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This is not a serious paper. I can already hear some of 
the more “cautious” voices. And yes, they are right. This 
is not a serious article. Nor anything that it is about. Af-
ter all, as the dandy extraordinaire, Oscar Wilde, source 
and master (mistress?) of all-things-camp, said: (para-
phrasing) Life is too serious, to treat is seriously. Or at 
least Susan Sontag claims it is one of his aphorisms. 

Nor the Queer Theory is serious, nor grave. For many 
academics, feminism, lesbian and gay studies, finally 
queer studies are all “too ideological,” and do not belong 
to proper academic household. It is just one perspective, 
one epistemology. However, it is not the one I believe 
in. And what I pray to, is the pantheon of divine Judith 
Butler and Michel Foucault, Seyla Benhabib and Homi 
Bhabha, Chantal Mouffe and Ernesto Laclau, among 
others. And what you read is the prayer they taught me. 

* * *
Many contemporary critics and commentators in Poland 
noted with a surprise, that after sixteen years of transfor-
mation, rather than stabilising and progressing, Polish 

Robert 
Kulpa Zapadni teorii, kvir 

mo`nosti, polska stvarnost. 
Ili, imame li potreba  
od kvir politi~ka teorija?

Robert  
Kulpa Western Theories, Queer 

Possibilities, Polish Reality.  
Or, Do We Need  
Queer Political Theory?

Trudov ne e seriozen. Ve}e slu{am nekoi „popretpaz
livi” glasovi. I da, vo pravo se. Statijava ne e seri
ozna. Nitu nejzinata tema. Na krajot na krai{tata, 
kako {to ~udesniot dendi, Oskar Vajld, izvor i maj
stor na seta izve{ta~enost, re~e (parafraziram): 
@ivotot e preseriozen za da go sfa}ame seriozno. 
Ili barem Suzan Zontag (Susan Sontag) tvrdi deka 
ova e eden od negovite aforizmi.

Kvir teorijata ne e nitu seriozna, nitu te{ka. Za 
mnogu akademici feminizmot, gej studiite i ko
ne~no, kvir studiite se „preideolo{ki” i ne pa
suvaat vo vistinskoto akademsko doma}instvo. Toa 
e samo edna gledna to~ka, edna epistemologija. 
Me|utoa, ne onaa koja jas ja zastapuvam. A jas se molam 
vo panteonot na presvetite Xudit Batler (Judith But-
ler) i Mi{el Fuko (Michel Foucault), Sejla Benhabib 
(Seyla Benhabib) i Homi Baba (Homi Bhabha), [an
tal Muf (Chantal Mouffe) i Ernesto Laklau (Ernesto 
Laclau), me|u drugite. ]e ja pro~itate molitvata {to 
ja nau~iv od niv.

* * *
Mnogumina sovremeni kriti~ari i komentatori vo 
Polska se najdoa zateknati {to po {esnaeset godini 
preobrazba, mesto stabilizacija i napredok, pol
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society lives at the verge of a nervous breakdown. How 
did it happen?

The aim of this text is not too give and answer to this 
question, however. It only (only?) wants to look for the 
possible answers, rather than present straightforward 
solutions. Not only because it would be unrealistic, but 
also because it would be against the vision of political 
science and against the role of queer academic, as they 
are envisaged in this text, as much as across all my aca-
demic projects. Political science is not set in stone and 
grows with the achievements of knowledge of other dis-
ciplines. This article is just another voice attempting to 
show how (broadly defined) “cultural” and “political” are 
two (of many) faces of reality we live by. What I would 
like to insists here is, in particular, the fact that we not 
only have to “think pluralism and multiculturalism,” but 
we also have to “act it” this way. In other wards: not only 
should we fight for recognition of post-modern pluralism 
of cultures, identities, social realities in political theory 
and governance – but also we, the academics, need to in-
corporate these in the method we do so. Here is the place 
where I see queer theory/ies enter the scene and can be 
useful for political studies discipline. And it is Poland to 
serve me as the case study for further examination.

In the first “Part I - Symptoms” will introduce my pre-
liminary thoughts and describe ideas and expectations 
for this text. Then, in the second “Part II – Diagnosis,” 
I will present the analysis of the contemporary situation 
in Poland. Finally, I plan to close this article with “Part 
III – Prescription.” However, it is not the end of the text 
itself. Since I consider endings to be always already new 
beginnings, thus unfinished text of mine, should be the 
opening for you, my dear reader. 

skoto op{testvo `ivee na rabot od nerven slom. 
Kako toa?

Sepak, tekstov nema za cel da odgovori na ova 
pra{awe. Prosto (prosto?) saka da pobara mo`ni 
odgovori mesto da ponudi gotovi re{enija. Ne samo 
zatoa {to bi bilo nerealisti~no, tuku i za{to bi 
& se protivelo na vizijata za politikologijata i 
ulogata na kvir nau~nikot kako {to se zamisleni 
vo tekstov, kako i na site moi akademski proekti. 
Politikologijata ne e vre`ana vo kamen i se raz
viva so soznajnite dostignuvawa od drugi disci
plini. Statijava e samo u{te eden glas vo obidot 
da poka`e kako (vo po{iroka smisla) „kulturnoto” 
i „politi~koto” se dve (od mnogute) lica na na{ata 
stvarnost. Bi sakal osobeno da naglasam deka, 
vo su{tina, ne samo {to mora da „razmisluvame 
pluralisti~ki i multikulturno”, tuku i taka da „se 
odnesuvame”. So drugi zborovi: ne samo {to mora da 
se borime za priznavawe na postmoderniot plurali
zam na kulturi, identiteti, op{testveni stvarnos
ti vo politi~kite teorija i upravuvawe  tuku i nie, 
akademicite, mora da gi vklu~ime vo na{ata metoda. 
Ovde gledam kako kvir teorijata/ite stapuva na sce
na i mo`e da & bide od polza na politikologijata. A 
Polska }e mi poslu`i kako model za ponatamo{no 
prou~uvawe.

Vo prviot „I del – Simptomi” }e gi vovedam prvi~nite 
razmisli i }e gi opi{am ideite i o~ekuvawata na 
tekstov. Potoa, vo vtoriot „II del –Dijagnoza”, }e 
ja prika`am analizata na sovremenata sostojba vo 
Polska. Na kraj, planiram da ja zavr{am statijava 
so „III del – Lek”. Me|utoa, toa ne e krajot na samiot 
tekst. Bidej}i kraevite gi smetam za novi po~etoci, 
ovoj moj nezavr{en tekst treba da e voved za tebe, 
mil ~itatelu.

Robert Kulpa Western Theories, Queer Possibilities, Polish Reality
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Part I – Symptoms

John Breuilly in his introduction to Ernest Gellner’s Na-
tions and Nationalism writes that: “[a]s Gellner recog-
nises, transitions are times of fundamental conflict, when 
incompatible practices oppose one another, when people 
project competing visions of an uncertain future. Only 
after some sorting process (revolution, reform, warfare) 
can something settled emerge” (Breuilly 2002, xliii). It 
may sound obvious, but it is always useful to name the 
“obviousness” in order to realise what is not so evident 
any more. This fragment implies that change, process, 
happening are not “typical” and opposed to the everyday 
state of things. Like during the wartime, when “unusual” 
is accepted temporarily, but “everyone’ expects things to 
go back to “natural state” once it is finished. The invoca-
tion of something settled as normality is implied and im-
posed on us through various ways, but most importantly, 
in a wider social mode of perceiving, analysing and ex-
plaining reality. That is, throughout academic discourses 
and educational systems or the organisation of knowl-
edge in our (our?) Western societies. 

