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Peril in the Early Correspondence
(1345-1373) of Demetrius Cydones

AbdUlhamit Kirmizi

Abstract: This article examines the Turkish threat to Byzantium in the mid-14th century, as seen through the eyes
of a critical Byzantine intellectual and political figure of his time, Demetrios Cydones. Cydones was a consistent
supporter of a resistance policy against the Ottoman Turks and strongly opposed any rapprochement. Having
served three emperors from the 1340s to the 1380s, he sought a military alliance with western rulers through the
Roman Catholic Church’s mediation. Cydones’ correspondence, which contains over 450 letters covering the years
1345-1391, is an essential source for the histories of Byzantium and the Ottoman Emirate in the second half of
the 14th century. This article examines the Turkish threat to Byzantium through his letters. The letters contain
accounts of Byzantine alliances with the Turks, the Ottoman conquest of Gallipoli, the first Turkish attacks on
Constantinople and Thessaloniki, and the battle of Maritsa.
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Introduction

The Thessalonian scholar and statesman Demetrios Cydones was a consistent suppor-
ter of a resistance policy against the Ottoman Turks and vehemently opposed to any
rapprochement with them. He sought a military alliance with western rulers through
the mediation of the Roman Catholic Church, to whose faith he converted in 1357. Cy-
dones’ correspondence, which contains over 450 letters covering the years 1345-1391,
is an important source for the history of Byzantium in the second half of the 14th cen-
tury. This article examines the Turkish threat to Byzantium in his letters, which conta-
in accounts of Byzantine alliances with the Turks, the Ottoman conquest of Gallipoli,

the first Turkish attacks on Constantinople and Thessaloniki, and the battle of Maritsa.

Cydones served three emperors for an extraordinary length of time. First, as mesazon
to John VI from 1347 to 1354. He then served John V, for some thirty years, uninter-
ruptedly from about 1355 to 1372, and with some discontinuity through the 1370s
and mid-1380s, extending into the reign of Manuel II (Kianka, 1995:101). As Kianka
stated, his position is vital because of the dwindling empire’s issues during his long
years at the centre of Byzantine political and intellectual affairs. Politically, internal
strife and economic dependency weakened Byzantium’s ability to defend itself against
the Ottoman Turks; intellectually, Byzantium was driven to opposed parties because
of the two significant controversies of Cydones’ age: the theology of Gregory Palamas,
and the relations with the papacy and the Latin theology (Setton, 1956: 56; Kianka,
1995: 101-102). Concerning these problems, Cydones sided and acted as an anti-Tur-

kish, anti-Palamite and pro-Latin politician and intellectual.

Demetrios Cydones had a vital role in the introduction of western scholastic methods
into Byzantine theology. After the death of Barlaam and Acindynus, the opposition
against Palamas, the defender of hesychasm, was taken up by Cydones, though he was
a Cantacuzenist. The underlying issue was the long-standing distrust between intellec-
tuals and mystics. When the Byzantine Church decided for the mystics, some scholars
like Barlaam and Cydones concluded that it had no place for them and joined the wes-
tern church. Defending the union with the western church would have merely antago-
nised the Turks and many of the eastern faithful. The unionist passion required Byzan-

tine independence from the Turks, which was supposed to be preserve by securing a
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crusade (Treadgold, 1997: 827).

When Cydones translated the Improbatio Alcorani (Refutation of the Koran) of the Flo-
rentine Dominican Riccoldo da Monte Croce into Greek between 1354 and 1360, he
provided Byzantine polemicists with a new arsenal of details and arguments. The Apo-
logies of John VI Cantacuzen against Islam, especially his four orations against Mu-
hammed (Contra Sectam Mahometicam), were leaning upon the Libellum contra Legem
Sarracenorum of Riccoldo, also translated from Latin to Greek by Cydones, who was
a close friend and collaborator of Cantacuzen. Manuel II Palaeologos was partially inf-
luenced by Cantacuzen’s treatise and thereby indirectly by Riccoldo (Todt, 1991: 283-
305; Vryonis, 1971: 424).

Not only as a scholar but also as an influential politician, Cydones tried his best to stop
the infidels, the Muslim Ottoman Turks. If one of the main motivations in his consis-
tent unionist policy was his intellectual Thomism, the other was the Turkish peril. It
is interesting to learn that his father, who held office for Cantacuzen, had undertaken
a successful embassy in the first months of 1341 to the Golden Horde (Kip¢aks) in the
sub-Volga area. He succeeded in diverting the Mongols from Byzantine territory to the
Bulgarian one (Kydones, 1981-82: 6; Todt, 1991: 285). Cydones’ destiny seems to be
bound to his father’s; he was obliged to take measures against the overrunning Turks
his whole life.

Cydones’ correspondence, which contains over 450 letters covering the years 1345-
1391, is an important source for the history of Byzantium in the second half of the
14th century. G. Camelli edited and translated fifty letters (Démétrius Cydonés Cor-
respondance, Paris, 1930), before R.-J. Loenertz published all of them (Démétrius Cy-
donés Correspondance I-11, Vatican 1956-60). The last edition of the letters was publis-
hed in German by Franz Tinnefeld, who translated 138 of these letters with a brilliant
commentary in two volumes covering the years 1341-1373 (Briefe, Demetrius Kydo-
nes, Stuttgart 1982). In this article, I use the Tinnefeld edition chronologically to exa-
mine the Turkish threat to Byzantium in the mid-14th century, as seen through the

eyes of an influential intellectual and political figure of his time.!

Political factions within Byzantium employed the Ottoman Turks as mercenaries in

1 As the source is still not translated into English, all citations from the letters of Cydones are my own
translations from German. I would like to thank my dear professor Nevra Necipoglu for her encouragement
and corrections.
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their struggles for imperial supremacy. In the 1340s, Cantacuzen’s request for Otto-
man assistance in a revolt against the emperor provided the excuse for an Ottoman
invasion of Thrace on the northern frontier of the Byzantine Empire. The conquest of
Thrace gave the Ottomans a foothold in Europe from where they could launch future
campaigns into the Balkans and especially Greek territories, and make Adrianople the
capital city in 1366. Over the next century, the Ottomans established an empire that
encompassed Anatolia and increasingly more significant sections of Byzantine terri-
tories in Eastern Europe and Asia Minor. Ottoman expansion into Europe was well
underway in the late fourteenth century. Gallipoli was conquered in 1354, and at the
Battle of Nicopolis in 1394, the Ottomans crushed a vast crusading army, taking many

Christian European noble commanders hostage.

Turkish alliances with John VI Cantacuzen

By early 1345, with the help of troops sent by the Ottoman Emir Orhan, John VI Can-
tacuzen succeeded in taking all the Thracian cities in the Black sea direction back from
Stefan Dusan, who broke his treaty with him and declared war in 1343. In a letter written
in the same year, Cydones praises Cantacuzen’s cooperation with the Turks. The inha-
bitants of the Thracian cities are now sleeping in peace “because their former enemies
[the Turks], whom the emperor had tamed through armed force and smart diplomacy, are
now the watchman of them.” (Kydones, 1981: 132-133). This sentence chronologically

constitutes his first comment on Turks in his letters.

Cydones, one year later, pictures in a non-addressed diary-like letter the terror of “bar-
bars”, meaning Turks, in a dramatical way. In a little town of Thrace, he “saw a man wit-
hout legs, escaping from hunger and asking him about the possibility of encountering the
barbars on his way... A woman was scraping her cheeks, hitting her breast and smas-
hing her head against walls. She was screaming to her man, whom the barbars abducted
into slavery” (Kydones, 1981: 152).

But his picture of the plague of 1347/48 in Constantinople is more affectible. It gives us
precise knowledge of the City’s conditions, of a time when Byzantium began to be thre-

atened by Turkish attacks:

The City is being emptied from day to day. The quantity of the graves de-

monstrates that the biggest City tense a small town. Every day we are occu-
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pied with carrying friends to the grave. And the most grievous thing is the
people’s avoiding one another to not come in contact with the illness. So even
the fathers do not bury their children and grant them the last honour. The re-
maining physicians do not know anymore what to chatter after the dead; they
veil themselves and write their own testaments. The good Georgios [Philosop-
hos] departed without saying anything; it seems that he considers his medical
art as a weak medicine (Kydones, 1981: 179).

After Cantacuzen had taken Adrianople back from John V in the summer of 1352, during
the civil war, Cydones wrote: “..so trambles the pride of the Barbar, who thinks that by
his participating in the fight, he could transform cowardice [of the adherents of John V]
to strength” (Kydones, 1981: 205). The barbar here is Suleiman, son of Orhan and leader
of the Turkish allies, whom John V let come from the fortress of Tzimpe to Thrace. They
were left for the defence of Adrianople, when John V went to Cernomen and Didymote-
ichon to encounter Cantacuzen, but Cantacuzen overcame the indigenous garrison, they

surrendered and went over to him (Kydones, 1981: 207).

In October 1352, Cydones praised another victory of the Turkish allies of Cantacuzen
over the Bulgarian, Serbian and Latin troups of John V at Maritsa, near Didymoteichon:
“Who carried the Persian [Suleiman] against them to the battlefield?” (Kydones, 1981:
224). Cydones does not doubt that it was God, who helped Cantacuzen. Naturally, Cy-
dones was not able at that time to see the other side of the coin: the Turks acquired a
permanent foothold in Europe after this battle of Maritsa. Here he describes the Turks in
the Maritsa battle: “...in the great battle, when a cloud of Persians overcast the Tribal-
lians...”. In the same letter, he criticises the leaders of the civil war parties and the inner

discord of the Byzantines:

The politically responsible men of us have the same effect of earthquakes
and epidemics, and everyone wishes to see his neighbour’s end. Treaties are
made just with adversaries, constant wars are held against their own lands-
man, and every brave is ready to take up arms against his own relatives (Ky-

dones, 1981: 228).
After the Fall of Gallipoli

Contrary to the peaceful policy of Cantacuzen against the Turks, John V and the youn-

ger councillors were determined to have recourse to arms, and in Dennis’ words “the

11
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war party carried the day” (Dennis, 1960: 30). Cydones recalls the disastrous consequ-
ence of the occupation of Gallipoli by the Turks in 1354 in his discourse De non red-
denda Callipoli: “When at the time of the general confusion caused by the earthquake in the
Hellespont and the Propontis, that place fell into the power of the barbarians, they brought
under subjection the entire Chersonese and seized cities in Thrace and a year had not gone
when they imposed a tribute on us and put our suburbs to sack.” So, a year after the cap-
ture of Gallipoli, Constantinople was paying its first tribute to the Ottomans (Dennis,

1960: 30-31).

Cydones mentions a letter of Georgios Synadenos Astras, the governor of Ainos, to the
emperor, demanding a horse as compensation for his horse, which he lent to a neigh-
bour and afterwards lost both in a sudden attack of the Turks to Ainos (Kydones, 1981:
247).2 Such shreds of evidence show the density of Turkish aggression in Thrace after
the capture of Gallipoli.

In a letter written in spring 1358 to Konstantinos Asanes, who participated in the ne-
gotiations of John V with Orhan in Arkla (Kizkulesi) over the release of his son Halil,
who had fallen into the hands of Greeks, he commends him to “reconcile Asia with
Europe through mutual exchange of gifts.” (Kydones, 1981: 267). Tinnefeld thinks that
Cydones shows comprehension for the pro-Turkish policy of John V, who in this case

did not differ from Cantacuzen (Kydones, 1981: 119).

First Turkish Attacks on Constantinople

According to Sevéenko, the Turks unexpectedly overran the region of Constantinople
for the first time early in 1337. In 1343, because of Turkish attacks at harvest time and
the interruption of the food supply from the Black sea coast, famine spread in Cons-
tantinople and Thracian cities, and in 1346 the fields were not tilled on account of raids
by the enemies. Cities were deserted, economic life came to a standstill, the poor were

unemployed, and sources of revenue thus dried up (Seveenko, 1981: 174).

The first evidence of Cydones concerning Turkish attacks on the City comes just in

1359. “During the first Turkish incursions into Constantinople in 1359”, as Tinnefeld

2 Astras, who governed after Ainos Lemnos and Thessaloniki and died in the summer of 1365 from
plague, is praised by Cydones in another letter as “the best man after the emperor” and for his successful mili-
tary undertakings against the Turks. See, Kydones, 1981: 251
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notes, Cydones wrote, in a letter to Astras, that the City is like a prison to him, his soul

suffers pains, and he does not want to wait there for his enslavement:

Do you demand from me to cry as you are laughing, and as you are protec-
ting yourself from the barbars with so much water around you, that I wait for
the time they enslave us?...Do not blame them, who decide to flee (Kydones,

1981: 270-271).

It seems that he is justifying his plans to leave the City and possibly travel to the West.
But he himself blames the grand primikerios Phakrases, who fled from the City because
of the Turkish threat. With a critical and cynical tone, he wishes him an enjoyable life,
liberated from the Turks, a life that Cydones has refused for himself (Kydones, 1981:
430).

Even in the second half of the 14th century there were people maintaining that Cons-
tantinople, being the New Rome, was at the height of its development. Cydones, howe-
ver, in Sev¢enko>s words, puts this argument into the mouths of his adversaries. The
City was in a state of decline. It was the Turks who ruled and collected revenue. The
Byzantines were few, and their lower classes were exploited, Islam was making inroads
into the Christian ranks. “What is so good about our state”, Cydones asked,” if in reality,
our so-called subjects work for the Turk and our emperors serve him and live by his com-
mand?” (Sevéenko, 1981: 172-73). According to another letter to Astras, the Turkish
peril seems to sharpen from day to day because Cydones expresses his guess that many
friends will flee from the barbars and choose the island of Lemnos, where Astras lives,

as a second home (Kydones, 1981: 275).

In a letter to John Laskaris Kalopheros, Cydones mentions to have spoken to the em-
peror in favour of him: “It is an arch-shame for the imperium and the state of the Romans,
when senators are obliged to seek protection by barbars from being arrested, additionally by
insignificant ones [barbars], for whom this would be a feast if we fail anyhow” (Kydones,
1981: 332). Kalopheros was an ex-official of the emperor who took refuge presumably
in one of the smaller Turkish emirates on the Anatolian coast. Kalopheros’ failure, as
Tinnefeld considers, might have been his marriage affair with Maria Cantacuzen, dau-
ghter of Matthaios, a serious adversary of John 'V, or his exaggerated wealth could have

angered the emperor (Kydones, 1981: 334).

13
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Turkish Attacks on Thessalonica in 1365

Tinnefeld comments on a letter written to Neilos Kabasilas, archbishop of Thessaloni-
ca between 1360-62, that after Neilos died, the newly ordained archbishop Antonios
could not come from his contemporary seat in Caesareia and take his new seat in Thes-

salonica because of the constant hostile threat of the Turks (Kydones, 1981:260).

In the summer of 1365, the emperor John V was invited to Thessalonica for two rea-
sons: the distressed condition of the city and the death of his mother Anna of Savoy.
But the emperor was hindered from going there because he was undertaking a sea en-
terprise against the Turks who threatened Constantinople. Cydones advised the recei-
ver of his letter in Thessalonica to think about the simultaneously distressed situation
of the City’s inhabitants and “not to take a big ship from the steersman and set him

into a boat”,

because if the ship sinks, it’s nonsense to sorrow for the other. As the big
City is now under storms, even prayers for the impossible seem meaning-
less. The envoys will also report to you how the emperor could not even find
time for honouring his mother with tears but buried his pain in his soul; he
thought that it is the time for others to mourn, himself went to the board
of his fleet and explained that the hour required just resoluteness and en-
durance. Might he do what he started so resolutely; might the barbars who
drive everything forth, flee from him themselves; might the City receive his
return with wreaths of victory... If God breaks the haughtiness of the bar-
bars to pieces, the emperor will come himself also to you and hear the cry of
the poor (Kydones, 1981: 369-70).

Cydones praises Demetrios Palailogos, the grand domestikos of Lemnos, for his presen-
ce in the threatened Thessalonica, which was an important moral help for the Despot

Manuel in autumn 1371;

in a time, when one needs men, who in insight and noble character fall not
behind Themistokles, the legendary fighter against the Persians, and set
themselves against the assault of the godless and their forces, whose increa-

se in number because of our misfortune (Kydones, 1981: 474).
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He further warns Demetrios about the citizens of his native town Thessalo-

nica:

Beware of the citizens of our city who are slaves born and bred in the house,
who see their small Galikos more meaningful than Ister [Danube] and Tigris,
and compare their wallring with the frontiers of Phasis and Gadeira, as if one

can not glorify the native town without lying (Kydones, 1981: 474).

The battle of Cernomen in 1371 widely opened the gates of Macedonia to the Otto-
mans, many towns like Serres fell into their hands. And Thessalonica was also menaced
by Evrenos and Lala Sahin, the warlords of Cernomen. John V ordered Phakrases to act
as governor of Thessalonica, because Despot Manuel was in Venice. The city suffered
under strained relations between the mighty and the poor. Cydones advised him in a

letter, how to soften the spans:

I heard about the host in front of the gates, about the leader of the barbars,
about the booty [flocks and herds] which they carried off, and about them,
who could just look upon from the walls crying. For we can not hope for
an end of either the plunderings nor the impropriety inflicted upon us, to
whom would it not be an occasion to cry, as if the city was already fallen?
Add to this that the city not only suffers harm from the enemies, but expects
the worse from her own citizens. Because everywhere, a siege has to meet an
inner discord within the tow-rope, and the impotence to ward off the ene-
mies lets the citizens fly at one another. In such times, you can not find any

city seeming to save its reason (Kydones, 1981: 515).

Journey to Italy with John V

One year before, in the summer of 1364, Cydones had warned Simon Atumanus, and
a Greek prelate of Catholic faith, then in the West, who was just appointed as Bishop
of Cassano, that the City would fall if no western relief action was undertaken within
a year. The facts spoke for themselves. After the fall of the City, the Golden Horde and
the whole Asia Minor would be subdued by the Ottomans, and all these masses would
move against Europe. If the Latins did not want to fight at Constantinople now, they
would soon have to set up their defence lines in Italy and on the Rhine (Sev¢enko, 1981:

186). Cydones’ words were justified in the long run. Cydones had pleaded earlier for

15
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negotiations with the pope, but even he himself became more and more doubtful as to

whether this will lead to any success.

As Setton did mention, always in the correspondence of Cydones is the hope expressed
that the papacy will aid the belaboured Byzantine against the Turks. France was the
traditional home of the Crusade, and although the French intrigued him, Cydones des-
paired of getting help from them. If God and the papacy would only turn the resources
now being squandered in the West to a useful purpose, the Greeks would be saved from

impending doom in Turkish hands (Setton, 1956: 55).

From another letter to him, we learn that Simon Atumanos had advised the emperor to
take as much money as possible with him to the trip to Italy; without money he could

not get his desired aims. Cydones replied to Atumanos in the winter of 1367/68:

Look not only how much they need to have, but also how much we could
afford at all. Might they even not like to see sheared sheep; one should con-
sider that the damned Turks have nothing left over from the wool and that
they [sheared sheeps=Byzantines] earlier had to contribute their cogna-
tes.? But if they [Latins] want to take something from them who have no-
thing, then just commend us to beware of them and take their promises as
a rumour. For, how should one believe in their promises if they do not want
to leave us what we just possess, but take this too from us? (Kydones, 1981:
405).

It is evident that, despite his pro-Latin feelings and his being a convert, Cy-
dones is able to criticise the papacy’s policy when considering Byzantine be-

nefits.

In 1369, John V took Cydones in his convoy to Italy, in an attempt to obtain military
aid and financial help from the western powers. Cydones had already become a convert
to the Roman Church some time before 1357 (Todt, 1992: 859-862), and it was pro-
bably under his influence that John V made his personal submission to the Pope during
his visit to Rome. The hope was that the imperial conversion would induce the Pope to
organise an expedition against the menacing Turks, but nothing came out of it (Run-
ciman, 1970: 10).

3 The Byzantines considered themselves even in the 14th century as cognates of the Romans.
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Cydones reported in a letter written from Italy, in Autumn 1370, to his friend Kons-
tantinos Asanes in Mistra the disagreeable occurrences in Ancona and Venice where
he went with John V to hold debates on the Union and arrange help against the Turks:
They are in destitution; the accompanying officials want their loans, and they want
back home, they would take it as a gain to go into destruction with their own people,
they are ready to ruin with their fatherland, to fall into the hands of the Turks, if they
could just return home (Kydones, 1981: 420).

In his last letter written to his brother Prochorus, he complains that he could not get

any profit from this journey:

We have received nothing here for what we were appointed. The Romans
reproach us with our erroneous views in theological matters and our innova-
tions in the ecclesiastical field and religious praxis, and they call the wanton-
ness of the barbars a punishment for it. This makes it difficult for me to stay

and also bitter to return home (Kydones, 1981: 413).

The emperor undersigned there a bilingual creed - the original Latin text was
translated to Greek by the cancellarius imperii Cydones - accepting unconditi-
onally in all main controversial points the Roman doctrine (Kydones, 1981:
423).

Cydones returned from Italy to Constantinople, whereas the emperor sailed to Lemnos,
from where he came just at the end of October 1371. In the summer of 1371, he wrote
a letter to the grand domestikos of Lemnos, Demetrios Palailogos, requesting his in-
tercession that the emperor return immediately to the oppressed City. Cydones was
disturbed because of the threatened position of the City and therefore wished the em-
peror’s prompt return. He described the situation there and threatened the grand do-
mestikos for being responsible if Constantinople would fall into Turkish hands: “The big
City is now just a name [in contrast to realityl, and it is indifferent to the emperor’s advi-
sers if he has to perform slavery service.” He continues with an impressive description of

Constantinople:

She is from ancient times on the seat of emperors, she preserved the people
their name [b v3xantiou], she is the most beautiful city of the cities under
the sun and will be an ornament of her owner, if she would be obtained, but

an everlasting shame for those who are not even ready to undergo perils
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for such a beautiful holding... The emperor should guide the City, which he
adorns with his presence, but leaves her to the misery of widowhood behind

his absence and whilst delivers her to transgressors (Kydones, 1981: 424).

After the Battle of Maritsa in 1371

After his return to the City, while John V was still in Lemnos, an influential group with
the co-emperor Andronikos IV on their side, wanted to deliver Gallipoli, which Amadeo
of Savoy had reconquered, to Murad I, in order to appease him. Cydones, with all his
rhetorical power, tried to hinder such a political act in his “Oratio de non reddenda Cal-
lipoli”, mentioned already above. But the city was delivered to the Turks just in June
1377 (Kydones, 1981: 27).

After the defeat on the Maritsa river near Adrianople in September 1371, the last re-
sisting force to the Turks, the Serbs, became vassals of the Ottomans. Constantinople
was now cut off from the rest of free Europe except by sea. The conditions in the City
changed for the worse. Provisioning problems and hunger increased in the practically

surrounded City.

Since it would be madness to expect anything from statues, since the art
of the beggar consists not in giving, but in taking, since the all-distressing
hunger presses hard, since all our livelihood comes yet just from the area
within the wall, and consequently the citizens are covetous of the properties
of the other, who would not avoid the City like an abyss, where nothing could
be gained anymore, but where someone loses his own property because of
the conditions and is moreover expected to slander for things that he has not
done to anyone, where one does not find rest every night after daily work but
dreams nightmares of slavehood destiny and corresponding punishment?
Because the power of the concourse barbars and fear of ourselves gives us

occasion to such prophecies (Kydones, 1981: 484).

In another letter presumably written after the same Turkish victory over Ugljesa and
Vukasin, and after his resignation from the imperial office, Cydones admonishes the
negligence of writing of the unknown receiver, who is now in more dangerous town in

Thrace, threatened by Turkish attacks:

But if you believe that we deserve misfortune as punishment and want to take
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from us the consolation of the letter, although you see that we have lost ever-
ything, let you know, my dear, that we will grant you the first rank of misfor-
tune in excess. While you got haughty for we became worse, where will you
hide yourself not to hear the blame? Because the excellent Turks will chastise
such arrogance and reprimand, who abandons his friends in misery. Or has
Hebros[=Maritsa] not experienced you the same as by Skamander and was its
shore not covered with more deads as it was in that time when Achilleus had
driven the Troians hither? Moreover, we know the grief just by hearsay, but
you see the enemy already before the sunrise. And the sea brings us its fruits
if we stay, and on the other hand, it conducts us wherever we want, if we are
going to flee. But for you, the walls are an invincible net, and who overcomes
them could either die or become a slave... Now take what I have written you
as a joke - certainly just when you are able to hear such things without tears
(Kydones, 1981: 512).

Cydones remarks in a letter written in the winter of 1371 and 1372, that he disagrees
with the appeasement policy of John V against the Turks after Cernomen. Things are

occurring, “for one has to shame himself” (Kydones, 1981: 519).

Cydones gives in another source a succinct account of the effects of Turkish conquests
in Anatolia at the moment when the conquerors were embarking on their early Euro-

pean adventure:

They took from us all the lands which we enjoyed from the Hellespont
eastward to the mountains of Armenia. The cities they razed to the ground,
pillaged the religious sanctuaries, broke open the graves, and filled all with
blood and corpses. They outraged the souls of the inhabitants, forcing them
to deny God and giving them their defiled mysteries. They abused their souls,
alas, with wanton outrage. Denuding them of all property and freedom, they
left them as weak images of slaves, exploiting the remaining strength of the

wretched ones for their own prosperity. (Vryonis, 1971: 286)*

About 1372 or 1373, some members of John V’s entourage advocated further taxation
of the poor. Cydones opposed it, realising that the poor made up a considerable por-

tion of Constantinople’s inhabitants. Moreover, additional taxes conjured up a double

4 Quotation from Patrologiae cursus completus, Series Graeca. J.P: Mighe. Paris 1857.
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danger. One was that the poor would join the Turks and fight against the Byzantines:
“It is to be feared, that they feel intolerable of the violence of the rulers and consequently
take the enemies as more moderate masters, join them and attack us together with them.”
The other danger was that, in self-defence, they would turn to social revolt (Sevéenko,
86 :1981). Sevéenko notes further that Cydones was the first author of the 14th cen-
tury who expressly pointed to the decadence of literary and theological studies in the
Byzantium of his day and who said that only the indigent and unlettered still looked to
the empire for guidance (Sevéenko, 1981: 175).

In a letter written to an accompanist of the emperor John V who was following the
army of the Ottoman sultan Murad I to Anatolia as his vassal, Cydones compares the
unfortunate situation of the receiver and himself. With the allusion that the emperor
follows with his companions the footsteps of the barbars, he mentions that they go
hunting together, conquering towns, and make war in the enemy’s land against the
rulers of the smaller Turkish emirates of Asia Minor. Cydones begins his letter by desc-
ribing the pain of the inhabitants of Constantinople when an unfortunate ship was
captured by the Turks near or within the Bosphorus and its crew killed. Thereafter he

thinks that, considering the shame, the receiver’s situation must be inconvenient too,

but this is not the same: only to stay with the barbars or to have to perceive
the cruelty herein. You have accustomed yourself for the former long ago;
you are already following the hint of the barbars and no more stir yourself
up for the wantonness of them. But the fright surprised us unprepared. You
have the chance to live as slaves at all, but we have it now just to be extinguis-
hed after the slavehood. Your pain is mixed with pleasings: we hear that you
ride out with them, go hunting, assault and take cities, erect marks of trium-
phs in the midst of the enemies’ lands, and do all other things which not only
make joy but bring even honour for all. But concerning us, it is unknown if
our shame will excel the sorrow or vice versa. Therefore we implore us in our

shiftless situation already the death (Kydones, 1981: 546).

Cydones tries to describe the Constantinopolians’ conditions as worse than theirs by

comparison.

As John V forbade him at his first request to take a journey to Lesbos, Cydones critici-

sed this prohibition by mentioning the freely taken trips of the emperor’s opponents.
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There were people in Byzantium who allied with the Turks against the emperor: “...there
are many, as we know, who betake themselves to the Turks, allied with them against you, took
a meal with them and came back after having exchanged gifts openly. Nobody has hindered
them from departure, nor blamed them after their return...” (Kydones, 1981: 553).

Conclusion

Although Cydones preferred to pin his hopes upon an alliance with the Latin powers,
he admitted later in his Oratio pro subsidio Latinorum that the Bulgarians and the Serbs
“are people similar to us, devoted to God, who on many occasions have shared many
things in common with us”. He referred explicitly to the ties that united Byzantines
to the Balkan Slavs (Obolensky, 1971: 257). But, in Obolensky’s words, “the belated
dreams of saving the Byzantine Commonwealth by a common effort of the Christian
powers of South-Eastern Europe were soon dispelled by the Turkish victories in the
Balkans.” (Obolensky, 1971: 257). The Balkans’ Orthodox Christian peoples failed to
make a common cause against the Turks and block their conquest because of political
antagonisms. Being Orthodox coreligionists was not sufficient to draw them together
(Barker, 1995: 165-174).

Therefore, the main desire of Cydones was always to find help against the Turks throu-
gh reconciliation of the two churches, to free his fatherland from the Turks through
establishing a Christian league of Byzantines and westerners. Opposed to many of his
compatriots, he saw the enemy as evil because they were the arch opponents of Chris-
tendom (Kydones, 1981: 55). He was so obsessed with this idea that he accepted to be
marginalised after supporting John V’s unaided religious policy, which ended with an
inefficient Italian journey and his subjection to the papacy in October 1369. We do not
know if his embassy for the emperor between summer 1379 and spring 1381, probably
to the Germiyanide Sulaiman Shah in Ktyaion (Kutahya), has anything to do with an
anti-Ottoman alliance policy (Kydones, 1981: 33).

In his later letters, foreign policy matters, especially political events concerning the
Turks, hold more place, like the defeat of the Turks in Bileca in August 1388 or Kosso-
vo Polje’s battle in June 1389, in which Murad I died, and Serbia fell to the Turks. But
his commentaries of these events are far from being optimistic: he gives his people no

more chance even if all Turks were to be annihilated (Kydones, 1981: 42).
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Nonetheless, in 1395, Cydones appears to have made another journey to Italy in com-
pany with Manuel Chrysoloras in that perennial quest of military aid against the Turk’s
now terrible menace. Bulgaria had been added to the Turkish dominion two years ear-
lier. One year later, in 1396, Sultan Bayezid I began to keep Constantinople under cons-
tant siege, and Cydones seems to have found refuge in the Venetian island of Crete,
where he died in 1398 (Setton, 1956: 56-57).
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Muslimanka i Hriséanka u
KnezZevini Srbiji u XIX Veku:
izmedu verskog zakona, drzavnih
propisa, tradicije i stereotipa
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Apstrakt: Utisak o prednosti drustvene i porodi¢ne zajednice nad pojedincem i nosiocima bra¢ne zajednice u
direktnoj je vezi s pojmom kulturnog identiteta individue. Kako je pojam kultura definisan kao na¢in implementacije
prethodno ste¢enih znanja, verovanjainasledenih obi¢aja, a identitet nas upucuje na istovetnost i jednakost, mozemo
reci da je identitet muslimanske Zene u braku po¢ivao na elementima islamskog zakona: 3erijata, te pripadnosti
zajednici muslimana: umi, a hris¢anske (pravoslavne) Zene na pripadnosti crkvi i upraznjavanju tradicije, verovanja
i obicaja seoske ili gradske sredine kojoj je pripadala. Drustveno-politicke okolnosti u KneZzevini Srbiji XIX veka
donele su promene u bra¢nim odnosima hricana, ali nisu imale nikakvog uticaja na muslimansko stanovnistvo.
Promene u bra¢nim zajednicama muslimana bile su uslovljene opstim dru$tvenim promenama kojima se islamska
zajednica postepeno prilagodavala. Ovaj rad se bavi analizom i kontrastiranjem primarnih uslova na osnovu kojih
je Zena stupala u brak u XIX veku: elementima $erijatskog bra¢nog prava kod muslimanske Zene, crkvenih kanuna
i drzavnih zakona kod hri$c¢anke. Istovremeno, ovaj rad svedo¢i o (ne)zavidnom polozaju Zena o ¢ijem su statusu
raspravljali mnogi polazedi s razli¢itih stanovista, sluzeéi se pogresnim interpretacijama, te time uzeli ucesce u
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Umesto uvoda

Bra¢na zajednica ¢iji su nosioci muskarac i Zena, a iz koje proisti¢e porodi¢na, je mozda
najstarija ustanova socijalnog tipa. Odnose u bra¢nim zajednicama diktirali su religijski
propisi i njihovi predstavnici, te drzava (Bynetuh, 2008: 4). U pradenju razvoja institu-
cije braka posebno mesto zauzima status zene.! Ukoliko bismo za prostor razmatranja
polozaja zene prilikom sklapanja braka i u braku uzeli prostor Knezevine Srbije u XIX
veku, morali bismo uzeti u obzir da su sve najbrojnije zajednice predstavljale hris¢ans-
ku i islamsku.? U utvrdivanju statusa muslimanske Zene prilikom sklapanja braka i u
braku, oslonili smo se na elemente $erijatskog bra¢nog prava ¢iji je sadrzaj diktirao
uslove za stupanje u bra¢nu zajednicu jer su primarni istorijski izvori, poput sidzila
Serijatskog suda u Beogradu, izgubljeni. Istovremeno, imajuci u vidu da je Osmansko
carstvo bilo drzava koja je pocivala na primeni islamskog prava, a za zvani¢nu drzavnu
8kolu je izabralo hanefitsku, oslanjajudi se na fetve u onim slu¢ajevima u kojima sadrzaj
erijatskog prava nije mogao da nade redenje, te sultanski zakon kanun (Kolaj R., 2018:
130-134), koristili smo izvore osmanske provenijencije. U nastojanju da utvrdimo po-
lozaj hri§¢anke u bra¢nim odnosima, te muslimanke sluZili smo se i izvorima srpske
provenijencije. Trebalo bi napomenuti da izvori sprske provenijencije umesto termina
musliman, koriste termin Tur¢in. Sadrzaj izvora razli¢ite provenijencije u razmatranju
poloZaja Zena iz razli¢itih religijskih zajednica uéinio je ovu temu zanimljivijom. Indivi-
dualni polozaj Zena prilikom stupanja u brak i u braku bio je oblikovan zajednickim ¢ini-
ocima: islamskim/crkvenim pravom, tradicijom i zakonima drzave koji su ih donosili. U
nepoznavanju istih, brojni savremenici sa Zapada iznosili su svoje, ¢esto neutemeljene

predstave o Zenama u ovom delu Osmanskog carstva/KneZevine Srbije.

Na prostoru Knezevine Srbije crkveni sud je osnovan 1822. godine u Kragujevcu. Osni-
vanje suda predstavlja prvi pokusaj unapredenja sistema rada crkvenih instanci. Ovaj

crkveni sud nije re$avao sporove izmedu nosilaca bra¢ne zajednice, a Knezevina Srbija

1 Zena u islamu je postala tema nau¢nog interesovanja u Evropi nakon studije Ronalda Dzeningsa koji
je istrazivao i napisao studiju o pravnom polozaju Zena u Kajseriju u ranom XVII veku pod naslovom Woman
in Early 17th Century Ottoman Judicial Records: The Sharia Court of Anatolian Kayseri koja je objavljena 1975.
godine. Od tada je napisano preko 400 radova na ovu temu. O Zenama koje su pripadale hri§¢anskoj zajednici
u srpskom drustvu napisane su brojne studije od kojih je najistaknutija monografija Aleksandre Vuleti¢ Brak
u Knezevini Srbiji publikovana 2008. godine.

2 Veoma je tesko utvrditi tacan broj hris¢anskog i muslimanskog stanovnistva u Knezevini Srbiji u XIX
veku. Razlog tome lezi u brojnim migracijama koje su obelezile ovaj period.
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je donela prvi crkveni zakon 1836. godine. Predstavnici duhovnog sudstva resavali su
sporove bra¢nog karaktera ukoliko su bili u vezi s ,,tajnom braka®, a ukoliko su problemi
obuhvatali $iri spektar medusobnih odnosa, gradanski sudovi su imali jurisdikciju nad

re§avanjem istih (Byneruh, 2008: 29-30).

Knezevina Srbija je gotovo ¢itav XIX vek bila ,vazalna drzava s Osmanskim carstvom
kao sizerenom®. Nakon proklamovanja Hati$erifa iz 1830. godine, osmanske vlasti bile
su prisutne u vidu predstavnika osmanske upravne i izvrine vlasti nastanjenih u Sest
tvrdava, te predstavnika sudstva nastanjenih mahom u varo$ima koji su bili nadlezni
za re$avanje problema muslimana (Kar¢i¢, 2012: 72; Kolaj Ristanovi¢, 2019: 212). Mus-
limansko stanovni$tvo koje je do XIX veka ¢inilo okosnicu dru$tveno-politicke modi
sukcesivno se iseljavalo.® U KneZevini Srbiji ,bra¢na jurisdikcija koja se ticala hriséans-
kog stanovnistva je zvani¢no pripadala crkvi, ali je kreiranje osnovnih smernica bra¢ne po-
litike i njihovo sprovodenje preuzela drzava® (Byneruh, 2008: 3). U srpskom drustvu u
kome je osnivanje razli¢itih institucija bilo u zacetku, institucija braka je predstavljala
jedan od stubova drustvene organizacije. Jo§ u vreme Prvog srpskog ustanka, 1804,
ustanic¢ke vlasti su donele propise kojim je strogo kaznjavana otmica devojke u Val-
jevskom okrugu. Nakon $to su, 1807, osnovani nahijski sudski organi, imali su zada-
tak da raspravljaju i o bra¢nim sporovima (Byneruh, 2008: 20-21). Nakon zavr3etka
Drugog srpskog ustanka nastojalo se da se smanji uticaj osmanske upravne, izvrne i
sudske vlasti u svim oblastima dru$tvenog delovanja, a tri godine kasnije donesena je
Uredba o braku. Sadrzaj ove Uredbe proklamovao je ,prihvatljive odnose“u braku. Bra¢ni
sporovi bili su u direktnoj vezi s crkvenim nacelima, ali su ih resavali saradnici kneza
Miloga Obrenoviéa (1815-1839), nahijski knezovi i staredine, posebno u periodu njego-
ve prve vladavine. Premda nadleZnost pojedinih organa vlasti nije bila jo§ uvek defini-
sana, stanovni$tvo se obracalo razli¢itim instancama prilikom resavanja bra¢nih pitan-
ja (Bymetuh, 2008: 24-25). Odredbe Gradanskog zakonika iz 1844. ticale su se, izmedu
ostalog, i institucije braka. Prava i obaveze budu¢ih supruZnika bile su regulisane 51.
¢lanom pomenutog Zakonika. Ipak, usvajanje Kaznitelnog zakonika 1860. godine dop-
rinelo je pobolj$anju poimanja prava, obaveza i naru$avanja istih u braku. Sadrzaj Za-
konika je predvideo sankcije za pojedina krivi¢na dela: ,preljubu, rodoskrnavljenje, po-

bacaj, ubistvo dece”. Razvoj zakonskih akata i njihovo neprekidno usvajanje uslovilo je

3 Radovi o iseljavanju muslimana iz Knezevine Srbije su brojni, ali je mozda najdetaljnija studija Sabana
Hodzi¢a Migracije muslimanskog stanovnistva iz Srbije u sjeveroistocnu Bosnu izmedu 1788-1862. godine.
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nastanak sudskih organa vlasti (Huxomnuh, 1991: 230-231). Sudska vlast ogledala se u
prisustvu primiritelnih sudova u svakoj opétini, prvostepenog suda u okruzima, te ape-
lacionog u prestonom gradu. Organizacija ovog tipa bila je u skladu s odredbama Ustava

iz 1838. godine (Huxomnuh, 1991: 27).

Muslimansko stanovni$tvo nije imalo udela u osnivanju ovih institucija, ali ni u njiho-
vom razvoju. Uvidom u protokolarne knjige Prvostepenog suda u Beogradu (1841-
1867)* ustanovili smo da su se muslimani obracali sudskim organima KneZevine Srbije
radi re$avanja imovinsko-pravnih sporova, krada i naplate dugovanja u ime izdavanja
nepokretnih dobara u zakup. U pomenutim protokolima nije zabeleZen ni jedan spor
koji bi se ticao bra¢nog prava. Iako je muslimansko stanovni$tvo u KneZzevini Srbiji bilo
najbrojnije u Beogradu i UZicu, slucajevi obra¢anja sudskim organima KneZevine ticali
su se samo sporova koje su imali s hri§¢anskim stanovnitvom, ali ne i medu sobom.
To jo§ jednom potvrduje da su se muslimani u re$avanju sporova obracali muhafizu
Beograda ili Serijatskom sudiji. Muslimani KneZevine Srbije su sporove koji su se ticali
njihovih medusobnih odnosa, te braka, re3avali u skladu sa $erijatskim pravom. Oni
koji su se iselili u Osmansko carstvo svoje bra¢ne probleme u kasnijem periodu re3a-
vali su pred sudom u skladu s Medzelom (tur. Mecelle-i Ahkam-1 Adliyye) — zbornikom
zakona koji je formiran u periodu od 1868. do 1876. godine. Zanimljivo je da porodi¢no
pravo, bez obzira na svoju vaznost u islamskom drustvu, nije naslo svoje mesto u ovom
zborniku zakona. Moze se zakljuciti da su bra¢ne probleme resavali na osnovu nekih
osnovnih odredbi Medzele. Tek 1917. godine bra¢no pravo je ustanovljeno u vidu svo-
jevrsnog zbornika odluka: Osmanli Aile Hukuku Kararnamesi (Khadduri, Duman, 2007:
173; Komnaj PuctanoBuh, 2020: 214-215). U sloZenom sistemu primenjivanja $erijats-
kog prava Zena u islamu je imala svoje mesto kao pravni subjekt. U zavisnosti od njenog
porekla, obrazovanja, polozaja na drustvenoj lestvici, te drugih ¢inilaca koji ¢ine kul-

turni identitet jedne Zene, imala je razli¢ite moguénosti pred pravosudnim organima.

Gradska naselja Knezevine Srbije bila su organizovana poput gradova u Osmanskom
carstvu. Kao $to je poznato, ,otvorena gradska naselja zvala su se kasaba, Seher i varos*.
Uslovi za dobijanje statusa kasabe ticali su se postojanja verskog, obrazovnog, priv-
rednog i komunalnog objekta u naselju. Smatra se da bi , kasabom bilo proglaseno mesto

koje je bilo nastanjeno pretezno muslimanskim stanovnistvom koje se bavilo zanatstvom ili

4 Za period od 1841. do 1867. godine sa¢uvani su samo delovodni protokoli Prvostepenog suda u Beog-
radu (140 knjiga delovodnih protokola).
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trgovinom dobijanjem muafname® (Kori¢, 2004: 182; Konaj Pucranosuh, 2020: 62-63).
Iz jedne osmanske kasabe nicao je $eher. Najopstije posmatrano, preduslov za prog-
lagenje jednog mesta kasabom bila je koegzistencija sakralnih i privrednih objekata u
svoj svojoj 8irini drustveno-politickog i ekonomskog znacaja (Konaj Pucranosuh, 2020:
63). U Beogradu, koji je dobio status $ehera 1536. godine, i tokom XIX veka su posto-
jali ¢uvari reda u hri§¢anskim i muslimanskim mahalama: u hri§¢anskim mahalama to
bi bio svestenik, a u muslimanskim hodZa ili dZanbas. Postojanje ¢uvara reda iznedri-
lo se iz potrebe o¢uvanja ¢isto¢e mahale, reda i mira, ali iznad svega — morala. Popovié
o tome belezi: ,,Ove dzanbabe obilazili bi svoje male i pazili na moral i povedenje i $kolske
dece i majstorskih Segrta [...]“ (ITomosuh, 1950: 123). Osvrcudi se na period nakon 1862.
godine navodi: ,lako Turaka med nam vise nema, da im $to laskam, opet moram kazati da su
i beogradske erlije bili puni takta, lepe predusretljivosti i postovali su svakoga, da i njih drugi
postuje (ITonosuh, 1850: 122). Poseban problem u ouvanja morala u varosi zadavala
je prostitucija koja je, usled veli¢ine grada, ponude i potraZnje, bila najvidljivija u Be-
ogradu. Policajni zakonik je tek 1850. godine regulisao ovu vrstu prestupa i ,bludnice
su oznacene kao zenskinje koje u blodoué¢instvu nalj obstu sablazan Zivot provode®.
(JanxoBuh, 2017: 60-61) Korespondentni spisi Upraviteljstva varosi Beograda pruzaju
razlic¢ite podatke. Svedoce da se jednom prilikom , Turcin Zalio Upravi grada Beograda jer
je izvesna Babika, Vlahinja s Doréola njegovu Zenu nastojala u tajnosti da upozna s drugim
Tur¢inom®. Babika je, u ime o¢uvanja reda i mira, kaznjena s , 12 sati apsa i 10 kamdzija“
(JankoBuh, 2017: 27). Kaznitelni zakonik (gl. 21, ¢l. 198) je predvideo kaznu u trajanju
od tri do $est meseci za onog muskarca koji dozvoli da njegova supruga ,javno s dru-
gima blud provodi® i od toga imaju koristi (HoBakosuh, 1991: 236). U nemoralno po-
nasanje, Kaznitelni zakonik je ubrojao i psovanje tudih svetaca i upucivanje ruznih redéi.
Dorcolski kvart je izvestio Upravu grada Beograda 1864. godine da je izvesni D. Janko-

vi¢ psovao majku, oca i sveca U. Memedovicu, te ga na Doréolu napao.®

Neosporna je ¢injenica da su se islam i hri§¢anstvo, ukoliko posmatramo moralni i so-
cijalni kontekst ispovedanja vere, prilagodavali izazovima civilizacijskih promena, ali
su ,,osnova morala i pravila Zivota u zajednici do danas ostali nepromenjeni (boxoBuh,
2015: 222). U skladu s prostorom koji nam je dat, tesko je analizirati polozaj Zene u za-
jednicama ¢iji su ¢lanovi nametali razli¢ite stavove o pojmu (ne)morala i iste utkali u

verske i drzavne propise i akte.

5 Hcropujcku apxus beorpana (= IAB), Ynpasa rpana beorpana (= YI'b), 1864, k.792, .38, 314.
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Asikovanje i veridba

Kako navodi Dragana Amedoski, pojedina dru$tva neguju negativan utisak o poziciji
zene u drustvu koje je definisalo Osmansko carstvo, te uopéteno, u islamskom drustvu.
Cesto se dovodi u pitanje obrazovanje Zene u islamu, te se ona stavlja u okvir ,domacice
i supruge” iz ¢ijeg opsega ne izlazi. Medutim, u odnosu na pravni polozaj zene u Evropi,
koja je tek u XIX veku dobila svoj status pred pravnim ustanovama, Zena je u islamu,
te u Osmanskom carstvu, vekovima bila pravni subjekt tretiran u skladu sa $erijatom

(Car-Drnda, 2010: 126; Amedoski, 2018: 120).

Predstavnici islamskog prava definiu period vereni¢kog statusa kao ,svojevrsan
ugovor*. Pomenuti ugovor omogucava budué¢im supruznicima da se upoznaju (ukoliko
nisu), te da izraze svoju volju u vezi sa stupanjem u brak (berosuh, 1936: 43-44; Konaj
Pucranosuh, 2020: 215). Serijatsko pravo, svojim sadrzajem daje preporuku za skla-
panje veridbe, ali njegove odredbe nisu obavezujuée za buduce mladence. U Kuranu je
zapisano: ,Udavajte neudane i Zenite neoZenjene i Cestite robove i robinje svoje; ako su siro-
masni Allah Ce im iz izobilja svoga dati, Allah je neizmjerno dobar i sve zna“ (Sura ,, Svjetlost”,
24/32; Konaj Pucranosuh, 2020: 215). Aleksandra Vuleti¢ navodi ,,da sklapanje braka
medu hri§¢anima nije predstavljalo aranzman samo onih koji su u brak stupali, ve¢ i
njihovih porodica koje su pazljivo procenjivale prikladnost kako potencijalnog bra¢nog
partnera tako i njegove familije. Taj proces bio je ritualizovan i imao je odredene faze®.
Provodadzija je bilo lice koje je omogucavalo da se uspostavi prvi kontakt izmedu po-
rodica i buducih supruznika (Bynetuh, 2008: 71). Takav obi¢aj upoznavanja mladenaca
postojao je i medu muslimanima. Nakon upoznavanja, sledio je period veridbe, koji je
omogucavao mladima da se bolje upoznaju, a Zenama da izraze svoj stav o prihvatanju
odabranika. Sadrzaj $erijata nije obuhvatio zabranu sklapanja veridbe, a jedina koja se

nalazi u kur’anskim surama jeste zabrana uzimanja tude verenice (berouh, 1936: 44).

Medu hris¢anskim stanovni$tvom najvaZniji momenat prilikom dono$enja odluke o
stupanju u brak jeste momenat prosidbe. Ukoliko bi devojka uputila dar momku, to je
znatilo da je prihvatila prosidbu. Prosidbeni proces je bio prvi korak ka sklapanju braka,
a isti je retko prekidan obaveznim vra¢anjem primljenih darova s obe strane (Byneruh,
2008: 71; 73). Primena nasledenih tradicionalnih obi¢aja, ,imala je ve¢u vrednost od

samog vencanja“. U praksi je bilo vidljivo da je brak u XIX veku u KneZevini Srbiji bio re-
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zultat primene narodnog dozivljaja institucije braka. Zakonodavni akti crkve ili drzav-
nog aparata, bili su posredni. Vuleti¢ navodi da su ,vrednosti devojaka kao radne snage
u agrarnom drustvu kao i manji udeo Zenskog stanovnistva u ukupnom broju stanov-
nika kreirali specifi¢an poloZaj u¢esnika u ugovaranju, ali i sklapanju braka“. (Byneruh,
2008: 38) One porodice koje su imale kéer stasalu za udaju bile su u moguénosti da dik-
tiraju uslove stupanja u brak, a drzavni organi nisu reagovali sprovodedi politiku da je

bolje ,,uz devojku i spremu dati“ (Byneruh, 2008: 38).

Priprema, davanje i primanje miraza se razvilo u XIX veku najc¢e$ce u gradskim naselji-
ma. Devojka koja je stupila u brak je u novi dom donosila i, spremu* koja je imala svoj
materijalni, ali i statusni karakter. Kod muslimana se nakon sklapanja veridbe pristupa
sklapanju bra¢nog ugovora, te definisanju obaveznog davanja mehra koji predstavlja
svojevrstan dar. SadrZzaj pomenutog ugovora je mogao i moze biti u skladu sa Zeljama
budu¢ih supruznika. (Jaafar-Mohammad, 2010: 4). Zvani¢ni akti sudskih vlasti sve-
doce o davanju mehra mladoj, ¢ija je visina zavisila od imovnih moguénosti mladozenje.
Institucija mehra se zadrzala do dana$njih dana, dok sadrZaj ugovora o sklapanju braka
iz 1325. hidzretske godine (1907/1908. hri§¢anske ere) svedo¢i o odobrenju sklapanja
braka izmedu NedZmije — devojke, ¢erke Osmana efendije i Halida, oboje nastanjenih u
Kutrtagi¢ mahali koja pripada kazi Trgoviste. Odobrenje je dao imam u prisustvu sve-
doka s tim da se mladoj ima isplatiti mehr u vrednosti od ,samo 1.001 grosa“ (Komnaj
Pucranosuh, 2020: 219). Izvori osmanske provenijencije svedoce i o $irem znacaju for-
miranja bra¢ne zajednice: zastite Zena. Skopska komisija za izbeglice izvestila je 20.
marta 1881. da su tri mlade Zene koje su se doselile kao izbeglice iz Beograda i Nia i

smestile u jednoj kuéi u Skoplju zatrazile da se udaju radi zastite.”
~Zenidba i vdadba”

Kao $to smo napomenuli, medu muslimanima, brak se sklapao i sklapa u skladu s propi-
sima islamskog zakona: $erijata. Bra¢no i porodi¢no pravo su deo Serijatskog prava, koje
kao pravnu instituciju prepoznaje porodi¢nu zajednicu nastalu na bra¢noj. U skladu
s tim, u islamu je priznat ,brak sa slobodnom Zenom i brak sa robinjom® (berosuh,
1936: 44-45; Konaj Pucranosuh, 2020: 215). Analizom sadrzaja $erijatskog bra¢nog

prava sti¢emo utisak da su sve odredbe u vezi s pravima i obavezama u braku upuce-

6 Hcropujcku apxus ,,Pac* Hosu I1a3ap, Opujenranna 36upka.

7 Tiirkiye Cumhuriyeti Cumhurbagkanh: Devlet Arsivleri Bagkanhg: Osmanh Arsivi (= BOA), YB.021,
56/22.
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ne muskarcu. Medutim, u islamu pojedinac uZiva prava i slobodu u skladu s akidom.
Ista se odlikuju odredenim specifi¢nostima i veruje se da su ,prava ljudi Bozji darovi,
da su univerzalna i da se odnose na sve drzavljane u islamskoj drzavi, da su savrse-
na i nisu podloZna izmenama, te da nisu apsolutna i ograni¢ena“ (Topoljak, 29; Konaj

Pucranosuh, 2020: 208).

U skladu sa sadrzajem bra¢nog prava u okviru $erijata kod muslimana je potrebno da
postoje tri osnovna elementa za sklapanje braka: ,nepostojanje smetnji za sklapanje
braka, pristanak na brak oba mladenca, te sposobnost i zZelja buducih supruznika da ostvare
bra¢ni cili“ (berosuh, 1936: 45-65; Konaj Pucranosuh, 2020: 216). Ovi elementi ¢ine
materijalne uslove za sklapanje braka, a odsustvo smetnji za sklapanje istog jeste prvi
uslov za osnivanje bra¢ne zajednice. Iste mogu biti apsolutne i relativne. Apsolutnim
smetnjama smatra se ,,srodstvo buduéih supruznika, broj buducih Zena, bra¢nost zene,
razlika u religijskoj pripadnosti buducih supruznika, nedostojnost, prekomerni razvod
iiddet” (berosuh, 1936: 45; Konaj Pucranosuh, 2020: 216).

Kod hri$cana je tek pocetkom srednjeg veka ustanovljena zabrana stupanja u brak
izmedu bliskih srodnika. Na tlu Evrope je u XIX veku zabeleZen znatan broj sklopljenih
brakova medu srodnicima. Nije tegko zakljuciti da se u primenu istog stupalo kako bi se
pre svega odrzalo porodi¢no bogatstvo, posebno u gradskim sredinama i medu pripad-
nicima viseg sloja stanovni$tva. Nasuprot tome, sklapanje bra¢nih veza izmedu pripad-
nika nizih drustvenih slojeva imalo je za ideju medusobno pomaganje ¢lanova porodice
radi njenog odrzanja (Byneruh, 2008: 76). Kaznitelni zakonik KneZevine Srbije (gl. 21,
¢l. 204) je precizirao kaznu za ovu vrstu prestupa: ,,Blud izmedu srodni i ushodecoj i nisho-
decoj pravoj liniji predci robijom do dvanaest godina, a potomci zatvorom do pet godina; blud
izmedu svekra i snaje, o¢uva i pastorke, macije i pastorka, zeta i punice, strica i sinovice, ujaka
i neéaka, brace i sestara i bratucadi zatvorom do pet godina [...]“. U istom ¢lanu je naglage-
no da se ove kaznene odredbe ne odnose na one koji nisu hrig¢ani i ,njihovom crkvom
nije zabranjeno® (Hukomuh, 1991: 237). Medu muslimanima zabrana stupanja u brak
medu srodnicima je izri¢ita, a islam pod srodstvom podrazumeva ,krvno, mle¢no i sro-
dstvo po tazbini“. (berosuh, 1936: 46) Muskarcu je zabranjeno da se ostvari u bra¢noj
zajednici sa Zenama s kojima je u krvnom srodstvu: ,Zabranjuju se matere vase, i kéerke
vase, i sestre vase i sestre oeva vasih, i sestre matera vasih, i braticine vase, i sestricine vase,
i pomajke vase koje su vas dojile, i sestre vase po mleku, i majke zena vasih, i pastorke vase

od Zena vasih sa kojima ste imali bracne odnose, ali ako vi s njima niste imali bracne odnose
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- onda vam nije greh...“ (Sura JZene“ 4/23; Begovi¢, 1936: 46; Komnaj Pucranosuh, 2020:
216-217).

Dok je u Knezevini Srbiji XIX veka zabelezen najvedi broj sklopljenih brakova u Evropi,
za muslimansku zajednicu koja je u KnezZevini Srbiji bila nastanjena ne mozemo redi
isto. S obzirom da se muslimansko stanovnistvo sukcesivno iseljavalo i da su mugkar-
ci ti koji su bez svojih porodica ostajali da ¢uvaju svoju imovinu, brakovi medu musli-
manima su se uglavnom sklapali van granica KneZevine. U skladu s bra¢nim pravom u
islamu, vernicima je dozvoljeno da sklope brak s ukupno cetiri Zene istovremeno zajed-
no s prvom. Zeni nije dato pravo kojim bi zabranila zenidbu svog supruga, ali istu moze
spretiti sklapanjem predbra¢nog ugovora. Pored svoje supruge, muskarac je mogao da
uZziva u drustvu ljubavnica, ali su tu privilegiju koristili muslimani iz visih slojeva drust-
va (ABpamoBuh, CranumupoBuh, 2012: 192). Pravoslavna crkva dozvoljava vernicima
da tri puta stupe u bra¢nu zajednicu, ali ne istovremeno. Ukoliko bi pozeleli da sklope
Cetvrti brak, za to je trebalo da traze posebnu dozvolu. Kaznitelni zakonik Knezevi-
ne Srbije je nastojao da odrzi monogamni brak (gl. 21, ¢l. 199) predvidajudi kaznu od
jednog do $est meseci pojedincu koji pored svoje Zene ,milosnicu u kudi drzi“ ukoliko ga
zena tuzi, a ukoliko odustane od tuzbe kazna nije bila predvidena. U materijalne uslove
za sklapanje braka medu muslimanima spada i ,bra¢nost Zene“ koja se odnosi na njen
status i predvida se da jedna muslimanka moze Ziveti u braku s jednim muskarcem
(berosuh, 1936: 45-65). Kaznitelni zakonik KnezZevine Srbije (gl. 21, ¢l. 203) je hriséa-
nima predvideo kaznu (i muskarcu i Zeni) ukoliko bi stupili u poligamni brak: ,Covek
koji ima Zivu nerazvedenu Zenu, i Zena koja ima Zivog muza od kog nije razvedena, ako s

drugim u novi brak stupi da se kazni zatvorom od dve do pet godina“ (Huxomnuh, 1991: 237).

Ono $to je bra¢no pravo u $erijatu definisalo kao ,nedostojnost®: prepreku pri sklapan-
ju braka koja obuhvata razlike medu buduéim supruznicima (,u rasi, uzrastu, polnoj
sposobnosti, pripadnost odredenom drustvenom sloju®) Kaznitelni zakonik nije pre-
poznao (berosuh, 1936: 44-65; Konaj Pucranosuh, 2020: 216-217). Ovi su elementi
bili deo hris¢anske tradicije i narodnog verovanja. Isto je rezultiralo sklapanjem bra-
kova medu hri§¢anima koji su bili prethodno dogovoreni, ali i momentima koji su za
posledicu imali novi ¢in darivanja i prosidbeni ritual. Vuleti¢ navodi primer predavanja
poklona za kucu prilikom prosidbenog rituala u jednoj seoskoj porodici koja je na ovaj
nacin zelela da istakne svoj drustveni polozaj. Kako bi potvrdio svoj drudtveni status

izvesni Mihailo Nikoli¢ iz UZica je na dan vencanja za svoju nevestu spremio: ,anteriju
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od Samije sa zlatnim aréom od 84 grosa; dZube ¢ohano sa zlatnim kitama od 95 grosa;
pavte od 40 drama srme od 50 gro$a; minduse od srme pozlacene i s biserom iskic¢ene
od 15 gros$a; $amiju stambolsku od 12 grosa; fes tunus od 8 grosa; jemenije od 5 gros$a i
dvoje papuce od 5 groga“® (Byneruh, 2008: 89). Pripadnost razli¢itom drustvenom sloju
buducih supruznika nije uvek bila prepreka za sklapanje brakova, ali je bilo poZeljno ne
krsiti ovu zabranu. Primer bra¢nog sklada jeste supruga Ali Riza-pase, poslednjeg mu-
hafiza Beograda, Mejra koja je u svojim odajama koje su odisale luksuzom organizovala
zabave za predstavnike elite srpskog i muslimanskog drustva u Beogradu. Mejra je reci-
tovala poeziju na francuskom jeziku, prepri¢avala dela engleskih i nemackih knjizevni-
ka. Ove je zabave organizovala posebno u vreme Bajrama (Leovac, 2019: 249). Svojim
obrazovanjem parirala je svom suprugu. Zabave koje je Mejra priredivala smestile su
prostor KneZevine Srbije izvan onog orijenta o ¢ijim su Zenama zapadni putopisci be-
lezili da su za razliku od Zena sa Zapada ,,skrivene od o¢iju javnosti i za koje je javnost

tajna“ (Lazarevi¢ Radak, 2013: 160).

Kada su posetioci sa Zapada pisali o Zenama Osmanskog carstva, mislili su pre svega
na Zene koje su bile pripadnice islamske zajednice. O njihovoj zaslepljenosti sopstve-
nim nepoimanjem postojanja kulturnog identiteta drugog osim zapadnog svedodii sle-
dece: , Sta reéi za zenu koja ne ide na balove, igranke, maskenbale, piknike, koja ne posecuje
vasare, pa ¢ak ni cajanke” (Lazarevi¢ Radak, 2013: 160). U skladu s idejama sa Zapada
prema kojima je Zenama ,trebalo dati znaclajniju ulogu u drustvu sukob izmedu starinskog
reda i novog vakta, razornog i individualistickog, obezvredio je osecanje ljubavi i dao prednost
ekonomskim i socijalnim nad li¢nim interesima“ (Byneruh, 2008: 136-137). Nastoje¢i da
se oslobodi nasledene tradicije i prakse, srpsko drustvo je bilo ,rastrzano®. O nemogu¢-
nosti dru$tva da zauzme stav o ,valjanoj Zeni ili Zeni prema merilu drustva“ Jovan Ste-
rija Popovié belezi: ,,Ona Zena, prvo, nije dobra koja po kuci jedva odi [...] deca su joj necista,
kucéa neuredena, puna svuda dubreta [...] nego Zena mora da je Ziva, okretna, gazdarica u kudi
[...] ni ona nije dobra koja je raspikuca, pa ako ¢e i najbolje naravi biti [...] ni ona nije dobra
Zena koja se neprestano kiti, da se beli, da obrve navladi jer zena udata nema se kome drugom

dopasti nego svojemu muzu“ (Byneruh, 2008: 139).

U skladu sa Serijatom kao materijalni uslov da Zena stupi u brak pominje se i ,raz-
lika u verskoj pripadnosti budué¢ih supruznika®“. Ni jedna muslimanka ne sme stupiti

u brak s muskarcem koji nije islamske vere, ali se ova zabrana odnosi i na musgkarce.

8 Npxasuu apxus Cpouje (= JJAC), Kmwaxesa kanuenapuja (KK), XIV, 570.
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Kuranski sadrzaj navodi: , Ne Zenite se mnogoboskinjama, dok ne postanu vernice; uistinu
je robinja-vernica bolja od mnogoboskinje, makar vam se i svidala. Ne udavajte vernice za
mnogobosce dok ne postanu vernici; uistinu je rob-vernik bolji od mnogobosca, makar vam
se i dopadao® (Sura ,Krava“, 2/221; Konaj Pucranosuh, 2020: 218). Serijatsko pravo je
odredilo da deca u braku pripadaju muskarcu, te ukoliko bi Zena stupila u brak s mus-
rikom, potomstvo bi pripalo mugkarcu i isto bi uticalo na brojnost islamske zajednice.
Istovremeno, ukoliko bi muskarac stupio u brak sa Zenom koja nije deo islamske za-
jednice, $erijatsko pravo joj ne pruza mogucnost da bude staratelj svojoj deci (Bego-
vié, 1936: 46-65; Konaj Pucranosuh, 2020: 218). Ustanovljenjem crkvenih ustanova u
KneZevini Srbiji, 9. septembra 1853. godine doneta je Uredba pod nazivom Proglasenje
slobode sviju hris¢anskih veroispovedi koje nepridlazu pravoslavnoj istocnoj crkvi i propis o
sastavu njine crkvene opstine o podignucu crkve. Inace, pravoslavlje je bilo zvani¢na religi-
ja Knezevine Srbije u skladu s ¢lanom 14. Ustava iz 1838. godine (MuTnh, 2019: 299).
Propis kojim se zabranjuje promena vere u pravoslavaca je donet iste godine. U skladu s
navedenim, bra¢ne zajednice koje su osnovane medu pripadnicima razli¢itih konfesija,
morale su dobiti odobrenje nadleznog sve$tenog lica. Naslednici ovih bra¢nih parova su
morali biti kr§teni u pravoslavnoj crkvi, te upisani u protokole kritenih, a svi sporovi u

vezi s ovim bra¢nim zajednicama re3avali su se na sudu (Mutuh, 2019: 300).

Bra¢no pravo u $erijatu, propisalo je i period zabrane stupanja u brak muslimankama
nakon razvoda kako bi se moglo utvrditi o¢instvo: idet (Begovi¢, 1936: 46-65; Konaj
Pucranosuh, 2020: 217). , Pristanak bra¢nih drugova®, vazan je momenat prilikom skla-
panja braka u islamskoj i hris¢anskoj zajednici. Ukoliko su obe strane saglasne sa sad-
rzajem prethodno sklopljenog bra¢nog ugovora i ukoliko su odludile da osnuju bra¢nu
zajednicu, smetnje za sklapanje braka nisu postojale. Zena je imala pravo da izrazi svoju
volju, a imala je i za$titu u slu¢aju odbijanja da stupi u brak. Prilikom stupanja u brak je
od velike vaznosti da devojka bude punoletna. Punoletnom devojkom smatrala se ona
koja je napunila petnaestu godinu Zivota. Ukoliko je porodica planirala da polno spo-
sobnu i zrelu devojku uda za isto tako polno sposobnog i zrelog muskarca, trebalo je da
dokaze njenu zrelost. Premda se u izvorima srpske provenijencije ne pojavljuju podaci
o muslimanskim Zenama, a sidZili $erijatskog suda u Beogradu su izgubljeni, sluzili smo
se izvorima osmanske provenijencije koji dokazuju da su $erijatski sudovi nastojali da
zastite devojke od samovolje porodice i spre¢e nezakonito sklopljene brakove. Na sudu

su se nasli mladoZenja i njegova izabranica kada se mladoZenja obratio sudu: ,Namera-
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vao sam da je u¢inim braku, pa bi me ona verovatno prihvatila.” lako je pomenuta malolet-
na devojka imala pravo na raskid veridbe on ju je upitao: ,Zasto si me prihvatila, a onda
odbila zaruke?“ Drzava je 1. muharema 1229. godine uputila obavest Abdurahman-pasi,
mutesarifu Ankarskog sandzaka, navela detalje slu¢aja i nalozila da se slu¢ajevima pri-

nudnog stupanja maloletnica u brak stane na put (Konaj Pucranosuh, 2020: 219)-°

Kaznitelni zakonik KneZevine Srbije je predvideo kaznu za stupanje u brak maloletni-
ca (gl. 21, ¢l. 200): , Ko devojku koja je petnaestu godinu navrsila, ali jost nije dvadeset
prvu s njenim saizvoljenjem, no bez znanja i odobrenja roditelja ili tutora odvede u nameri,
da se on sam ili ko drugi s njom venca, ili da u bludu s njom zivi, da se kazni na tuzbu roditelja

ili tutora zatvorom do Sest meseci [...]“ (Huxonuh, 1991: 236).

Ipak, devojke su na razne nacine prinudno stupale u brak u obe verske zajednice. Jedan
od nac¢ina bila je otmica. Otmica je u KneZevini Srbiji zabranjena jo§ 1804. godine kada
je b. Petrovi¢ Karadorde insistirao da se ista zabrani, premda se i on oZenio na isti nacin.
Uvrezio se stav: ,Ko otme devojku silom, taj Zenik, kum i stari svat $ibu da trce, a drugi s
Stapovi da se kastiguju® (lypxosuh Jakmmh, 1954: 177). Kaznitelni zakonik je predvideo
kaznu od deset godina robije onome , ko Zensku prevarom ili silom odvede, bilo da je
prinudi da se sam s njome venc¢a ili da u bludnom snogeniju s njom zivi [...]“ (Huxomnwuh,
1991: 234). Ministarstvo unutra$njih dela KneZzevine Srbije je zabelezilo slu¢aj 1857.
godine u kome je izvesni Vasa N. s bratom Milisavom i sinovima Jankom i Markom ne-
zakonito upao u ¢iftluk Omer age koji je bio poreklom iz Peéi. Aga je godinu dana ranije
otmicom uzeo njegovu Cerku za Zenu, pa ga je iz osvete Vasa N. ,vezao, glavu mu kroz
pendzer provukao i sikirom odsekao®. U izve$taju Ministarstva unutra$njih dela se navodi
da je zatim , pokupio sve sobne stvari, pistolj i éemer sa novcima, zajedno sa Cetiri agine Zene,
jednom devojkom i dva deteta, te pobegao“.** Mula Mustafa Bageskija belezi sluc¢aj kéeri
izvesnog Hadzi Osmana Tandara iz Sarajeva koja je bila oteta. Devojka nije Zelela da
stupi u brak s mladi¢em koji je oteo i obratila se sudu. Sud je presudio u njenu korist, a
Baseskija navodi da bi mladi¢ bio i kaZnjen smrcu da je uhvacen jer je njena zalba vazila
kao tuzba (Filan, 2014: 160). Navedeno dokazuje da su Zene iz muslimanske i hri¢ans-
ke zajednice bile prepoznate pred zakonima koji su ih tretirali kao pravni subjekt i van

KneZevine Srbije. U praksi to nije uvek bilo jednostavno resivo.

Serijatsko bra¢no pravo prepoznalo je ,relativne smetnje® za stupanje u brak i one su kao

9 BOA, Devlet Arsivierine Gore Osmanhida Kadin, Istanbul 2015, 31-32.
10 JTAC, MunucTapcTBo yHyTpammux jaena (= MY/I), Onememe nonunajao (= I1), ®. 13, P. 97.
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takve prolaznog karaktera: ,siromastvo, polna bolest, veridba i druge” (berosuh, 1936:
46-65; Koxaj Pucranosuh, 2020: 219). U hri§¢anskoj i muslimanskoj zajednici bilo je
vazno ispuniti i formalne uslove za stupanje u brak $to podrazumeva izrazavanje volje
budu¢ih supruznika da u isti stupe. Izrazavanje volje istovremeno potvrduje punovaz-

nost braka.

Prava i obaveze v bra¢noj zajednici

Dok je islamsko pravo podrazumevalo naizgled jednostavne obaveze supruznika:
wvrienje polnih odnosa, vernost i uzajamno lepo ponasanje®, u praksi je to bilo komp-
likovanije za ispuniti. Kurranski sadrzaji priznaju pravo muzu nad Zenom, §to zapra-
vo ima $ire posledice u svim aspektima dru$tvenog delovanja jedne Zene. Na primer,
mesto na kom bi se novoosnovana porodica nastanila bira se na osnovu inicijative sup-
ruga; suprug ima pravo da vodi brigu o na¢inu ponasanja Zene, koja je obavezna da
vodi domadinstvo i ,,pokorava se muzu®. Pravo supruga da vodi brigu o ponaganju svoje
Zene se pre svega odnosi na kretanje supruge: posetu roditeljima ili primanje gosti-
ju. U Zelji supruge da poseti roditelje nije bilo pravnih prepreka, dok je erijat predvi-
deo posetu rodacima jednom godiénje. Istovremeno, pravo supruga da vodi brigu o po-
nasanju svoje Zene se odnosi i na njenu mogucnost da zatraZzi prekid braka (berosuh,

1936: 46-65; Komnaj Pucranosuh, 2020: 221).