It was Michel Foucault, who as one of the first noticed 
that knowledge is the power (1980, 1998, 2000). Through 
examination of various subjects, themes, problems, he 
was always aiming at understanding the way people 
think and categorise their environment. Whether it was 
about sexuality (1998), madness (1994), punishment 
(1995), or philosophy (2002) per se – he hoped (and it 
is an optimistic reading of Foucault) that once we under-
stand what we do and how we are in the world, then it 
will be possible to pursue better, happier life. Enlighten-
ment, Positivism, and their manifestation of the will to 

I del - Simptomi

Xon Breli (John Breuilly), vo vovedot na Nacii 
i nacionalizam (Nations and Nationalism) na Er
nest Gelner (Ernest Gellner), pi{uva deka: „kako 
{to poso~uva Gelner, tranziciite se period na 
su{tinski konflikt, koga nekompatibilni dej
nosti si se sprotistavuvaat, koga lu|eto planiraat 
konkurentni zamisli za nesigurna idnina. Duri po 
nekakov proces na podreduvawe (revolucija, refor
ma, vojna) mo`e da se javi ne{to stabilno” (Breuilly 
2002, XIII). Mo`e zvu~i o~igledno, ama sekojpat e 
polezno da se navede „o~iglednosta” za da se uvidi 
ona {to ve}e ne e tolku jasno. Izvadokov podraz
bira promena, proces, dejstva „netipi~ni” i spro
tivni na sekojdnevnata sostojba. Kako vo vreme na 
vojna, koga „neobi~noto” privremeno se prifa}a, 
no „sekoj” o~ekuva ne{tata da se vratat vo „prirod
nata sostojba” otkako }e zavr{i. Baraweto za ne{to 
stabilno  kako normalno podrazbira i ni se namet
nuva na razni na~ini, no najbitno, vo eden po{irok 
op{testven oblik na vospriemawe, analiza i objas
nuvawe na stvarnosta. Odnosno, {irum akademskite 
diskursi i obrazovnite sistemi ili organizacijata 
na znaeweto vo na{ite (na{i?) zapadni op{testva.

Mi{el Fuko be{e eden od prvite koi zabele`aa 
deka znaeweto e mo} (1980, 1998, 2000). So ispitu
vawe na razli~ni predmeti, temi, problemi, sekoj
pat ima{e za cel da sfati kako lu|eto ja razbiraat 
i kategoriziraat svojata okolina. Bez razlika dali 
stanuva zbor za seksualnosta (1980), ludiloto (1994), 
kaznata (1995) ili filosofijata (2002) per se  se 
nadeva{e (a ova e optimisti~ko tolkuvawe na Fuko) 
deka {tom sfatime {to pravime i kako sme vo sve
tot, }e mo`e da se stremime kon podobar, posre}en 
`ivot. Prosvetitelstvoto, pozitivizmot i nivnata 



1�

know, (the one that dominates our contemporary life), 
first introduced and settled (in deed) in the 18th century, 
was about categorisation (Crotty 1998, Kukla 2000). En-
lighten age of reason categorised in tables, rows, species, 
sub-families, names, definitions, concepts. By classifica-
tion we hope to order the world in an understandable 
way. 

The positivist origins of the political though were no dif-
ferent in this pursuit. The tendency, as of many other 
clear-cut disciplines, was to explain the world only in 
its own terms and classes, with no regard to other per-
spectives. The mirage of self-sufficiency kept (and still is, 
although not always) the boundaries distinct, where the 
lack of openness for novelty from outside of the disci-
pline went in hand with the lack of wish to communicate 
over boundaries. It may be observed when descending 
from general/philosophical questions of e.g. democracy, 
into more precise and society-grounded problems of 
citizenship or transition. For example, many theories of 
1989 transformation in Central and Eastern Europe (e.g. 
Goldstone 1994 and Skocpol 1979, “revolution theory”, 
“transition theory” or “elites theory”), seem somehow 
too easily forget that what started in 1989 was not only 
about political systems and governing models, but also 
and first of all, about whole society living under those, 
and about cultures organised accordingly to those mod-
els, conveyed as political organism. Until only couple of 
years ago, the positivist political scientists appeared to 
forget that political organisation is the way people sys-
tematise and express themselves in the world. It is about 
how society copes with reality. “Politics,” “democracy,” 
“totalitarianism,” etc. – these terms are not artificial, 
self-reflective modes, distinguished from social reality 
and cultural performance. Good example of the discus-
sion over citizenship, and this insufficiency, can be found 
in Seyla Benhabib’s The Claims of Culture: 

manifestacija na voljata za znaewe za znaewe (koja 
preovladuva vo na{iot sovremen `ivot), prvpat 
vovedeni i vospostaveni (na delo) vo 18 vek, se za
lagaa za kategorizacija (Crotts 1998, Kukla 2000). 
Erata na razumot kategorizira{e vo tabeli, redovi, 
vidovi, potsemejstva, imiwa, definicii, poimi. Se 
nadevame deka so klasifikacija svetot }e go podre
dime na razbirliv na~in.

Pozitivisti~kite koreni na politi~kata misla 
ne se razlikuvaa vo vakviot streme`. Tendencijata, 
kako i kaj mnogu drugi jasno definirani disci
plini, be{e da se objasni svetot samo vo negovite 
odnosi i klasi, bez da se zemat predvid drugi gled
ni to~ki. Iluzijata za samodovolnost gi odr`uva{e 
(i s$ u{te gi odr`uva, iako ne sekoga{) granicite 
jasno iscrtani, a nedostigot na otvorenost kon no
vini nadvor od disciplinata ode{e vo paket so 
nedostigot na `elba da se komunicira preku tie 
granici. Se zabele`uva koga se sleguva od op{tite/
filosofskite pra{awa za, da re~eme, demokratija, 
kon pokonkretnite i poop{testveni problemi na 
dr`avjanstvoto ili tranzicijata. Na primer, mnogu 
teorii za preobrazbata na Centralna i Isto~na Ev
ropa od 1989 godina (kako „teorijata za revolucija” 
na Goldston (Goldstone 1994) i Skokpol (Skocpol 
1979), „tranziciskata teorija” ili „teorijata na 
eliti”) kako premnogu lesno da zaboravija deka vo 
ona {to zapo~na vo 1989 godina ne stanuva{e zbor 
samo za politi~ki sistemi i vladeja~ki modeli, 
tuku prvenstveno za celo edno op{testvo koe `ivee 
vo istite, i za kulturite organizirani spored tie 
modeli, preneseni kako politi~ki organizam. Do 
pred samo nekolku godini pozitivisti~kite poli
tikolozi kako da zaboravaa deka politi~kata organi
zacija e na~inot na koj lu|eto se sistematiziraat i 
izrazuvaat vo svetot. Deka stanuva zbor za toa kako 
op{testvoto se spravuva so stvarnosta. „Politika”, 
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(…) The concept and practise of citizenship was analysed 
largely from a normative perspective (…). Usually one as-
pect – the privileges of political membership – was in the 
foreground. This normative discussion, primary about the 
duties of democratic citizenship and democratic theory, 
was carried out in a sociological vacuum. Political philoso-
phers paid little attention to citizenship as sociological cat-
egory and as a social practise that inserts us into complex 
privileges and duties, entitlements and obligations. Political 
philosophy and political sociology of citizenship went their 
separate ways (Benhabib 2002, 160).

However, as I have written in the opening paragraph, 
the essentials and positivist attitudes are no longer pre-
dominant in the field of political science. Therefore, this 
article is also only the proliferation of already existing 
strands, and is focusing on the question: how can we, 
queer academics, put forward ideas of greater flexibility 
and un-stability, further down, into the hear of political 
sciences. The case of Poland may a good example sup-
porting my idea. None of the presented theories of trans-
formation can explain what happened in Poland between 
1989 and present day; neither describe the transform-
ing process nor democracy models, citizenship, role of 
the state, nation, tradition, and modernity. The answer 
I suggest is that much of the political science apparatus 
was born in the West, stems from the West, and remains 
West-oriented. Even thou it claims to be open for the 
experiences of “The Otherness,” adopting their points 

„demokratija”, „totalitarizam”, itn.  vakvite izra
zi ne se ve{ta~ki, introspektivni sredstva odvoeni 
od op{testvenata stvarnost i kulturnata izvedba. 
Dobar primer za raspravata za dr`avjanstvoto i 
vakvata nedovolnost mo`e da se najde vo Barawata 
na kulturata (The Claims of Culture) na Sejla Ben
habib:

(...) Poimot i dejnosta dr`avjanstvo vo golema mera se 
analiziraa od normativna gledna to~ka (...). Obi~no 
edna strana  privilegijata na politi~ka pripadnost 
 e vo preden plan. Vakvata normativna rasprava, 
prvenstveno za obvrskite na demokratskoto gra|anstvo 
i demokratskata teorija, se vodi vo sociolo{ki vakuum. 
Politi~kite filosofi ne obrnale mnogu vnimanie 
na dr`avjanstvoto kako sociolo{ka kategorija i 
sociolo{ka dejnost koja ni nametnuva slo`eni 
privilegii i dol`nosti, ovlastuvawa i obvrski. 
Politi~kata filosofija i politi~kata sociologija na 
dr`avjanstvoto se razminaa (Benhabib 2002, 160). 

Me|utoa, kako {to navedov vo po~etniot pasus, 
esencijalisti~kite i pozitivisti~kite stavovi 
ve}e ne preovladuvaat vo oblasta na politikologi
jata. Ottuka, statijava e samo {irewe na ve}e postoj
nite ni{ki i se koncentrira na pra{aweto: kako 
nie, kvir akademicite, da proturkame zamisli za 
pogolema fleksibilnost i nestabilnost, podlaboko, 
vo srcevinata na politi~kite nauki. Slu~ajot so 
Polska mo`e da bide dobar primer vo prilog na mo
jata zamisla. Nitu edna od postojnite teorii za pre
obrazbata ne mo`e da objasni {to se slu~uva{e vo 
Polska od 1989 godina do denes; nitu go opi{uvaat 
procesot na preobrazba, nitu demokratskite mode
li, dr`avjanstvoto, ulogata na dr`avata, nacijata, 
tradicijata i sovremenosta. Odgovorot koj go pred
lagam e deka golem del od instrumentite na poli
tikologijata se rodeni na Zapad, poteknuvaat od 
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of view, it is still a “Western Political Theory” disguis-
ing itself into a “Universal Theory.” Will Kymlicka puts it 
straightforward: 

The Western political tradition has been surprisingly silent 
on these [multiculturalism] issues. Most organised political 
communities throughout recorded history have been mul-
tiethnic (…). Yet most Western political theorists have op-
erated with an idealised model of the polis in which fellow 
citizens share a common descent, language, and culture 
(Kymlicka 1995, 2).

One may ask: how it applies to Poland? The answer is: 
because Poland is from outside the West, as much as it 
is not within the East. (I will return to this division in 
due text). Thus dominating (Western) political consid-
erations of Polish situation must fail, as these are drawn 
from a different context, therefore cannot adequately un-
derstand it. However, it should also be made clear, that 
“local” Polish traditional perspectives on the specificity 
of Polishes in the European context are insufficient. The 
traditional Polish logic, categories, and reasoning are no 
longer valid, nor useful. What does it meant in the con-
text of previously identified purposes of this article?  

Part II – Diagnosis: A Queer Thing Called Poland

Having introduced the main idea, let’s now turn to its 
more detailed exemplification. Western liberal demo-
cratic model relies heavily on the liberal notion of social 
contract. One of its embodiments is the “deliberative de-

Zapadot i ostanuvaat zapadno orientirani. Iako 
tvrdat deka se otvoreni kon do`ivuvawata na „Dru
gosta”, deka gi prifa}aat nivnite gledi{ta, s$ u{te 
pretstavuvaat „zapadna politi~ka teorija” zamas
kirana vo „univerzalna teorija”. Vil Kimlika (Will 
Kymlicka) otvoreno veli:

Zapadnata politi~ka tradicija, za ~udo, mol~i okolu 
ovie pra{awa [za multikulturalizmot]. Pove}eto 
organizirani politi~ki zaednici vo poznatata 
istorija bile multietni~ki (...). Sepak, pove}eto 
zapadni politi~ki teoreti~ari rabotat so idealiziran 
model na polis vo koj sogra|anite se od isto poteklo, 
zboruvaat ist jazik i neguvaat ista kultura (Kymlicka 
1995, 2). 

Bi se zapra{ale: kakva vrska ima ova so Polska? 
Odgovorot e sledniov: Polska e nadvor od Zapadot 
kolku {to ne e ni na Istokot. (]e se navratam na 
podelbava podolu vo tekstot.) Taka, vladeja~kite 
(zapadni) politi~ki razmisli za polskata sostojba 
zadol`itelno }e potfrlat, bidej}i poteknuvaat od 
poinakov kontekst i ne mo`at dovolno da ja razbe
rat. Me|utoa, mora da se pojasni i deka „lokalnite” 
polski tradicionalni gledi{ta za specifi~nosta 
na Poljacite vo evropski kontekst se nedovolni. 
Tradicionalnata polska logika, kategorii i rasudu
vawa ve}e ne va`at, beskorisni se. [to zna~i toa vo 
kontekst na prethodno poso~enite celi na stati
java?

II Del - Dijagnoza: ^udnoto ne{to nare~eno Polska

Otkako ja pretstaviv svojata glavna zamisla, sega 
na red e nejzina popodrobna ilustracija. Zapadni
ot liberalnodemokratski model silno se potpira 
vrz liberalniot poim na op{testven dogovor. 
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mocracy model” and more general liberal – communi-
tarian debate (for overview, see Heywood 2003, 2007). 

David Miller, placing himself on the right side of a dis-
cussion, puts into deliberacy much trust. 

The argument relies upon democratic decision-making that 
has come to be called “deliberative democracy.” A democrat-
ic system is deliberative to the extent that the decisions it 
reaches reflect open discussion among the participants, with 
people ready to listen to the views and consider the interests 
of others, and modify their own opinions accordingly. (…) 
In deliberative democracy, the final decision taken may not 
be wholly consensual, but it should represent a fair balance 
between the different views expressed in the course of the 
discussion, and to the extent recognise the decision as legiti-
mate (Miller 2000, 3).

Deliberative model of democracy is funded on a (false?) 
confidence into people’s will to discuss and reach conclu-
sion in the name of a common justice. Its positivist roots 
in J.J. Rousseau and J. Lockе’s “Social Contract Theory” 
are evident here. Also contemporary liberal thinkers 
consider deliberative model possible. Seyla Benhabib, a 
prominent scholar from-within  the post-colonial area of 
scholarship states: “I think that from the standpoint of 
deliberative democracy, we need to create institutions 
through which members of these communities [minori-
ties] can negotiate and debate the future of their own 
conditions of existence” (Benhabib 2002, 185). 

However optimistic, I cannot stop but think what if some 
of the social and political actors (or, indeed, huge ma-

Edno negovo otelotvorenie e „deliberativniot 
model na demokratija” i poop{tata liberalno
komunitaristi~ka rasprava (kratok pregled vo Hey-
wood 2003, 2007).

Dejvid Miler (David Miller), koj ja zazema desnata 
strana od raspravata, ima golema doverba vo deli
beracijata.

Tvrdeweto se zasnova na demokratskoto odlu~uvawe, 
poznato pod imeto „deliberativna demokratija”. Eden 
demokratski sistem e deliberativen koga odlukite koi 
gi nosi odrazuvaat otvorena rasprava me|u u~esnicite, 
so podgotvenost na lu|eto da gi soslu{aat tu|ite 
stavovi i da gi zemat predvid tu|ite interesi i vo taa 
nasoka da gi vidoizmenat sopstvenite mislewa. (...) Vo 
deliberativnata demokratija, kone~nata odluka mo`e da 
ne e sosema ednoglasna, no treba da pretstavuva pravedna 
ramnote`a me|u razli~nite stavovi izrazeni vo tekot 
na diskusijata za da bide priznaena za merodavna (Miller 
2000, 3).

Deliberativniot model na demokratija se zasnova na 
(la`nata?) verba vo voljata na lu|eto da diskutiraat 
i da donesat zaklu~ok vo ime na zaedni~kata pravda. 
Nejzinite pozitivisti~ki koreni vo „teorijata za 
op{testven dogovor” na @. @. Ruso (J. J. Rousseau) 
i X. Lok (J. Locke) se mnogu o~igledni. I sovre
menite liberalni misliteli go smetaat delibera
tivniot model za mo`en. Sejla Benhabib, istaknata 
nau~ni~ka vo oblasta na postkolonijalnata teorija, 
izjavuva: „Smetam deka od gledna to~ka na delibera
tivnata demokratija mora da sozdavame institucii 
vo koi ~lenovite na ovie [malcinski] zaednici 
mo`at da raspravaat za i da ja dogovaraat idninata 
na svoite uslovi za `ivot” (Benhabib 2002, 185).