U delu kuce ili odajama koje su bile namenjene muslimanskim Zenama, iste su imale
pravo da borave komotno. Porodi¢ne zajednice koje su pripadale viem sloju drustva
stanovale su u velikim ku¢ama sa selamlukom i haremlukom, a one koje su pripadale
nizem i siromasnijem sloju, pa makar stanovale i u kudi s dve prostorije, trebalo je da
zeni obezbede privatnost (Filan, 2014: 156). Mula Mustafa Bageskija u svom rukopisu
ne daje mesto sadrzini koja se ti¢e opisa svog ili tudih domova. Medutim, na osnovu
jednog dogadaja navodi nas na zaklju¢ak da je privatnost porodice bila veoma vazna.
Opisao je kako je supruga njegovog prijatelja preminula usled pada niz stepenice, a
prilikom nastojanja da se skloni od o¢iju nenajavljenog posetioca. Bageskiju je ovaj do-
gadaj ,naveo da u svom rukopisu pomene da je zabranjeno nenajavljen dolaziti u posetu i
da se ne sme ulaziti sve dok Zena ili njena zenska rodbina ne bude propisno odevena“ (Filan,
2014: 155-156). Ipak, Branislav Nusi¢ se usudio da pise o lepoti kéeri uglednih musli-
mana iz varo$i, pa u svojoj pripoveci Sevdah o kéeri Latif age belezi: , tek je porasla, tek se

pokrila; a vreme je bilo da pokrije; da je jos malo acik odila, njene bi o¢i bacile jangiju u carsiju
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pa kraja ne bi bilo sevdahu i jadu. Bijelo joj lice i rumeno, kao list bijela zambaka okié¢en mer-
dzanom, usne joj male i rumene kao dulova gondza [...]“ (Nusi¢, 2011: 22). Pesme o lepoti
muslimanskih devojaka posluzile su izradi kompozicija Stevana Stojanovi¢a Mokranj-
ca, koji je komponovao nekoliko turskih pesama folklornog karaktera. Pesmu Ne giizel-
sin/Ne duzelsin komponovao je 1898. godine s namerom da bude izvedena na njegovoj
koncertnoj turneji saBeogradskim pevatkim drugtvom. (Kutlay, 2018: 445). Pomenuti

stihovi glase:

Ne giizelsin giilii Esma/Ne duzelsin dulu Esma,
Ne giizelsin giilit Esma/Ne duzelsin dulu Esma,
Ay gan, bay gan/Aj gan, baj gan,
Ay gan, bay gan/Aj gan, baj gan!

Osim Evren Kutlay, koja se bavila izu¢avanjem turskog narodnog melosa u horskoj
muzici koju su komponovali srpski kompozitori u XIX veku, znacajno je pomenuti kn-
jiZzevni opus srpskog pesnika Jovana Ilica ¢iji su poetski tekstovi posluZili Sirem spekt-
ru upotrebe: od knjizevne analize orijentalnih elemenata u njima do nastajanja broj-
nih kompozicija na osnovu istih. Ili¢ piSe o muslimanskoj zajednici s kojom je rastao s
osecanjem divljena i ljubavi u srcu. Odvazio se takode da peva i o lepoti, ali i stasitosti i

snazi muslimanskih Zena. Primer tome, izmedu ostalih su i stihovi iz pesme Almazonka:

[...] Mahnu glavom Almazonka mlada,

Okrete se od bisera krilo,

Sinu lice kano sunce jarko!

[...] Ja kakva je Almazonka mlada!

Konja jase, demir sablju pase,

Preko pledi sablju preturila,

Pa na vojsku r§um w¢inila! [...] (Mnuh, 1929: 236).

Prethodno navedeni sadrzaji Ilicevih i Mokranj¢evih pesama potvrduju prisustvo Zena

u svim oblicima drustvenog delovanja, te i u knjiZevnom opusu savremenika.

Pogresne percepcije u vezi s poloZajem Zene u islamu, a koje je pomenula Dragana Ame-
doski, u potpunosti ru§e memoarske beleske hri¢anki sa Zapada i muslimanki s Istoka.
Kada je Melek-hanuma, supruga Kibrisli Mehmed-pase, dosla u Beograd, svoje prve
utiske iznela je o rezideniciji u kojoj je trebalo da stanuje. Osim $to je konak namenjen

stanovanju porodice muhafiza Beograda dozivela kao oronuo, izrazila je Zaljenje zbog
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nepostojanja baste. Prilikom svog obilaska gradske varosi navela je da je , carsija prepu-
na ducana, ali da isti ne nude nikakvu atrakciju”“. Melek-hanuma je opisala i odlazak mu-
hafizovog harema u kupovinu. Isti bi bio smesten u kodiju ¢iji su prozori po obi¢aju bili
prekriveni zavesama. Kada bi neka od Zena iz harema pozelela da kupi nesto u ¢arsiji
izagla bi iz kodije, ali ¢esto bi to obavio evnuh umesto nje. (Cirovi¢, 2018: 267-268)
Poznato je da su osmanske Zene slobodno koristile prostor mahale radi posecivanja
dzamije, medusobnog druZenja, trgovine, odlaska u hamam, te poseéivanja turbeta.
Tako Zenama nije obavezno da u dZamiji klanjaju molitvu, u njoj bi se ¢esto okupljale
radi druZenja ili u¢ed¢a u nekom dogadaju (Filan, 2014: 167). Muhafizi su putovali kroz
Knezevinu Srbiju sa svojim haremom. Na svom proputovanju Husrev-pasa je, nakon
$to je prihvatio svoj harem u Aleksincu, konatio u Aleksincu, Paraéinu, Bato¢ini, Groc-
koj i Smederevskoj Palanci. Zajedno sa svojom svitom i haremom, primera radi, u Sme-
derevskoj Palanci je 5. septembra 1839. napravio ra¢un od 834 grosa i tri pare. Njegov
ratun dostavljen je Ministarstvu finansija KneZevine Srbije 16. septembra 1839. pod
nazivom Racun Husrev-pase, njegovog harema i tevabije kako bi bio regulisan. Konacenje

je podrazumevalo sledece:'*

Tabela 1: Ra¢un koji je napravio Husref-pasa u Smederevskoj
Palanci 1839. godine®

Cmesapu Haumenosanue
Yapwujckux
I powa Ilapa
114 Koma 386 oxa jeuma nompowiunu no 18 napa | 173 28
114 Kora u na ceaxone kora cena no 1 epow 114
10 Komaoa nunuha no 2 epowa 20
6 Oka kucenoz u cnamkoz maexa no 1 epow
3 Okxe ypnoe ayka no 1 epow u 20 napa 4 20
7 Oxa nupunya no 3 epowa 21
3 Oke macna no 7 epowa 21
60 cmpyKa npasuiyka no 2 nape
12 TIasuya xynyca no 20 napa

11 JIAC, 36upka Mute Ilerposuha (= 3MII), 7364.
12 JAC, 3MI1, 7364.
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100 Tlamauyanua no 20 napa 1 20
27 % Oxa meca no 32 nape 21 30
1 Oxa cumne conu no 1 epow 1

1% Oxka nacyma no 1 epowt 1 20
2 Kona dpsa no 3 epowa 6

4 Jlhybenuye no 1 epows 4

1 Oka kaghe no 1 epow 1

2 Oke uucmoe dpawina no 24 nape 1 8
2% Oxe meda no 3 epowa u 20 napa 8 30
2 Oke ceeha no epowa 10

10 Oxa euna no 1 epowt u 20 anapa 15

1 Oka cupa no 3 epowia

2 Y Oka pakuje no 1 epow u 20 napa 15
2% Oke neuenoe meca no 2 epouia 20
60 7 Oxa neba no 24 nape 36 12
30 Koma 3a bonecnoe xapemhapa no 10 epowa | 300

Prethodno svedot¢i da su osmanske, muslimanske Zene uzivale slobodu kretanja i uzi-
vanja i protivreéi poznatim opisima muslimanskih, osmanskih Zena od strane putopi-
saca sa Zapada. Ovi opisi, ¢esto krajnje subjektivni odlikuju se potpunim odsustvom
prepoznavanja ,vlastitog” (Lazarevi¢ Radak, 2013: 158). Takav je i evrocentri¢an doziv-
ljaj nodenja zara o kome je engleski putopisac DZejms Skejn, 1853. godine, zapisao: ,U
nosenju zara nema skromnosti ni vrline, pa i ako je ovo nacin da se Zena skrije i tako spreci
nevera, u najmanju ruku to je nerazumno iskustvo pokrivanja od mladosti do starosti” (La-
zarevi¢ Radak, 2013: 158). Nasuprot zapisu koji direktno negira postojanje spoljnih
odlika kulturnog identiteta muslimanke, jo§ u XVII veku, primera radi, lejdi Meri V.
Montagu, supruga Edvarda V. Montagua, engleskog konzula u Osmanskom carstvu
belezi svoje utiske prilikom posete hamamu u Sofiji. Lejdi Montagu belezi da je bila zap-
repaséena kada je u isti usla u kupacem kostimu, a osmanske Zene, jedna drugoj potpu-
no nepoznate, su se kupale potpuno nage. Ovaj prizor je opisala kao vid slobodnog po-
nasanja koje do tada nije videla u Evropi (Baysal, 2009: 600). Branislav Nusi¢ je u svojoj
zbirci pripovedaka Ramazanske veceri iz 1898. posveéenoj Jovanu llicu, predstavniku
poezije orijenta u XIX veku, u pripoveci Prvi ja§mak zapisao: ,,Pa kud vece radosti za devo-

j¢e vec da dobije feredze i jasmak; da nosi cadr da hodi barabar sa hanumama* (Nusi¢, 2011: 13).
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Osobenost odevanja muslimana u Osmanskom carstvu, te KneZevini Srbiji, doprinela
je drugacijem sagledavanju polozaja Zene. Nesumnjivo je da su se Zene odevale u skladu
s imovnim mogucnostima i da su svoju odecu, kao izraz spoljnog identiteta, i te kako
pokazivale. Zena je u javnosti nosila veo kao sastavni deo kulture odevanja, ali je ode¢a
namenjena muskarcima i Zenama bila veoma sli¢na. Kada je osmanski naé¢in odevanja
bio uspostavljen, jo§ u XVI veku, Zene i mugkarci su poceli da nose sli¢ne odevne pred-
mete. Primera radi, kaftan koji je i u XIX veku ostao jedan od najdragocenijih odev-
nih predmeta, nosili su i muskarci i Zene. Posebnu vrstu kaftana , izradenog od brokata,
somota, kemhe, satena, svile krasila je dugmad od srebra ili bisera. Zene su ga nosile u poseb-
nim prilikama* (Kouuh, 2010: 364-365). Hrisé¢anke koje su zivele u seoskim naseljima
nisu bile u prilici i nisu Zelele da se odreknu tradicionalne nosnje, ali su Zene u gra-
dskim naseljima, posebno pripadnice imuénih porodica, nosile odecu koja je po svom
stilu i nameni bila sli¢na ili identi¢na odedi koju su koristile muslimanke (Konuh, 2010:
380). Devetnaesti vek je bio vek inovacija, te je i Zenama, posebno hri¢éankama pruZzio
mogucnost da ucestvuju u odabiru odece prema sopstvenom ukusu. O no$nji Zena u
Srbiji je zapisano: ,Retko se na jednoj geografski maloj teritoriji nailazi na toliko raznoli-
kosti u nacinu odevanja u jednom relativno kratkom periodu kao $to je to u Srbiji tokom XIX i
pocletkom XX veka“ (Kouuh, 2010: 384). Ipak, razli¢ite su percepcije Zena, pa je Sreten L.
Popovié¢ o Zzenama u Ni§u zapisao: ,I kuce hriséanske i jevrejske, otkako su zavladali Turci
ovim krajevima, prave se po istom kroju i izgledu jer se za vlade Turaka i Zene oba ova naroda
morale kriti. Tek od docnijih vremena pocele su Zene hriscanske da idu nezabradene po soka-
cima, no pri svem tom, ostalo je uverenje da zene koje idu acik-otvorenih licem-po sokacima
nisu u moralu najbolje” (ITonmoBuh, 1950: 349). Popoviceve beleske svedoce u korist ne-
razumevanju institucije mahremijeta i medusobnom nepoznavanju verskih propisa i
tradicije izmedu dve zajednice: , Tur¢in za Ziva boga nece uci u amamdzik ako je njegova
bula u njemu, i ako pred amamdzikom vidi dvoje troje papuca, kao $to ni za Zive glave nece
uci ni u sobu svoje zZene, ako pred vratima spolja stoji vise Zenskih papuca“ (ITonosuh, 1950:
352). Popovi¢ zagovara svojevrsnu emancipaciju srpskih Zena kroz simboli¢nu prome-
nu nacina odevanja: ,Ta i moja mati kao i druge srpske Zene nosile su pre pedeset godina
Salvare, tulbent na glavi i neki rod feredza na ledi [...] stari koji su pomrli krstili bi se i cudili
sadasnjoj po Beogradu nosnji [...] no na svaki nacin treba Nisevljanke da Sto skorije Salvare
svuku, jer su $alvare simbol turskog gospodarstva [...] Zenskinje su svagda bile one ¢injenice

kroz koje je ponajpre prodirao zrak civilizacije“ (IlonmoBuh, 1950: 268-269).
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Sadrzaj verskih propisa u islamu i ¢lanova Kaznitelnog zakonika bio je u cilju odrzan-
ja reda, mira i morala u bra¢noj zajednici. Kaznitelni zakonik nije poznavao instituci-
ju mahremijeta, ali je nastojao da sankcioni$e zabranu vr3enja preljube (§to pripada
duznostima supruznika u islamskom braku). Nastojanje drzavnih institucija da sank-
cioni$u vréenje preljube predstavlja $ire razumevanja o¢uvanja privatnosti, te morala
porodice. Ko s tudom Zenom blud ucini, da se kazni zatvorom do dvanaest meseci. Isto tako
da se kazni i Zena“ (Huxomuh, 1991: 235). Dug period vladavine Osmanskog carstva i
odsustvo poverenja hri§¢ana u Serijatske pravne institucije uticao je na jacanje uticaja
obi¢ajnog prava medu narodom. Tako je jo§ u vreme Karadorda narod re$avao pojave
preljube u cilju zastite ,javnog morala“. Vuleti¢ belezi: ,Medu nama se nahode kurvins-
tva od devojaka i kopilad se radaju i narod misli da je zbog toga nerodna godina pa pred-
lazu da se poro¢ne devojke bace u vodu, a momci kamenuju” (Byneruh, 2008: 65). Prel-
juba koja jeste bila ¢in nemorala je sankcionisana i radi spre¢avanja radanja vanbraé¢ne
dece i ¢edomorstva. Deca koja su rodena u vanbra¢noj zajednici su smatrana ¢inom
sprokletstva“, a posebno je ovaj nacin doZivljaja stvarnosti bio prisutan u seoskim na-
seljima. Iz tog razloga su devojke €esto ubijale svoju novorodencad ([uBar, 2006: 226).
Predstavnici vlasti KneZevine Srbije su smatrale da se prilikom okupljanja mladih ljudi
na prelima i vagarima dogada i najveéi broj preljuba i ,nemoralnih radnji“. Zbog toga je
1841. godine propisana Uredba o prelima i selima u kojoj se navodi da bi mladu devojku
trebalo da nadgleda ugledna domacica prilikom dolaska na prelo, a da mladi¢i ne smeju

prisustvovati ovakvim dogadajima (/lusaw, 2006: 229).

U muslimanskim porodicama Zena je bila u obavezi da se stara o domacinstvu i po-
korava suprugu. U odsustvu supruga, njene obaveze su ostajale iste. ,Musgkarci vode
brigu o Zenama zato $to je Allah dao prednost jednima nad drugima i zato $to oni troe
imetke svoje. Zbog toga su Cestite Zene poslusne i za vreme muZevljeva odsustva vode
brigu o onome o ¢emu treba brigu da vode, jer i Allah njih §titi“ (Sura ,Zene®, 4/34;
Komnaj Pucranosuh, 2020: 221). Medu muslimanima muskarac je svakako bio zaduzen
da se stara o porodici i domacinstvu. Nakon bombardovanja beogradske varosi, 1862.
godine, Turci su nastojali da se sklone iz varosi i grada, a Popovi¢ navodi da mu se jedan
Turéin koji je radio kod njega obratio za pomo¢ u cilju zastite njegove porodice moleci

ga da primi njegovu Zenu i decu i o njima brine neko vreme (ITonosuh, 1950: 415).

Zena je imala pravo na pomo¢ u staranju o domacdinstvuy, ali su i robinje koje su joj u

tome pomagale imale prava na zastitu svojih interesa. Sa¢uvan je podatak da se ,izvesna
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Gulistan, kéi Abdulahova, srednje visine, plave kose i braon o¢iju, poreklom iz Madarske®, ob-
ratila Serijatskom sudu u Beogradu 24. juna 1676. godine. Pomenuta je u svom iskazu
navela da je izvesni Hadzi Murat, stanovnik Beograda kupio od Fatme Beogradanke
po ceni od 100 kurusa, ,kako bi zivela slobodno u jednom selu nadomak Beograda“. Sudu
se obratila kako bi je zastitio jer je i dalje ostala robinja pomenutog Murata (Amedos-
ki, 2018: 60; Koxaj Pucranosuh, 2020: 221). Medu muslimanima u XIX veku je bila
rasprostranjena i jedna ustanova pod nazivom besleme. O tome primer daje Mula Mus-
tafa Baseskija pi§udi o svom sugradaninu koji je usled bolesti unajmio jednu devojku da
mu pomaze u kudi, a zauzvrat joj obecao kuéu u naslede nakon njegove smrti. Ipak, ovaj
odnos nije bio odnos ,poslodavca i zaposlenog ve¢ poo¢ima i pokcerke®, kako navodi
Baseskija. Ova pojava je omogucava usvojenoj deci da se $koluju i obrazuju sve dok ne bi
napustili dom svojih dobrotvora, te je besleme bila veoma rasprostranjena pojava medu
muslimanima. Pre nego bi se dete ustupilo drugoj porodici na odgoj i staranje, sklapao
se usmeni pa pismeni ugovor (Filan, 2014: 156). Hris¢anske Zene, ne samo da su osta-
jale kod kuée radi obavljanja svakodnevnih poslova u domacéinstvu, vec su ¢esto prista-
jale da stupe u brak kako bi se broj ¢lanova domacinstva uvecao i time ojacala njegova
privredna moc¢. Iz tog razloga je ,vrednost devojaka“ bila veoma velika u drustvenim za-

jednicama u seoskim naseljima (Byneruh, 2008: 38).

Muslimanke su se obrazovale uglavnom kod kuce u¢eéi arapski i turski jezik, a pojedi-
ne su pohadale mektebe i medrese. Iste su krajem XIX i pocetkom XX veka odlazile i u
druge gradove radi sluzbe. Kada bi stupale u sluzbu, knjige koje su koristile bile su pod-
lozne proveri. Osmanski izvori beleze slucaj stupanja na duznost ulitelja Zene iz Beog-
rada u Bitolju po imenu Hatidze Sahan, 5. maja 1890, koja je kod sebe imala knjige s
naslovima koji se nisu smatrali podobnim, te je objavljeno da bi trebalo da se ,,uzapte“*
Zene koje su #ivele u gradskim naseljima Knezevine Srbije su pohadale 8kolu ili imale
vlastitog ucitelja, a one koje su Zivele na selu ¢esto su ostajale kod kuce s idejom da se
nauce obavljanju ku¢nih poslova i zemljoradnji. Nikolina Matijevi¢ navodi da se tek
1832. godine medu mnostvom ucenika u osnovnoj koli naglo i 16 devojcica (Matijevi¢,
2011: 534). U Paracinu je 1846. godine osnovana Prva Zenska gkola. Iste godine je stu-
pila na snagu Uredba o Zenskim $kolama ¢iji sadrzaj je predvideo da obrazovanje Zenske
dece traje $est godina uz nastavni plan koji je podrazumevao opsteobrazovne predmete

(pevanje i lepo ponasanje) i one koji su bili deo svakodnevnih aktivnosti jedne Zene i

13 BOA, DH. MKT, 1722/33.
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imali svoju ekonomsku karakteristiku (ru¢ni rad) (Matijevi¢, 2011: 535).

Osim navedenih obaveza muslimanske Zene, namece se i pitanje obavljanja hadziluka.
Mula Mustafa Bageskija je zabelezio u svom rukopisu da su pojedini mugkarci odlazili
na hadziluk umesto Zene. Nesumnjivo je da je ,ta Zena, koja bi poslala svog zameni-
ka, bila spre¢ena boles¢u, staro$éu, opasnostima na putu ili nepostojanjem mahrema“.
Istovremeno, briga o deci i domacinstvu koje su vodile ih je spre¢avala da obave hadz

(Filan, 2014: 168).

Iz prethodno navedenog mozZemo zaklju¢iti da se medu srpskim stanovnistvom zapaZza
da su obaveze supruznika koji su Ziveli na selu razli¢iti od onih koje su imali oni koji su
bili nastanjeni u gradu. Naime, dok su u seoskim naseljima Zena i muskarac podjedna-
ko ucestvovali u o¢uvanju porodice, u gradskim sredinama Zena nije imala ni pribliznu
ulogu. Muskarac je bio taj koji se starao o obezbedivanju materijalne podrske za ocu-
vanje porodice, a Zena je samo odrzavala stvoreno. Aleksandra Vuleti¢ je na primeru
nosenja vode objasnila kako tu obavezu na selu uglavnom imaju Zene dok je u gradu
tu obavezu na sebe preuzeo muskarac. U gradskim naseljima su Zene bile zasticenije, a
ovim poslom su se bavili muskarci kako bi ih zastitili od vojnika iz osmanskih posada
(Byneruh, 2008: 249). Medutim, nedostatak granica izmedu radnog i privatnog prosto-
ra, poslovnog i stambenog, Zeni je nametnula i ulogu pomoc¢nice ili saradnice. Za razli-
ku od muslimanki koje su Zivele u gradskim naseljima, a o kojima smo pronasli podat-
ke, hri§¢anske Zene u gradovima su obavljale tradicionalne duznosti domacice, ali su i
pomagale svojim supruZnicima u vodenju trgovine ili zanatske radnje (Byneruh, 2008:
249).

Muslimanke su imale pravo i na svoju imovinu, te da osim posedovanja iste zavesta-
ju imovinu u dobrotvorne svrhe. Mugkarac je imao obavezu da se stara o njima, ali
nije imao pravo da koristi njihov imetak. Davanje imovine u dobrotvorne svrhe ili za-
duzbinu bilo je rezervisano za imuc¢nije Zene. Zaduzbine su osnivane u vidu sakralnih
objekata ili davanja sredstava u ime izdrzavanja uposlenika u njima, privrednih i ko-
munalnih objekata razli¢ite namene. Zene su ravnopravno ucestvovale i u nasledivan-
ju imovine, te su istom i raspolagale i ravnopravno ucestvovale u prometu nekretnina
(berosuh, 1936: 94-96). Hudzet od 19. maja 1834. godine svedoti o prodaji placa u pa-

lanci Paradin od strane Memisa, Melike i Fatme iz Beograda Anti Veljkovic¢u, zimiji za
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200 grosa' (Konaj Pucranosuh, 2020: 221). Zena po imenu Rukije koja je bila stanov-
nica Beograda, a izbegla u Ni$ odlu¢ila je da proda svoje nepokretno dobro u Nisu 28.
jula 1886. godine.' Popetiteljstvo pravosuda dostavilo je predmet, 16. januara 1853.
godine, Sudu varosi Beograda u kome Serifa i Nesiba, supruge Ibrahima spahije iz Be-
ograda tuZe naslednika mase pokojnog Milije, abadZije iz Beograda zbog jednog podig-
nutog ducana uz nalog da ovaj predmet preuzme u rad.' Iste su bile naslednice imovi-
ne svog pokojnog supruga Ibrahima. Zene su polagale pravo na svoju imovinu i kada
je na istu polagao neki mugkarac iz porodice. Ak¢a-hatun iz Beograda je 19. avgusta
1865. godine poslala molbu muhafizu Beograda u kome traZzi da joj se vrati imovina,
ta¢nije da se uzmu ducani od njenog necaka, a na koje ona polaZze pravo.'” ZabeleZeno
je da Cesto Zene nisu nosile novac sa sobom ili da su nosile samo odredenu sumu novca
potrebnu za kupovinu. Tako je Prvostepeni sud za grad Beograd zabeleZio slucaj izves-
ne Andelije, supruge Veljka, poreklom iz Nisa, koja je ostala duZna kocijasu Asanu Me-
medovic¢u i koja je pred sudom molila da se zajedno upute njenoj kuci gde Ce regulisati
dug.'® Pocetkom dvadesetog veka, 1911. godine, osnovan je ¢asopis Zena, a mugkarac
je bio njegov zakonski vlasnik. Tada, jo§ uvek nisu bila pravno regulisana prava Zena na
imovinu. ,Izri¢ito je kazano da je Zena za Zivota svoga muza maloletna i da zato bez njegova

odobrenja ne moze nista da radi” (Pekovié: 2015: 131).

Serijatsko pravo svojim sadrzajem definise prava mugkarca u braku koja se ti¢u njegove
LJdisciplinske vlasti nad Zenom". Isto se ogleda u pravu da nadgleda ponasanje supruge,
ali i da vodi brigu o njoj. Prava Zene u braku, direktno se reflektuju na obaveze supru-
ga. Premda je bududi suprug bio duzan da Zeni isplati mehr, njena obaveza da se poko-
rava bi bila ukinuta ukoliko nije dobila isplatu mehra. Kadijski sidzili beleze sluc¢ajeve
obracanja Zena sudu jer im ugovoreni mehr ili nafaka nisu isplaceni. Izvesna Fatma iz
Beograda, ¢iji suprug Ibrahim, Salihov sin, nastanjen u Ni$u, nije platio nafaku, se od-
ludila na sudsku tuzbu s istom optuzbom. Pomenuta Fatma je imala Serijatski hudzet
kao pravni dokaz o obavezi svog supruga da joj redovno ispla¢uje nafaku. Medutim, isti
joj je porutio ,da je slobodna“jer nije hteo da po odluci suda i dalje ispunjava tu obave-

ZU. §erijatski sud je, kao §to praksa nalaZe, u prisustvu svedoka, razveo brak (berosuh,

14 UAB, JInunu ponn Bojucnasa Besbkosuha, k. 2. Vidi: Prilog 1.
15 BOA, HR. H, 65/7.

16 WAB, IlpBoctenenu cyy 3a rpan beorpaj, 1853, kib. 44, 402.
17 BOA, A. MKT, 212/71.

18 UAB, IlpBocrenenn cyx 3a rpaja beorpan, 1842, k. 2, 1895.
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2020: 78-94; Amedoski, 2018: 59; Konaj Pucranosuh, 2020: 222). Premda je u lite-
raturi ¢esto zastupljena kritika polozaja islamske Zene, zaklju¢ujemo da je u manjem
broju tekstova ista sadrzana u opisima bra¢nog Zivota i prava hri§¢anki. Vuleti¢ belezi:
,Uprkos brojnosti i Zivopisnosti istorijskih izvora iz kojih crpemo saznanja o bra¢nom Zivotu,
njegova sloZenost, slojevitost i iznijansiranost ¢ine ga tesko ,uhvatljivim® i dokucivim. U et-
nografskoj literaturi Cesto je predstavljen kao idealni model [...] drustvene norme su nalaga-
le potiskivanje neprimerenih i nepozeljnih detalja iz bra¢nog i privatnog Zivota“ (Byneruh,

2008: 253).

Zena u islamu ima pravo da zatrazi razvod braka ukoliko kod njenog supruga tokom
trajanja braka nastupi nemoguénost obavljanja polnih odnosa. Medutim, ukoliko Zena
nije bila zadovoljna ili su njena prava u braku narugena, sud je bio jedina instanca kojoj
se ona mogla obratiti radi zastite, ukoliko je nai$la na nerazumevanje supruga. Isto je
vazilo i za pripadnice hri§¢anske zajednice mada je drzava nastojala da spreéi razvod
braka usled ovakvog problema (berosuh, 1936: 120-138; Komaj P. 2020: 222).

U srpskom drustvu XIX veka donesen je niz zakonskih akata s idejom sprecavanja pri-
menjivanja nasledenih obicaja koji nisu bili u skladu sa zakonom, zloupotrebe prilikom
sklapanja braka (poput kupovine mlade) i zastite prava supruznika. Zakoni Knezevi-
ne Srbije koji su se ticali uredenja bra¢nih odnosa nisu imali nikakvog uticaja na mus-
limansku zajednicu, kao $to smo prethodno napomenuli. Razvijajudi se i ostvarujuci
svoja prava u okviru svojih verskih i drustvenih okvira, muslimanska i hri§¢anska Zena
ostvarile su se u svim oblastima dru$tvenog delovanja uprkos stegama i razumevanju

pojma ,,morala“ koje im je drustvena zajednica nametala.

Rezime

Tako bi bra¢ni odnosi trebalo da predstavljaju intiman ¢in izmedu supruznika u svim
domenima njihovog ispoljavanja, neosporna je potreba njihovog zakonskog regulisan-
ja. Bra¢na zajednica muslimana u XIX veku bila je skrivenija od o¢iju javnosti u skladu
sa znacajem o¢uvanja pojma privatnosti u islamu, dok je ista u srpskom drustvu bila
podloznija podredivanju individualnih interesa kolektivnim. Ipak, mozemo zakljuéiti
da je bra¢ni Zivot predstavljao ,stvar od javnog interesa“ u obe zajednice. Tome svedoce
brojna prava i obaveze supruznika uredena islamskim pravom, crkvenim kanunima ili

zakonskim aktima drZave. Isti su nastali radi ostvarivanja prava i ispunjavanja obaveza
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u braku, najopstije re¢eno. Opterecene raznim predrasudama, Zene su sticale obrazo-
vanje, ispovedale svoju veru, sklapale brak, ostvarivale se kao majke i supruge. Zene
su se ponasale u skladu s duhom vremena u kom su Zivele i promenama koje je isti do-
nosio. Ne mozemo se oteti utisku da je XIX vek obelezila podela drustvenih sfera na
ymuske i Zzenske“ u obe zajednice, a da se insistiralo na emotivnoj bliskosti supruznika
u isto vreme. Nasuprot brojnim predrasudama o Zenama Osmanskog carstva, Branis-
lav Nusi¢ je mudro zapisao: ,Zena je #ena, pa bila lepa ja li ruzna; bila iz dobre kuce ja li iz
najgore, sve ti jedno! Ima li kakve razlike koja ¢e te macka izgrebati, crna ja li bela? (Nusic¢,
2011:112). I dok su pojedini, poput Sretena L. Popoviéa, zagovarali ,emancipaciju srps-
kih Zena“, koja je ¢ini nam se, za njih predstavljala promenu stila odevanja, srpski inte-
lektualci su nastojali da odrze patrijarhalni na¢in uredenja bra¢nih odnosa i sprece do-
noSenje akata kojim bi se Zenama dalo vise prava smatrajuci uredenje bra¢ne zajednice
ynedostojnim istorijskog trenutka“: borbe za nacionalnu nezavisnost. Bra¢ni Zivot u
obe zajednice se ipak odvijao u svoj svojoj lepoti i teskobi izmedu odobravanja i osude
drustvene zajednice. Na samom kraju ostaje nam da se nad pitanjem statusa Zena za-
mislimo: ,Zena nikad ne spava, ona no¢u smislja kao i danju. MoZe ovek deset godina smisl-

jati, pa se nece dosetiti ¢emu Ce Zena za deset dekika® (Nusi¢, 2011: 111).
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the Principality of Serbia in 19th
Century: Between Religious Law,
State Regulations, Tradition and
Stereotypes

Irena Kolqgj Ristanovic

The impression of the priority of family and social community over the individual and
married couples is in relation with the cultural identity of the individual. As a notion,
culture is defined as the way of implementation of human knowledge, beliefs and tradi-
tion; while identity refers to commonality and equality. The identity of Muslim women
in marriage was based on elements of Sharia Law and the Muslim community — umma,
while the identity of Christian (Orthodox) women was derived from their belonging to
a church community and the implementation of the tradition, beliefs and customs of
the rural or urban community she belonged to. The socio-political atmosphere in the
Principality of Serbia in 19" century brought changes on the Christian marriage relati-
ons, but had no influence on the Muslim population. Changes in the marital union of
the Muslim population were conditioned by general socio-political changes which the
Muslim community gradually adjusted to. This paper intends to analyze and compare
the basic conditions on which women entered marriage in the 19th century: elements

of Sharia Family Law (Muslim women) and church canons and state laws (Christian
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women). The content of this paper confirms the (un)enviable position of women whose
status was a subject of discussion of many others who wrote from different perspec-

tives using “wrong” interpretations, and so took part in the creation of their identity.

A marital union consisting of a man and a woman is, perhaps, the oldest social institu-
tion. Relations established within one marital union were dictated by religious regulati-
ons, its representatives, but also by the state (Byneruh, 2008: 4). When researching the
development of this kind of social institutions, as is marriage, it becomes obvious that
women enjoyed a special position. Muslim women became the subject of scientific inte-
rest in Europe after the study of Ronald C. Jennings, Woman in Early 17th Century Otto-
man Judicial Records: The Sharia Court of Anatolian Kayseri which was published in 1975.
Christian women and their status in marriage in the 19th century were researched in

details in the monography of Aleksandra Vuleti¢, Marriage in the Principality of Serbia.

If we begin with the idea of analyzing the status of women within the process of family
making and getting married in 19th century Serbia, we should consider the fact that
there were two major religious communities. When trying to determine the status of
Muslim women we referred to elements of Sharia Law the content of which dictated all
conditions in accordance with which two young people were united in marriage. While
researching on this subject, sources of Ottoman origin were very useful, considering
the fact that the Ottoman Empire was a theocratic state which drew its principles from
the Sharia Law and the Qanun of the Sultan (Kolaj Ristanovi¢, 2018: 130-134). Sources
of Serbian provenance which use terminology different from the Ottoman one were
considered too. The individual status upon getting married and while in marriage was
shaped by multiple factors: Islamic/Christian law, as well as the tradition and the laws
of the state. Lacking knowledge of the matter, many Western contemporaries presen-
ted their baseless image of the women in this part of the Ottoman Empire/Principality

of Serbia.

The Ecclesiastical Court of the Principality of Serbia was founded in 1822 in the City
of Kragujevac. The founding of the court represents the first attempt in advancing the
work of the curch. This court did not resolve martial disputes. The Principality of Serbia
issued the first ecclesiastical law in 1836 (Byneruh, 2008: 29-30).

The Principality of Serbia was ‘a vassal state of the Ottoman Empire as suzerain® for

almost the entire 19th century. After proclamations of Hattisherif in 1830, Ottoman
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authorities were present as representatives of Ottoman administrative and executive
authority, as well as representatives of juridical authority which had jurisdiction over
Muslim population. (Karéié¢, 2012: 72; Kolaj Ristanovi¢, 2019: 212) In the Principality
of Serbia “marriage jurisdiction over Christians belonged to Orthodox Church, but creation
of basic guidelines of marriage policy and its implementation was under the state authorities“
(Byneruh, 2008: 3). In the Principality of Serbia, «the marital jurisdiction concerning the
Christian population officially belonged to the church, but the creation of the basic guidelines
of the marital policy and their implementation was taken over by the state» (Vuleti¢, 2008:
3).

At a time when the establishment of various institutions was still in its dawn, the ins-
titution of marriage served as a pillar of the Serbian society. Even since the time of the
First Serbian Uprising in 1804, insurgent authorities issued regulations prohibiting
the abduction of girls in the County of Valjevo (Byneruh, 2008: 20-21). Criminal Law,
later, included a punishment for those who abduct girls: imprisonment for ten years
(Huxonuh, 1991: 234). Serbian authorities tried to reduce influence of the Ottoman
administrative, executive and juridical authorities especially after the Second Serbian
Uprising. Three years after the uprising ended, the state issued the Regulation on mar-
riage. As jurisdiction over married couples was not defined yet, the people consulted

different representatives of the state and church (Byneruh, 2008: 24-25).

The provisions of the Civil Code from 1844 concerned, among other things, the insti-
tution of marriage.The rights and obligations of both spouses were regulated by Article
51 of the above-mentioned Law. However, the adoption of the Criminal Law of 1860
contributed to a advanced understanding of the marital rights, obligations and the vi-
olation thereof. The content of the Criminal Law included punishment for “adultery,
incest, miscarriage, child murder*. The development of state regulations and its successi-
ve adoption conditioned the foundation of juridical authorities (Huxonuh, 1991: 230-
231). Juridical authority was exemplified through presence of the so-called “courts of
peace”in every municipality, a court of first instance in every county, and the Appellate
Court in the capital city. Such structure was in accordance with articles of the Constitu-

tion of 1838 (Hukonuh, 1991: 27).