Kolku i da sum optimist, ne mo`e da ne se podzamis
lam: {to ako del od op{testvenite i politi~kite 
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jority of them) are not willing to discuss, embracing the 
more reluctant attitudes, the more opponent differs in 
their views? This is the case of Poland, where some of 
the dominant political actors of centre-right provenance 
(Kaczynski brothers’ “Law and Justice,” Roman Gier-
tych’s “League of Polish Families” and Andrzej Lepper’s 
“Selfdefence” – all three parties formed 2005-2007 gov-
ernment) reject anything that is not in accordance with 
their vision of society, “which is the only rightful one”. 
However, liberals and socialists do not differ significant-
ly – they also tend to totalise their view as the only cor-
rect ones.

Moreover, deliberative model also assumes that minori-
ties, as social actors, are ready to take part in the democra-
cy; what is needed, is the creation of the basic conditions 
from which within which they can play fully responsible 
role in the democratic process (Benhabib 2002, 164-5). 
But what if the civil society is weak or “non-existent” (as 
in Poland) and minorities are not ready to express them-
selves in a coherent, mobilised and organised ways, so to 
speak: move from cultural onto political positions?

If there is anything to learn for those to questions, it has 
to be that discussion over liberal-communitarian mod-
els can only happen once democracy is mature enough 
to clarify those two. The prerequisite is the necessity of 
advanced liberal democracy to lead discussion about 
any of these political positions. Poland has neither “ad-
vanced,” nor “liberal,” nor “democratic” political system 
(if Western democracies are the ultimate examples, what 
is implicitly present in the discussed theories). The par-
liamentary and presidential elections in 2005 showed 
that Poland did not manage to cope with modernism, 

akteri (ili, duri, mnozinata) ne se podgotveni da 
razgovaraat, tuku se tolku ponepokoleblivi kolku 
{to protivnikot zastapuva poinakvi stavovi? Vakov 
e slu~ajot so Polska, vo koja del od glavnite central
nodesni~arski politi~ki akteri („Zakon i pravda” 
na bra}ata Ka`inski (Kaczynski), „Ligata na polski 
semejstva” na Roman Gjerti~ (Roman Giertych) i „Sa
moodbrana” na And`ej Leper (Andrzej Lepper)  trite 
partii vo sostav na vlasta 20052007) otfrlaat s$ 
{to ne vleguva vo nivnata vizija za op{testvoto, 
„koja e edinstvenata ispravna”. Me|utoa, ni libe
ralite ni socijalistite ne se mnogu poinakvi  i tie 
gi totaliziraat svoite gledi{ta kako edinstveno 
ispravni.

Osven toa, deliberativniot model podrazbira i deka 
malcinstvata kako op{testveni akteri sakaat da ze
mat u~estvo vo demokratijata; potrebno e sozdavawe 
osnovni uslovi vo koi bi igrale potpolno odgovorna 
uloga vo demokratskiot proces (Benhabib 2002, 164
5). No, {to ako gra|anskoto op{testvo e slabo ili 
„nepostoe~ko” (kako vo Polska) i malcinstvata ne 
mo`at da se izrazat na dosleden, mobiliziran i or
ganiziran na~in, da re~eme: da se premestat od kul
turni na politi~ki pozicii?

Ako ima {to da se nau~i od ovie dve pra{awa, toa 
bi bilo deka raspravata okolu liberalnokomu
nitarnite modeli mo`e da se odviva samo otkako 
demokratijata dovolno }e sozree za da gi razliku
va. Preduslov e potrebata od napredna liberalna 
demokratija {to bi ja vodela diskusijata za koja 
bilo od ovie politi~ki pozicii. Polska nema 
nitu „napreden” nitu „liberalen” nitu „demokrat
ski” politi~ki sistem (ako zapadnite demokratii 
se vrvnite primeri, {to se navestuva vo razgleda
nite teorii). Parlamentarnite i pretsedatelskite 
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pluralism, and contemporary’s world process of differ-
entiation. Political science is far too much West-centred 
to recognise that “[l]iberal democracy (…) is not the ap-
plication of the democratic model to a wider context, as 
some would have it; understood as regime, it concerns 
the symbolic ordering of social relations and is much 
more than a mere ‘form of government’” (Mouffe 1996, 
245). 

On the other side, there are also Polish perspectives on 
the uniqueness of Polish situatedness in Europe and 
world. They form the concept of what I will call here the 
“Traditional Polish Paradigm/Identity.”

When looking at the field of national identities in the 
context of Central and Eastern Europe, the amount of 
literature dealing with this region presents itself as rich 
and satisfying (see Ichijo 2005 for general overview). 
Also conceptualisations on Polish national identity are 
numerous (e.g. Nycz 2002, Auer 2004, Romaniszyn 
2005, to name a few). Although various authors analysing 
problems surrounding national identity in Poland focus 
on slightly different aspects, it is possible to identify 
certain core features, which appear in a vast majority of 
these contributions. These five factors do not pretend 
to form a complete or final list of features – it is just a 
temporal operationalisation of the otherwise vague (and 
even possibly non-existing) category of “Polish national 
identity.”  

These would be:
•	 the strong presence of religion, and especially Catho-

lic Church (Chrypinski 1989, Romaniszyn 2005),

•	martyrdom and victimhood (Janion 2000, Zieliński 
2002),

izbori vo 2005 godina poka`aa deka Polska ne us
peva da se spravi so modernizmot, pluralizmot 
i procesot na razlikuvawe vo sovremeniot svet. 
Politikologijata e premnogu zapadno naso~ena za 
da uvidi deka „[l]iberalnata demokratija (...) ne e 
primena na demokratskiot model vo eden po{irok 
kontekst, kako {to smetaat nekoi; sfatena kako 
re`im, taa podrazbira simboli~ko podreduvawe na 
op{testvenite odnosi i e mnogu pove}e od samo ‘ob
lik na vladeewe’” (Mouffe 1996, 245).

Od druga strana, pak, postojat i polski gledi{ta za 
specifi~nata mestopolo`ba na Polska vo Evropa i 
vo svetot. Tie go gradat poimot koj ovde }e go nare~am 
„tradicionalna polska paradigma/identitet”.

Ako ja razgledame oblasta na nacionalnite iden
titeti vo kontekst na Centralna i Isto~na Evropa, 
opusot literatura koja{to se zanimava so regionov 
deluva obemen i zadovolitelen (Ichijo 2005, za op{t 
pregled). Mnogubrojni se i konceptualizaciite na  
polskiot identitet (na primer, Nycz 2002, Auer 
2004, Romaniszyn 2005 i mnogu drugi). Iako razni 
avtori koi gi analiziraat problemite okolu na
cionalniot identitet vo Polska se koncentriraat 
na razli~ni aspekti, mo`e da se poso~at nekolku 
klu~ni crti koi se javuvaat vo pove}eto trudovi. 
Ovie pet faktori ne pretendiraat da oformat ce
losen ili kone~en spisok karakteristiki  pretsta
vuvaat samo vremena operacionalizacija na inaku 
nejasnata (a mo`e duri i nepostoe~ka) kategorija 
„polski nacionalen identitet”.

Toa bi bile:
•	 Silno prisustvo na religijata, osobeno na 

Katoli~kata crkva (Chrypinski 1989, Romaniszyn 
2005), 

•	 Ma~ni{tvo i `rtva (Janion 2000, Zieliński 
2002),
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•	multi-ethnic society before first world war, between 

wars, and single, almost monolithic ethnicity after 
WWII (Romaniszyn 2005),

•	 relations with Jews; and with Russians and Germans 
(Auer 2004, Zubrzycki 2007),

•	 exclusionist character fuelled with sense of inferiority 
and superiority to neighbour countries (Germany 
and Russia respectively) (Lipski 1990, Szrett 1990, 
Nycz 2002),

•	most recently: crisis of values during post-1989 
transformation and EU accession (Auer 2004, 
Krzemiński 2001, Kramer 2005), and

•	 exclusively heterosexual dimension of national roles 
(Sypniewski and Warkocki 2004, Mizielińska 2006, 
Umińska 2006).

Below I will suggest that the first four elements, which 
may be seen as foundational, thanks to the processes of 
democratisation Poland started after 1989, do not denote 
the same reality, thus, those elements need to be deeply 
and thoroughly re-thought and re-conceptualised. Their 
importance lays not in the fact that “they are important,” 
but conversely, in the fact that they have lost their 
significance in this “new,” democratic reality, Or in the 
structuralist language, symbolic significant lost their 
real signifiers. Although non-applicable directly, they 
are still circulating and form the base for conservative-
oriented discourses. However, because those factors rely 
on past which was finally discontinued and abolished in 
1989 (underlying again the presumption that pre- and 
communist times did not differ in the construction of 
national identity), one can nowadays find political and 
social life in a queer blur of mismatched idea(lism)s. 

•	 Multietni~ko op{testvo pred Prvata svetska  
vojna i edinstvena, re~isi monolitna pripadnost 
po Vtorata svetska vojna (Romaniszyn 2005), 

•	 Odnosite so Evreite; i so Rusite i Germancite 
(Auer 2004, Zubrzycki 2007),

•	 Ekskluzionisti~ki karakter razgoren od ~uvstvo 
na inferiornost, odnosno nadmo}, kon sosed
nite zemji (Germanija, odnosno Rusija) (Lipski 
1990, Szrett 1990, Nycz 2002),

•	 Od ponovo vreme: kriza na vrednostite vo tekot 
na preobrazbata po 1989 godina i vlezot vo EU 
(Auer 2004, Krzemiński 2001, Kramer 2005), i

•	 Isklu~ivo heteroseksualna dimenzija na na
cionalnite ulogi (Sypniewski and Warkocki 
2004, Mizielińska 2006, Umińska 2006).

Podolu }e navedam deka prvite ~etiri elementi, koi 
mo`e da gi smetame za osnovni poradi procesite na 
demokratizacija {to otpo~naa vo Polska po 1989 
godina, ne ja ozna~uvaat istata stvarnost, pa taka tie 
elementi mora podlaboko i potemelno da se obmislat 
i da se poimaat. Nivnoto zna~ewe ne e vo toa deka „se 
va`ni”, tuku naprotiv, vo toa deka ja izgubile svojata 
va`nost vo „novava” demokratska stvarnost ili, vo 
strukturalisti~ki termini, simboli~kite zna~ewa 
gi zagubile svoite stvarni znaci. Iako ne mo`e 
neposredno da se primenat, s$ u{te se vo optek i ja 
gradat osnovata na konzervativisti~kite diskursi. 
Me|utoa, bidej}i tie faktori se potpiraat na mi
nato koe kone~no be{e prekinato i ukinato vo 1989 
godina (povtorno da ja naglasime pretpostavkata 
deka pretkomunisti~kite i komunisti~kite vremi
wa ne se razlikuvale vo gradeweto na nacionalniot 
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Therefore, the first step to the better understanding 
of endeavours between pluralist and communitarian 
ideologies in Poland is to realise that although the 
object of interests is the same for both (homosexuality, 
pluralism, the EU, etc.), conceptualisations of the latter 
are completely different, thereby producing the common 
impression of a lack of communication between 
opponents. Indeed, in most cases it is exactly “a different 
language” used by each side that disables dialogue and 
discussion. This is especially clear when considering 
recent discussions over values, and supposedly clashes 
of Polish (communitarian) and European (liberal) ones 
(Krzemiński 2001, 64).

Religiousness used to be perceived as shaping the mor-
als and ethics of everyday life, but also as a factor directly 
incorporated into the notion of Polish national identity 
(Chrypinski 1989, 241). It was reflected by one of the 
League of Polish Families Party MPs, when he referred 
to the Christian (Catholic) cross during his speech in the 
parliament (paraphrasing): only under this sign, a Pole 
was the Pole, and Poland could be Poland. Religious in-
stitutions also helped to transmit other cultural values 
over time and space, such as language or customs and 
habits, which often could not find other way of being 
spread as through relevant independence of the Catholic 
Church (Auer 2004, 68-70).

Today, however, Poles no longer perceive religion as 
the most important in their everyday life. “Sociological 
analysis of Polish religiousness show that great amount 
of Poles treat religious truths and teachings selectively. 
Occasional spectacular gestures, like mass pilgrimages 

identitet), denes mo`e da se pronajde politi~ki 
i op{testven `ivot vo eden ~uden oblak od nekom
patibilni ide(alizm)i. Ottuka, prviot ~ekor kon 
podobro sfa}awe na obidite me|u pluralisti~kite 
i komunitaristi~kite ideologii vo Polska e da 
se uvidi deka, iako predmetot na interes e istiot 
za obete (homoseksualnost, pluralizam, EU, itn.), 
poimawata na vtorata se sosema poinakvi, so {to 
davaat op{t vpe~atok za nedostig na komunikacija 
me|u sprotistavenite strani. Navistina, vo mnogu 
slu~ai tokmu „razli~niot jazik” koj go koristi se
koja od niv gi onevozmo`uvaat dijalogot i disku
sijata. Ova osobeno e jasno koga }e se zemat predvid 
skore{nite raspravi za vrednostite i navodniot 
sudir pome|u polskite (komunitarni) i evropskite 
(liberalni) (Krzemiński 2001, 64).

Religioznosta se poima{e kako kalap za moralot i 
etikata vo sekojdnevniot ̀ ivot, no i kako faktor di
rektno vklu~en vo poimot polski nacionalen iden
titet (Chrypinski 1989, 241). Na nea se povika eden od 
pratenicite od partijata Liga na polski semejstva, 
koga go spomena hristijanskiot (katoli~kiot) krst 
vo eden svoj govor vo sobranieto (parafraziram): 
samo pod ovoj znak Poljakot e Poljak, a Polska mo`e 
da bide Polska. I verskite institucii pomognaa da 
se prenesat drugi kulturni vrednosti niz vremeto 
i prostorot, kako jazikot ili obi~aite i navikite, 
koi ~estopati ne mo`ea da se {irat na drug na~in 
osven preku bitnata nezavisnost na Katoli~kata 
crkva (Auer 2004, 6870).

Me|utoa, denes Poljacite ve}e ne ja smetaat re
ligijata za najzna~ajna vo nivoto sekojdnevie. 
„Sociolo{kata analiza na polskata religioznost 
poka`uva deka golem broj Poljaci se selektivni kon 
verskite vistini i u~ewa. Povremenite spektaku
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(…) not always are accompanied by the amelioration of 
religious life” (Brzoza and Sowa 2003, 793). On the other 
hand, religion sneaked into public life through the back 
door: as institutionalised political actor. What was once 
a “religious aspect” of/in national tradition became “The 
(Catholic) Church” marching into politics arm in arm 
with Solidarity workers movement (Auer 2004, 69-70). 
The institutionalisation of religion is not a new occur-
rence, what is then important in the Polish context and 
1989 revolt, is the fact that since Polish monarchy lost its 
administrative “being” as a state in 1795, so did Catholic 
Church its institutional connection to Poland. Through-
out the following years, up until 1989, it was the catholic 
religion that was binding people together, forcing cath-
olic values as the Polish ones (as opposed to Orthodox 
Russian, or Protestant German ones). When (liberal) 
democracy was “installed” in Poland after 1989, new 
vales came into play, strongly enough to push religious 
ones apart of public life. That was the moment when the 
Catholic Church “reinvented” itself and re-established in 
public and political life not through values, but (simply) 
as the institutionalised actor. Hence we no longer talk 
about religiousness on the nation, but about the role of 
The Church in the democratic state politics. 