The Muslim population did not participate neither in the establishment of these ins-

titutions, nor in their development. Inspecting the protocol books of the First Instan-
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ce Court in Belgrade (1841-1867), we found that Muslims addressed the judicial aut-
horities of the Principality of Serbia in order to resolve disputes related to property,
theft and debt. These protocols contain no records of any marital dispute among the
Muslim population concerning marital law. Although there vast a vast Muslim popu-
lation in Belgrade and Uzice, the cases of appeals to the judicial bodies of the Princi-
pality concerned only the disputes they had with the Christian population, but not
among themselves. This once again confirms that Muslims addressed the governor of
Belgrade or an Ottoman judge in resolving disputes. Muslims solved their problems
in accordance with Sharia Law. Those who moved to Ottoman Empire solved marital
issues in accordance with Mecelle-i Ahkam-1 Adliyye (Khadduri, D., 2007: 173; Konaj
P., 2020: 214-215). In a complex system of implementation of Sharia Law, a woman
had its own place as a legal subject. Depending on her background, education, social
status, and other denominators which are considered as cultural identity, the Muslim
woman had different opportunities in front of juridical authorities. An individual in
Islam enjoys rights and freedoms in accordance with the agida. Those rights are dis-
tinguished by specific elements and it is believed that “the rights are the gift of God, uni-
versal and refer to all citizens of the Muslim state; that are perfect, and unchangeable, not
absolute and not limited“ (Topoljak, 29; Konaj P., 2020: 208). Although marriage is an
intimate relationship between the couple, still it is undisputable that every aspect of
marriage should be regulated by law. The Orthodox community in the Principality of
Serbia in the 19th century recorded the highest rate of marriages, but this was not the
case for the Muslim community. The reason for this imbalance was the (re)settlement
of Muslim population. Muslim marriages in the 19th century were not made public in
accordance with the preservation of privacy in Islam, but the Serbian society was sus-
ceptible to the subordination of individual interests to the collective ones. Therefore,
we can conclude that marriage represented “an issue of public interest” in both commu-
nities, Muslim and Christian alike. Many of the marital rights and duties determined
by Sharia Law, Ecclestial Qanuns or state regulations correspond with our conclusion.
In this atmosphere women were born, educated, married and buried. The daily life of
woman was in accordance with the epoch she lived in. The lives of married women still
continued in the beauty of marriage and the anxiety of social approval and judgment.
We can ponder over the status of women considering the words of Branislav Nusi¢: “A

woman is a woman, so being beautiful or ugly; from prosperous home or not; you don’t care!
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Is there any difference which cat will scratch you: a black or white one?“ (Nusi¢, 2011: 112).
These words could be analyzed from different perspectives. We decided to understand
them as an attempt to diminish the differences between women, and therefore conclu-
de with another of his quotes: ,A women never sleeps, she thinks at night the same as
during the day. Man can think over ten years, but he would never think of something

which a woman will in ten minutes®. (Nusi¢, 2011: 111)
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Sociologji Orientaliste: Koncepti
i W. M. Watt-it pér Historiné dhe

Fené

Ali Pajaziti

Abstrakt: William Montgomery Watt-i (1909-2006), njé historian skocez, orientalist i mirénjohur globalisht qé ka
ushtruar edhe detyrén e kryetarit té Shogatés Angleze pér Orientalistiké, ka béré njé puné té ¢muar me analizat e
tij té historisé dhe filozofisé sociale té Islamit, por edhe me diskursin sociologjik qé ka pérdorur né interpretimin
e késaj feje botérore. Ka studiuar né njé ményré themelore Islamin dhe shogérité muslimane, marrédhéniet
muslimano-té krishtera, autor i njézetenénté librave dhe shumé artikujve, né té cilét shpreh vizionin dhe profilin e
vet shkencor, ndér to edhe “Islam and the Integration of Society” (Islami dhe integrimi i shogérisé, 1961) dhe “Religious
Truth for Our Time” (E vérteta fetare pér kohét tona, 1995). Ai éshté njé nga ekspertét mé té médhenj peréndimoré
lidhur me Islamin; pér té zbérthyer Lindjen, zhvillimin dhe pasqyrimet historike té Islamit, shfrytézon disiplina té

ndryshme si historia, teologjia, politika dhe sociologjia. Watt-i, né kuadér té logos-it shkencor peréndimor, éshté njé

nga shkencétarét qé né pérgjithési e pikturon Islamin me “ngjyra objektive”.

Pérveg qasjes rreth té kaluarés, ai arrin deri né ditét e sotme té Islamit, duke trajtuar marrédhéniet e ngushta mes
besimit fetar dhe doktrinave politike. Veprat e tij pérfagésojné njé shqyrtim té qarté dhe té gjeré té strukturés politike
dhe fetare té ndértuar nga Profeti dhe pasuesit e tij, té dimensionit politik té Islamit né botén bashkékohore. Né kété
studim, ku jané shfrytézuar metoda e dokumentacionit, ajo deskriptive, historike, komparative, analiza diskurzive
dhe té tjera, flitet pér filozofiné sociale té Watt-it, pér konceptin e tij pér historiné dhe fené, pér historiné e shenjté,
historiné laike, fundin e historisé etj.

Fjalét kyg: feja, Islami, historia, sociologjia e islamit, fundi i historis

Abstract: William Montgomery Watt (1909-2006), a world-renowned Scottish historian and orientalist who also
served as chairman of the English Society for Oriental Studies. A scientist who did a good job of adequately covering
a very extensive history, social philosophy and sociology of one of the world’s great religions. He speaks about
close relationship between religious beliefs and political doctrine in Islamic countries today. He has studied in a
fundamental way Islam and Muslim societies, Muslim-Christian relations, author of twenty-nine books and many
articles, in which he expresses his vision and scientific profile. Among them Islam and the Integration of Society
(1961) and Religious Truth for Our Time (1995). Watt, one of the most highly regarded West’s scholars in the
field of Islam, combines history, theology, politics and sociology to provide a succinct study of all aspects of the
origin, history and social reflections of teachings of Islam. Montgomery Watt represents significant progress among
Western scolarship in portraying Islam in a objective light.

His works present a clear and comprehensive survey of the development of Islamic political thought, from the
politico-religious structure established by Mohammed and his immediate successors, to its current status in
the modern world. In this study, which uses the method of documentation, descriptive, historical, comparative,
discursive analysis and others, talks about Watt’s social philosophy, his concept of history and religion, sacred
history, history secular, the end of history etc.
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Hyrje: Pasqyré biografike-bibliografike rreth Watt-it

Kleriku i Kishés Episkopale Skoceze, profesori universitar dhe islamologu i njohur pér
qarget teologjike dhe mé gjeré, njéri prej biograféve moderné mé té frytshém té Pro-
fetit Muhamed né shekullin XX, qé sipas Khurshid Ahmad-it ka ndryshuar qéndrimin
paragjykimor té té krishteréve ndaj Islamit duke i dhéné atij ngjyrime mé objektive dhe
mé dashamirése, W. Montgomery Watt (Pajaziti, 2009: 777-778; shih: Watt, 1997a:
149), ka lindur mé 14 mars 1909 né Ceres, njé vendbanim afér qytetit bregdetar skocez
Fife. Eshté fémija i vetém i Andrew Watt-it dhe Mary Burns-it. Néna e tij éshté vajza e

profesor Robert Donaldson-it.

Jetén arsimore Watt-i e ka nisur mé 1914 né Lakhall Academy, nga e cila diplomohet
mé 1919. Mé pas, shkollimin e mesém e vazhdon né Edinburg, né George Watson Col-
lege (1919-1927). Midis viteve 1927-1930 ka studiuar né Universitetin e Edinburgut.
Né vitin 1930 magjistron pér letérsi, ndérsa mé 1932 diplomohet né Universitetin e
Oksfordit pér “Literae Humaniores”. Vitin e ardhshém merr titullin master po né kété
universitet. Njé vit mé pas fillon studimet master pér letérsi, té cilat i kryen pas tre
vitesh (Alic1, 1995: 10).

Né kohén kur po vazhdonte studimet pasuniversitare, mes viteve 1934-1938 Watt-i
ka punuar si asistent i filozofisé sé moralit né Universitetin e Edinburgut. Nga viti
1936 vihet re gé feja fillon té keté njé ndikim gjithnjé e mé té madh te Watt-, i cili
po ndiqte hapat e babait té vet, qé ishte klerik. Né periudhén 1936-1941 ka punuar si
ndihmésprift (curate) né kishén Mary Bolton té Londrés. Né vitin 1943, kisha e dérgoi
até né Jerusalem, dhe deri né vitin 1946 ka punuar si késhilltar i kishés anglikane pér

¢éshtje islame. Kjo detyré ndikoi pér shtimin e interesit pér botén lindore.

Mé pas kthehet né Alma Mater-in e vet, domethéné, né Universitetin e Edinburgut; dhe
ndérmjet viteve 1946-1947 ka dhéné léndén e filozofisé antike. Né vitin 1949 fiton
shpérblimin Levi Della (Los Angeles, SHBA). Mes viteve 1947-1964 ka punuar si lektor
né katedrén e gjuhés arabe. Né vitin 1964 caktohet si shef i Departamentit pér Studi-
me Arabe dhe Islame. Kété detyré e ka ushtruar deri né vitin 1979, vit né té cilin del né
pension. Né periudhén 1978-1979 ka béré punime lidhur me kulturén arabe né Uni-
versitetin Georgetown. Vdiq né Edinburg, mé 24 tetor 2006, né moshén 97-vjecare. Ka

shérbyer si profesor vizitor né Universitetin e Torontos, Collége de France dhe ka qené
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fitues i paré i medaljes amerikane Giorgio Levi Della Vida, si dhe i shpérblimit té British

Society pér kontributin e jashtézakonshém né studimet rreth Lindjes sé Mesme.

Watt-i, qé éshté njé dijetar i mirénjohur pér intelektualét fetaré, ka ushtruar edhe det-
yrén e kryetarit té Shoqatés Angleze pér Orientalistiké. Ka studiuar né njé ményré the-
melore Islamin dhe shoqérité muslimane, marrédhéniet muslimano-té krishtera (Ulti-
mate visions, 1995 : 280), dhe, né kété drejtim, ka shkruar njézetenénté libra dhe shumé
artikuj, né té cilét shpreh vizionin dhe profilin e vet shkencor. Né vazhdim po japim
listén e veprave té Watt-it, té cilat mund té jené referencé pér cilindo gé éshté i intere-

suar né lémin e islamologjisé dhe orientalistikés:

1. Free Will and Predestination in Early Islam (Vullneti i liré dhe paracaktimi né Isla-
min e hershém), Luzac and Company Ltd., London, 1948.

2. Muhammed at Mecca (Muhamedi né Meké), Oxford & Edinburgh, 1953.

3. The Faith and Practice of Gazzali (Besimi dhe praktika e Gazaliut), Allen and
Unwin, London, 1953.

4. Muhammad at Medina (Muhamedi né Mediné), Oxford Clarendon Press, London,
1956.

5. Reality of God (E vérteta e Zotit), London, 1957.
6. The Cure of Human (Shérimi i njeriut), Troubles, 1958.

7. Islam and the Integration of Society (Islami dhe integrimi i shogérisé), Routledge &
Kegan Paul, London, 1961.

8. Muhammad Prophet and Statesman (Muhamedi: Profet dhe burré shteti), Oxford
University Press, London, 1961.

9. Islamic Philosophy and Theology (Filozofia dhe teologjia islame), Edinburgh Uni-
versity Press 1962.

10. Muslim Intellectual: A Study of al-Ghazali (Intelektuali musliman: Njé studim rreth
Gazaliut), Edinburgh University Press 1963.

11. Truth in the Religions: A Sociological and Psychological Approach (E vérteta te feté:
Qusje sociologjike dhe psikologjike), Edinburgh University Press 1963.

12. Islamic Spain (Spanja islame), 1965.

13. A Companion to the Quran (Njé shogérues drejt Kuranit), Allen and Unwin,
London, 1967.

14. Whatis Islam? ((éshté islami?), Longmas Green, London, 1968.

15. Islamic Political Thought (Mendimi politik islam), Edinburgh University Press
1968.
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16. Islamic Revelation in the Modern World (Zbulesa islame né botén moderne), Edin-
burgh University Press 1970.

17. Bell’s Introduction to the Quran, (Hyrja né Kuran sipas Bell-it) Edinburgh Univer-
sity Press 1970.

18. The Influence of Islam on Medieval Europe (Ndikimi i Islamit né Europén mesjetare),
Edinburgh University Press 1972.

19. The Formative Period of Islamic Thought (Periudha formuese e mendimit islam),
Edinburgh University Press 1972.

20. Majesty That Was Islam (Madhéshtia gé quhej Islam), London Sidgwick, 1978.

21. Islam and Christianity Today (Islami dhe Krishterimi sot), Routledge, London,
1984.

22. History of al-Tabari (Historia e Taberiut), State University, New York, 1987.

23. Muhammad’s Mecca: History in the Qur'an (Meka e Muhamedit: Historia né Kuran),
Edinburgh University Press 1988.

24. Islamic Fundamentalism and Modernity (Fundamentalizmi islam dhe moderniteti),
London Routledge, 1988.

25. Early Islam: Collected Articles (Islami i hershém: Pérmbledhje artikujsh), Edinbur-
gh University Press 1991.

26. Muslim Christian Encounters (Pérballjet muslimano-té krishtere), London Rout-
ledge, 1991.

27. Islamic Creeds (Besimi islam), Edinburgh University Press 1994.

28. Religious Truth for Our Time (E vérteta fetare pér kohén toné), Oneworld, Oxford,
1995.

29. A Christian Truth for Today (Njé e vérteté krishtere pér kohén toné) Routledge, an
imprint of Taylor & Francis Books, 2002).
Né vazhdim do t'i zbérthejmé piképamjet e Watt-it rreth historisé, relacionit Zoti-ng-

jarjet historike, historisé sé shenjté dhe laike, fundit té historisé e té tjera.

Koncepti pér historiné

Fenomeni i quajtur histori éshté pasqyra e ¢do shoqérie. Ajo éshté njé “ményré e vecanté
e genésimit té njeriut né kohé dhe si njé ményré e tillé ekzistimi, qé pérfshin né vete jo vetém
njerézit dhe institucionet e tyre, por edhe veté natyrén” (Filipovi¢, 2002: 72). Njohuria pér
historiné éshté njé faktor qé e bén té forté njeriun dhe shogériné. Shogérité mundohen

té pérforcojné vetéperceptimin e vet né saje té regjistrimit té fakteve shogérore. Cdo
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ngjarje shoqérore éshté njéherésh edhe historike dhe vice versa; sepse historia ndodh
né hapésirén shoqgérore dhe gjenerohet nga njerézit. Domethéné, sociologji pa histori
dhe histori pa sociologji nuk mund té keté. S'mund té mendohet njé sociologji térésis-
ht e pavarur, apo njé sociologji e pastér, dhe as njé histori e pastér. Shkenca konkrete
e ngjarjeve njerézore mund té jeté vetém sociologji historike ose histori sociologjike.
Céshtjet e individit dhe té shogérisé historia i studion sé bashku, si njé térési: historia
éshté shtyllé kurrizore e sociologjisé dhe psikologjia e njeriut duhet té mbéshtetet né
njé sociologji té pérputhur me historiné (Ergun, 1995: 19-21). Sipas Le Bras-it, gabimi

mé i madh qé mund ta béjé sociologjia éshté harrimi i historisé.

Ekzistojné disa piképamje pér historiné:

1.Piképamja ciklike, sipas sé cilés historia zhvillohet né cikle, nuk ka domethénie;
ngjarjet ndodhin né ményré ciklike, absurde, té pakuptimté. Zoti nuk ka ndikim tek
ngjarjet; ato nuk kané ndonjé qéllim té caktuar. Ky éshté géndrimi i grekéve antiké, i
Nietzsche-s dhe i modernizmit.

2. Piképamja providenciale, sipas sé cilés historia udhéhiqet térésisht nga Zoti, kont-
rollohet nga Ai. Ka grupe ose specie té zgjedhura nga Zoti (p.sh., judaizmi). Ky éshté
njé géndrim i ngjashém me até ciklik, sepse njeriu nuk ka ndikim né rrjedhat histo-

rike.

3. Piképamja shekullare-deterministe (hegeliane, marksiste), ku historia vihet né lévizje
nga forcat johumane, ekonomike né kété rast. Né kété drejtim, Freud-i flet pér erosin,
pér motivet seksuale, kurse Hegel-i pér idené e shtetit absolut. (www.muslimphilo-
sophy.com)

Sipas Abdulvehab El-Mesirit, né té trija kéto piképamje, ideja e njeriut té pavarur, qé
mund té zgjedhé, qé éshté pérgjegjés dhe i ruan kufijté moralé humbet né llojshmé-
riné e determinizmit ciklik, materialist ose provediencial. Koncepti islam pér historiné
ndértohet mbi dysiné bazike: Zoti e ka krijuar botén, por nuk géndron né té. Ai éshté
transcendent, pértej fizikes; pérkujdeset pér té, e udhéheq, por éshté pértej saj. Piké-
pamja islame nuk ngérthen dualizmin, por dualitetin; nuk éshté Zoti kundér botés,
por Zoti pértej botés. Ne mund té ndérveprojmé me Té. Ai na ka dhéné té drejtén dhe
motivet e pavarésisé (fitrah). Ai na ka dhéné mendjen pér té gjykuar, na ka dhéné poro-
siné dhe detyrimet. E ka béré njeriun qendér té universit. Na ka 1éné té liré té zgjedhim
pasi na ka dhéné udhézuesin, marréveshjen. Na ka dhéné té gjitha mjetet, historing, e
cila éshté fushé e lirisé. Ne mund ta ruajmé ose ta mallkojmé veten. Ai e di se njeriu ka

nevojé té vazhdueshme pér udhéheqés (profeté). Mé né fund ka dérguar Muhamedin
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(a.s.) si vulé té profetéve (hatemu’n-nebijjin) dhe Kuranin si porosi té fundit dhe ploté-
sim té zbulesave paraprake. Kjo éshté pika gendrore e konceptit islam pér historiné.
Pra, njerézit kané Librin Hyjnor, mendjen, natyrén dhe liriné pér té zgjedhur. Si genie

njerézore i kemi té gjithé pérbérésit pér té qené agjenté té liré né histori.

Konceptin e historisé, qé éshté tepér i réndésishém pér sociologjiné dhe gé “s’éshté gjé
tjetér pérvegse rruga qé ndjek njé shoqéri gjaté historisé”, (Seriati, 1998: 113) Watt-i e
pérdor né dy kuptime:

1. Historia lidhet me ngjarjet qé kané té béjné me synimet njerézore. Ky éshté kup-
timi i fjalive né vijim: “Zotéruesi i historisé éshté Zoti”, “ngjarjet e historisé njerézore i
kontrollon Zoti”. Sipas Watt-it, ndryshimet dhe reformat e béra né ish-Bashkimin So-
vjetik, me né krye Mihail Gorbagovin, jané realizuar me nxitjen hyjnore. Zoti éshté ai
qé sjell vazhdimisht né jetén toné gjéra té reja dhe Qenie qé deri né njéfaré mase ka

kontroll mbi historiné njerézore (Watt, 1995: 97).

2. Shkrimi i historisé, shpjegimi i ngjarjeve té ndryshme né kohé dhe hapésiré.
Sipas Watt-it, detyra bazé e historianit éshté té nxjerré né shesh matricat qé pasqyro-
jné lekundjet e médha dhe komplekse shogérore (Watt, 1991: 159). Cdo géndrim qé
shpreh mendimin historik, pér té gené i kuptueshém dhe i pranueshém duhet té jeté
né pérputhje me detajet objektive. Sipas Watt-it, té gjitha qéndrimet dhe shprehjet
pér historiné shkojné edhe mé tutje, dhe duke zgjedhur dhe klasifikuar ngjarjet ndér-
tojné modele, prej té cilave disave u kushtojmé mé tepér réndési. Sidoqofté, modelet
né fjalé s'mund té pretendojné pér objektivitet absolut. Domethéné, té shkruash his-
tori do té thoté té jesh subjektiv, sepse vendimet e historianit varen prej vlerave té tij.
Megqé vlerat jané té ndryshme, vijmé né pérfundimin se s’'mund té flitet pér njé histori
té vetme. Shpjegimi pér historiné e bazuar né fakte nuk nénkupton edhe vértetésiné
e ploté. (Watt, 1995: 20) “Historiani bashkékohor, né pérgjithési s'i merr parasysh pre-
tendimet pér motivet qé duken né burime; ai do té shprehé motivet personale nén dritén e
dijes lidhur me térésiné e sjelljeve té dukshme”. (Watt, 1986: 5) Pak a shumé késhtu, Sir
George Clark, né hyrjen e “The New Cambridge Modern History” (Historia e re e Kemb-
rixhit pér shekullin e ri, 1951) thoté:

Me sa duket kérkimi éshté i pérhershém; késhtu qé, disa shkencétaré té padurueshém
kané anuar nga skepticizmi ose, sé paku, nga doktrina se ¢do gjykim historik nénkup-
ton njé person té caktuar dhe géndrimin e tij, se ¢do gjykim éshté i miré si ¢do tjetér dhe

se nuk ekziston njé e vérteté historike ‘objektive’ (Kap, 1990: 8).
G. Barraclough, njé ekspert i dalluar pér mesjetén, thekson:

Historia té cilén lexojmé, ndonése éshté e bazuar né fakte, té themi té drejtén, nuk

éshté aspak faktike. Né thelb, ajo paraget njé séré gjykimesh té pranuara (Kap, 1990: 8).
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Watt-i i mbetet besnik konceptit shkencor peréndimor pér historiné. Sipas tij, histori-
ani i kohés soné do té duhej té shtronte pyetje té shumta lidhur me sfondin ekonomik,
shogéror dhe politik, pa pér¢gmuar aspektet fetare dhe ideologjike té lévizjes sé filluar
nga Profeti Muhamed. Réndésiné e tyre duhet ta pranojné edhe ata qé refuzojné se kéta

faktoré pércaktojné térésisht rrjedhén e ngjarjeve.

Sipas tij, historia ndjek njé vijé té drejté. Ekziston njé lidhje kronologjike mes ngjarje-
ve. Sé bashku duhet té trajtohen edhe ato ngjarje qé né dukje nuk kané asnjé lidhje me
njéra-tjetrén. Historia formohet nga zinxhiri i ngjarjeve dhe personave (Watt, 1982:

65,68).

Watt-i thoté se koha shénon njé pérparim absolut dhe e sotmja cilésisht éshté mé e
miré se e djeshmja. Sipas Carr-it, koha, qé mé paré né Peréndim perceptohej si armike
dhe dérrmuese, me Rilindjen filloi té kuptohej si mike dhe krijuese. Historia u shndér-
rua né pérparim drejt njé qéllimi té caktuar — qé té pérkryhet gjendja e njeriut né toké.
Ndérkaq, Gibbon-i ka pohuar se ¢do periudhé rrit pasuriné e vérteté, lumturing, dijen
dhe, me gjasé, shton edhe virtytet njerézore. Duket qarté se te mendimtari yné ka léné
njé ndikim té thellé piképamja e Rilindjes pér historing, teoria e evolucionit dhe progre-
sit shoqéror, piképamja aktoniane pér historiné si “shkencé progresive” (Kap, 1990: 129,
130). Késisoj, nga njéra ané akuzon muslimanét se po e idealizojné historing, kurse nga
ana tjetér idealizon periudhén moderne té historisé njerézore. Veté flet dhe madhéron
lévizjen shkencore té botés bashkékohore, zhvillimin gytetérimor, pérparimin shken-
cor dhe teknologjik peréndimor dhe gjendjen bashkékohore (Watt, 2002: 59; Watt,
1991: 209, 212). Sipas orientalistit né fjalé, disa parime té Islamit jané historike, pra, ka
njé gasje historiciste. Duke folur pér sistemin e hakmarrjes né Islam thoté: “Hakmarrja
individuale, megjithése urdhérohet né Kuran, sot s’'mund té pranohet si ideal pér shogériné
njerézore, jo sepse njé gjé e tillé éshté e pamoralshme, por sepse éshté njé element i struktu-
rimit té njé shogérie primitive” (Watt, 1997b: 46). Kété ményré ndéshkimi Watt-i e pér-
jashton si anakronike (Ozdalga, 1997: 25), dhe me kété shtron tezén pér pérkohésiné
e ligjit fetar/hyjnor. Pra, mbéshtet tezén se me ndryshimin e kohés ndryshon edhe
diskursi dhe praxis-i fetar. Né kété drejtim, edhe brenda garkut islam, qé nga fillimi i
shekullit XX (Afgani, Abduhu) e deri né ditét e sotme (T. Ramadan) jané shfaqur zéra
pér reforma ose pér moratorium lidhur me disa norma ndéshkuese né fené islame. Pa-
varésisht ngulmimit né vlerat e tij mbi katérmbédhjetéshekullore; pavarésisht té genit

skripturalist, puritan dhe monoteist, dhe luftés kundér reformés brendafetare, Islami
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cilésohet sot si njé nga surprizat e shekullit, si i vetmi botékuptim qé ia ka dalé t'i béjé
ballé shekullarizmit dhe “aleancés sé pashenjté té té pafeve konsumeristé”. “Bota e Isla-
mit — thoté Ernest Gellner — né té cilén pesha e fesé né shogéri dhe né jetén e njerézve
gjaté njéqind viteve té fundit, jo vetém qé nuk éshté pakésuar, por madje duket se éshté

shtuar” (Gellner, 2011: 8).

Historia e shenjté né Krishterim dhe Islam

W. M. Watt-i, njé nga orientalistét e fundit tradicionalé mé té mirénjohur (Ahmad,
2002: 181) duke e ndaré historiné e librave té shenjté — pra, historiné qé shpaloset né
librat e shenjté — prej historisé laike, e pagézon si histori e shenjté. Né konceptin e filo-
zofisé sé historisé té Watt-it, historia ndahet né dy pjesé: historia e shenjté (sacred his-
tory) dhe historia shekullare (secular history). Historiné qé pérfshihet né Ungjill dhe né
Kuran ai e quan histori té shenjté dhe e ciléson si histori mitike dhe joobjektive (Watt,
2002:132).

Vecori dalluese e historisé sé shenjté éshté kuptimi transcendental, té genét e Zotit
efektiv né rrjedhat e historisé dhe té genét e Tij fuqgi kontrolluese. Sipas piképamjes pér
historiné e shenjté, historia éshté “njé rrugé e cila shpie drejt njé qéllimi, i cili nuk éshté
imanent pér kété histori, por géndron jashté saj”. Carlo Maria Martini dhe Umberto Eco
thoné se historia (1) ka njé kuptim dhe njé drejtim; nuk pérbén njé shumé faktesh ab-
surde dhe té pagena; 2) éshté kuptim i pastér imanent; i kapércen kufijté e veté histo-
risé; nuk éshté objekt i pérllogaritjes, por i shpresés dhe; (3) éshté vendi etik né té cilin
vendoset e ardhmja metahistorike e aventurés njerézore (Martini & Eco, 2009: 17-18).
Sipas disave, koncepti i historisé sé shenjté, qé lidhet me botékuptimin hebre dhe té
krishteré, ka gené pjesé edhe e botékuptimit osman. Shteti osman ka gené njé shtet
global (cihan devleti), kurse sulltani ka pasur epitetin “sundimtar i botés” (padisah-1 alem).
Né shek. XIX, pér shkak té ngathtésisé dhe disfatave, né vend té kétij koncepti u shfaq
ai pér historiné osmane-islame. Historia e shenjté po e humbte gjithnjé e mé tepér kup-
timin, dhe sulltani u pagézua “kalifi islam” (Timur, 1984: 7-30). Kétu sérish vérejmé njé
qasje qé éshté me ngjyrime té historisé sé shenjté, ngaqé té dy termat, edhe kalif, edhe

islam, ndérlidhet me té shenjtén dhe hyjnoren.

Nga ana tjetér, sipas Umberto Eco-s, historizmi laik e kupton historiné si dicka né vazh-

dimési té pérkryer, né té cilén e nesérmja e pérmiréson vazhdimisht dhe pambarimisht
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té sotmen, kurse né rrjedhén e saj sajohet ideja pér Zotin (Martini & Eco, 2009: 12).

Sipas Dhiatés sé Vjetér, historia e shenjté ose teologjike e israilitéve fillon me ftesén
qé Zoti i bén Abrahamit pér té braktisur atdheun e vet dhe pér té shkuar né Palestiné.
Historia e shenjté e Dhiatés sé Re i jep pérparési lindjes sé Jezuit, gé ndodhi né saje té
mirésisé dhe nismés hyjnore, predikimeve té tij, ftesén qé u ka béré apostujve té vet.
Kjo histori pérfshin edhe mosmarréveshjet e tij me autoritetet hebraike dhe romake,
tradhtiné gé iu bé Jezuit, kapjen, kryqézimin dhe ringjalljen e tij. Pérmbledh gjithashtu

edhe disa letra té té krishteréve té paré.

Edhe sipas doktrinés sé pérgjithshme dhe té mirépranuar né Islam, Zoti, né té kalu-
arén popujve té ndryshém dhe mé né fund té arabéve dhe gjithé njerézimit, ka dérguar
profeté té shumté, né mesin e té ciléve zé vend edhe Muhamedi (a.s.). Pér muslimanét,
historia e shenjté bazohet térésisht né Kuran (Watt, 1961: 230). Sipas késaj piképam-
jeje, Kurani éshté manifestimi pérfundimtar i mirésisé sé Zotit pér njeriun; urtési pér-
fundimtare dhe bukuri pérfundimtare e té shprehurit; e théné shkurt, Fjalé e vérteté e
Zotit. (M. Esed) Duke pércjellé té dhéna lidhur me ngjarjet historike, né té njéjtén kohé
pércjell lajme pér historiné. Pér njé musliman, nése ka pérplasje mes Kuranit dhe his-
torisé sé njeriut, duhet mbéshtetur té dhénat e librit té fundit té shenjté islam (Watt,
1961:271).

Sipas koncepcionit té historisé sé shenjté islame, té dhénat lidhur me veprimtariné e
Zotit né histori merren prej shpalljes hyjnore (Watt, 1991: 159-161). Zoti, ashtu si¢ ka
shpétuar shumé profeté né té kaluarén, edhe profetin e fundit islam dhe shokét e tij i
ka ndihmuar né lufté, duke i dhuruar fitore (rasti Bedér) dhe duke e shpétuar prej ar-
miqve. Né kété piké, elementi qé bie né sy éshté pohimi se rrjedha e ngjarjeve nuk éshté
e vetvetishme, por né pérputhje me vullnetin hyjnor. Pra, Watt-i thoté se Zoti né ¢aste
té caktuara ndérhyn né histori, e krijon dhe e drejton até. Qéndrimi islam pér historiné
bazohet né parimin e “unitetit né histori dhe vazhdimésiné e kétij uniteti”. Profetét,
nga i pari deri tek i fundit, jané munduar té mbjellin njéshmériné (tewhid) né zemrat e
njerézve. Pra, ky éshté njé koncept i kundért me até té historisé koincidentale, ku gjit-
h¢ka ndodh sipas njé stihie apo rastésie; i kundért edhe me historiné homocentrike, qé
thoté se njeriu éshté faktori krijues i historisé, se vetém ai ndryshon rrjedhat historike,

e jo ndonjé faktor metafizik/mbinjerézor/qiellor.
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Zoti si kontrollues i ngjarjeve historike

Sipas konceptit té historisé sé shenjté, zhvillimi i ngjarjeve pérgjaté procesit historik
kontrollohet nga Zoti. Ky pohim flet pér njé séré té madhe ngjarjesh. Kéto fakte dhe ng-
jarje nuk pérfshijné vetém historiné e Kuranit dhe té Librit té Shenjté, por né té njéjtén
kohé ato pérfshijné edhe pérvojat historike té bashkésisé hebraike, té asaj té krishtere
dhe islame dhe té pérfagésuesve té kétyre religjioneve (Watt, 1991: 54).

Né Ungjill dhé né Kuran, njé nga ményrat e kontrollimit té ngjarjeve nga Zoti éshté
ndérhyrja e drejtpérdrejté. Zoti, i cili ka fuqi absolute, i kontrollon ngjarjet né dy

ményra:

(1) Ashtu sikurse Ai i ka dhéné detyra Abrahamit, Moisiut dhe Muhamedit, mund té
nisé ngjarje té shumta duke “i thirrur” disa njeréz té kryejné puné té caktuara dhe té

realizojné nisma té ndryshme.

(2) Zoti u jep njerézve forcé pér té luftuar, pér té kapércyer problemet e ndryshme dhe,
nga ana tjetér, oponentét e atyre qé nuk e besojné Até i dobéson; i bén té mashtrohen

me besime té kota e késhtu me radhé.

Pérvojat e ndryshme qé cilésohen si thirrje dhe ndérrmarrje hyjnore Watt-i i quan “zéra
té brendshém”. Por, pérgjigjja ndaj thirrjes hyjnore, respektimi i atij zéri varet nga ven-
dimi i veté individit dhe liria e tij nuk pérjashtohet (Watt, 1991: 162). Zérat e brends-
hém qé pérmenden duhen kuptuar si veprim hyjnor te njeriu. Kéta zéra jané vendo-
sur te njeriu qé nga lindja dhe burojné nga shtypja e “prirjes” dhe “energjisé radiale”, qé
pérbén karakterin dhe ndértimin e tij. Né Krishterim, shumica e kétyre thirrjeve i pérs-
hkruhen Shpirtit té Shenjté. Duhet theksuar se kéto thirrje kané kuptimin e pérgjigjes
ndaj kushteve né té cilat gjendet veté njeriu. Thirrja hyjnore drejtuar Abrahamit, Moi-
siut dhe Profetit Muhamed éshté e lidhur ngushté me mjedisin dhe kushtet shoqgérore

né té cilat kané jetuar ata.

Rruga e dyté e kontrollimit té historisé mbéshtetet me pohimet nga Bibla dhe Kurani,
se Zoti u jep forcé njerézve qé ai do. Dhénia e forcés, shkathtésisé dhe aftésisé pér-
mendet shpesh né Psalmet e Davidit (shih: 18:39, 44:5 etj.). Moisiut iu forcua zemra
dhe iu dha forcé qé ta marré popullin nga Egjipti dhe ta shpjeré né “tokén e premtuar”.

Né Dhiatén e Re, Shpirti i Shenjté — megjithése shprehja greke lidhet me dicka tjetér
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— cilésohet si ngushéllues dhe forcédhénés. Pali i lutet Zotit “qé té denjohet, né saje té
begatisé sé Lavdisé sé vet, t’ju forcojé me ané té shpirtit té vet né fuqi pér té mirén e
njeriut té brendshém”. (Letra drejtuar efesianéve, 3:16) Né Kuran thuhet se Zoti e bén
té fuqishém até qé do (Al-u Imran, 13) dhe urdhéron engjéjt qé t'i pérforcojné zemrat e

besimtaréve (Enfal, 13).

Si pérfundim mund té thuhet se né filozofiné e historisé sé Watt-it, nuk ka vend pér
mendimin deist, qé thoté se Zoti térhiget né njé ané dhe i shikon ndodhité si njé Qenie
pasive. Ai éshté subjekt krijues, orientues i ngjarjeve historike dhe shoqérore. Watt-i
flet pér njé histori me ngjyrime islame, njé histori kuranore, sipas sé cilés Zoti e bén

Islamin ngadhénjyes.
Historia e shenjté dhe historia laike

Dialektika tezé-antitezé, qé sipas Hegel-it pérbén motorin e realitetit, ligjin e lévizjes
qé rregullon jetén, qé thekson se ¢do realitet éshté realitet i té kundértave, i luftés sé
antipodeve (Sokoli, 2009: 48-49), qé si metodé éshté e pranishme né shkollat e men-
dimit sokratik, hinduist, budist, makiavelist, marksist etj., vihet re edhe né percepti-
min watt-ian té historisé: historia e shenjté dhe ajo laike. Kjo tipologji dykahéshe, qé
éshté pjesé e perspektivés historike té Watt-it, éshté vazhdimési e logjikés historike
té zhvilluar me filozofiné dialektike hegeliane. D. F. Straus-i shénon se né themelin e
késaj filozofie dikotomike géndron ‘Jezui hyjnor” dhe “Jezui ideal”. B. Bauer-i e quan
fantom kété. Sipas Bauer-it, Hegel-i éshté munduar ta pajtojé historiné e shenjté (his-
toria divina) me historiné e ngjarjeve té vérteta (historia res) (Dogan, 1994: 20; Acar,
1997: 18).