Primacy of the collective over the individual (Martyrol-
ogy) took various shapes, mainly the form of fighting 
with a (real of imagined) “Oppressor.” How one would 
define it – whether as an invader, occupier or political 
opposition is not important. The stress was on the duty to 
give up one’s personal life and happiness in the name of 
The Polish Nation (Janion 2000, 24). It was also about a 
fight for independence or struggle for survival, cultural as 

larni potfati, kako masovnite axilaci (...) ne se
kojpat se prosledeni so podobruvawe na verskiot 
`ivot” (Brzoza and Sowa 2003, 793). Od druga stra
na, pak, religijata se protna vo javniot `ivot na 
zadna vrata: kako institucionaliziran politi~ki 
akter. Ona {to nekoga{ ja pretstavuva{e „reli
gioznata strana” na/vo nacionalnata tradicija se 
pretvori vo „(Katoli~kata) crkva” koja vleguva vo 
politikata raka pod raka so Rabotni~koto dvi`ewe 
za solidarnost (Auer 2004, 6970). Instituciona
lizacijata na religijata ne e nova pojava, a ona {to 
e zna~ajno vo polskiot kontekst i vostanieto od 1989 
godina e {to polskata monarhija go zagubi svoeto 
administrativno „bitie” vo 1795 godina, kako {to 
Katoli~kata crkva ja zagubi institucionalnata 
vrska so Polska. Vo narednite godini, s$ do 1989 
godina, katoli~kata vera gi povrzuva{e lu|eto, gi 
nametnuva{e katoli~kite vrednosti kako polski 
(nasproti pravoslavnite ruski ili protestant
skite germanski). Koga (liberalnata) demokratija 
„se vospostavi” vo Polska po 1989 godina, vo igra 
vlegoa novi vrednosti, i toa dovolno silno za da 
gi istisnat religioznite od javniot `ivot. Vo toj 
moment Katoli~kata crkva se „preobrazi” i pov
torno se vmetna vo javniot i politi~kiot `ivot ne 
preku vrednostite, tuku (prosto) kako institucio
naliziran akter. Zatoa ne stanuva ve}e zbor za reli
gioznost na edna nacija, tuku za ulogata na Crkvata 
vo demokratskata dr`avna politika.

Prvenstvoto na kolektivot pred poedinecot 
(Martirologija) zede razni oblici, naj~esto na 
borba protiv (vistinski ili zamislen) „ugnetuva~”. 
Kako }e se definira  dali kako napa|a~, okupator 
ili politi~ka opozicija  e nebitno. Akcentot e 
na dol`nosta da se dadat li~niot `ivot i sre}a vo 
ime na polskata nacija (Janion 2000, 24). Stanuva{e 
zbor i za borba za nezavisnost i bitka za opstanok, 
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much as political. Finally, the romantic idea of Poland as 
the Christ of nations, offering itself at the altar of world’s 
freedom (see, for example, Janion [1989, 7] on Polish 
messianic 19th century literature; or Zubrzycki 2007, 
131) is the best example of developing from that moment 
on, a myth of injustice and victimhood in the national 
ego (Zieliński 2002, 108). These features intensified and 
took very precise shape in the 19th century, exactly at the 
moment of a birth of nationalism as ideology (Haywood 
2003, 155-87), slow establishment of liberalism in En-
lightened (Western) Europe, and the disappearance of 
the Commonwealth of Poland and Lithuania from the 
political map of Europe (Romaniszyn 2005, 156).

This component collapsed quicker then anyone would 
have expected. The unity of victorious Solidarity Trade 
Union was “wrecked” by its own members in the first 
fully free parliamentary elections of 1991. Small party in-
terests won over unitary politics.1 This was the first sign 
of pluralism entering the political scene, as much as the 
reaction to communist totalitarianism, or just a sign of 
the new socio-political situation in Poland. “Tearful,” 
“over-angelic” and “full of martyrdom” Polish Messian-
ism (Szrett 1990, 36) had to give space to other prob-
lems that came with the abolishment of communism. 
No longer only were “people” subjects of the nation, but 
also “became” citizens of the state. People had moral 
duties towards their nation, whereas with the growing 
stress on democratisation (as morally neutral process), 
citizens “became” subordinated rather to the legal regu-
lations of the state. The emergence of “new” identities 
and social movements (e.g. greens, feminists, lesbians, 
and gays) and their activities have also pushed the   rela-
tion between the state and its inhabitants towards more 
“neutral” sphere of citizenship rights (Flam 2001). Over-
all, the stress after 1989 was/is on state/citizen pairing, 

kako politi~ki taka i kulturen. I, na krajot, 
romanti~nata zamisla za Polska kako Hristos na 
site nacii, koj se `rtvuva na oltarot na svetskata 
sloboda (vidi, na primer, vo Janion [1989, 7] za pol
skata mesijanska kni`evnost od 19 vek; ili Zubrzycki 
2007, 131) e najdobriot primer za po~etok na razvojot 
na mitot za nepravdata i `rtvata na nacionalnoto 
ego (Zieliński 2002, 108). Ovie karakteristiki se za
silija i zedoa mnogu precizen oblik vo 19 vek, tokmu 
vo momentot na ra|aweto na nacionalizot kako ide
ologija (Haywood 2003, 15587), bavnoto vosposta
vuvawe na liberalizmot vo prosvetenata (Zapadna) 
Evropa i is~eznuvaweto na polskolitvanskata 
dr`ava na dvata naroda od politi~kata karta na Ev
ropa (Romaniszyn 2005, 156).

Ovaa sostojka se raspadna pobrgu otkolku {to se 
o~ekuva{e. Edinstvoto na Sindikatot na solidar
nosta go „uni{tija” samite negovi ~lenovi vo pr
vite celosno slobodni parlamentarni izbori od 
1991 godina. Sitnite partiski interesi ja sovla
daa unitarnata politika.1 Ova be{e prviot znak 
deka pluralizmot stapuva na politi~kata scena, 
kako i reakcijata protiv komunisti~kiot totali
tarizam ili be{e samo znak za novata op{testveno
politi~ka sostojba vo Polska. „Pla~liviot”, „ne
vin” i „ma~eni~ki” polski mesijanizam (Szrett 1990, 
36) mora{e da im otstapi mesto na drugite problemi 
koi se javija so ukinuvaweto na komunizmot. „Lu|eto” 
ve}e ne bea samo podanici na nacijata, tuku „stanaa” 
i gra|ani na dr`avata. Lu|eto imaa moralni obvr-
ski kon svojata nacija, dodeka so s$ pogolemiot ak
cent na demokratizacijata (kako moralno neutralen 
proces), gra|anite nekako „stanaa” pot~ineti na 
pravnite uredbi na dr`avata. I pojavata na „novi” 
identiteti i op{testveni dvi`ewa (na primer, 
zeleni, feministki, gej) i nivnite dejnosti ja pot
turnaa vrskata me|u dr`avata i nejzinite `iteli 



��

whereas before it was more about Poland/nation; a shift 
from “cultural” to “civic,” where civic became to play 
greater role (as the processes of (liberal) democratisa-
tion require), which doesn’t exclude the previous (pre 
1989) organisation. Or simply, as Seyla Benhabib wrote: 
“Citizens are not prisoners of their respective states” 
(2002, 172).

Ethnic diversity. The Commonwealth of Poland and 
Lithuania of the pre-partition period (until 1795) and the 
Second Republic (1918-1939) were inhabited by many 
ethnic populations. As Krystyna Romaniszyn states: 
“[t]he ethnic mosaic comprised Ukrainians, Jews, Belar-
ussians, Germans, plus smaller numbers of Lithuanians, 
Russians, Slovaks, Czechs, Tatars, Roma, and folk popu-
lations identifying themselves as ‘indigenous’” (2005, 
160). Overall, they composed more than 30 per cent of 
the total population (Dylągowa 2000, 143-144). Ulti-
mately, Polish culture was founded on these multiethnic 
roots bonded together by the civic political idea(lism)s of 
unity (Walicki 1997, 233).

Today, this third element is not present any more. WWII, 
geographical relocation, and communism had virtually 
ethnically homogenised the population of the Third Re-
public. The gap, however, was never filled with new cre-
ative supplies. The richness of Polish culture, founded 
on its pre-1945 diversity, was somehow detached from 
its roots, but no new sources of inspiration were intro-
duced. Or at least they are not recognised as being so. 
Thus in the 1990s, many cultural critics were constantly 
complaining about the poor condition of Polish cultural 
activity and general crisis (Brzoza and Sowa 2003, 798-

kon „poneutralnata” sfera na gra|anski prava (Flam 
2001). S$ na s$, akcentot po 1989 godina be{e/e na 
odnosot dr`ava/gra|anin, dodeka porano pove}e 
be{e vrz Polska/nacija; premin od „kulturno” vo 
„gra|ansko”, kade gra|anskoto po~na da igra pogole
ma uloga (kako {to nalagaat procesite na (liberal
na) demokratizacija), {to ne ja isklu~uva prethod
nata organizacija (pred 1989 godina). Ili, prosto, 
kako {to napi{a Sejla Benhabib: „Gra|anite ne se 
zatvorenici na svoite dr`avi” (2002, 172).