Historia laike merret me dukuri politike, ekonomike, shogérore dhe té ngjashme. Nga
ana tjetér, historia e shenjté merret me matricat qé kané té béjné me fytyrén hyjnore
té ngjarjeve. Historité e shenjta té Hebraizmit, Krishterimit dhe Islamit ndihmojné né
pércaktimin e identitetit té kétyre tre bashkésive, té cilat s’heqin doré prej tyre. Nga
ana tjetér, historia laike pércakton historiné e komunitetit kombétar. Pér Watt-in, his-
toria e shenjté i referohet marrédhénieve Zoti-njeriu né procesin historik. Né rrjedhén
e ngjarjeve historike, ekziston alternativa qé lidhet me kéndvéshtrimin e pérgjithshém
té pércaktuar nga historia e shenjté. Kjo gjendje éshté pérplotésuese e konceptit té his-
torisé laike. Megjithékété, kéto dy histori aq largohen prej njéra-tjetrés né detaje, saqé
duken sikur nuk flasin pér ngjarje té njéjta (Watt, 1991: 176). Qéllimi i historisé laike
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éshté nxjerrja e rezultateve té besueshme pér té shpalosur fakte dhe ngjarje léndore.
Detyra kyg e historianit laik éshté komentimi i kétyre fakteve, dhe kjo béhet duke u
bazuar né sistemin vleror té shogérisé, historiné e sé cilés éshté duke shkruar. Né kon-
ceptin e historisé sé shenjté, té gjitha ngjarjet e tekstit té shenjté jané té vérteta. Pér
shembull, sipas Watt-it, rréfimi i Dijetaréve nga Bibla dhe narracioni kuranor pér ardh-

jen e Ibrahimit pér bashkésiné e krishteré dhe até muslimane kané vértetési ikonike.

Dallimi mes historisé shekullare dhe asaj té shenjté, né ményré mé té qarté mund té
vérehet fort miré né tezén pér fundin e historisé té Fukuyama-s, qé éshté njé produkt
humano-shogéror, dhe, né até pér fundin e historisé (apokalipsa) té njé besimtari qé

beson Ditén e Mbrame, qé éshté caktim hyjnor dhe narracion fetar.

Rrjedha e pérgjithshme e procesit historik dhe
fundi i historisé

Né feté abrahamike, pér rrjedhén e pérgjithshme té historisé vendos Zoti, i cili, ndér-
kohg, edhe e kontrollon procesin historik. Fuqia hyjnore, e cila mban né duart e veta
penjté e procesit né fjalé, deri né njé shkallé té caktuar njeriut i jep liri; i jep mundésiné
qé té fusé né puné elementin e provés dhe gabimit. Kjo i pérngjan provimit té rrugéve
té ndryshme né vijén e evolucionit biologjik. Sipas Watt-it, shogérité jané té detyruara

t'i provojné disa rrugé me géllimin qé té vértetojné nése ato jané té dobishme apo jo.

Né skenén historike shénohet njé lévizje né drejtimin e horizontales dhe vertikales.
Kété lévizje duhet bashkuar me Zotin si kufipércaktues, si mbjellés i prirjeve té ndrys-
hme te individét dhe shoqérité. Pika qé duhet theksuar kétu éshté pretendimi se Zoti
pércakton dhe vendos pér ¢do rrjedhé té historisé njerézore. Si te Krishterimi, ashtu
edhe te Islami ekziston besimi pér fundin e procesit historik, pérkatésisht pér fundin
e botés, qé emértohet me shprehjen apokalipsa ose Dita e Fundit. Né diskursin e kétyre
feve i éshté kushtuar réndési edhe periudhés para dités sé mbrame, qé shénohet nga
ardhja e Mesihut shpétimtar (Watt, 1991: 182), nga sundimi katérdhjetévjecar i An-
tikrishtit/Dexhallit dhe mundja/vrasja e tij nga Isai. Kurani thoté se né Ditén e Gjyqit
do té sundojé vetém Zoti i Madh. Né Krishterim, sipas kredos zyrtare té Nikesé, éshté
vetém Jezui ai qé do té keté mundésiné pér té mbizotéruar. Pas marrjes né llogari,

njerézit do té shkojné né Parajsé ose né Ferr (Watt, 1991: 183).
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Konkluzione

Nga ky hulumtim, i cili synon zbérthimin e mendimit sociologjik té rrafshit historik ose
té sociologjisé sé historisé sé William Montgomery Watt-it, njé njohés ky i miré i feve té
tradités abrahamike, autor qé pérbén njé pérparim té kuptimté né zbérthimin e Islamit
né kuadér té tradités shkencore peréndimore dhe gé del jashté vijés klasike té orienta-

lizmit, kemi arritur né kéto pérfundime:

- Sipas Watt-it, feja éshté njé nga institucionet kryesore té shoqérisé. Jeta shogérore

sinjé e téré éshté e lidhur ngusht me sistemet besimore.

- Faktet fetare mundohet t’i zbérthejé pérmes metodave té shkencés moderne. Stu-
dimet e tij lidhur me Islamin jané sistematike, té bazuara né njé metodologji té vecanté

dhe njé kornizé té qarté konceptuale.

- Né botén ideore té Watt-it hasen gjurmé té dukshme té materializmit dhe mark-
sizmit. Vérehet qarté se shpjegimet me bazé ekonomike dalin né plan té paré né shumé

vende.

- Né universin shkencor té Watt-it rastisim ngjyrime nga mendimi shekullarist/lai-
cist, evolucionizmi darvinian, nga botékuptimi humanist, si dhe tendencén e zhveshjes

sé fesé prej elementeve mbikohore, metafizike dhe transcendente.

- Sipas tij, historia shénon pérparim absolut, e sotmja cilésisht éshté mé e miré se e

djeshmja.

- Historia éshté shtylla kurrizore e sociologjisé; s'mund té flitet pér njé histori té

vetme pasi vlerat jané té ndryshme.

- Sipas tij, historia laike i analizon dukurité politike, ekonomike, shogérore, kurse
historia e shenjté merret me matricat qé kané té béjné me dimensionin metafizik té
ngjarjeve.

- Watt-i bén idealizimin e modernizmit si njé fenomen shoqgéror, madje e hyjnizon

até, dhe me kété shkon né té njéjtén vijé me progresistét dhe modernistét.

- Fené né pérgjithési dhe Islamin né vecanti, bashké me parimet e tij, Watt-i i traj-
ton si fryt té shoqérisé dhe ngjarjeve shogérore. Watt-i éshté njé sociologjist, qé e sheh

shoqgériné si gjeneruese té té gjitha fenomeneve jetike dhe sociale - i afért me tezén ber-
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geriane pér ndértimin social té realitetit: feja éshté njé sistem simbolik qé imponon njé

rend (kozmos) né gjithé universin dhe né jeté, duke e mbajtur késhtu ménjané kaosin.

- Watt-i si njé homo religiosus, mbart né vete edhe njé homo saeculi. Nga njéra ané, kér-
kimet e tij shkencore bartin gjurmét e teologjisé shekullare dhe, nga ana tjetér, gjurmét

esociologjiséfetare (religioussociology).

- Meqé jetojmé né epokén e postmodernes dhe té globalizmit, kur diversiteti ideo-
r-botékuptimor éshté realitet (Pajaziti, 2018: 90), si piképamja islamocentriste, ashtu
edhe perspektiva orientaliste mbi fené duhet té analizohet shkencérisht me té gjitha

pérmasat e saj.
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Extended Abstract

Orientalist Sociology: W. M. Watt’s
Concept of History and Religion
Ali Pajaziti

Introduction

William Montgomey Watt (1909-2006), was a world-renowned Scottish historian and
orientalist who served as chairman of the English Society for Oriental Studies. He was
a scientist who adequately covered a very extensive history, social philosophy and so-
ciology of one of the world’s great religions, i.e. Islam. He has treated the close relati-
onship between the religious beliefs and political doctrine in Islamic countries today.
He has conducted fundamental studies of Islam and Muslim societies, as well as Mus-
lim-Christian relations. Watt is the author of twenty-nine books and numerous articles
in which he expresses his vision and scientific profile. Among them are Islam and the
Integration of Society (1961) and Religious Truth for Our Time (1995). Watt combines
history, theology, politics and sociology to provide a succinct study of all aspects of
the origin, history and social reflections of the teachings of Islam. Montgomery Watt
represents a significant progress among Western scolarship in portraying Islam in an

objective light.

His works are a clear and comprehensive survey of the development of Islamic political
thought, from the politico-religious structure established by Mohammed and his im-

mediate successors, to its current status in the modern world.

Watt’s starting point is sociologistic: Islam is the result of the social environment and

circumstances. We can say without hesitation that W. M. Watt made a great contribu-
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tion to the religious sociology of Islam in particular and religionenswissenschaft in tutti.
In this study, which uses the method of documentation, descriptive, historical, compa-
rative, discursive and other analyses, we treat Watt’s social philosophy, his concept of

history and religion, sacred history, secular history, the end of history, etc.

Watt’s concept of history

Watt uses the concept of history, which is very important for sociology, and which “is
nothing but the path that a society follows throughout history” (Seriati, 1998: 113), in

two directions:

1. History deals with events related to human intentions. This is the meaning of the
following sentences: «The owner of history is God», «The events of human history are
controlled by God». According to Watt, the changes and reforms made in the former
Soviet Union, led by Mikhail Gorbachev, were realized with divine encouragement. God
is the one who constantly brings new things into our lives and to some extent has cont-

rol over human history (Watt, 1995: 97).

2. Writing history, explaining various events in time and space. According to Watt, the
basic task of the historian is to unveil the matrices that reflect the great and complex
social oscillations. (Watt, 1991: 159) Any attitude that expresses historical thought in
order to be comprehensible and acceptable must be consistent with objective details.
According to Watt, all attitudes and expressions about history go even further, and
by selecting and classifying events they build patterns, some of which we attach more
importance to. However, the models in question can not claim absolute objectivity. To
write history means to be subjective, because the historianss decisions depend on his
values. Since the values are different, we conclude that we cannot talk about a single
story. Explanation of fact-based history does not mean complete truth. (Watt, 1995:
20) “The contemporary historian generally ignores claims about motives that appear in sour-
ces; he should express personal motives in the light of knowledge about the totality of appa-
rent behaviors” (Watt, 1986: 5).

Sacred History in Christianity and Islam

In Watt’s concept of the philosophy of history, history is divided into two parts: sacred
history and secular history. He calls the history contained in the Gospel and the Qur’an
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sacred, and describes it as mythical and non-objective (Watt, 2002: 132). The distingu-
ishing feature of sacred history is the transcendental meaning, God as an effective actor
and as a controlling power in the course of history. According to the view of sacred his-
tory, history is “a path which leads to a goal, which is not immanent to this history, but
stands outside it.” Carlo Maria Martini and Umberto Eco say that history (1) has a me-
aning and a direction; does not constitute an amount of absurd and non-existent facts;
2) has pure immanent meaning; transcends the boundaries of history itself; it is not
the object of reckoning but of hope and, (3) it is the ethical instance in which the meta-
historical future of human adventure is set (Martini & Eco, 2009: 17-18). The concept
of sacred history, which is related to the Jewish and Christian worldviews, was also part
of the Ottoman worldview. The Ottoman state was a global state (cihan devleti), while
the sultan had the epithet “ruler of the world” (padisah-1 alem) (Timur, 1984: 7-30).

God as the controller of historical events

According to the concept of sacred history, the development of events along the his-
torical process is controlled by God. These events do not only cover the history of the
Qur’an and the Bible, but also the historical experiences of the Jewish, Christian and

Islamic communities and the representatives of these religions (Watt, 1991: 54).

In the Gospel and in the Qur’an, one of the ways God controls events is through direct

intervention. God, who has absolute power, controls events in two ways:

(1) Just as He has given tasks to Abraham, Moses, and Muhammad, He can initiate
many events by “calling” certain people to perform certain tasks and take various ini-

tiatives.

(2) God gives people strength to fight, to overcome various problems, and, on the other
hand, weakens the opponents of those who do not believe in Him; makes them decei-

ved by vain beliefs and so on.

Watt calls the various experiences described as divine vocations and undertakings
“inner voices.” But, the answer to the divine call, the observance of that voice depends
on the decision of the individual himself and his freedom is not excluded (Watt, 1991:
162). The inner voices mentioned should be understood as divine action in man. These
voices have been placed in man since birth and stem from the suppression of the “ten-

dency” and “radial energy” that constitutes his character and construction. In Christia-

71



72

Journal of Balkan Studies

nity, most of these calls are attributed to the Holy Spirit. It should be noted that these
calls have the meaning of responding to the conditions in which man finds himself. The
divine call to Abraham, Moses, and the Prophet Muhammad is closely related to the en-

vironment and social conditions in which they lived.

Conclusions

The objective of this research was to decipher the sociological thought of the historical
aspect or the sociology of history of William Montgomery Watt, one of the most well-
known traditional Orientalists (Ahmad, 2002: 181), a good connoisseur of the religi-
ons of the Abrahamic tradition, an author that represents a meaningful breakthrough
in the decomposition of Islam within the Western scientific tradition and which goes
beyond the classical line of Orientalism. From the analysis of his scientific discourse on

history and religion we have reached the following conclusions:

- According to Watt, religion is one of the main institutions of society. Social life as a

whole is closely linked to belief systems.

- He tried to deconstruct religious facts through the methods of modern science. His
studies on Islam are systematic efforts, based on a particular methodology and a clear

conceptual framework.

- In Watt’s ideological world there are visible traces of materialism and Marxism. It is

clear that economically based explanations come to the fore in many of his texts.

- In Watt’s scientific universe we find nuances of secularist thought, Darwinian evo-
lutionism, humanist worldview, as well as the tendency to strip religion of timeless,

metaphysical and transcendental elements.

- According to him, history marks absolute progress, today is qualitatively better

than yesterday.

- History is the backbone of sociology; one cannot speak of a single history as the

values are different.

- According to him, secular history analyzes political, economic, social phenomena,
while sacred history deals with matrices that have to do with the metaphysical dimen-

sion of events.
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- In both Christianity and Islam there is a belief in the end of the historical process,
namely the end of the world, which is called the apocalypse or the Last Day.
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Hasanaginica Adl1 Bosnak Balad:
Okumalarinda Kisitlama ve Tesvik
Unsuru Olarak Kiiltiir, Toplumsal
Cinsiyet ve Edebi Tiir

Vedad Spahic
Mirsad Kunic
Mirsad Turanovi¢

Ozet: Makalenin ilk béluminde, Sevgili karist ise hayédst yiiziinden gelememisti seklindeki anahtar misraya
odaklanarak Hasanaginica baladinin okumalarindaki kiltiirel kisitlamalar ve tegvikler irdelenmektedir. Baladin ana
kahramaninin, sonraki olaylarin asli motivasyonu ve trajedideki trajik sugla kiyaslanabilecek devindirici giig islevi
goren hayasiin mahiyetine iligkin en 6nemli goriisler ele ahnmgtir. Akabinde yazarlar, baladin alimlama kuram,
feminizm, toplumsal cinsiyet kuramu ile sosyo-kiiltiirel okuma imkanlarini ve ulagtig1 sonuglar: gézden gegirdikten
sonra edebi tiiriin, baladin anlam katmanlarinin anlagilmasindaki roliine dikkat ¢ekmislerdir.

Anahtar kelimeler: Hasanaginica, yorumlama, haya, kiiltiir, cinsiyet

Abstract: The first part of the article discusses the cultural limits and motives in the interpretive approaches of
Hasanaginica’s ballad, with a focus on its key verse “But his wife could not, because of modesty”. There are actualized
the most prominent views on the nature of the main character’s shame, which, in the structure of the ballad, is
functioning as the essential motivation of all subsequent events and the driving principle comparable to the tragic
guilt in the tragedy. The authors then question the possibilities and achievements of reception theory, feminist,
gender and social-cultural readings of the ballad, to point out at the end, genre presuppositions as an unavoidable
fact in understanding its extreme semantic complexity.
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Giris
Bognaklarin gifahi kiltiiriiniin en énemli tiriinlerinden biri olan Hasanaginica® baghikl
meghur balad, iki yuzyildir edebiyat aragtirmacilarinin dikkatini cekmektedir. Baladda
en ¢ok tartigilan yer, Hasan Aga'nin esini, savag alaninda yarali yatan esi Hasan Aga’yr
cadirinda ziyaret etmekten men eden hayasinin mahiyetidir. Yorumlamalarin bir kisms;
aganin esini 6znelliginden mahrum birakarak, hayasinin, Miisliman kadin kimliginin
o zamanlarda hakim olan ahlak, gelenek ve goreneklerinden kaynaklanan ortak, be-
lirleyici noktas: oldugunu, daha dogrusu dayatildigini savunmaktadir. Bu yéndeki yo-
rumlamalar, aslinda Bati-Hristiyan gelenegine 6zgii birey(sel)-toplum(sal) ¢catigmasi-
n1 Dogu-Islam kiiltirine yakistirarak ‘6teki’yi algilayip kabullenmekten aciz oldugunu

gostermektedir.

One ¢ikan bagka bir gériis ise, Hasan Aga'nin esinin hayasinin sosyal catigma sonucu
ortaya ¢iktigi yoniindedir. Bu gorise gbre, Hasan Aga'nin esi, bey ailesine mensup
oldugu icin, ait oldugu sinifin sosyal psikolojisi geregi, soy ve sosyal konumu bakimindan
kendisiyle esit olmayan aga ile evlenerek diistigti durumdan dolay: haya duymaktadar.
Bu sekilde yorumlandig: takdirde, Hasan Aga'nin esine gurur, kibir, bayiklitk komplek-

si ve anne sevgisi hari¢ sevgi yoksunlugu gibi 6zellikler yakistirilmig olmaktadur.

GCok katmanl bir kavram olan hayay: yorumlamamizin hareket noktasi, Miisluman
topluluklarinda insan hayatinin tamaminin baglayip bittigi yerin, daha ¢ok Bati-
Hristiyan gelenegine 6zgii birey(sel)-toplum(sal) ¢atigmasi nedir bilmeyen din oldugu
6nermesidir. Bu makaledeki amacimiz, alimlama kurami, feminizm ve toplumsal cin-
siyet kuramu gibi kuramlardan hareketle edebiyat tarihinin aragtirmalarda zorunlu kil-
dig1 ‘eserin ge¢miste tretilip benimsendigi beklentiler ufkunun tespit edilip yeniden
yapilandirilmas: ameliyatini gerceklestirmek suretiyle baladdaki haydnin mahiyetini

dogru yorumlayabilmektir.

Roman Ingarden’in “edebiyat eseri belli bash bosluklarla ‘miicehhez’ bir yapidir ki okuyucu
bu bosluklar muhayyilesinde doldurup somutlastirir ve nihayetinde estetik bir biitiinliik olus-

turarak tamamlar” seklinde 6zetlenebilecek kurami, belki de en tutarh ispatini dinya

1 Hasanaginica Hasan Aga'nin esi demektir. Baladin Tayyip Oki¢ tarafindan yapilmis terciimesi ve agik-
lamalar1 makalenin sonunda bulunmaktadir. Oki¢’ interciimesindeki utanga¢lik kelimesi bu makalede haya
olarak degistirilmigtir.
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edebiyat mirasinin bu énemli eserinde bulmustur. Halbuki yaziya dékillmesinden? yak-
lagik olarak 250 yil ge¢cmesine ragmen bugiin bile olas1 anlamlarinin yorumlanmasinda
gorus birliginin olmamasi, baladin edebi gohretine zarar vermek bir yana, sohretine
s6hret katar. Béylece, metnin biitunlugi kaynaginda degil hedefinde yatmaktadir gek-
lindeki paradoksun trettigi sonsuz yorumlamalar agina iligkin post yapisalc teorem

dogrulanmig olmaktadar.

Hayanin Mahiyetine iliskin Tarhisma

Her zaman yeni okuma imkanlar1 sunan, sadece - buitiin metinsel ve baglamsal anlam-
lariyla - baladin tamami degildir. Ayni sey bazi bélumleri, 6zellikle de sik¢a yorumlanan

agagidaki misrai icin de gecerlidir:
Sevgili karisi ise, hayas: yiiziinden gelememisti

Bu misra, metnin karmasik iligkiler sistemi icerisinde yapinin diger biitin unsurlari-
n1 kendi manyetik alanina ¢eken odak noktas: iglevini gérmektedir. Dagdaki ¢adirinin
i¢cinde, savags alaninda aldig: yaralarin iyilesmesini bekleyen Hasan Aga’y1 annesi ve kiz
kardesi ziyaret ederken, sevgili esi ‘hayas: yuiziinden’ ziyaretine gelmez; kiiplere binen
aga onu evinden kovarak ¢ok sert bir sekilde cezalandirir: Artik beyaz konagimda beni

bekleme! Ne benim konagimda, ne de yakinlarimin arasinda.

Demek ki hay4 eserin yapisinda kirilma noktast, ,sonraki olaylarin asli motivasyonu ve
trajedideki trajik suca benzer bir devindirici gugtir (Krnjevi¢, 1980: 72). Halk ozani/
siir nakilcisi aganin eginin duydugu hayanin mahiyeti hakkinda bagka bir sey demez.
Hayasi, hakkinda hicbir agiklama yapilmadig i¢in, stregelen ve bircoklarinin gézinde
¢ozillemeyecek bir soruna déniigmustir. Yorumlamalarin cogunlugu, aganin eginin tipi
geregi haya duydugu; yani hayasinin, Miisliiman kadin kimliginin o zamanlarda hakim
olan ahlak, gelenek ve géreneklerinden kaynaklanan ortak, belirleyici noktas: oldugu
yonundedir. Uysal, cekingen ve hayali kadin, baladin ortaya ¢iktigi dénemin ve ortamin
sadece ilkusi degil muhtemelen ayni zamanda da realitesiydi. Bu goriis Hasanagini-
ca’'nin en nifuzlu yorumlarinin bazilarinda mevcuttur; Camile Lucerne, Matija Murko,
Henrik Bari¢ ve HatidZza Krnjevi¢ gibi aragtirmacilarin ¢aligmalar1 buna 6rnek olarak

gosterilebilir.

2 Hasanaginica baladinin Bosnakga metni ve talyanca terctimesi ilk olarak Venedik’te 1774 yilinda Dal-
magya’ya Yolculuk adli eserinde Alberto Fortis tarafindan yayinlanmigtir.
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18. yiizyil Bognak Miisliman toplulugunun zihniyetini ve adetlerini taniyanlar i¢in
haya sasirtic bir sey degildir. Ummette (Miisliiman toplulugunda) duygularin cekin-
meksizin ulu orta ifade edilmesi hog kargilanmaz. Vefat eden kiginin ardindan tstini
bagini yirtmak, sagini yolmak, agit yakmak, aglamak hem merhumu hem de élimi
veren Allah’ incitmek demektir. Yas tutulan anlarda bile durum béyleyken séz konusu
yarali yatan esi ziyaret gibi daha siradan durumlar oldugunda duygulara daha ¢ok
hakim olunmasi beklenir. Ustiine iistliik, boylesi ziyaretlere hanimlarin katilmasinin

uygun olmadigina inanilir.

Diger aragtirmacilar Hasan Aga'nin esinin tipi degil, karakteri geregi haya duydugu ka-
naatindelerdir. Gerhard Gesemann, hayisinin kaginilmaz olarak genel ahlaktan kay-
naklanmayip sadece o ahlaka uygun oldugu olasihigin: ilk dile getirendir. (Gesemann,
1923). Kresimir Georgijevi¢ (Georgijevi¢, 1975) de hayanin sirf kadinlarin sosyal ha-
yattaki konumu ve giigsuizligi ile agiklanamayacagini savunmaktadir. Bu yondeki di-
suncelerden bir tanesi de Radosav Medenica'nin tamamen dogru ama tam olarak ifade
edilmemis su gozlemidir: “Ataerkil toplumlardaki kadinlarin séziim ona kéle statiisi-
ni Avrupa 6lciitleri ve anlayig: ile degerlendirmek tamamen yanhgtir. Ataerkil hayat
tarzi ve ahlaki kaideleri, ancak hayattaki iglevini kaybettigi zaman, yani bagka bir kil-
tirin bakis acisiyla degerlendirildigi zaman, iskence veya kolelik gibi algilanir (Mede-
nica, Murko, 1935: 126-127). Her ne kadar 1935 yili gibi eski bir tarihte dile getirilen
bu ilham verici dugtince baladdaki hayanin yorumlanmasinda yeni imkanlara isaret et-
migse de, sonraki okumalar Hasan Aga'nin eginin psikolojisinin a¢iklanmasina dogru

aralanan bu kapiy:r kullanmamusgtur.

Bu musrai, dolayisiyla baladin tamamini, yorumlamamizin hareket noktasi, Miisluman
topluluklarinda insan hayatinin tamaminin baglayip bittigi yerin, daha ¢ok Bati-Hris-
tiyan gelenegine 6zgii birey(sel)-toplum(sal) ¢atigmasi nedir bilmeyen din oldugu
6nermesidir. Bundan hareketle genel-6zel, bireysel-ortak, éznel-nesnel gibi ikili kar-
sithiklarin izerinde bina edilmis hay4 iddiasinin inandiricihigini kaybettigi sonucuna
ulagilmaktadir. Peygamber s.a.v. bir hadisinde soyle buyurmustur: ‘Hayd imandandir’.
Din ve yasam tarzi olarak Islam’in sub ratione’si olan haya, ne sadece kisisel 6zellik ne
de toplumun dayattig1 ve kadinin ginlik hayatta ister-istemez tagidig: fazilet olabilir.
Hasan Aga'nin esi i¢cin haya ayni1 zamanda ikisidir; halk ozani/siir nakilcisi de, dinle-
yiciler 6yle bir hayay: varsayiyorlar diye onu agiklama geregi duymamigtir. Demek ki

sorun, bagka/alternatif kimlikleri kabullenip benimsemekten genellikle aciz olan ya-
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banci zihniyet tarafindan uydurulmustur. islam’in diinyaya bakis acis1 (bazen de 6zgiir-
litk dedigimiz geyin zararina da olsa) insani ¢ok sayidaki ‘yararsiz’ akil yiiriittmelerden
koruyarak giinlitk hayattaki sorunlarina odaklanmasini saglamaya caligir.® Bu yiizden
Dogu—islam medeniyetinin hikim oldugu topraklarda birey(sel)-toplum(sal) ¢catisma-
s1, hi¢ olmazsa son dénemlere kadar, dramatik boyutlarda ortaya ¢ikmazken, ayn ¢a-
tisma Helenistik, Yahudi ve Hristiyan gelenekler ve Rénesans/Aydinlanma ¢agindan
kalma miras uizerine kurulmus modern Bati medeniyetinin alamet-i farikalarindan biri
olmusgtur. Bat1 digtincesi, Avrupali olmayan kiltarleri anlamakta ve ‘egzotik sanat’lar1*
yorumlamada, en general® 6tekinin karsisinda hassasiyet gosterebildigi él¢iide bagarili

olmustur.

‘Oteki’yi benimsemek veya kabullenmek: Alimlama
Kuramindan Feminizme

Kulturleraras: etkilegim ve disiince sistemlerinin aligverigi verimli bir 6lcide gercek-
lesmedigi icin Hasanaginica'min kultiir ve medeniyet agisindan olasi icermelerinin
derinlemesine anlagilmasi miimkiin olmamugtir; ihtiyaci hissedilen kiltiirleraras:
etkilegim ise ancak 6zgiin tecriibeler ve bilgiler 6zgunlagunii korudugu ve sistemlerden
biri digerinin 6zelliklerini kabullenmeyerek icinde eritmeye ¢alismadig: takdirde verimli
olabilmektedir. Hasanaginica tek sesli, kendini begenmis, uistunlik taslayan bir dinya
gorisi i¢in hep ulagilmaz kalmigtir. Gerekli epistemolojik ve metodolojik varsayimlar-
dan (Haidegger’in ‘6n-sahiplik’ive Gadamer’in ufuklarin kaynagmasi)mahrum olan Ha-
sanaginica yorumculari, ‘6teki'de kendilerini ‘taniyarak’ hayanin mahiyetine dair kendi-

lerinin uydurup yakistirdiklar: kafa karigikligina saplanip kalmiglardir; bu arada, balad:

3 Bu anlamda Akbar Ahmed’in 6nerdigi sekilde kiiltiirel konjonktiirleri kargilastirmah olarak aragtir-
mak ilging olurdu: ‘Platon ve Aristonun belli bagh fikriyat1 mislimanlarin farkli cevaplarini beraberinde
getirmistir. Platon gélgeler, formlar ve tilkiiler, Aristo ise kategorilestirme ve gériunir olgularin incelenmesi
ile ilgilendikleri icin miislimanlarin arasinda Aristo daha ¢ok ragbet gérmustiir. islam medeniyeti danyanin
biiyiik bir kismina hakimiyet kurdugu i¢in onun dertleri daha ¢ok pratik ve giinlitkk hayatla alakal idi. Bu
yiizden miisliimanlar soyut felsefeye daha az temayiil gostermislerdir..” (Ahmed, 2019, 106)

4 Geleneksel Batil disiincenin Islam’daki birey-toplum iligkisini anlama noktasindaki kisitlanmigligin
Schaeder’in istemsizce yaptig: su degerlendirme dakik bir sekilde yansitmaktadir: ‘(Budizm ve Hristiyanlk
i¢in)... ruh ve giig, dini ve pratik yén, miimkiin oldugunca, birbirinden farkhlagirken, Miisliimanlar i¢in bu
iki alan arasindaki mesafe hissedilmeyecek kadar azdir; bu sebeple Hristiyanlik diinyasinin yasadig: bazi sar-
sintilar ve krizler Islam diinyasinda hissedilmemistir. Schaeder devaminda Islamla ilgili yaptigi, kendisinden
beklenmeyecek kadar olumlu degerlendirmesinin asil sebebini ortaya ¢ikarir: ‘...halbuki beraberinde gelen
butin sikintilara ragmen ruh ve gii¢ ugruna verilen bagimsiz miicadele Bati tarihini bityiik kilmaktadir.” (A.
H. Schaeder, ‘Mohamed’, In: Arabische Fuhrergestalten. Heidelberg 1944; Pavi¢evi¢ 1988: 307'den aktarilmig-
tir).
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iireten diinyanin bu tiir catismalar ve ikilemlerden haberi bile yoktu. Ashinda, haya-
nin mahiyetine dair karsit gérisler benimseyen taraflarin ikisi de (bu iki tarafi ‘tipo-
loglar’ ve ‘karakterologlar’ olarak adlandirabiliriz) son dénemlerde edebiyat tarihinin
aragtirmalarda zorunlu kildiy, ‘eserin ge¢miste uretilip benimsendigi beklentiler ufku-
nun tespit edilip yeniden yapilandirilmasi’ gartini yerine getirmemistir. Bu sart dogru
dizgiin yerine getirildigi takdirde, Hans Robert Jaus'un dedigi gibi:“...metnin hangi so-
rulara cevap verdiginin ve ge¢misteki okurlarin metni nasil algilayip anladigimin anlasilmast
(miimkiin olacaktir). Ancak o zaman, edebi eserin bir kere ifade edilmis olan nesnel, eskimez
manasinin her zaman ve her yerde herkes i¢in dolaysiz bir sekilde ulasilir oldugu diistince-
si iizerine kurulmug olan klasik veya modernlestirmeye meyilli sanat anlayisiin normlari
tashih edilebilecektir” (Jaus, 1978: 68) Ancak bu ‘yeniden yapilandirma ameliyatr’ ger-
ceklestirildikten sonra ‘blending’, yani ge¢misin anlagilmas: da mumkiin olabilmekte-
dir ki bu “..onu benimsemek degil éteki, farkli gibi kabullenmek demektir; éteki ki her seye
ragmen bizimle iletisim kurabilmektedir” (Lesi¢, 2015: 136).

Hasanaginica'min alimlanmasi, sanatsal eserinin viicut buldugu tarihi ortama ve ilkin
algilandig: alimlama ufkuna dayanmadigi miiddet¢e ruhun eskimezligi ve nesnelligi
gibi estetik kategorilerin birer kuruntu oldugunu géstermektedir.Ancak son kirk-
elli yil Bat1 diigiincesi daha kararli bir gekilde étekiyi algilamadaki ényargilarindan
ve diglayialigindan kurtulmaktadir. Sondénemlerde ortaya ¢ikan, sik sik ultraliberal
olan felsefi ve ona bagh edebiyat kuramina ait s6ylemlerden bir tanesi olan feminist
elestirinin bazi kazamimlari, kiltirel farklilbiklara, béylece de Hasanaginicasya,

6nyargilardan muaf bir gekilde yaklasabilmek icin iyi bir zemin hazirlamistir.

Ornegin, Julija Kristevarya gére, kadin erkek toplulugunun ayni zamanda hem iginde
hem digindadir, kadin bu toplulugun romantik bir gekilde ideallestirdigi tiyesi ama ayn:
zamanda da digladig1 kurbamidir. Kadin bazen erkek ile kaos arasinda durmaktadur,
bazen ise kaosun ta kendisidir. Bu yiizden kadin erkek rejiminin diizgiin kategorilerini
bozmakta ve onun net bir sekilde belirlenmis olan sinirlarimi muglak kilmaktadar.
Erkek toplulugunda kadin sabitlestirilmis bir kavramdir, ancak kendisi ayn1 zamanda
o toplumsal dizenin cam negatifi olduguna gére kendisinin icerisinde arta kalms,
tasavvur edilemeyen, sabitlestirilmeyedirenen bir sey hep vardir. Hasan Agarnin eginin
kaderi, cinsiyetler arasinda daha siki ve daha net iliskiler benimseyen Dogu-Islam

toplumwnun® bile o sabitlestirmeyi tamamen gerceklestiremedigini géstermektedir;

5 Burada etrafindaki etkilerden etkilenmemesi miinkiin olmayan bir siir toplulugundan, kavsaktaki
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Bati toplumu ise o sabitlestirmeyi, toplumsal uygulamalargéyle dursun, teorik boyutta
(bunu Hasanaginica okumalar ispatlamaktadir) bile gerceklestirememistir. Simone de
Beauvoinin goruslerinden esinlenerek bizi ayni yonde distinmeye tegvik eden Luce Iri-
garay (Irigaray, 1981), Batili felsefi séylemin kadini ancak kendisinin negatif yansima-
s1, sahip olma arzusunun nesnesi olarak tasavvur edebildigini ileri sirmektedir. Hakim
olan temsil rejiminden dislandig i¢in kadin 6znelliginden mahrum birakilip “kendisine

ozgii alan olarak addedilen histeri ve mistisizme” (Biti, 1998: 88) kovulmustur.