Nacionalna raznolikost. Vo polskolitvanskata 
Dr`ava na dvata naroda vo periodot pred podelba
ta (do 1795 godina) i Vtorata republika (19181939) 
`iveeja mnogu nacionalnosti. Kako {to veli Kris
tina Romani`in (Krystyna Romaniszyn): „etni~kiot 
mozaik opfa}a{e Ukrainci, Evrei, Belorusi, Ger
manci, kako i pomal broj Litvanci, Rusi, Slovaci, 
^esi, Tatari, Romi i narodi koi se narekuvaa ‘do
morodni’” (2005, 160). S$ na s$, tie so~inuvaa pove}e 
od 30 procenti od sevkupnoto naselenie (Dylągowa 
2000, 143144). Na krajot na krai{tata, polskata 
kultura se zasnova{e na vakvite multietni~ki kore
ni povrzani so gra|anskite politi~ki ide(alizm)i 
za edinstvo (Walicki 1997, 233).

Denes tretiov element otsustvuva. Vtorata svet
ska vojna, geografskata preselba i komunizmot 
prakti~no etni~ki go homogeniziraa naselenieto 
na Tretata republika. Me|utoa, prazninata nikoga{ 
ne se popolni so novi kreativni rezervi. Bogatata 
polska kultura, zasnovana na raznolikosta od pred 
1945 godina, nekako se odvoi od svoite koreni, no ne 
se vovedoa novi izvori na inspiracija. Ili barem 
ne bea prifateni kako takvi. Taka, vo devedeset
tite mnogumina kriti~ari na kulturata postojano 
se ̀ alea za lo{ata sostojba na polskata kulturna dej
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99). On the other hand, the disappearance of ethnic mi-
norities has given Poles the false impression (because it 
is based on ethnic representation, but do not take into 
account other, non-ethnic and “new” identities and at-
titudes) that Polish society is a homogeneous organism. 
This false conviction systematically forms a background 
for conservative-oriented attitudes, especially when dis-
cussing “recent” problems of Polish society, such as xe-
nophobia and discrimination (Umińska 2006).

Presence of Jews and the East/West divide. Although 
Polish-Jewish relations are part of problems around the 
status of cultural and ethnic minorities in Poland, they 
are also so much in the heart of both, that it is necessary 
to distinguish this (love-hate) relationships (Zubrzycki 
2007). Until WWII, the Jewish minority living in 
Poland comprised a significant 10 per cent of the whole 
population; the Shoah reduced the number to a fraction 
of a percentage (Romaniszyn 2005, 167). But it was only 
in March 1968 that the cultural bond between the two 
was cut. As Stefan Auer writes:

“[i]t is a telling irony of Polish history that the last signifi-
cant step towards ethnic homogenization of the country took 
place in March 1968, when the communist leadership insti-
gated an anti-Semitic campaign which effectively resulted in 
the expulsion of some 15,000 members of the small remain-
ing Jewish community in Poland” (2004, 64; also Biskupski 
2000).

Once an irreducible element of the cultural and social 
landscape, Jews are now present in Polish culture in a 
more indirect way. Anti-Semitism, since its direct object 
has virtually vanished from the territory of Poland, 

nost i op{tata kriza (Brzoza and Sowa 2003, 79899). 
Od druga strana, pak, is~eznuvaweto na nacionalnite 
malcinstva im ostavi la`en vpe~atok (za{to se pot
pira na etni~ka zastapenost, ama ne gi zema predvid 
drugite, neetni~ki i „novi” identiteti i odnosi) 
na Poljacite deka polskoto op{testvo e homogen 
organizam. Vakvata zabluda sistematski sozdava os
nova za konzervativisti~ki stavovi, osobeno koga 
stanuva zbor za „ponovite” problemi vo polskoto 
op{testvo kako ksenofobijata i diskriminacijata 
(Umińska 2006).

Prisustvoto na Evreite i granicata Istok/Za-
pad. Iako polskoevrejskite odnosi se del od prob
lemite vo odnos na statusot na kulturnite i na
cionalnite malcinstva vo Polska, tie tolku mnogu 
navleguvaat vo nivnata srcevina, {to e potrebno da 
se razlikuvaat ovie odnosi (na qubov i omraza) (Zu-
brzycki 2007). S$ do Vtorata svetska vojna evrejskoto 
malcinstvo vo Polska pretstavuva{e zna~ajni 10 
procenti od vkupnoto naselenie; Holokaustot go 
svede ovoj broj na del od procent (Romaniszyn 2005, 
167). No, kulturnata vrska pome|u niv se raskina 
duri vo mart 1968 godina. Kako {to pi{uva Stefan 
Auer (Stefan Auer):

„Silnata ironija na polskata istorija e {to posledniot 
zna~aen is~ekor kon etni~ka homogenizacija na zemjata 
se slu~i vo mart 1968 godina, koga komunisti~koto rako
vodstvo otpo~na antisemitska kampawa koja zavr{i so 
proteruvawe na okolu 15.000 pripadnici na skromnata 
preostanata evrejska zaednica vo Polska” (2004, 64; 
kako i Biskupski 2000).

Edno vreme bea nerazdvoen element od kulturniot 
i op{testveniot pejza`, a denes Evreite se prisut
ni vo polskata kultura na poposreden na~in. An
tisemitizmot, bidej}i negovata neposredna cel   
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evolved into a general form of xenophobia. Many 
commentators (see Umińska 2006, 3-4; Graff 2006) point 
towards the fact that there is a parallel between Jews and 
gay people in the role they serve in the Polish society, 
that homophobia is the 21st century anti-Semitism. The 
metaphor may be useful. However, even though issues 
of homophobia and anti-Semitism stem from the same 
xenophobic roots, they still encompass many different 
problems, and thus must not be taken without criticism 
and re-assessment.

There are two other nations of particular importance 
to the Polish sense of identity: Germans and Russians 
(Romaniszyn 2005, 166), which pars pro toto, symbolise 
longing and repulsion towards West(ern Europe) and 
East(ern borderlands) at the same time. It was ideally 
summarised by Polish cartoonist, Andrzej Mleczko, 
who on one of his satirical cartoons draw God ordering 
the world order. When it came to Poland, he would say 
(paraphrasing): Poland… Let us make fun of them… 
And put them between Russia and Germany! This 
may be considered a sharp, but accurate summary of 
Polish resentment towards its neighbours. Poland’s 
geographical position in the centre of Europe always 
played an important role in identity shaping processes 
(Auer 2004, 65); throughout the centuries Poles were 
struggling to find their own way between oriental and 
occidental cultural influences.

 
Finally, the last characteristics of “traditional Polishood” 
– the East/West divide – is rather doubtful. After 1989, 
Poland entered world processes of globalisation. The 
trans-national economy, world politics, popular culture, 
fast and easily accessible modes of transport, to name 
a few – all these modern day phenomena could not 
bypass the CEE (Forrester, Zaborowska and Gapova 

prakti~no is~ezna od teritorijata na Polska, se 
razvi vo op{t oblik na ksenofobija. Mnogumi
na komentatori (Umińska 2006, 34; Graff 2006) 
poso~uvaat deka postoi paralela me|u Evreite i gej 
naselenieto vo ulogata {to ja imaat vo polskoto 
op{testvo, deka homofobijata e antisemitizmot na 
21 vek. Metaforava mo`e da bide od polza. Me|utoa, 
iako pra{awata homofobija i antisemitizam 
niknuvaat od istite ksenofobi~ni koreni, sepak 
opfa}aat mnogu raznovidni problemi, pa ne smee da 
im se pristapi bez kritika i preispituvawe.