Hasan Aga’nin eginin duydugu hayidnin yorumlanmasinda ilging bir sosyo-kultirel ve
ideolojik bakis a¢isin1 6neren Muhsin Rizvi¢’e (Rizvi¢, 1976) gore haya, ana kahraman-
larin arasindaki sinifsal-sosyal esitsizlikten kaynaklanmaktadir: egi, bey ailesine men-
supken Hasan Aga daha alt tabaka olan aga sinifina mensuptur. Rizvi¢’in gériigiint daha
detayl bir sekilde ele almadan 6nce Hasan Aga'nin karakterine deginmek lazim. Kendi-
si de bir ¢egit tamamlanmamisg hikaye, yorumlanmaya acik bir kisiliktir. Hasan Aga'nin
kisiligi yorumlanirken, esinin karakterine dair ortaya ¢ikan yeni yorumlamalara kogut
olabilmesi i¢cin, Hallowell'in kisilik yapis1 kurami gibi perspektiflerden istifade edilebilir
(Hallowel, 1972: 525). kisilik yapisinin su hususuna vurgu yapmaktadir: “Her ne kadar
kisilik sosyal ortamin ve ge¢migin tirtinii olsa da, o bir kere gelistikten sonra sirf agdas sosyal
sartlarin nesnesi olmuyor. Gelisen sey ise bireyin yapisidir ki o etraftaki biitiin diirtiiler de goz
oniinde bulundurularak sosyal gerceklikte kendi kendine hareket edebilmektedir.” Ayn1 yo-
rumlama ¢izgisine Freud’un su paradoksu verimli bir sekilde eklenmektedir: Biz ancak
ibaret oldugumuz unsurlari kuvvetli bir gekilde bastirdigimiz zaman biz oluyoruz ve
bu bastirilmig olan unsurlarin bagkaldiris: (ressentiment) catigsmali durumlar: tetikle-
mektedir. Bu bakis acis1, Hasan Aga'nin esinin ddete uymayarak kendisini yaral olarak
yattig1 cadirinda ziyaret etmesini beklemekle gelenek ve géreneklerden uzaklagmasi-
n1 inandiriai bir gekilde izah edebilmektedir. Rizvi¢’e gére, Hasan Aga'min kisiliginin
psikanaliz agisindan incelenmesinde en uzak ihtimal ise - ‘kimin efendi oldugunu
bilesin, bey kiziysan ne faydas: var’ anlaminda egini agagilamak suretiyle — kibirlenerek

tersini ispatlamaya ¢aligarak disa vurdugu asagilik kompleksidir.
Sosyo-kultirel Yorumlamalarin Tutar(siz)igi

Rizvi¢’in ana fikri s6yledir: “.. Hasan Aga’min evliliginin sosyal arka plam goz éniinde bulun-

kiltiirden bahsettigimizin altimi ¢izmek lazimdir. Bu ¢alismanin amaa bu konuya belli bagh bir katk: sun-
maktir.
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duruldugu zaman, énceden olup bitenlerin ipucunu veren bu misrar Hasan Aga’min evindeki
zithk ve esinin gelisiyle baslayan ¢atisma isiginda degerlendirmek lazimdir. (...) Bu baladdaki
hayay, geleneksel olarak bey sinifina ait olan gururun zidd: olan bir sosyo-duygusal kategori
olarak gormek lazimdir. Hasan Aga’min esi, ait oldugu sinifin sosyal psikolojisi geregi, bey ai-
lesine mensup bir kisi olarak akrani olmayan, yani soy ve sosyal konumu bakimindan kendi-
siyle esit olmayan aga ile evlenerek diistiigii durumdan dolayr haya duyabilir” (Rizvi¢, 1976:
220). Demek ki Rizvi¢, Hasan Aga'nin egine gurur, kibir, biiyiikluk kompleksi ve anne
sevgisi hari¢ sevgi yoksunlugu gibi 6zellikleri yakigtirmaktadir. Bu gorus kabul edildigi
takdirde onun kisiliginin ahlaki-duygusal yénune dair olumlu gérintii tamamen degi-
sirdi, baladin yapisi ise yapisal unsurlarin yatay ve dikey iligkilerini altiist edecek kadar
yerinden sarsilirdi. Ne var ki baladin yorumlanmasinda Kopernikvari bir déntugim ya-
sanamayacaktir ¢anka basaril bir edebi eser dis gercekligi tasvir ederken kendisinin
yapilanma suire¢lerine de riayet etmektedir. Ger¢ekten de Hasan Aga'nin eginin trajik
sonuna dogru, geri dénusit olmayan, yolculugundaki su hassas durum, buytuklitk komp-

leksinin hayasinin kaynag: oldugu ihtimalini tamamen yok etmektedir:
Konagin etrafinda at kisnemesi duyulur.
(Bunun tizerine) Hasan Aganin karis1 (kosar ve)
Konagin penceresinden atlamaga kalkigir.

Yukaridaki misralar, kendisinin kaderini insiyaki bir gekilde sezdigini veya kocasinin
huyunu bildigi i¢cin duygusal dengesizliginden korkup panikleyerek caresiz bir gekilde
konagin penceresinden atlamak suretiyle intihara tegebbiis ettigini séylemektedir. Bu
davranis kesinlikle magrur, kibirli ve egine kars1 bigane bir kadinin tepkisi olamaz. Her
ne kadar siir Hasan Aga'nin esinin kocasina kars: duydugu asgktan yanip tutustuguna
dair malzeme vermese da, ana kahramanin psikolojisinin tutarsizligini gésterecek un-
surlar da mevcut degildir. Rizvi¢’in vurgusu kismen sorunlu olsa da yanls énermeden
mutlaka yanls sonug ¢ikar anlaminda tutarsiz da degildir: “..Hasan Aga’nin esinin kisi-
liginin nihayette iki boyuttan ibaret oldugu ortaya ¢ikmaktadir: bir tarafta bey kizi oldugu
i¢in gurur ve Hasan Aga’ya karg: bigdnelik, 6biir tarafta cocuklara karst diiskiinliik ve sevgi”
(Rizvi¢, 1976: 220).
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Kimligin Toplumsal Cinsiyet ve Sosyal Sinif
Bakimindan Karmasikhgi

Bazi aragtirmacilar baladin Sevgili karisi ise, hayds: yiiziinden gelememisti seklindeki
anahtar misraindan baska Hasan Aga ile esi arasindaki trajik iligkiyi ele almislardir. Or-
negin, HatidZa Krnjevi¢ ana kahramanin kimliginin toplumsal cinsiyet ve sosyal siif
bakimindan karmagikligina dikkat cekmektedir: anne sevgisi ve kadin hayas: birbirin-
den ayrilamadig gibi, bey-aga sosyal iligkileri de ihmal edilemez. Hatidza Krnjevi¢ yo-

rumlamasina g6yle devam ediyor:

Bu, i¢indeki catigmanin ikiye katlandig: bir baladdir. Hasan Aga esiyle oldugu
kadar kendi kendisiyle de ¢catisma icindedir, keza, daha az olsa da, esi de 6yle.
Aralarindaki ¢atisma aymi zamanda her birinin i¢indeki catismay: da ortaya
cikarir. Bu iki catigma iki eg merkezli daire olusturur ki bunlar sonra ti¢iinca
daireye, yani baladin olay érgiisiine yayilirlar. (...) Balad kahramanlarinin
ikisinde de kendilerine ickin, genel, siradan ve alisilmig olmayan bir sey
vardir. Bu husus ¢atigsmay1 daha da karmasgik hale getirir. Bir tarafta 6zgiin
bir haya var, 6biir tarafta ise Hasan Aga'nin fitratinin feci tutarsizhig: (Krn-

jevi¢, 1998: 287).

(...) Son sahne ikisinin de aym aciy1 ¢ektiklerini gostermektedir; Hasan
Aga'nin esi ac1 cekerek kendisini ve bagkalarini, hayatini ve kaderini tanimig
olur; Hasan Aga ise baladin sonunda kendi gozleriyle gérdiugu gercekle ayilti-
larak acisini paylasir. O anlarda onlarin ruhlar: birbirine temas eder. Baladin
baginda farkl bakis acilar: var ama sonunda iki fitratin ve iki sevginin catig-

tig1 alanda kisa ama élumcil karsilagma gerceklesir (Krnjevi¢, 1998: 296).

HatidZa Krnjevice gore esler arasindaki catigma, toplumsal cinsiyet ve sosyal simif
olmak tizere iki boyutta eszamanl olarak baslamaktadir; haliyle bu iligkiler bugiin
genellikle ataerkil diizen olarak adlandirdigimiz sosyo-kiiltiirel baglamda hayli degisik
bir mahiyet arz etmektedir. Yukarida bahsedilen konu ve kimlik karmagiklig: ile bera-
ber boylesi bir catigma, egit derecede karmasik olan, baladdaki destansy, lirik ve drama-
tik unsurlar karigimi seklinde viicut bulan edebiyat tiriinde ifade edilebilmigtir. Hasan
Aga savasq erkekler diinyasinin kurallarina gére hareket eder, esi ise kendi kuralla-

rina-anneler/kadinlar diinyasinin kurallarina tabiidir. Bu ytzden Hasan Aga esinden
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yaninda olup yaralarinin sarilmasi i¢in kendisine yardim etmesini bekler. Her iki din-
yanin kurallarina gore kadinin her zaman ¢ocuklarinin yaninda olup kocasinin yoklu-
gunda ¢ocuklarini biiyiitmesi lazimdir. Iste bu, savasci olan erkekler diinyas: ile anne

olan kadinlar dinyas: arasinda ¢atigma yagsanmasi icin yeterli sebeptir.

Meydan muharebesindeki nidalar kesildikten sonra sag kalan yigidin yaralar1 sarilir-
ken siir diinyasina yigidin ailesi (esi, annesi ve kardesi) ile beraber kadin perspektifi
de girer. Kadin perspektifi demek, kadini erkeksiz digar1 ¢tkmaktan men eden kadin
hayasi, kocasi zor durumdayken bile cocuklarinin yaninda olma ihtiyac ve ayni zaman-
da, hi¢ olmazsa s6z konusu haya yoluyla, kocasina kars: duygusal olarak mesafeli durus
gosterme 6zgirligi demektir. Hasan Aga'nin esinin yaptigi, savasei erkek bencilliginin
saldiris1 kargisinda kadin onurunu korumak icin verilen mucadeledir. Kendisini yaral
yatan Hasan Aga’y: ziyaret etmekten men eden hayis: ve abisine kendisini bir daha
evlendirmemesi icin yalvarmas: bu gekilde izah edilebilir. Kendisinin onuru, ¢ocukla-
rin1 arkasinda biraktig1 evinden kovulmasiyla ciddi bir sekilde sarsilmigtir. Sonrasinda
Imotski kadist ile evlendirilmesiyle, diinyas1 yikilmaya devam etmis, ¢okiisiiniin zirvesi
ise cocuklariyla tekrar karsilagmas: olmugtur. Hasan Aga sivri sozleriyle kendisini en
hassas oldugu yerden vurur. Aslinda Tas kalpli anneniz seklindeki sozleri, kadin ve anne

kimliginin ¢okertilmesi amaciyla yapilan darbelerin sonuncusudur.

Hasan Aga’nin esi bir kez daha sevmedigi erkekle evlendirilecektir. Geriye donecek olur-
sak, kendisinin ruhunun ilk evlilikle nasil yara aldigini tahmin edebiliriz. Yukarida be-
lirttigimiz gibi, bey sinifi ile aga sinifi arasindaki sosyal farklihigin evliligindeki sevgi
yoklugunun sebebi oldugu ihtimali s6z konu degildir; s6z konusu olan, savastan savasa
kosmayip her zaman yaninda olacak kocasina olan ihtiyacidir. Oyle bir erkek savasta
yaralanarak 1ss1z dag baglarinda yarali yatip yaralarinin sarilmasini beklemek ve eginin

duygularini savasc erkeklere has bir iislupla sinamak durumunda olmazdi.

Edebi Turon Kenar Bélgeleri

Demek ki kadin perspektifinden bakildiginda olup bitenler aslinda balad baglamadan
6nce bile olmustur. Kadinin diinyas: sevmedigi erkekle evlendirilmesiyle sarsilmigt:
veya daha net s6yleyelim: bir erkekle evde degil savas alanlarinda vakit. Tkisinin diinya-
lar arasindaki ¢atigma baladin ilk misralarindan énce baglamigti. Gelgelelim, olaylara
bagka bir acidan da bakabiliriz.
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Hasan Aga ve egi, epik ve lirik olmak iizere iki karsit edebiyat turiine dahil edilen kah-
ramanlardir. Hasan Aga tipik bir epik gecmisi olan savagc karakterdir ve bu diinyanin
disinda davranmasini bilmez. Onun trajedisi, miicadele ve savag alaninin ne zaman ve
nerede bittigini ve nazik aile ici iligkilerin nerede basladigini bilmeyisidir. Ayni kuralla-
rin hem savas alaninda hem evde gecerli olmadiginin farkinda degildir. Biliyor olsayd:
esinin de yaninda olup yardim edebilecegi evinde tedavi olmaya karar verirdi. Ve tabii

ki onun sadakatini kendi tuslubuyla sinama ihtiyaci hissetmezdi.

Hasan Aga’nin eginin trajedisi, kendisinin ait oldugu kadin alanindan yabancisi oldugu
erkek alanina cekilip sinava tabi tutulmasidir. Tkisinin ortak trajedisi ise, aralarinda hi¢
iletisim olmayan iki kargit duinyanin mahkamlar: oluslaridir. Epik siirlerdeki ¢cok sayi-
daki kadin kahramanin yaptig: gibi, kadin kahramanlar kendini savas ortaminda buldu-
§u zaman o ortama uyum saglayarak ‘kadinhigindan’ vazgecer. Ay gey lirik ortamdaki
erkek kahramanlar i¢cin de gecerlidir. Halbuki baladda oldugu gibi her ikisi kendi dun-
yasinda sikisip kaldigi zaman trajedi ortaya ¢ikar. Kanaatimizce her ikisinin trajik sugu
bundan kaynaklanmaktadir; sadece Hasan Aga’nin eginin hayisina odaklanmak dogru

degildir. Sonu¢ malumdur: ip inceldigi yerden - kadin kalbinden - kopar.

Balad, epik ile lirik unsurlarin arasindaki farklarin silinmeyip daha da vurgulandig:
bir iist-edebi turdir. Bu kargilagsma, bu karsitlik, epik ile lirik unsurlar arasinda ortaya
¢ikan bu ¢atigma, baladi kaginilmaz olarak trajediye donutstirir. Béylece bu iki kahra-
manin trajik sugu, simdiye kadar zannedildigi gibi sadece toplumsal cinsiyet boyutunda

degil, hem toplumsal cinsiyet hem de edebi tir boyutunda ortaya ¢ikar.

Sonu¢

Bu makalede, Hasanaginica baglikli meshur baladin karmasik iligkiler sistemi icerisin-
de odak noktast iglevini géren Sevgili karist ise, haydst yiiziinden gelememigti misraindaki
hay4d kavraminin, daha ¢ok Bati-Hristiyan gelenegine 6zgii birey(sel)-toplum(sal)
catigmasina indirgenerek yorumlanmasimin yanhghgina isaret ettik. Bagka/alternatif
kimlikleri kabullenip benimsemekten genellikle aciz olan yabana zihniyet tarafindan
uydurulup yakistirilan béylesi bir sosyal catismaya Dogu-islam kiiltirinde pek
rastlanmadig: i¢in s6z konusu hayanin ne sadece kisisel 6zellik ne de toplumun
dayattig1 ve kadinin giinlik hayatta ister-istemez tagidig: fazilet oldugunu gosterdik;

baladin kahramamni olan Hasan Aga’nin esi i¢in haya ikisidir.
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Hayanin cesitli katmanlarinin anlagilabilmesi i¢in hem kahramanlarin toplumsal cinsi-
yet rollerine hem de balad olarak bilinen edebi tiiriin 6zelliklerine dikkat etmenin ge-
rekliligini vurguladik. Baladdaki egler arasindaki ¢atigma, toplumsal cinsiyet ve sosyal
simif olmak tizere iki boyutta eszamanli olarak baglamaktadir. Kadin perspektifinden
bakildig1 zaman, Hasan Aga’min egini, savag alaninda yarali yatan esi Hasan Aga’'y1
¢adirinda ziyaret etmekten men eden hay4, kocas1 zor durumdayken bile ¢ocuklarinin
yaninda olma ihtiyac ve aynm1 zamanda, hi¢ olmazsa s6z konusu haya yoluyla, savas-
tan savaga kogarak esini ihmal eden kocasina karsi duygusal olarak mesafeli durug gos-
terme 6zgurliga demektir. Hasan Aga’nin trajedisi ise, miicadele ve savag alaninin ne
zaman ve nerede bittigini ve nazik aile ici iligkilerin nerede bagladigini bilmedigi i¢ine-
sinin sadakatini kendi iislubuyla sinama ihtiyac hissedip 4detlere aykir1 olarak kendisi-
ni yarali olarak yattig: cadirinda ziyaret etmesini beklemekle gelenek ve géreneklerden
uzaklagmis olmasidir. Béylesi bir catigma ve karmasik iligki, ancak esit derecede karma-
sik olan, lirik ve epik unsurlar karigimi gseklinde viicut bulan baladda ifade edilebilmisg-
tir. Epik ile lirik unsurlar arasinda ortaya ¢ikan bu ¢atigma ise, baladi kaginilmaz olarak

trajediye dénistirir.

HASANAGINICA - M. TAYYIP OKIiC

1. Yesil dagda o beyaz beyaz (parildayan) nedir?
Karlar mi, akkuglar m1?
Karlar olsa idi erimis olurdu.
Akkuslarin da u¢mus olmalar: gerekirdi.
5. (Bu gérinen) ne karlar ne de akkuslardar.
O (parildayan) Hasan Aga'nin cadiridir.
Kendisi agir yaralarinin (1ztiraby) icinde (kivranmakta)
(O zaman) annesiyle kiz kardegi ziyaretine gelmisler,
Sevgili karis1 ise, utangaghig yiiziinden gelememisti.
10.  (Aganin) yaralari iyilesmege yiiz tutunca
Vefakar (olan) sevgili (hanimina séyle) haber génderdi:
‘(Artik) beyaz konagimda beni bekleme!
Ne benim konagimda, ne de yakinlarimin arasinda.’
Kadin (haberciden) bu sézleri igitince,

15. Ve zavallinin fikri bu noktaya takili haldeyken



Hasanaginica Adli Bosnak Baladi Okumalarinda Kisitlama ve Tesvik Unsuru Olarak Kiltir,

20.

25.

30.

35.

40.

45.
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Toplumsal Cinsiyet ve Edebi Tir

Konagin etrafinda at kisnemesi duyulur.

(Bunun uzerine) Hasan Aganin karis1 (kosar ve)
Konagin penceresinden atlamaga kalkigir.

Onun iki geng kiz1 arkasindan kogar (ve derler ki):
‘Sevgili annemiz, bize dén,

(Gelen) babacigimiz Hasan Aga degil,

Dayimiz Pintorovi¢ Beg'dir.

(Bunun tuzerine) Hasan Aganin karisi (geri) doner,
Agabeginin boynuna sarilir:

‘(Ah) agabeycigim, ne biiytuk utan¢ der ki

(Kocam) beni bes cocugumdan (ayirarak evden) uzaklastiriyor.
Bey susar, hicbir sey séylemez.

Fakat elini ipek (astarli) cebine sokar

Ve (i¢inden, kocasinin génderdigi) ‘bos’ kagidini ona ¢ikarir
(Bu kagitta, kadinin) mehrini aldiktan sonra
Onunla birlikte annesinin evine gitmesi (yazilidur).
Kadincagiz kagidi okuyunca

fki oglunu (vakarli) alinlarindan

ki kizini (da) pembe yanaklarindan éper.

Fakat besikteki kiciik oglundan

Bir tarld ayrilamaz.

Agabeyi onu ellerinden tutar

Ve onu gugcliikle ogulculugundan ayirir

Sonra atinin terekesine atip

Beyaz konaklarina dogru yola koyulur.

(Fakat kadin) ailesinin yaninda kisa bir miiddet,
Bir hafta kadar bile kalamaz,

(Cinku) iyi bir kadindir, soyu da temizdir.

Bu iyi kadina, her taraftan talipler cikar,

Fakat en cok (israr eden) Imotski kadisidur.
Kadincagiz (ise) biraderine (s6yle) yalvarmaktadir:
‘Ah agabeycigim, sana hasret gitmeyeyim

Beni kimselere verme,
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Yavrularimi (anali) 6ksiiz gérup de

Zavalli kalbim parcalanmasin!

Fakat Beg hi¢ aldirmaz

Ve onu Imotski kadisina verir.

Kadin biraderine tekrar yalvarir:

Bir beyaz kagida (sunlar1) yazip;

Imotski kadisina gondermesini ister:

(Talip oldugun) gen¢ kadin seni nazikce selamlar
Ve (bu) mektubunda senden candan rica eder ki,
Gelin getirecek beyleri topladigin zaman

(Alay) Kasan Aganin konag: éntnden gecerken,
Oksiiz yavrularini gormemesi icin

Geng kadin uzun bir értii getiresin.

(Bu) beyaz varakay: alan kads,

Gelin getirecek beyleri toplar,

Gelin alicilar1 da devsirir, kiz almaga gider.
(Kadinin buriinecek) uzun értiyi (de) gétirar.
Gelin alicilar salimen kiz (evine) ulagirlar

Ve onunla birlikte salimen dénmege baslarlar
(Ancak) Aganin konag 6ntine vardiklarinda,
Iki kiz1 (annelerine) pencereden bakar,

fki oglu da 6niine ¢ikar

Ve annelerine (s6yle) derler:

‘Sevgili annemiz, bize dén,

Sana kugluk (vakti) yemegi ikram edelim’.
Hasan Aga’nin karis1 bunlari duyunca,

Gelin alayinin bagindaki (sahsa) séyle der:

‘(By) gelin alicilarin bag, (ey) din kardegim,
Atlar1 konagin 6niine durdur,

Oksiiz (yavru)larima hediyeler vereyim.

(Bunun tizerine) atlari konagin éntnde durdururlar.

(Kadin) ¢ocuklarina hog hediyeler verir:

Ogullarina altin kaplama bicaklar,
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Kizlarina, yere kadar inen ¢uha (elbise)ler (verir).
Besikteki kiigiik ogluna ise,
(Bir) bohga (i¢inde) elbise génderir.

85. Yigit Hasan Aga (biitiin bu olup bitenlere) bakmaktadir

(Disarida olan) iki oglunu yanina cagirir (ve der ki):

‘Gelin buraya benim 6ksiiz (yavru)larim
(Anlagilan) tag kalpli anneniz,
Size merhamet etmeyecek.

90. Hasan Aganin (o eski) karisi bu (sézleri) duyunca,
Yiuizii bembeyaz kesilerek yere kapaklanir,
Yetimlerini gérmenin (verdigi) htuzunle

O anda (oracikta) ruhunu teslim eder.

Aciklamalar

Misra:

1. Metinde: Yesil dagda ne beyazlaniyor? ($to se bili u gori zelenoy?)

2. a) Vuk Stefanovi¢-Karacig, ‘Tashihinde’ cemi olan ‘snizi’ (‘karlar’), lizumsuz yere

mifrede (sniyeg-kar) cevirmistir.

b) Akkus kugu kusunun bagka bir adidir (Cuvasca’da: Akkas, akas) Bkz. Saadet Caga-
tay, Tiirk edebiyatinda kugu kusu (I Milletleraras: Tiirkoloji Kongresi, Bildiri Ozetleri,

Istanbul, 1973, 5.25)
3. a) fvan Mestrovi¢'in varyantinda, 3-iincii misra séyledir:
i1 su bile na plandistu ovce?

(Yoksa eglekteki ak koyunlar m1?)

(Bkz. Hasanaginica u narodu — Mestroviceva verzija; in: Nova Evropa Zagreb, 22 mart

1931, knj. XXV, br. 314, s. 123). - Bu ilave misra Milan Karanovi¢’in tespit ettigi metin-

de de (Yazma halindeki niisha, s. 1) ge¢gmektedir.

b) Hem Mestrovi¢’in hem de Karanovi¢'in metinlerinde 6. misra budur:

A bile se odjavile ovce
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(Ak koyunlar (artik kalkip) giderdi).

¢) Bu iki musra gibi, her iki yerde 8 inci olarak su misra ge¢cmektedir:
Nit su bile okuplyene ovce
(Ne de toplanan ak koyunlardir).

Zikri gecen bu ti¢ misra — ki birbirine baglidir - bilinen bagka hi¢bir metin-
de gegmemektedir. Fakat her bakimdan makama muvafik olduklar: halde, onlar: terk

etmek mecburiyeti héasil oldu ve ancak not halinde onlara isaret etmekteyiz.

Sunu da ilave edelim ki, bu ilave misra hakkinda Prof. Matija Murko séyle bir
milahazada bulunmaktadir: Megtrovi¢ ve ondan evvel diger cobanlar (baladin) bagina

su misrar sokmuglardir:
il su bile (ili turske) na plandistu ovce
(Yoksa eglekteki ak koyunlar /veya: Tiirk koyunlari/)
Bkz: Asanaginica sa Sipana (Nova Evropa, Zagreb 1935, s. 118-119).
4. Metinde: poletili (ugmus olurlardi)
7. Veya: agir yaralarin elemini ¢ekiyor (boluye)
8. Metinde: sestritza (kizkardescigi, hemsirecigi).
9. a) Metinde: sevdigi kadin, sevgilisi, mahbubesi, (lyubovtza).
b) Metinde: ad stida ne mogla (utangaclig yiizinden yapamamaigtur).
11. Metinde: lyubi (sadik, vefakar mahbubesine).

12. Baladda konagin kargihigi iki tabir ge¢cmektedir. Biri: kala (kule) ve digeri — bu mis-
ra'da oldugu gibi- dvor (saray)dir.

13. Metinde: rod (soy ve aile).
14. Metinde: razumila (anlayinca).
15. Metinde: u toy misli stala (bu fikre takilmigts, bu fikirde durmustu).

16. Metinde: yeka stade kony4 (atlarin giirtltusii koptu). — Kigneme tabiri ile terciime
ettigimiz soz, Fortis'te ‘yeka’ kelimesidir. Vuk Stefanovi¢-Karaci¢ bunu ‘tutany’ ile de-

gistirmis olup, Mestrovi¢’in pseudo-variante’inda: ‘klopot’ sézii ile ifade edilmistir. Bir-
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birine, mana bakimindan, yakin olan bu ti¢ kelime arasinda niians fark: vardir.
17. Metinde: i pobije Hasanaginitza (Bunun tizerine) Hasan Aganin karisi kacti).

18. Metinde: ‘da vrat lomi kule niz pencere’ (Kulenin penceresinden boynunu kirmaga /
kact1/). Baz1 varyantlardan ve bircok yazarin ifadelerinden ¢ikan manaya gére, bu kacig
intihar kasti iledir. Ali Ishakovi¢’in aciklamasina gore ise, burada intihar bahis mevzuu
degildir. Ancak, ‘kulenin penceresinden boyun kirmigcasina, yani delice bir kagigtir
(vratolomno byejanye niz kulu). Zira Hasan Aga’nin: ‘Beni ne konagimda, ne de yakin-
larim arasinda bekleme’ tarzindaki sézleri béyle bir davranisa yol aciyordu. Esasen ulu

dinine simsiki bagly, asil olan bu hanim, intihar dastinemezdi.
19. Metinde: ‘dvi ¢eri divoyke’ (iki kiz evlady).
21. Burada Tiirkge olan ‘baba’ s6zii, sefkatle ‘babo’ tarzinda yer almaktadir.

22. Tirkge ‘dayr’ tabiri hala Bognak dilinde mevcuttur. Ancak, tipki amca'da oldugu gibi

(amica), ‘dayica’ seklindedir.

24. Metinde: ‘ter se visa’ (boynuna asilir) tabiri ge¢cmektedir. Bognakea ‘brat’ sézii, hem

erkek kardes, hem de agabey manasina gelir. Fakat burada, agabey kastedilmektedir.
25. Burada: ‘brat’ séziiniin sefkat hali (brato) vardir, yani agabeycigim.

26. Metinde: ‘salye’ (gonderiyor).

27. Metinde: Behe migi (Beg susar).

28. Metinde: u cepe svione (ipek ceplerine) seklindedir.

29. Metinde: ‘knyigu oproscenya’ (bagislama kagidi), yani taldk, bogsanma kagidi, bel-

gesi.

30. Metinde: ‘potpuno vinganye’ (tam nikahini). Yani ‘talak-1 selase’ ‘(i¢ talak ile) bo-
sandigindan dolay1, bundan ¢ikan -Mehr-i Miieccel’ gibi- biitiin haklarini almasi (yazi-

lidar).

31. Metinde: ‘da gre s nyima maytzi uzatrage’ (onunla beraber annesine geri gitmesi),

(yani: yazil idi).

32. Burada Tiirkce ‘kadin’ kelimesinin Bosnakca sekli olan ‘kaduna’ (sefkatla da: kada)

kullanilmigtir. - Miisliman Bognak kadinlarinin - bilhassa asil kadinlarin — okuma yaz-
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may1 bildiklerine dair bagkaca misaller de vardir. Bognak kiz ve kadinlarinin kiiltiir se-
viyesini aks ettiren halk edebiyatindaki misallerden 6grendigimize gore, bunlar okuma
ve yazmag 6grendikleri gibi, ilim de tahsil ediyorlard: (Beg konaklarinda bu igle tavzif

edilen hususi hocalar da vardi). Biz burada, buna dair sadece ii¢ misal vermekle yetine-

cegiz:

a)Knyigu uze Sahin Paginitza Sahin Paga’nin karisi (eline)

Pa pogleda knyizi niz yaziyu Kitap (mektub) ald:.

Paginitza ilum naugila, Kitabin yazisina bagtan agagiya bakti,

Yer ye ona soya gospodskoga Paganin karis1 (Pasinitza) ilim 6grenmistir,

Zira kendisi asil soydandur.

(Bu kit’a ‘El-Hidaya’ dergisinin - Sarajevo 1358/1939 - III iinci cildinden - 5.79- alin-

mistir.)
b)‘Hasan-aga lyubi govorage’ ‘Hasan Aga sevgili (karisina) diyordu ki’
Dyevere sam knyizi naugila adli halk siirinde s6yle bir beyte rastla-

Naugila knyizi i kalem maktayiz:

Kayin biraderlerime kitap 6grettim, kitap
ile kalemi 6grettim.

(Bkz.: Said Orahovac, Sevdalinke, balade i romanse Bosne i Hercegovine, Sarajevo,
1968, s5.860).

¢) Kad ye Nebi sedam godin’ bilo, Nebiyye (Neba) yedi yagina girince

Tad ye spremi dayci u Caynice O zaman (babas1) onu Caynice’deki dayisina
Nek ye ugi sitnu knyigu pisat - Dayis1 ona ince yaziy1 yazmasini, yengesi de ona
Dayinitza sitan vezak vesti. Ince nakis islemesini 6gretsinler diye — génderdi.

(Behar mecmuas: Sarajevo 1905, cilt V'den naklen)
34. Metinde: ‘srid rumena lica’ (al yiiziintiin ortasindan) seklindedir.
35. Bumisalde de gorildiga gibi, Tiirkce ‘begsik’ tabiri Bosnak¢ada da kullanilmaktadir.
37. a) Burada sefkatle ‘bratatz’ (agabeycik) tabiri kullanilmaktadr.
b) Onu ellerinden alir’ (za ruke uzeo).

38. Metinde: gefkatle ‘s sinkom’ (ogulcugu ile) tabiri ge¢cmektedir.
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39. Metinde: ‘na konyitza’ (atin iistine)
40. Metinde: S nyime grede dvoru biyelome (Onunla birlikte beyaz konaga gider).

42. a) Bu ‘bir hafta bile ge¢medi’ sozii, agleb-i ihtimale gore, Dalmacya Hristiyanlari-
nin siir iizerindeki tasarruflarindan ileri gelmektedir. Bu ifade, her seyden evvel islam
Hukuk kaidelerine muhaliftir. Zira boganmig bir kadina, ‘iddet’ miiddeti ge¢meden,
kimse talip dahi olamaz. Hele bu talip Seriat alimi olan bir kadi olursa! Islam Seriati-
na gore bosanmus bir kadinin tekrar evlenebilmesi icin, arka arkaya ti¢ hayiz middeti
kadar beklemesi lazimdir. Buna dair Kur’an-1 Kerimin sarih bir Ayet-i Kerimesi vardir
(Bakara, 228/2): ‘Ve’l-mutallakatu yatarabbasna bi enfusihine selasete kur@’... (Bosan-
mis /kadinlar/, kendi kendilerine ti¢ aybag: hali beklerler...)

Esasen, asgari iddet miiddeti — Hanefi fikih ulemas: nezdinde altmig giindiir (Tafsilat
i¢in bkz: El-Kurtubi, ElI-Cami’u li ahk&dmi’l-Kur’an, Misir, 1369 (III, 117); Es-Seyyid Mu-
hammed Resid Rida’, Tefsiru’l-Kur’ani’l-Hakim, Masir, 1350 (II, 370); Ebu Ca’fer Et-Ta-
havi, EL-Muhtasar Misir, 1370 (s, 204); Omer Nasuhi Bilmem, Hukuk-1 islamiyye ve
Istilahat-1 Fikhiyye Kamusu, Istanbul 1950 (II, 390-394, 408, 628, 629).

b) Sonra ‘hafta’ manasindaki ‘pazar’ s6zii (nedilya), Misliman Bognaklarca, bilhassa
o zamanlarda, kullanilmamakta idi. Onlarca, Tirkceye Farscadan gegme ‘hafta’ (hefta)
kelimesi kullanilmakta idi. Yani yukaridaki ifade hem hukuken, hem dil bakimindan
yanligtir. Dolayisi ile: ‘bu bir hafta’ tabiri ile iddete muhalefet edilmemistir, zira bu séz
taliplerin zuhuruna aittir, diigiin alayinin zuhuruna degildir’ diyen edib Ali Ishakovi¢
hata etmektedir. Bizce, burada, mesela ‘bir yil dahi gegmedi’ (ni godinu dana) demek,

daha miinasip olurdu.

47. Bu yemin sekli, hemen hemen Bognak¢aya has oldugundan dolayi, baska dillerde
ifade edilmesi gugctiir: ‘Ay tako te ne jelila bratzo’ (Ah, Agabeycigim, sana hasret ol-
mamanin agkina; Bagin i¢in; Allah bizi birbirimizden ayirmasin; Allah seni bagimizdan
eksik etmesi — gibi tabirlerle ancak biraz asla yaklasmis olunur). — Fortis, bu misrai ital-
yancaya tercime ederken (Pella tua vita...), not halinde a¢iklamada bulunmak ihtiyacini
duymugtur: ‘Ah, sana hasret olmamanin agkina, yani: o kadar uzun zaman yagayasin ki,
seni kayip ettikten sonra, sana hasret kalmayayim’ (cosi viva tua longo, ond’io non ti
desideri dopo d’averti perduto; s. 105, not: e). — Voyislav Yovanovi¢'in Fransizca terci-
mesi, diger terciimelere nispeten, daha muvaffakiyetli olmustur: ‘Mon frere, puisse-je

ne jamais desirer te revoir (si tu ne veux m'ecouter)’. Bkz. La Guzla de Prosper Merimee,

93



94

Journal of Balkan Studies

Paris, 1911, p. 368.

48. Buradaki ‘za nikoga’ (hi¢bir kimseye), gayrimiislimlerin ifade seklidir. Bognak¢asi ve

Gramer bakimindan dogru olan sekil ‘ni za koga’dir.
49. Burada ‘yadno’ (zavally, bicare) tabiri kullanilmigtir.

56. a) Burada ‘kiz’ (divoyka) s6zi ge¢mektedir. Prof.Dr. Nikola Banagevi¢’in de izah
ettigi gibi, ‘gen¢ kadin’ manasindadir. Vuk Stefanovi¢ Karaci¢ gibi bazi miiellifler: evli
olup, bes cocuk sahibi olan bir kadina nasil kiz denebilir diyerek bunu anlayamamaislar-
dir. Ali Ishakovig, Abdullah Ayni Busatli¢’in ‘Misliimanlarin Aile ve Miras Hukuku’ (Po-
rodi¢no i naslyedno pravo muslimana) adli eserine istinaden (Sarajevo, 1926, fikra 55),
bu tabirin kullanilmasinin megru oldugunu hatirlatmaktadir. (Bkz: Tumagenya, Zivot
dergisi, Sarajevo 1974, god. XXIII/5, s. 535).

b) Nazikce selamlar’ geklinde terciime ettigimiz tabir, metinde ‘lipo’ ‘iyi’ tarzinda gec-

mektedir.
57. Keza ‘candan’ tabirinin metindeki kargihig1 yine de ‘lipo’, ‘iyi’ olarak ifade edilmistir.

58. ‘Gelin getirecek beyler’, ‘gelin alacaklar’, yani ‘gelin alayr’, Bognakc¢ada tek kelime ile

‘svati’ olarak ifade edilmigtir.
59. Metindeki ‘nosi’ tabiri, hem ‘gotiir’, hem ‘getir’, hem de ‘tag’’ manasina gelir.

65. Metindeki ‘podkluvak’ (Split niishasina gére), ‘podkluvatz’ (Fortis'e gore), ‘podk-
luvag’ (Srecko Duyam Karaman’a gore) tabirinin yerine Vuk Karaci¢ ‘pokrivag’ (értit)
tabirini ikame etmigtir. Bu s6z tizerinde ¢ok durulmus, fakat tatmin edici bir hal tarz
heniiz bulunamamigtir. ‘Podduvak’ (duvak alt) teklifi de kabule sayan gérillmemigtir.
Su var ki, burada, kalin ve uzun bir 6rtit bahis mevzuudur ki, Hasanaginica, ¢ocuklari-

nin, 6nanden gecerken, onlar1 goremeyecek kadar kalin bir 6rti arzu ettigi agikardr.
66. Metinde: ‘dosli do divoyke’ (kiza ulasir- ‘kiza kadar’ yani kizin evine kadar) gelirler.
68. Metinde: ‘Aganin konag: yanina’ (Agi mimo dvore).

69. Pencere sozii, Bognakcada (pencer) yerlesmis bir kelimedir. Metinde, gayrimiislim-

lerin telaffuzu olan ‘penjer’ sekli gecmektedir.

72. Metinde ‘vrati nam se’ (bize dén) ibaresini Vuk Stefanovi¢ Karacig ‘bize ugra’ (svrati

nam se) sekline cevirmigtir. Béylece, hem metnin aslini bozmusg, hem de manay: degis-
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tirmis olmaktadir. Balads tahlil edenlerin ¢ogu bu tasarrufu tasvip etmemislerdir. Zira

yavrularin arzusu, annelerinin temelli olarak onlara dénmesidir, gecici olarak degildir.

73. Metinde: ‘Da mi tebi ujinati damo’ (Sana kugsluk yemegini verelim). Burada Kusluk

vakti yemegi teklifi sadece nazikge ifade edilen bir bahanedir.
75. Metindeki ‘Svatov starigina’, digin, gelin alayi reisi, biyiigi demektir.
76. Metinde: ‘Bogom brate’ (Allah i¢in kardegim).

77. Metindeki: ‘uza dvore’ (konagin yaninda) tabiri ile konagin éniinde kast edilmek-

tedir.

81. Metindeki ‘nozve’ tabiri hentz aydinlanmamugtir. Vuk Karaci¢ bunu ‘mestve’ (mest)
diye okumugtur. Fakat altin kaplamasinin garabeti kargisinda ‘noje’ (yani altin kaplama
bicaklar’ sekli tercih edilmistir. Zira bu gibi hediyeler — umumiyetle - normal karsilana-
bilir. Fakat, buitin gayretlere ragmen, bu s6z de hentiz muvaffakiyetle halledilmemis-
tir. ‘Nozve” hakkindaki Prof. Murko'nun miilahazas1 s6yledir: ‘Izah edilmis olmamasina
ragmen, bu kelime yazma nushasi ile teyit edilmistir. Vuk Karaci¢ onu ‘noje’ ‘(bicaklar)
sekline cevirmigtir. — Bkz: Dr. Matija Murko, Tragom Srpsko-hrvatske narodne epike,
Zagreb 1951, I, 359, not 58.

84. ‘Bohga icinde elbise gonderdi’ ibaresi, miidekkikleri bir hayli yormustur. Fortis’in
tesbit ettigi metinde ‘uboscu aglinu’, prof.dr. Franz Miklosich, Split niishasina gore-
‘ubogku hakyinu’ gseklinde, bu iki s6z yer almaktadir ki hepsi ‘fakir elbisesi’ manasina
gelmektedir. Sonralari, Miklosi¢, prof.dr. Zare'nin ikazina istinaden, bunu ‘ubogki, u

bosci’ (Tiirkce bir s6z olan ‘bohca’da) seklinde kabul etmistir.

Sonraki yazarlar bu hal sekli tercih ettikleri halde, bu mesele kati olarak halledilmis sa-

yilmaz.

85. Hasanaginitza ballade’inin orijinal metnini elinde bulunduran Srecko Duyam Kara-
man (Split Yazma niishasi), Dubrovnik’te intigar eden ‘Slovinac’ adli mecmuada (1882,
V/32, s. 498), bu metni negir etmigtir. 85 inci misradan evvel, bir ilave misrai derc et-

mistir ki séyledir:

Ali ne s¢e u dvor ugetati

(Fakat konaga girmek istemez)

Ne Fortis’in ftalyanca terciimesiyle birlikte nesrettigi metinde, ne de Vuk Karaci¢’in
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Halk Siirleri (Srpske narodne pjesme) adl kitabindaki metinde, ne de herhangi diger
metin veya varyantta, bu misra gegmemektedir. Karaman da, bu misra1 nerede buldu-
gunu tasrih etmiyor. Acaba, yazma niishanin kenarinda yazili olmus olmasin? Su var ki
yeri de tam buras degildir. Daha fazla 79 uncu ile 80 inci misralar arasina belki daha ya-
kigirdi. Bu misra, belki Karaman’in kendi ilavesidir. Karaman'dan bir sene sonra tetkik
yazisini nesretmis olan Prof. Miklosi¢c de ne bu misrai metnine der¢ etmis, ne de ona
en ufak bir isarette bulunmusgtur. Bu yiizden, biz de bu misrai metin ve terciimemize

almadik.

89. Bu kelimeyi (arcaskoga) miidekkikler tiirlu sekillerde izah etmege ¢alismiglarsa da,
muvaffak olamamiglardir. Kimi ‘wrcavoga’ (kotii veya pasly) kimi ise, bu kelimeyi terk

edip, yerine kamenoga’ (tasly, tagtan) s6zini ikame etmiglerdir.
92. a) Metinde: ‘Gledayug sir6td’ (yetimlerine bakmanin).

b) Hasanaginitza baladini ilk negredip terciime eden Fortis, bu misrai anlayamamus
ve yanhs tercime etmistir: Gli orfani figli suoi partir veggendo (Viaggio in Dalmazia, I,
105). Gayet tabiidir ki, bu yanlglik, eserinin Fransizca tercimesinde de yer almaktadir.
(Son ame quitte son corps au moment quelle viot partir ses enfans — Voyage en Dal-
matie, I, 149). Fortis’e ve ona istinaden Goethe’ye (‘Als sie ihre Kinder von sich fliehn
sah’ — Bkz. Herder, Volkslieder, 1778, s. 314) dayanilarak yapilan biitiin tercimelerde
bu misra béylece yanlhs cevrilmistir. Fransizca terciimelerin ekserisi de boyledir. Ancak
Prosper Merimee, Adam Mickiewitz, August Dozon de Voyislav Yovanovitch bu hataya

dugmemisglerdir. Bayan Colonna zaten metni tamamen keyfi bir sekilde degistirmistir.
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After the Introduction that explains the methodological standpoints and goals, the
first section of the article considers cultural limits and initiations in the interpretative
approaches to the ballad Hasanaginica, with a focus on its key verse “A ljubovca od stida
ne mogla” [But for the very shame his wife is absent]. The most prominent views on the
nature of shame of the female protagonist which functions in the ballad structure as
the essential motivation of all successive events and the initiation principle comparab-
le to the tragic guilt in the tragedy are observed. The authors begin the exposition with
the thesis that the Bosniak ballad Hasanaginica is a work confirmed by Ingarden’s phe-
nomenological standpoint on the existence of places of indeterminacy in the literary
text, obliging the reader to fill in the gaps and make them concrete, so that, ultimately,
the aesthetic harmony of the whole is achieved. The place of indeterminacy is here con-

nected to the fact that the male or female singer says nothing on the nature of kadin’s
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shame. The shame remains unexplained, posing an everlasting problem in the interp-
retation of the ballad. The majority of interpretations [Lucerna, Murko, Bari¢, Krnje-
vi¢] stipulate that shame is a distinctive feature of the kadin, a determinant, a common
identity characteristic of Muslim women at the time, stemming from the then-ethics,
mores and the way of life. Another group of researchers [Gesseman, Georgijevi¢, Mede-
nica...] consider shame to be linked not to the type, but to the character, objecting the
opponents’ cultural blind spot. In their opinion, the alleged subservient position of the
woman in the oriental patriarchal societies cannot be measured by European unders-
tanding. The patriarchal way of life and its moral codes are felt as a burden or slavery
only when they begin to lose their essential task and function. The authors of the article
interpret the key verse, and by that, also the ballad, by starting from the premise that,
in the Islamic societies, the totality of life has the source and stronghold in religion that
does not recognise the more inherent divergence of the individual and the collective
observed in the Western Christian tradition. In that light, the dilemma on the shame,
based on the binary relationships collective — individual, personal — common, subjective —
objective, loses credibility. For Hasanaginica, shame could be both, never only one or the
other, and the same applies for the male or female ballad singer who had felt no need to

additionally explain the concept, since the listeners had anticipated and understood it.

The issue of divergence between the individual and the collective in the Oriental-Isla-
mic civilization had not manifested until recent times in some dramatic appearance,
simultaneously becoming one of the distinctive features based on the Hellenic traditi-
on, Judeo-Christianity and the renaissance acquisitions of the formed, modern Wes-
tern civilization. The objection that could be addressed to both the antagonised groups,
the “typologists” and the “characterologists”, after this meticulous consideration of
viewpoints regarding the central issue of the ballad is that they have cut us short of
the imperative of the newer research methodology — a validly reconstructed horizon of
expectations within which a work was created and accepted in the past. “Blending”, i.e.
understanding of the past that is neither adopted nor rejected by the past as the other
and the different but with which it is possible to communicate, is only possible after
the “reconstructive procedure”. Good presumptions for an approach freed from preju-
dice to cultural variety, including Hasanaginica, have been recognised by the authors
in the flows of the feminist criticism. Julia Kristeva provided the key contribution in

the sense that she positioned the woman simultaneously inside and outside the male
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society, making her both his romantically-idealised other and his victim-vagrant. So-
metimes, the woman is what stands between the man and chaos, and sometimes she is
the very embodiment of chaos. That is why the woman disturbs the settled categories
of the man’s system and blurs his strictly determined borders. In the male society, the
woman is a fixed image, but also a negative of such a social order; there is always somet-
hing that remains within her, something unexplainable, something that resists fixati-
on. Hasanaginica’s fate is proof that not even the Oriental-Islamic society, which rests
upon more stern, orderly and clearer relationships between sexes, is able to fully realise
that fixation, let alone the western society which has failed to do so even theoretically
(interpretations of Hasanaginica treated in this article observe that quite convincingly)

— let alone in social practice.

In the following sections of the article, the authors indicate (in)consistencies of soci-
o-cultural interpretations of Hasanaginica. The focus is on Muhsin Rizvi¢’s interpretati-
on according to which shame is motivated by social inequality of the main protagonists
- Hasanaginica, who comes from a family of beys, and her husband who is member of
a lower stratum of agas. By inertia of social psychology characteristic of her status, Ha-
sanaginica can feel shame due to her position that resulted from her marrying a man
by birth and socially not her equal. The authors are of the opinion that accepting such a
thesis alters the affirmative image of ethical and emotional features of Hasanaginica’s
character, shaking to the very core the foundations of the ballad leaving unpreceden-
ted consequences for the internal harmony of structural elements (horizontally) and as
opposed to the whole (vertically). In that context, the authors cite some sections from
the text that eliminate the thesis on the superiority complex as an explanation for the

source and origin of shame.

Regarding the gender-social complexity of the identity, the authors focus on the nature
of the tragic conflict between the husband and wife — Hasanaginica and Hasanaga. The
conflict is doubled in the ballad. The conflict between them (external) reveals also the
conflict within each of them. Those two conflicts form two concentric circles that furt-
her spread to the third circle, which is the plot. (...) That would not be the case if both
the protagonists weren’t characterised by the preponderance of individual identity as
opposed to the typical characteristics of social identity. That makes the conflict evermo-
re complex. On the one hand there is a unique shame, and, on the other, a fatal incon-

sistency of Hasanaga’s nature. Such a conflict, together with the previously-mentioned
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thematic and identity-related complexity, could only be confirmed in an equally comp-
lex genre, recognised in the ballad as a mix of epical, lyrical and dramatic elements.
Thus, the genre-related presuppositions appear as an inevitable fact in understanding
of its exceptional semantic density. To the extent the genre appears as an ultimate fra-
mework, it also intensifies the conflict because both Hasanaga and Hasanaginica stem
from two opposing modes of genre: epical and lyrical. Hasanaga is the character of ana-
logue, typically epic background and is unable to behave outside that world. His tra-
gedy is that he does not know when and where the space of the analogue action ends and
when one enters the space of soft, interpersonal relationships within the family. He is
unable to function at different frequencies, which even a man belonging to the most
patriarchal communities should master, keeping in mind that the modes of behaviour
in war and at home, i.e. in the warrior and family world, are not the same. It has been
proven that the ballad is a supra-genre where the borders between the epic and the ly-
rical are not erased, but are rather even more emphasised. The confrontation between
the epical and the lyrical inevitably leads the ballad into tragedy. The tragic guilt with
these protagonists is thus written at two levels: gender and genre; thus, not only at the
level of gender, such has been the opinion so far. In fact, this is one of the most impor-
tant conclusions of this paper, and the authors emphasised it at the very conclusion.
The article also contains the translation of Hasanaginica with appropriate explanations

and comments by the prominent Bosnian turkologist Tajjib Okic¢.
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Introduction

In both developing and advanced countries, FDI has become a standard part of the
economic policy. The FDI is expected to contribute to economic development in deve-
loping countries by bridging the gap between domestic savings and investment needs.
This contributes to economic growth through increased production potential and job
creation. Hence, in pursuit of welfare and growth, countries oriented policies on attrac-
ting FDI by becoming more accessible and developing inciting policies aiming to absorb
technology, cutting-edge devices, managerial skills and boost efficiency (Enderwick,
2005: 95; Asongu, et al., 2018: 2). Historical data shows that developed countries attra-
ct the highest inflows of FDI, 50.68% in the period 2010-2019, being, in the meantime,
the main outsourcing countries as well. However, the landscape is shifting in recent
years, as it becomes normal for developing countries to engulf the biggest part of FDI
inflows (World Bank, 2019). The positive attitude towards FDI incited various govern-
ments’ policies to foster the growth of inflows in respective countries. Implementing
the right policies is particularly important for transitional and developing economies
which commonly face a lack of financial resources from abroad. Being the main source
of foreign capital, FDI flew toward South-East Europe in the beginning of the 1990s.
The region consolidated its political position in recent decades establishing a peaceful
environment, applying macroeconomic reforms and, designing suitable policies for the
attraction of foreign investments. The completion of the integration into the EU foste-
red FDI inflows for some of the countries of South-East Europe (Carstensen &Toubal,
2003: 16; Sakali, 2014: 74). Western Balkans, which according to the European Com-
mission refers to Albania, Bosnia & Herzegovina, Kosovo, Serbia, North Macedonia

and Montenegro, lagged behind the rest of the continent in terms of attracting FDI. In
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the last three decades, the Balkans experienced civil wars, the emergence of new count-
ries and the dissolution of central planned economies. The shadow of a long troubled
history of ethnic conflicts still bears the image of the region failing to fade the doubts
and insecurity of potential investors (Estrin & Uvalic, 2014: 283). However, the region
scored immense changes since the 2000s, witnessing a challenging transitional pro-
cess, both economic and political. The beginning of a peaceful era, economic reforms
and cooperation with the EU widened the horizon of positive changes. The increasing
number of companies setting up their operations in the region is evidence of economic
liberalization and increased economic growth. As the absorption of FDI inflows initial-
ly emerged in the midst of the 1990s, the average growth rate for the period 2009-2019
was 17.86% (World Bank, 2019).

Figure 1: FDI Inflows in Albania, Kosovo and North Macedonia
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Figure 2: Trend of FDI Inflows in Albania, Kosovo and North Macedonia
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The move forward by the countries of the Western Balkans region marked a period of
positive changes which were associated with the transitional process to the free market
economy and deep reforms implemented by respective governments. This contribu-
ted to a robust growth rate of around 3% and a stable macroeconomic environment,
whilst links with the EU added additional competitive advantages in terms of absor-
bing foreign investments. For a region that lacks developed financial markets, FDI re-
mains one of the most important sources of capital. Hence, attracting FDI is one of
the main pillars of economic growth and job creation. A positive and growing trend
accompanied the level of FDI inflows in the countries. Albania makes the largest reci-

pient country with an average of annual FDI inflows of $943mln in the period 2004-
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2019. Two other countries, Kosovo and North Macedonia remain far below in terms
of attracting investments, with an annual average of $343mln and $403mln for the
same time periods. The energy and mining sector was most appealing to investors in
Kosovo and Albania whilst the real estate, banking and insurance sector appear to be
preferred in all markets. In terms of FDI origins, the flows stem mainly from the EU
and neighbor countries (IETL, 2019: 36). A growing volume of research papers explain
the economic implications of FDI for the host and investing country. Considering the
obstacles of operating in an often distant market, unfamiliar culture and high asym-
metric information, only the most productive firms can bear the risks and challenges
of managing multiple subsidiaries abroad. FDI consists of capital flows of firms with
specific asset advantages such as: technology, managerial skills and trademarks. Multi-
national firms happen to overpass obstacles of incomplete contracting problems when
they sell or license these assets directly and to keep assets within the firm avoiding the
risk of holdup by competitors (Pandya, 2010: 392). There are many theories about the
main determinants of FDI inflows. While FDI is an important source of capital for de-
veloping and transitioning countries and there is a general perception that they bring
positive effects to the country, there is a lot of research on what drives foreign com-
panies to invest abroad. Research on the relationship between labor costs and FDI inf-
lows in the Western Balkans economies is scarce. As far as we know, there is a lack of
evidence to sum up how far labor costs lead flows of direct investments into the region.
This study aspires to contribute to the debate on this matter. This paper will explore
whether labor cost and foreign direct investment in three Western Balkans countries:
Albania, Kosovo and North Macedonia have a positive relationship with each other.
Following the introduction, the structure of this paper includes a total of three sections
starting with a review of the literature on foreign investment theories. The second part
includes a special section on elaborating the importance of labor cost for potential fore-
ign investors. The third part includes the introduction of the study methodology, data
collection and hypothesis. This final part also presents the results of the research and

a discussion thereof. At the end there is a conclusion with the summary of the results.

Literature about the Determinants of Foreign Direct
Investments

Globally, developing countries are promoting various policies to attract multinationals
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to invest. Multinationals frequently enjoy a wide range of policies which include tax
benefits and supportive economic regulations (Lashitew & Wall, 2018: 1). Throughout
history, depending on national and ideological circumstances, countries have often
tended to perceive FDI as a threat to their resources or state sovereignty. Even today,
there are certain national security sectors where foreign investment is restricted or not
allowed at all. It was only the 1980s when the movement of capital between countries
became more visible and more significant in terms of importance and consequence that
studies on this topic became more intensified. Hymer was one of the first to contribute
to FDI in his dissertation topic, emphasizing that firms are motivated to move capital
abroad to take control of new markets and increase profits. Firms are also looking to
exploit their advantages and seek to take advantage of these advantages in markets
other than the local market (Hymer, 1960: 25). Many theories have been constructed
about FDI determinants with none of them dominating the other. But what is most
mentioned in the literature and incorporates more elements into the study of FDI inf-
luencers is Dunning’s “eclectic paradigm.” The theory is attributed to three dimensi-
ons: ownership, which refers to the specific assets of the investment firm; location,
which refers to the characteristics of specific markets that influence the chances of ex-
panding activities there; and internalization, which refers to the value of retaining the
advantages of ownership within the firm and entering the country, instead of expor-
ting them to another country (Wilson & Baack, 2012: 97; Stoian & Filippaios, 2008:3).
The eclectic paradigm of Dunning which provides the most decisive reasons on the mo-
tives of MNE to invest in other markets rather than the domestic market also provides
a theoretical explanation about the types of FDI. Four are the types of MNE investing

in a foreign market:

a. MNE that target the local market and aim to use their competitive advanta-
ges to fulfill the needs of solely local consumers. Therefore, their focus commonly
is: market size, domestic market structure and consumer preferences. The size of
the market is measured through the population number and macroeconomic in-
dicators, such as growth rate, level of GDP and income per capita. These kinds of
investors are known as market-seeking investors.

b. Resource-seeking FDI is another category of investors that make the decision
to invest in a particular market based on the country's resource capacities. Re-
sources include: natural resources, raw materials, low labor cost, abundant work
force, and infrastructure quality.

c. Efficiency seeking FDI involves investment firms that are seeking markets
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with lower production costs and other advantages that would enable those firms
to successfully compete in the international arena. These kinds of investments
appear to be harder to attract: lower costs, efficiency of human capital, techno-
logy and infrastructure requirements. Being more than just a source of capital, ef-
ficiency seekers contribute to the creation of new jobs in a wider range of sectors
in the economy, adding additional values to the host country.

d. Lastly, strategic asset seeking FDI is motivated by investor's goal to acqui-
re new assets abroad that would add value and comparative advantages to the
existing portfolio. Typically, these investments take the form of mergers & acqu-
isitions and tend to lift up their competitiveness capabilities and reduce that of
competitors by acquiring protection in the market, benefiting from trademarks,
distribution channels and manpower (Franco et al., 2008: 5; Wadhwa & Reddy,
2011: 220).

e. Dunning provides a taxonomy of micro and macro determinants that helps to
explain the firm’s ability and desire to carry FDI. Designed to account for the costs
of running abroad, a firm should first identify some of its distinct features that
would overcome the disadvantages of operating in a foreign market (Carstensen
&Toubal, 2003). Other theories explain the determinants of FDI inflows by consi-
dering various economic and non-economic aspects (Dung et al., 2018: 4). Market
size, natural resources, labor costs, inflation and return on investment are gene-
rally considered as economic determinants for attracting FDI inflows (Dung, et
al., 2018: 4; Esiyok &Ugur, 2017: 462; Shah, 2016: 3). Market size which is mainly
measured by the level of GDP, GDP per capita or population number is conside-
red to have a positive impact on attracting foreign investments as it is associa-
ted with higher market demand and business opportunities (Ranjan & Agrawal,
2011: 257; Randelovic et al., 2017: 98). The enhanced attention of investors only
in some industries, might deprive the host country of spillover effects, and this
might be an adverse effect of natural resources which otherwise are considered
to have a significant influence in terms of attracting foreign investors (Asiedu,
2013:3; Arshad, 2017: 5). Inflation movements as a macroeconomic indicator are
closely monitored by investors as the inflation rate directly affects the profit of
business activities. Too high or too low rates can erode profits, increase uncerta-
inty and increase the cost of capital. For this reason, a stable rate is taken as an
indicator of the healthy economy of the host country (Sayek, 2009: 420; Alshamsi
etal., 2015: 139; M.Mustafa, 2019: 51). Return on investment is one of the main
reasons for the decision to expand business activities. The flow of investment in
the host country depends on the rate of return on investment and the certainty
or uncertainty surrounding that return. The decision-making process to determi-
ne the location of the investment is complex and in most cases involves a wide
range of factors. Therefore, in countries that are perceived to have a lower degree
of security, investors tend to seek projects with higher rates of return to offset
the risk undertaken and thus also limit project opportunities (Ahamed & Tanin,
2010: 15). Although higher labor costs tend to increase FDI outflows and decre-
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ase FDI inflows, that might not be the case always. Labor costs may not, though,
impede FDI inflows if both legal and economic environments are high market po-
tentials in the host country. Actually, the labor quality is of higher importance for
investments occurring in developed countries (Lai & Sarkar, 2011: 397).

Low Labor Cost and FDI Inflows

The growing role of foreign investment in the global economy has increased resear-
ch and discussion on the factors influencing their attraction. In recent years, mobi-
lity of international capital has significantly improved. In the global labor division, the
growth of FDI inflows has surpassed foreign trade and national production, and multi-
nationals play an ever-increasing part. (Eckel, 2003: 20).Therefore, part of the literatu-
re focuses on analyzing the impact of labor costs on attracting investment. So is labor
cost an important factor for FDI inflows? First, we need to explain what is meant by
the cost of labor for which the terms are commonly used: “labor costs” and “wages”. If
we analyze these two terms we see that they are not the same thing, with the first inc-
luding: wages plus taxes and benefits determined by policy makers of the host country.
The term “wages” is defined as the direct contribution paid for employers’ productivity.
In the perspective of the job suppliers (firms), overall labor cost is the important index,
but labor suppliers are primarily concerned about the salary/compensation aspect of
the overall cost (Saglam & Boke, 2017: 2). Regarding the significance of low labor cost
as a determinant of FDI inflows level, the results are ambiguous. Economic theory imp-
lies that holding all other factors constant, a higher cost of labor discourages potenti-
al investors by diminishing the other advantages the host country could offer. Cheap
labor force can provide competitive advantages to countries possessing this kind of re-
source. Hence, regions with abundant cheap labor resources are prone to attract higher
levels of FDI inflows (Lashitew & Wall, 2018: 10). Commonly, export-oriented firms
and labor intensive sectors consider low labor costs as a factor of significant importan-
ce in the process of decision-making to invest abroad. Therefore, during the early stages
of economic development, countries are prone to attract such FDIs implying a positi-
ve relationship between low labor costs and FDI inflows (Donaobauer & Dreger, 2016:
12). Firms that distinct their production processes into several stages (vertical FDI),
seek low labor cost countries to execute those stages of higher level of labor intensity.
Firms exploiting their existing advantages by expanding activities abroad seek to be-

nefit from economies of scale, therefore low labor costs are of significant importance
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(Masso et al., 2007: 8). Further stages of development which are commonly associated
with increased wages and society welfare tend to affect FDI negatively. Along with its
relatively smaller magnitude as compared to the size and distance of the host country,
the effects on FDI inflows are statically important. Therefore, prospective government
policies should be used to significantly enhance labor productivity in order to offset for

the soaring salary costs (Bellak et al., 2007: 33).

Labor Market in Kosovo, Albania and North Macedonia

For emerging and new market economies of South East Europe, the most critical com-
petitive advantage is that of low labor costs. However, the evidences are limited about
the extent to which labor costs drive FDI inflows to these economies. Labor costs are
relatively low in the region compared to the rest of the continent. The region’s job mar-
kets are characterized by significantly high levels of informal economy and persistent
long-term unemployment (World Bank Group & Vienna Institute for International
Economic Studies, 2019: 13). In these economies, using this cheaper labor is thus a key
necessity. But, why this steady unemployment rate occurs? After the financial crisis of
2009, Western Balkans experienced an increased economic development which was fol-
lowed up by a steady growth of employment too. Nevertheless, the structural problems
and shortcomings like skill mismatches, weak entrepreneurship abilities and access to
productive inputs as well, make a growth rate of 4% insufficient to fill the demands
for labor (World Bank Group & Vienna Institute for International Economic Studies,
2019: 31). Hence, the cheap labor cost is an advantage stemming from disadvantages
of the economic environment characterized mainly by private consumption and capi-
tal investments by governments. A negative trade balance and the lack of investment
in sustainable employment sectors lead to fragile development which should be turned
into growth and prosperity in the future (World Bank, 2019: 1-10). The unemployment
rate of the region remains the highest in Europe, with an average of 21.49% during
2019-2020 and Kosovo at elevated levels in a rate of 29.88% (CEIC, 2019). The youth
and women are particularly hit from unemployment and in the long-term. The govern-
ments are continuing to develop and explore different policies in the host countries to
attract foreign investors, while companies around the world are shifting their ways of
competitiveness. Even though the region seems to be on the right path of sustainab-

le economic growth, FDI inflows remain to reach the much desired level. Skilled labor
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force, higher quality of education and greater government incentives should be trans-
lated into increasingly attractive bundles for potential investors (Bruno et al., 2006: 3;
Becker et al., 2020: 124).

Methodology

Our goal is to explore whether low labor cost drives foreign direct investment inflows.
Considering the theoretical overview of FDI determinants and the characteristics of
the region, our hypothesis implies that there is a positive relationship between FDI
inflows and low labor cost for the countries of Western Balkans: Kosovo, Albania and

North Macedonia.

Ho: There is a positive relationship between FDI inflows and Low Labor Cost in Kosovo, Al-

bania and North Macedonia.

For the purpose of our research we have gathered data from the World Bank Dataset
regarding the annual inflows of FDI for the countries included in the sample. The time
series includes the period among 2004-2019. The average annual labor cost was estima-
ted considering the monthly income for the same time series as for FDI inflows. Linear

Regression Model was used for the data analysis.

Model Explanation

The Linear Regression Model is used to calculate the association of two
or more variables. It is an approach in which a dependent variable on one
or more separate variables is predicted. The notion of linear regression
was first introduced by Sir Francis Galton in 1894, being the most com-
monly used method of statistical analysis. A distinctive feature of linear
regression is that the influence of other characteristics that may affect
the dependent and independent variable is taken into account (Kumari
& Yadav, 2018: 33).

The econometric formula of the Linear Regression Model is as follows:
Y=0a+P1Xi+e

Where:

+ Y - is the dependent variable;
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* o — is the constant (intercept) of the regression model;
* B1 - is the coefficient of the independent variable;
+ X1 - is the input value or predictor variables;

« e — the error of the equation;

The dependent variable denoted by Y in the regression equation is the variable the
model aims to explain. The a which is known as the constant of the regression model
indicates the value of the dependent variable in case the value of independent vari-
ables is zero. The independent variable, denoted by X in the equation is the factor we
assume has an impact in the dependent variable. The strength of the effect of each
individual independent variable to the dependent variable is shown by the beta coef-
ficient. Namely, a positive/negative coefficient determines the direction of the line's
slope showing an increasing impact in one variable once the other (negative coefficient)

is increased and vice versa. The “e” being the last element of the equation marks the

error that is not explained by the regression line (Sarstedt & Mooi, 2014: 211-212).

Assumptions of the Linear Regression Model

In addition to the model formulating, fitting the model to data, the statistical modeling
process also includes the process of checking the model. The checking process might
lead to further analysis of the data or to an entire cycle of reformulation. Hence, in
order for the regression model to provide valid results there are a few assumptions that
should be met and which are presented below:

« Linearity — the relationship between the independent variable x and dependent va-

riable y is linear.

Figure 3: Linearity Test
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Checking the linearity between X and Y variables can be done by plotting the inde-
pendent variables against the dependent variable. The linear pattern can be assessed
using a scatter plot and in our case the almost horizontal red line shows the fulfill-
ment of the assumption.

« Homoscedasticity refers to a condition in which the variance of the residual, or error
term, in a regression model is constant. That is, the error term does not vary much as
the value of the predictor variable changes.

Figure 4: Homoscedasticity Test
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Checking the homoscedasticity in our regression model, we plot errors against the de-
pendent variable Y. Using a scatter plot, the red line in an almost horizontal shape con-
firms that the assumption for our data is met.

« Error distribution —the assumption is that the regression model errors are approxima-
tely normally distributed.

Figure 5: Normality Test of Residuals
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Fig 5 shows the normality test of residuals which marks errors in each data point. The his-
togram of errors shows that a normal curve can be plotted, indicating that the errors are

normaly distributed, thus fulfilling the assumption of the regression model.

Data Analysis

Table 1: Linear Regression Model - Results
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Dependent Variable: EDI

Method: Least Squared

No of Observations: 48

Variable Coefficient Std. Error t-statistic p-value
Salary 3148473 467491 6.735 0.000
Albania -413419966 206200585 -2.005 0.051
Kosovo 376529169 152604317 2.467 0.018
North Macedonia 239645245 291006331 0.824 0.415
Salary: Kosovo -3229414 586496 -5.506 0.000
Salary: North Macedonia -2874630 671455 -4.281 0.000
Residual Standard Error 175400000

Df 6,42

Multiple R Squared 0.9397

Adjusted R Squared 0.9311

F — Statistic 109.1

Df 6 and 42

p-value 0.000

The linear regression model was implemented for the analysis of our data taking into
account the heterogeneity across countries and years. The resulting variable is that FDI
and wage is the only predictor. The regression output indicates that 93.97% of variation
in annual FDI inflows is explained by the average labor cost per year. And only 6.03%
of the variation is caused by factors other than labor cost. The model has a sufficiently
high coefficient of determination, indicating a fairly high predictive quality of the re-
sulting model. Hence, the F-statistic and indicates an established relationship betwe-
en the labor cost and FDI inflows only by controlling country. Besides the fact that this

relationship (under the control of country) exists, it does not mean that his relations-
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hip is casual.
Hence, our regression equations are as follows:
Albania:
Y=-413419966+3148473*Salary

In the case of Albania, the positive sign of slope coefficient in the regression equation

and a p-value <0.05 implies the positive relationship of labor cost and FDI inflows.
Kosovo:
Y=376529169+(-3229414+3148473)*Salary=37652916-80941*Salary

In the case of Kosovo, the negative sign of the coefficient in the regression equation
and a p-value < 0.05 implies a significant relationship between labor cost and FDI inf-
lows, intending that a reduction of labor costs may increase FDI inflows in the country,
but this requires additional research, since in neighboring Albania it is the other way

around.
North Macedonia:
Y=239645245+(-2874630+3148473)*Salary=239645245+273843*Sa1ary

Asin Albania, in North Macedonia, the positive sign of the coefficient in the regression
equation and a p-value <0.05 implies a significant positive relationship between labor

cost and FDI inflows.

Based on the elaboration of the analyses above, the results imply the rejection of the
hypothesis raised in this paper that low labor cost has a positive and significant impact
on the level of FDI inflows in Kosovo, Albania and North Macedonia. The model shows
that the cheap labor cost is of significant importance for attracting FDI inflows in
Kosovo. In Albania and North Macedonia an increase in labor cost increases FDI inf-
lows, and vice versa. Namely, the flows of investments are more significantly influen-

ced by other factors explored in the theory of FDIL

Conclusion

This paper provides new evidence on the relationship between FDI inflows and low

labor cost in Kosovo, Albania and North Macedonia. The linear regression model using
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time series data shows a positive and significant relationship between low labor cost
and FDI inflows for Kosovo while the relationship is negative for Albania and North
Macedonia. However, the literature overview shows that the importance of low labor
cost is more significant in terms of attracting foreign investors especially for those
countries which might lack other important determinants of FDI inflows such as
market size. Hence, extracting maximal benefits from the abundant workforce is vital.
Even though our findings suggest a rejection of our hypothesis, the importance of low
labor cost should not be undermined in the region. Still remaining at the bottom of
European countries in terms of labor cost, these countries should make continuous en-

deavors to attract investors whose primary motive to invest abroad is cheap labor cost.
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KoH(ecHoHaM3aIyjaTa, a 0OBaa IapajurmMa Bo IOCIESIHUTE JELEHIH ce IPUMEHYBa 1 3a
HCTOPHUCKUTE pa3BOM BO LieHTpaHa M ucrouna EBpona.t AHTan MosHap Bo Heropara KHUTa
3a HCTOpHjaTa Ha KaTOJIMIM3MOT Ha OCMaHIIMCKUOT baikan Bo 16. 1 17. Bek oncepBupa
HEKOJIKY Tpaliama Off ICTOpHjaTa Ha KaToJIMYKaTa 3aeAHuLa Ha bajkaHOT TOKMY TIpeKky
napaaurmara Ha KoHdecnoHanu3zanyja. ViMeHo, IIaBHO Npaliame Ha HCTPaKyBambEeTo
€ KaKo ce OJIBMBA IIPOIECOT Ha KaToJMYKara KoH(pecrnoHanm3anuja Bo OcMaHIcKaTa
Wmnepuja, MOTOYHO Ha 3amafgHUTE TEpUTOpHH Ha bankaHor. CrencTBeHo, IVIaBHATa
Te3a BO KHUrara Ha MoJHap e Jieka OCHOBHUTE Ha OaJKaHCKUTE KaTOJIWYKH HAllMOHAIHH
UJICHTUTETH CE HAolaaT BO KATONMYKHTE MHUCHH KOHTPOJUPaHU O PuM, MOTOYHO of
Karonmukara npksa. Jlo oBa TBpAeme TOj Joara NpeKy aHalM3a Ha OAPEACHH Pa3BOM
Kaj 3aequuuuTe Ha Ppanuuckannure Bo bocua, Jeayurure, Binjanuero Ha Beneuuja u
JlyOpOBHHK Kaj OCMAaHJIMCKHUTE KaTOIUIIH, OATKaHCKUTE KaTOJMYKA MACUH BO ATTOaHuja,
KaKo ¥ OOMINTE 32 YHHjaTCTBO Ha Biaaunu ox [lekkara marpujapmuja Bo 16. Bek. Hexon
0/l TEMHTE JIONMpAaT U J0 MOTECHUOT MHTEPEC HAa MAKEJOHCKUTE HCTOPUYAPH, TOTOYHO
3a ogHocuTe Ha Karonmukara 1pkBa co mpaBoCiaBHATE 3acAHUIM Bo OcMaHIIMCKaTa
Nmmnepwuja, konkpeTHo OXpuacKaTa apXHEHUCKOIH]ja, HO 1 3a yiorara Ha JlyOpOBHUK 1
JyOpOBHUUYKUTE KOJIOHHU BO McTOpujata Ha OcMaHniuckara ViMmnepuja, BKIYYUTEIHO U

UCTOpHjaTa Ha KaToInyKaTa 3aeaHuna Bo Ckollje Bo eproaoT Ha 16. 1 17. Bek.

Bo cBouTe ananu3u, aBTOPOT ce MOTNUpa Ha 0OEMHAa M3BOpPCKa rpara O apXHWBUTE
B0 Barukan, ®upenna, [yOpoBHUK M BO MHOTY IOMaja Mepa YHrapwja, Kako M Ha
HCTOPHCKA JIUTEpaTypa peleBaHTHA 3a MCTOPHjaTa Ha KATONULIM3MOT U HCTOpHjaTa Ha
karoauuute Ha bankanot. Ox Apyra crpaHa, BOOWIMBO € OTCYCTBOTO Ha OCMAHJIMCKUTE
M3BOPH M NCTOpHCKaTa uTeparypa. Mcro taka, ce 100MBa BIie4aToK JIeKa OCMaHIUCKHOT
KOHTEKCT, MOTOYHO OCMAaHJIMCKaTa IEepCleKTHBa 3a TeMHUTe 00pabOTeHM BO KHHUTaTa
€ TOTHCHATa Ha CMETKa Ha KAaTOJMYKHOT KOHTEKCT, T.€. JJOMMHHUpA IIepPCHeKTHBaTa Ha

KaroJinykara 3acaHuia BO OcmaHJIMcKaTa I/IMneija.

ITo ce omHecyBa 10 OBa Mpalllake, KaKo 1 3a IPYTHU Mpalliamba o] METOOIOIIKH aceKT,
MOTPeOHO € J1a ce CIOMEHE M KOPHCTEHETO Ha OJPE/ICHH KOHIICNTH, TEPMHUHOIOTH]a,

HO U IPUMEHa Ha TeopHjara 3a eTHUYKOTO MOTeKNI0 Ha Hanuute. Co UCKIIyYOK Ha eHa

1 TMapamurmara Ha koHpecuoHanuzauuja (confessionalization, Konfessionalisierung) € npBUYHO pas-
paboTeHa o cTpaHa Ha repmaHckute ucropuuapu Bondran Pajuxapn u Xajun IInimiHr Ko mpartejkul ru
[apaeiHo pa3BOUTE Kaj TPHTE peiurud Bo EBpoma (KaTONHIM3MOT, POTECTAHTH3MOT U JIyTepPaHCTBOTO).
Pajuxapy u LIiinHr TBpAAr jeka KoH(peCHOHaNM3alujara ¢ noyeTHara (asa Ha CO3aBambeTO Ha MOJCPHUTE
JIPJKaBH CO IITO €€ TOTTHKHAIO M CO3[ABaKkEeTO HA HALMOHAIHHUTE W/WIM TEPUTOPHjaHH WACHTHUTETH BO
Esporma. Co Toa KoH(pecnoHanm3amjara ¢ COCTaBeH el 0/ TeopHjara Ha MOJCPHU3ALH]a.
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rmaBa (bopbara 3a HoBoma3zapckara karena, 1627-1630), reorpad)ckuTe TEPMHUHN KOU
ce KOPHCTAT He € KOHTEeKCTyanusupanu. ViMeHo, ce kopucrar coBpeMeHH reorpadcku
NIPETCTaBH, IIPETCTaBH KOPHCTEHW BO KAaTOJIWYKUTE W3BOPH WIM TIaK TIPETCTaBH
KapaKTepUCTHYHN 32 OJPE/IeHH HAIMOHAIHU uctopuorpaduu. Ha mpumep, TepMuUHOT
OCMaHJIUCKAa YHrapyja ce OAHEecyBa Ha TEPUTOPUU HA CPEAHOBEKOBHATAa YHIapcKa
JipkaBa Ha bakaHOT, KOM BO OCMaHJIMCKHOT KOHTEKCT M CBETOIJIE] HE CE MTO3HATH KaKo
TakBu. HajBmeuatnnBo e kopuctemero Ha TepMuHuTe Cpduja, Makenonuja, Anbanuja,
byrapuja, nako BO OCMaHJIMCKUOT KOHTEKCT reorpa)CKUTe MPEeTCTaBU Ce Pa3iuyHH, a
OBHE TEPUTOPHUH Ce TIO3HATH 1oz MeTo Pymenuja, bocHa, nim ejanerure Ha bynum ninm

Temumsap.

Hcro Taka, moTpebHO € Jla ce CIIOMEHe JeKa MOTIUPajKi ce Ha TeopHhjaTa 3a €THHUYKO
MOTEKJIO Ha HAIIMUTE, HO M Ha MapaaurMara Ha KoH(ecroHamu3aiuja, MoiHap 9ecTto ro
KOPHUCTH TEPMHUHOT HaIlMja 32 HACEJIEHUETO Ha OfipeJeHH Teputopuu Ha OCMaHIIHCKaTa
Nmmepuja. Ha mpumep, anbanckara Hamja ce MpoeKTHpa Bo 17. BEK BP3 OCHOBA Ha
HEKOJIKY KaTOMMYKH M3BOPH, MTOTOYHO CBETOIIEAX. BO OBOj, Kako W BO Cilyd4auTe 3a
Cpobuja wnu Byrapuja, kaje ce kopuctar coBpemenu etHonumu (Cpou, byrapu utH.) He
ce 3eMEHH TIPEIBU/L IPYTHUTE HACHTUTETCKH KaTerOpHH, JOMUHAHTHH BO 16. 11 17. Bek Ha

BaHKaHOT, KaKO IITO C€ PECIIMTUCKUTE HUJIN COHI/IjaJ'IHI/ITC KaTre€ropuu.

Bp3 ocHOBa Ha oBa Tpeba J1a ce CIIOMeHe JieKa KHUTaTa ¥ Npallamkara aHaJIu3UpaHd BO
Hea JaBaaT 3Ha4aeH IIPUJIOHEC 332 HEKOJIKY BaKHU TEMH OJ HCTOpHjaTa Ha KaTOJIMYKaTa
3aenHuna Bo Ocmannuckara Mmnepuja u onqHocure co Beneuuja, JlyopoBHuk u Pum,
KaKo ¥ 3a OOMAUTE 32 YHHjaTCTBO Ha PABOCIABHUTE XPUCTHjaHH, PAIIake KOe € 10CTa
eKCIUIOaTHPAaHO OZ CTpaHa Ha 0aJKaHCKUTE UCTOPUYapH BO KOHTEKCT Ha OTHOPOT Ha
XpHUCTHjaHUTE POTHB OCMaHIMcKara BiacT. Ha kpaj, 6e3 1a HaBiieryBame BO aHann3ara
U TBpJeHwaTa Ha MoJHap, Bpeau Jia ce CIIOMEHE MOCIIETHOTO MOIJIaBje Koe ¢e OJHECYBa Ha
POIIOBHOT aCIIeKT U Ha IIPAIIabeTo 32 HO3ULKjaTa Ha XKEHATa BO KATOJIMYKOTO OIILITECTBO
Bo bocna. CranyBa 300p 3a mperienoT Ha xaruorpadujara Ha Marnanena Ileperu-
BykcaHoBHK, 1eBojka o1 bocHa, 3a koja MostHap TBp ieKa € IpUMep Ha TPaHCBECTH3aM
U IIPB [103HAT IpuMep Ha Buprunu Ha bankaHort, ABa Beka npex Tue Aa 6uaaT OTKpHEeHH
ox 3amagHuTe eTHorpadu Bo ceBepHa Anbanuja. OBa mpamame € 0cOOCHO HHTEPECHO
3a OHHME BO YHj MHTEpec ¢ eTHorpadujara Ha IDIEMEHCKHTE 3aCHUIM Ha CEBEPOT O

Anbanuja u Lpua ['opa u pogoBuTe CTYIUH.
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Nacionalizmi si njé 1évizje apo ideologji politike paraget njérén ndér temat mé té dis-
kutuara né fushén e shkencave sociale. Né kété kontekst nuk ka munguar as debati dhe
diskutimi mbi nacionalizmin shqiptar si né rrafshin shkencor, ashtu edhe né rrafshin
e praktikave politike té shqgiptaréve. Enis Sulstarova né kété libér analizon diskursin
nacionalist né Shqipéri duke filluar nga periudha e rilindjes kombétare deri né vitet e
pluralizmit politik. Libri né fjalé pérbéhet nga dy pjesé. Né pjesén e paré autori analizon
ligjérimin nacionalist duke e ndaré até tri periudha: Periudha e Rilindjes Kombétare

nga viti 1978 deri né vitin 1912, periudha e komunizmit dhe periudha postkomuniste.

1 Ndérsa pjesa e dyté e librit pérbéhet nga disa punime mbi nacionalizmin shqiptar, por té pavarura nga
pjesa e paré dhe prandaj kjo pjesé nuk do té jeté pjesé e analizés soné né kété recension.
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Né pjesén e paré té librit, né té cilén shkurtazi analizohet kuadri teorik i nacionalizmit,
autori pérbrendéson gasje etno-simbolike si njé kuadér mé i pérshtatshém pér té ana-
lizuar ligjérimin nacionalist shqiptar. Ndryshe nga ajo konstruktivsite, e cila kombin
e sheh kryeképut si njé fenomen modern, dhe ndryshe nga qgasja primordialiste, e cila
kombin e sheh si njé fenomen antik, gasja etno-simbolike né thelb pérbén njé sintezé
té kétyre dy qasjeve. Théné ndryshe, pér qasjen etno-simbolike dhe pér themeluesin e
késaj qasjeje, Anthony Smith, kombi dhe nacionalizmi jané krijesa té vonshme; né kété
kuptim, jané moderne. Por kjo nuk nénkupton qé kombet jané té privuar nga njé bért-
hamé etnike e cila nuk mund té kufizohet me kohét moderne. Pra, ¢do komb ndértohet
mbi njé bérthamé etnike. Sepse, si¢ thekson edhe veté autori, edhe nése pranojmé ar-
gumentin e mbéshtetésve té teorisé konstruktiviste se traditat e kombeve né njé masé
té madhe jané té shpikuara nga elitat politike dhe kulturore, prapéseprapé, elitat né
fjalé nuk jané té lira té zgjedhin ¢farédo té shkruar apo ¢farédo tradite dhe as qgé mund

t’i shpikin ato ex nihilo.

Shkéndijat e para té nacionalizmit shqiptar u shfagén né shekullin XIX nga intelektu-
alét shgiptaré, té cilét, duke ndjekur shembullin e intelektualéve té vendeve tjera té Ev-
ropés Lindore, filluan ligjérimin nacionalist shqiptar. Intelektualét shqiptaré nén ndiki-
min e ligjérimeve nacionaliste qé lulézonin né até kohé né Evropé, népérmjet teksteve
té ndryshme té karakterit gjuhésor, letrar, historik dhe publicistik, ua transmetonin
masave té gjera té popullatés dhe publikut ndérkombétar pérfytyrimin e shqiptaréve
si njé komb i vecanté nga té tjerét. Autori thekson qé nacionalizmi shqiptar si njé dis-
kurs dhe lévizje politke u ndihmua nga: a) lindja e albanologjisé peréndimore, b) nga
arbéreshét té cilét ishin né kérkim té identitetit té tyre, c) nga pérhapja e shkrimeve
kishtare né gjuhén shqipe nga ana e disa misionaréve protestaté dhe d) nga lévizjet na-
cionaliste té popujve fqinj né Ballkan, té cilét realisht paragisnin njé rrezik pér territo-

ret shqiptare.

Né pjesén e dyté té librit, ku analizohet ligjérimi nacionalist nga periudha e Rilindjes
Kombétare deri né shpalljen e pavarésisé sé Shqipérisé, autori ka pérzgjedhur pér ana-
lizé tekstet e Naim Frashérit, Sami Frashérit, Pashko Vasés dhe Jani Vretos. Né peri-
udhén e Rilindjes Kombétare, kombi nga ana e rilindasve imagjinohej si njé bashkési
kulturore dhe burim i legjitimitetit té organizimit ligjor, politik dhe ekonomik. Né kété
kuptim, Sami Frashéri shkruante se njerézit né toké jané té ndaré né kombe dhe kombet

e botés jané té shumté. Késisoj, rilindasit kombétaré e konsideronin kombin shqiptar
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si njé bashkeési qé ka té pérbashkeét origjinén, lidhjen e gjakut, kulturén (gjuhén, si baza
e kulturés) dhe té ardhmen. Ndérkaq, gjuha shqipe nga rilindasit perceptohej si thelbi i
kombit shqiptaré dhe karakterista veguese e tij. Késhtu, Naim Frashéri shkruante se té
gjithé kombet posedojné njé gjuhé té vecanté dhe gjuha éshté ajo qé i ndan njerézit né
kombe. Pérveg origjinés dhe kulturés (gjuhés) sé njejté, njé pérbérés tjetér i pérfytyri-
mit té kombit éshté territori ku ai shtrihet. Jani Vreto shkruan: “Véndi ku lindeté dhe rri-
teté njeriu, thuheté Mémédheth” (fq: 34); ndérsa Sami Frashéri kur shkruante pér kufijté
e Shqipérisé vepronte né bazé té dy kritereve, atij etnik dhe atij historik. Pra, atdheu
éshté territori ku jeton grupi etnik shqiptar, ndérsa aspekti historik mé shumé shér-
bente pér té pérforcuar argumentin etnik, duke déshmuar se shqiptarét nuk ishin té
ardhur né kéto treva, por ishin njé komb autentik. Njé element tjetér pérbérés i kombit
shqiptar ishte edhe religjioni dhe né kété drejtim, sipas autorit, géndrimi i rilindas-
ve ndaj religjionit mund té pérmblidhet né dy thénie: “Fet e besété t'i kemi/ Po té ndaré
té mos jemi” nga Naim Frashéri; dhe parulla e njohur e Pashko Vasés: “Feja e Shqipta-
rit éshté shiptaria”. Né kété kontekst, rilindasit kombin shqiptar e pérfytyronin si njé
bashkési ndérfetare e pérmbi ndarjet fetare. Si ¢do komb tjetér, edhe kombi shqiptar
duhej té pérfytyronte “armiqté” apo “tjetrin” ose “té tjerét”. Armiqté apo “té tjerét” pér
kombin shqiptar u pérfytyruan kombet fqinje si turqit, sllavét dhe grekét, sepse ata
ishin kércénuesit mé té drejtpérdrejté té kombit shgiptar. Mitet kombétare si elemente
konstituive té kombit gjithashtu ishin né qendér té vémendjes sé rilindasve. Né kété
drejtim, rilindasit kombétaré krijuan njé séré mitesh me ané té té ciléve ata kérkonin t’i
“zgjonin” shqiptarét ose t'i bénin té ndérgjegjshém pér origjinén dhe historiné e tyre.
Ndér mitet mé kryesore jané ato té prejardhjes, mitet pér territorin, mitet pér “kohén

e arté” etj.

Né pjesén e treté, ku autori analizon ligjérimin nacionalist né periudhén komuniste,
éshté me réndési té theksohet se pérfytyrimi i kombit shgiptar nga regjimi komunist
kishte dy pérmasa: etnike dhe klasore. Pérmasa etnike ishte e njéjté me pérkufizimin
e Rilindjes Kombétare pér kombin shqiptar qé bazohej né prejardhje, histori, kulturé
dhe fat té pérbashkét. Ndérkaq, sipas pérmasés sé dyté, asaj klasore, kombi shgiptar
pérfytyrohej si njé komb i cili historikisht kishte gené i ndaré né klasa, por me revolu-
cionin kéto ndarje ishin shuar dhe brenda trungut kombétar shqiptar nuk ekzistonin
mé antagonizmat klasore. Késisoj, kombi shqiptar pérfytyrohej si njé bashkeési e pér-

béré nga dy klasa mike qé kishin interest e njéjta ekonomike: klasa punétore dhe fsha-
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tarésia koopreativiste. Qéndrimi i regjimit ndaj identiteteve krahinore dhe fetare ishte
skajshmérisht armiqésor. Késisoj, enverizmi béri pérpjeket maksimale pér té homog-
jenizuar kulturén kombétare dhe né emér té proletariatit t'i shuante té gjitha indenti-
tet krahinore dhe fetare. Sa i pérket armiqve té popullit shqiptar, ata shpreheshin me
terma ideologjiké. Né kété periudhé, “té tjerét” ose armiqté e shgiptaréve ndryshonin
varésisht konjukturave gjeopolitike. Pér regjimin komunist, armiqté e kombit shgiptar
dallonin nga armiqté e rilindasve kombétaré, sepse pér regjimin enverist popujt ball-
kaniké sllavé llogariteshin si miq té njéri-tjetrit, ndérsa ata té cilét duhej llogaritur si
armiq jané elitat politike té tyre té cilét ndignin njé politiké shoviniste. Rilindja Kombé-
tare nga regjimi kominist shihej si pasojé historike e evolucionit material e shoqgéror té
ndérthurur me traditén e luftérave shekullore té tyre pér liri kundér pushtuesve té huaj
dhe klasave shfrytézuese vendase. Ndérkagq, sa u pérket miteve kombétare, enverizmi
u jepte réndési té vecanté atyre miteve té cilét mund té interpretoheshin si shembuj té
géndresés popullore ndaj té huajve dhe klasave shfrytezuese. Kéto “kohé té arta”, si¢
thekson autori, ishin ajo e iliréve, lufta e Skéndérbeut kundér osmanéve, Rilindja Kom-

bétare dhe lufta partizane.

Né pjesén e katért, ku anlizohet ligjérimi nacionalist né Shqipériné paskomuniste,
autori trajton analizat dhe géndrimet e nacionalistéve bashkékohoré, Abdi Baleta dhe
Hysamedin Feraj. Qé té dy autrét kombin e pércaktojné né terma etniké apo né lidh-
jen e gjakut. Pér shembull, pér Baletén, etnité jané grupe shoqérizimi qé krijohen brez
pas brezi, etnité si krijesa kulturore ekzistojné para kombit dhe kombet krijohet prej
etnive. Né kété kontekst, kombi éshté njé kategori historike, sepse zhvillohet pérg-
jaté njé procesi té gjaté historik (f. 88-91). Né raport me identitetet fetare e krahinore,
Baleta, duke u nisur nga bashkéveprimi i identitetit kombétar me identitetet e tjera,
si¢ mund té jeté ai fetar, mendon se identitetet fetare, ve¢mas ai mysliman, ka luajtur
njé rol té réndésishém né mbijetesén e kombit shqgiptar. Konvertimi i shqiptaréve né
Islam ka ardhur si nevojé pér t'i béré ballé trysnisé asimiluese sllave dhe greke, qé us-
htrohej népérmjet kishave ortodokse. Né kété kuptim, Islami ka luajtur njé funksion
té parandalimit té asimilimit. Sa u pérket armiqve apo “té tjeréve” té kombit shqiptar,
nacionalistét bashkékohoré kérkojné té risjellin géndrimin e Rilindjes Kombétare. Né
kéndvéshtrimin e tyre, kombi shqiptar éshté i rrethuar nga armiqté sllavé dhe greké té
cilét ndjekin politika armiqésore ndaj veté shtetit shqiptar. Nga ana tjetér, Turqia dhe
turqit pas pavarsisé sé Shqipérisé jané kthyer né njé shtet dhe popull mik té shgiptaré-
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ve. Ndérkagq, ¢éshtja kombétare akoma nuk éshté pérmbyllur. Sipas Baletés, bashkimi
kombétar né njé shtet té vetém éshté detyré historike pér té gjithé shqiptarét dhe nuk
mund té jeté dicka vullnetare (f. 98). Edhe Feraj, duke béré njé analogji me rilinda-
sit té cilét synonin bashkimin e katér vilajeteve né njé vilajet shqiptar, thoté se: Nése
atéhéré detyra e paré e kombit shqiptar ishte bashkimi né njé i vilajeteve, atéheré sot
detyra kryesore e shgiptaréve éshté bashkimi i shteteve té Shqipérisé dhe Kosovés né
njé. (f. 101). Njé tjetér temé té cilén e trajtojné Baleta dhe Feraj éshté nacionalizmi dhe
politika né Shqipéri. Qé té dyté insistojné né njé rikthim té politikés shqiptare né na-
cionalizmin shqgiptar dhe theksojné mendimin se shqiptarét njéheré e pérgjithmoné
duhet té heqin doré nga ideologjité e ndryshme, si¢ mund té jené ato té djatha apo té
majta té cilat nuk kané karakter kombétar. Feraj shkruan: “Céshtja kombétare shgiptare
duhet té konsiderohet me pérparési ndaj ¢éshtjes sé vendosjes sé funskionimit té demokra-
cisé né Shqipéri...”. Théné shkurt, pér nacionalistét bashkékohoré shgiptaré, ideologjia
kozmopolite, demokratizimi, anétarsimi né BE, qé pérbéjné boshtin kryesor té poli-
tikés shqiptare paskomuniste, janée té pamundura pér sa kohé qé ¢éshtja shgiptare nuk
mbyllet. Rilindja Kombétare dhe Lidhja e Prizrenit paragesin pikén kulmore né histo-
riné shqiptare dhe né kété kontekst, pér shembull, Baleta, Lidhjen e Prizrenit nuk e
sheh vetém si njé refleksion té frikés apo rrezikut té jashtém gé u kanosej shqiptaréve,
por pértej késaj, Baleta vleréson se ideja pér Lidhjen e Prizrenit ishte autentike shqgipta-
re. Nacionalistét bashkékohoré jané té mendimit se shqiptarét gjaté historisé kané pér-
jetuar mjaft periudha pér té cilat duhet té jené krenaré. Dhe késhtu, pérbrendésojné té
gjitha mitet té cilat i pérbrendésuan edhe rilindasit kombétaré. Pér sa i pérket kryemi-
tit, pra atij té Skénderbeut, Baleta kundérshton ashpér pérfytyrimin e Skénderbeut si
njé “kalorés i krishterimit”. Ky pérfytyrim, si¢ shprehet ai, éshté njé mitologjizim banal
ifigurés sé Skéndérbeut. Ndérkaq, pér Ferajn, epopeja e Skéndérbeut ndérpret “mosqe-

nien” subjek historik té shqiptaréve né rrjedhén e deriatéhershme historike.

Né pjesén e pesté dhe té fundit té librit, autori bén njé pérmbledhje té karakteristikave
té pérbashkéta té ligjérimit nacionalist shqiptar né té tri periudhat: a) ligjérimi nacio-
nalist vértitet rreth pérfytyrimit té kombit shqiptar; b) ka karakter integrues dhe ho-
mogjenizues; ¢) karakterizohet nga pérfytyrime politike té atdheut; ¢) ijep vetvetes njé
karakter mbrojtés; d) ciléson armiqté e kombit shqiptaré; e) ka njé géndrim modernist.
Duhet theksuar qé kéto tri ligjérime né périudha té ndryshme kané ndryshuar né in-

terpretimin e kétyre karakteristikave. Théné ndryshe, ligjérimi nacionalit né periudhén
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paskomuniste ngjason shumé me até té periudhés sé Rilindjes Kombétare. Ndérkag,
ligjérimi nacionalist né periudhén komuniste jo vetém qé ndryshon nga kjo, por shpes-

hheré éshté gjendur edhe né pozita kundérthénése.

Intenca kryesore e kétij punimi, si¢ pohon edhe veté autori, éshté té vihet né pah vaz-
hdimésia dhe variacionet té ligjérimit nacionalist shqiptar nga intelektualét dhe po-
litikanét shqiptaré qé nga Lidhja e Prizrenit deri né ditét e sotme. Duke u nisur nga
kétu, autori, duke mos béré njé pérshkrim dhe analizé té detajuar, ka arritur té japé njé
pasqyré té pérgjithshme té vijimésisé sé ligjérimit nacionalist shqiptar pérgjaté kétyre
tri periudhave té cilat analizohen. Gjithashtu, autori arrin me sukses té pérshtaté ku-
adrin teorik me té dhénat empirike dhe poashtu arrin té artikulojé ngjashmérité dhe

dallimet ndérmjet tri diskurseve nacionaliste né tri periudha té ndryshme.

Réndésia e kétij libri géndron né até se ky libér lexuesit i mundéson né pika té shkurt-
ra té kuptojé ligjérimin nacionalist shqiptar né tri periudhat kryesore té historisé sé
kombit shqiptar dhe né até qé ky libér hedh drité mbi nacionalizmin shqiptar i cili gjaté
historisé ka pésuar ndryshime, madje edhe kontradikta té shumta nga njé periudhé né
tjetrén. Kjo sepse ligjérimi nacionalist shqiptar nuk ka pasur njé rrjedhé té “natyrshme”
historike pér faktin e thjeshté qé shqiptarét qé nga Lidhja e Prizrenit, e cila konsidero-
het si fillim i ligjérimit nacionalist shqiptar, jané pérballur me situata, ngjarje dhe reg-
jime té ndryshme politike té cilét detyrimisht kané ndikuar né ndryshimin e ligjérimit

nacionalist.
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Bozhidar Jezernik éshté autor dhe profesor i studimeve té antropologjisé dhe té “Tjet-
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Edhe pse artikujt jané shkrime autoriale, ato pérséri kané shfrytézuar njé bibliografi té
pasur me referenca té besueshme nga shkrime té méparshme qé kané nxitur debate té
reja dhe ide sfiduese né fushat e shkencave sociale. Né libér jané paraqitur edhe ilustri-
me, figura dhe portrete té marra nga botimet e kohés, ku e kané béré mé té qarté teks-
tin dhe kané pércuar njé ide mé té hollésishme té pérfytyrimeve simbolike dhe ndévep-

rimeve politike e shogérore té kohés me turqit.

Tjetri zé njé vend shumé té réndésishém né konceptimin e vetes dhe ndértimin e
identietit individual dhe kolektiv. Pra, tjetri si njé objekt, si pérfytyrim, si kércénim
éshté njé element konstituiv i ndértimit té “unit” apo “ne-sé¢”. Sepse Vetja pa Tjetrin
nuk mund té definohet, té qartésohet e té kuptimésohet. Edhe po té mos keté njé
Tjetér, ai duhet té imagjinohet dhe té shpiket, me géllim qé té béj té mundur krijimin
e Vetes. Dhe i téré ky ndérveprim ndérmjet Vetes dhe Tjetrit, buron nga reflektimi
subjektiv qé éshté simbolik, ku edhe kufiri ndérmjet Nesh dhe Tjetrit éshté simbolik.
Evropianét népérmjet strategjisé sé té konsideruarit té “Turkut” si Tjetri, dhe pérmes
pérfytyrimit té Turqve ndryshe nga vetja, kané arritur qé té krijojné baza pér definimin
e veté Evropés né aspektin identitar, gjeografik, politik, dhe té tjera. Né krijimin e idesé
pér Tjetrinkanéluajtur rolluftérat, udhépérshkrimet, té dhénat gojore, e mé vonéletérsia
pérmesromanticizmit, por mé sé shumtiné periudhén moderne, kandikuar orientalizmi.
Edhe pse veté evropianét kané arritur té pushtojné deri né Indi, Azi e Mesme dhe Afriké,
pérséri, imazhet pér tjetrin kércénues i mbéshtesin né kujtesén historike pér tartarét,
mongolét, teutonét, sllavét e turqit (Jezernik, 2017: 42). Ideja e tjetrit pér “turkun” né
imagjinatén e shumé evropianéve, éshté e lidhur me nocionin e armikut qé kércénon
me lufté, vdekje, rrémbime, i frikshém dhe i dhunshém, pra me njé imazh negative,
imazh ky qé u krijua pér shkak té kércénimit té vazhdueshém té ushtrisé osmane né
toké, dhe piraterisé né det, pérgjaté shekujve XVI-XVII. Megjithaté, duhet cekur edhe
faktin se né krijimin e njé imazhi té tillé té negativ, sigurisht luajtén njé rol té madh
edhe veté osmanét. Sulltanét, oborri mbretéror, administratorét, shpeshheré pérdor-
nin edhe dhunén si mjet psikologjik pér t’i frikésuar, tmerruar, pércudnuar peréndi-
morét dhe udhéheqésit evropiané. Njé sjellje sa e ashpér dhe fyese, po aq edhe dinjitoze
e pérfagesuesve té Shtetit Osman, béri qé té krijohet ideja tek evropianét se osmanét

jané kokétrashé, té pacivilizuar dhe adhurojné vetém luftén (Jezernik, 2017: 63).

Bozhidar Jezernik thoté se “perceptimet e udhétaréve peréndimoré kané ndryshuar ngaqé

ka ndryshuar perceptimi ndaj fuqisé turke”. Ai thekson se me depértimin e osmanéve né
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Evropé, pérfytyrimi éshté krijuar varésisht prej fugisé sé veté Shtetit Osman, qé do té
thoté se gjaté periudhés kur Shteti Osman ka gené né kulmin e fuqisé sé vet politike,
ushtarake, ekonomike, pérfytyrimi dhe pérshkrimi pér Shtetin Osman ka gené pozitiv,
si njé vend pérparimtar dhe progresist, dhe anasjelltas, me fillimin e dobésimit té shte-

tit, atéheré kané filluar stereotipet negative pér “turkun”.

Pra, né varési té nevojave té njé periudhe té caktuar, imazhi i turkut éshté pérdorur
pér géllime té ndryshme, heré si kércénim e heré si respect, por mé shumé si Tjetri, si
i huaji prej ku mund té ndértohen identitetet etnike, fetare, té sapolindura né Evropé.
Pér shembull, gjaté shek. XV, né dy karnevale “Des Turken Festnachtspsel” dhe “Ein Lied
von dem Turken”, i kané paraqitur turgit dhe Sulltan Mehmedin II si njeréz qé vendosin
drejtési dhe si njé mbret i fugishém e me pérvojé. Por, me librat e shkruara mé voné,
turqit paraqiten si té rrezikshém, té sémuré dhe dembelé qé rriné népér kafene. Né
kété drejtim mund té shihen edhe veprat e shkruara nga Martin Luteri, ku turgit kon-
siderohen si “demoné” apo “zemérim i Peréndisé”. Qéndrimet e Martin Luterit pérballé
turqve, mund té shihen si njé tentativé e krijimit té identitetit, sepse ai u pérpoq qé té
fuste njé doktriné té re fetare, dhe pér kété qéllim shfrytézoi katolicizmin dhe turkun

qé pérfagésonte Islamin.

I ashtuquajturi “kércénimi turk”, ka luajtur njé rol té fuqishém né konsolidimin e
identitetit dhe autoritetit politik né Evropég, e ve¢mas né até té Perandorisé Habsbur-
ge si dhe né tejkalimin e skizmave fetare ndérmjet katolikéve dhe protestantéve. Si
“lufta ndaj té pafeve” ashtu edhe “kércénimi turk”, ka béré qé kjo pérballje té pérjeto-
het si konfrontim mes Lindjes dhe Peréndimit, Orientit dhe Oksidentit, me ¢ka shumé
popyj si jugosllavét, shqiptarét, hungarezét etj., besojné se misioni i tyre historik ka
gené mbrojtja e krishterimit dhe gytetérimit peréndimoré, apo duke u vetéperceptu-
ar si “antemurale christianitatis” né kufij té kulturés peréndimore dhe atyre té pafeve
orientalé. Ky vetéperceptim u pérvetésua dhe pérforcua nga shumé popuj né periferi té
kontinentit té Evropés, pérmes orientalizimit té Lindjes dhe gjithcka qé kishte té bénte

me kulturén, traditén dhe gytetérimit lindore.

Njé perceptim i tillé éshté vendosur edhe me veprat letrare té popujve té ndryshém ku-
fitar apo edhe veté ato peréndimoré, autorét e té ciléve konsiderohen edhe themeluesit
e vetédijes kombétare té kétyre popujve. Pér shembull, né letérsiné sllovene, pérmes

veprave té Anton Ashkercit zbulojmé njé orientalizém kufitar qé pérmban mite “ante-
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murale christiniatatis” té popullit slloven, qé pretendon se kané pasur rolin mbrojtés
té mureve té Krishterimit. Edhe né letérsiné shqiptare ekziston miti i “antemurale chris-
tinitatis” i popullit shqiptar kundér osmanéve barbaré, duke treguar luftén e pafund té
filluar me Skénderbeun, e qé ka vazhduar deri né ¢lirimin pérfundimtar. Edhe gjaté Ri-
lindjes Kombétare Shqiptare si dhe né letérsiné e realizmit socialist, Tjetri ishte “turku”

qé mbahej si fajtor dhe pérgjegjés pér regresin e kombit mé té lashté evropian.

Neése i shikojmé heronjté dhe betejat popullore té shumé popujve, do té shohim se be-
tejat mé té réndésishme jané ata té cilét kané luftuar kundér osmanéve. I vetmi hero né
kéngét popullore polake éshté mbreti polak Jan IIT Sobienski, qé paraqitet si i vetmi i
cili mund t'i mposhté osmanét, si shpétimtar i vetém i Vjenés, dhe njé luftétar qé lufton
né emér té Nénés Peréndi dhe pér té mirén e ushtrisé dhe popullit té tij; - apo se datat
mé té réndésishme té shtetit serb jané ato té luftés kundér osmanéve, duke filluar nga
Beteja e Kosovés e deri né Kryengritjen e Paré. Madje, edhe lufta né Bosnjé, éshté pérfy-
tyruar si njé pérballje me osmanét, me ¢ka i justifikonin masakrat dhe gjenocidet e tyre
para syve té botés. Kjo shpérfaq idené se turku imagjinar né shumé mjedise sociale, ka
ndikim edhe né ditét e sotme né ndértimin e imazhit pér Veten dhe identitetin kombé-

tar té popujve té Ballkanit (Jezernik, 2017: 291).

Imazhi i turkut si njé Tjetér i popujve té Evropés, nuk éshté ndértuar vetém pérmes
letérsisé por edhe pérmes historiografive zyrtare qé u krijuan me lindjen e shtete-
ve-kombe. Historiografité zyrtare jané té mbushura me rréfime dhe mite historike,
ndérsa ideologjité nacionaliste ndértohen pérmes léndés sé historisé e cila éshté njé
paraqitje objektive e realitetit. Por realiteti historik dhe kujtesa kolektive jané ¢éshtje té
perspektivés brenda sé cilés pérfshihen shumeé realitete e kontradikta dhe mundohen

té ndértojné njé realitet té pérfytyruar né lidhje me té kaluarén e tyre té pérbashkét.

Njé mungesé qé vérehet te libri éshté se nuk jané pérfshiré edhe artikuj qé kané analizu-
ar imazhin e turkut te popujt e tjeré té Ballkanit, si maqedonasit, bullgarét, boshnjakét,
rumunét, qé kané pasur raport té drejtpérdrejté me turqit. Né qofté se do té ishte ana-
lizuar imazhi i turkut né veprat letrare dhe historiografiné zyrtare té kétyre popujve,
atéheré libri do té merrte njé pérmasé mé gjithépérfshirése qé do ta shndérronte até njé

libér burimor dhe encikopledi né fushén e studimeve orientale.

Pérmes analizimit té imazhit té turkut pérgjaté mesjetés e deri né kohérat moderne, né

fusha té ndryshme si ato sociale e psikologjike, por edhe né até té letérsisé dhe histori-
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ografisé, nxirret né pah e vérteta se edhe né kohén moderne té mbizotérimit té sjelljeve
racionale té njeriut, evropianét jané ende té burgosur né imazhet e trashéguara si “turku
kércénues”. Tani éshté koha qé té demistifikohet Lindja nga paragqitja e hiperbolizuar e
konfliktit mes Gjysméhénés dhe Kryqit, dhe se ka kaluar koha pér krijimin e imazheve
pér té tjerét pérmes strukturave orientaliste, apo ashtu si¢ shkruan Enis Sulstarova:
“Orientalizmi nuk mund té ofrojé pérgjigje pér sfidat e sotme botérore... Me njé rrénjé né
aventurat imperialiste té fugive evropiane, orientalizmi nuk bén tjetér ve¢se i nxjerr pengesa
projektit té ndértimit té njé shogérie té liré e demokratike, té bazuar mbi respektin e té drejta-

ve té njeriut dhe té dinjitetit té té gjitha kulturave.” (Jezernik, 2017: 307).
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