Postojat u{te dve nacii od osobeno zna~ewe za pol
skoto ~uvstvo za identitet. Germancite i Rusite 
(Romaniszyn 2005, 166) koi pars pro toto istovre
meno gi simboliziraat kopne`ot i odvratnosta 
kon Zapad(na Evropa) i Istok(~nite granici). Toa 
be{e sovr{eno rezimirano od polskiot strip umet
nik And`ej Mle~ko (Andrzej Mleczko) koj vo eden od 
svoite stripovi go nacrta Gospod kako go voveduva 
svetskiot poredok. Koga Polska doa|a na red, veli 
(parafraziram): Polska... Ajde da si poigrame... Da 
gi stavime me|u Rusija i Germanija! Ova e mo`ebi 
ostro, no precizno rezime na polskiot prezir kon 
sosedite. Polskata geografska mestopolo`ba vo 
centarot na Evropa otsekoga{ igrala zna~ajna uloga 
vo procesite na izgradba na identitetot (Auer 2004, 
65); Poljacite niz vekovite se ma~ele da si go pro
najdat patot me|u isto~nite i zapadnite kulturni 
vlijanija.

Kone~no, poslednata karakteristika na „tradi
cionalnata polskost”  granicata Istok/Zapad  e 
malku nejasna. Po 1989 godina Polska vleze vo svet
skite procesi na globalizacija. Transnacionalnata 
ekonomija, svetskata politika, popularnata kultu
ra, brzite i lesno dostapni prevozni sredstva, kako 
samo nekolku primeri  sive ovie moderni projavi 
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2004; Young, Zuelow, and Sturm 2007). Moreover, EU 
accession in 2004, as discussed by Krzemiński (2001), 
is often read as the final answer for a question to which 
tradition Poland belongs. Despite the strong symbolic 
dimension of Polish accession to the EU, some authors, 
however, were and continue to be sceptical about the 
resonance of Western world and the Polish culture. 

It is especially clear when approaching the problems of 
Polish relations with its neighbouring countries, most 
significantly with Germany and Russia. Poles feel inferior 
to the former, and with the latter, the opposite – superior 
and “better” (Lipski 1990, 59; Szrett 1990, 37-8). Jan 
Józef Lipski critiques this duality of the “Polish soul”, 
providing a well-documented account of events and 
facts from history proving inadequateness, concluding 
that such Polish attitude is “grotesque” and “pitiful” 
(1990, 60). In recognition that there is no “us” without 
“them,” Józef Szrett states that “[i]t is in our interest to 
liberate ourselves [Poles] from oppression by others, and 
at the same time liberate ourselves form resentments 
and complexes” (1990, 38). Thus, it would enable the 
process of the re-evaluation of the national identity. 
Lipski wants even more from his fellow nationals, and 
writes that “[p]atriotism is not only respect and love for 
tradition; it is also the relentless selection and discarding 
of elements in this tradition, and an obligation to this 
intellectual task” (1990, 54). That means not only leaving 
the past and complexes behind, as Szrett suggests, but 
actively dealing with the own ghosts of this past, facing 
the challenge of the Other by the recognition of the Other 
within ourselves.

ne mo`ea da ja odminat CEE (Forrester, Zaborowska 
and Gapova 2004; Young, Zuelow, and Sturm 2007). Os
ven toa, vleguvaweto vo EU vo 2004 godina, kako {to 
rasprava Kr`eminski (Krzemiński 2001), ~estopati 
se tolkuva kako kone~en odgovor na pra{aweto na 
koja tradicija & pripa|a Polska. Me|utoa, i pokraj 
silnata simboli~ka dimenzija na pristapuvawe
to na Polska kon EU, nekoi avtori bea i s$ u{te se 
skepti~ni okolu odekot na zapadniot svet vo pol
skata kultura.

Osobeno e jasno vo pristapot kon problemite so od
nosite na Polska so sosednite zemji, najmnogu so 
Germanija i Rusija. Poljacite se ~uvstvuvaat infe
riorni na prvite, a vo odnos na vtorite, obratno  
nadmo}ni i „podobri” (Lipski 1990, 59; Szrett 1990, 
378). Jan Jozef Lipski ja kritikuva vakvata pod
voenost na „polskata du{a”, nudi dobro potkrepen 
prikaz na istoriski nastani i fakti koi doka`uvaat 
nedovolnost, od koja proizleguva deka takviot pol
ski stav e „~udovi{ten” i „`alen” (1990, 60). So 
prifa}awe deka nema „nie” bez „tie”, Jozef [ret 
(Józef Szrett) izjavuva deka „[n]am, [na Poljacite] ni 
odi vo prilog da se oslobodime od tu|oto ugnetuvawe, 
no i od prezirot i kompleksite” (1990, 38). Taka bi 
se potpomognal procesot na preispituvawe na na
cionalniot identitet. Lipski bara u{te pove}e 
od svoite sonarodnici i pi{uva deka „patriotiz
mot ne e samo po~it i qubov kon tradicijata; tuku 
i besprekorna selekcija i otfrlawe na elementi od 
istata tradicija, kako i obvrska za vakvata intelek
tualna zada~a” (1990, 54). Ova zna~i ne samo da se zabo
ravi na minatoto i kompleksite, kako {to predlaga 
[ret, tuku bara i aktivno spravuvawe so duhovite 
od istoto toa minato i soo~uvawe so predizvikot na 
Drugiot preku prifa}awe na Drugiot vo sebe.
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This idea seems to be very important also for Ryszard 
Nycz in his analytical provision of two concepts of “home” 
as “fatherlands,” found in Czesław Miłosz and Witold 
Gombrowicz’s writings. Elaborating on the “Polish soul” 
as a “mysterious union between the community spirit 
and the spirit of place” (2002, 14), “home” as genius 
loci  (idealised in Romanticism) becomes a fundamental 
issue for the notion of national identity in Poland. While 
reading Miłosz, Nycz calls the poet’s vision a “settling-
in strategy” (2002, 20). It would be characterised by a 
regional and ethnographic approach and an attempt at 
re-discovering small and “new” homelands. Especially 
when the “home,” Poland, does not exist (as during the 
partition period), or is occupied (actually, as during 
the WWII or metaphorically, during the communism). 
“Home” then, becomes a national identity that cannot be 
stable, therefore according to Miłosz, we may only look 
for small and provisional nests. 

The other approach, an “alienation strategy” is found in 
Gombrowicz (2002, 21). Gombrowicz, according to Nycz, 
believes that the modern world is ultimately unsettled, 
therefore people are forced to self-create themselves; to 
establish identity factors within oneself. But this is not 
only the opportunity to be free from certain constraints, 
it is also and most of all, the obligation to acknowledge 
and respect every Other (who is ultimately in the 
same position as the “Self”) (2002, 19-20). We have, 
therefore, in Miłosz and Gombrowicz, two strategies 
of being in the world with oneself and the Other that 
shape the national identity, but in fact, just one vision 
of the relation between the “Self” and the “Other.” The 
recognition of the “Other” must lead us to the abolition 
of the imperial self, acceptance of our own boundaries 
and the existence of the Other. Or in Nycz’s words, both 

Ovaa ideja kako da mu e mnogu zna~ajna i na Ri{ard 
Ni~ (Ryszard Nycz) vo negovata analiza na dvete po
imawa na „domot” kako „tatkovina” koi se sre}avaat 
vo zapisite na ^eslav Milo{ (Czesław Miłosz) i 
Vitold Gombrovi~ (Witold Gombrowicz). So tolku
vawe na „polskata du{a” kako „tainstveno edinstvo 
pome|u duhot na zaedni{tvoto i duhot na mestoto” 
(2002, 12), „domot” kako genius loci (idealiziran 
vo romantizmot) stanuva osnovno pra{awe vo po
imot nacionalen identitet vo Polska. Koga go ~ita 
Milo{, Ni~ ja narekuva vizijata na poetot „strate
gija na stabilizacija” (2002, 20). Taa bi mo`ela 
da se okarakterizirala so regionalen i etnograf
ski pristap i obid odnovo da se otkrijat male~ki 
i „novi” tatkovini. Osobeno koga „domot”, Polska, 
ne postoi (kako vo periodot na podelbata), ili e 
okupiran (vistinski, kako vo Vtorata svetska vojna, 
ili metafori~ki, kako vo vremeto na komunizmot). 
„Domot”, zna~i, stanuva nacionalen identitet koj ne 
mo`e da e stabilen, pa ottuka, spored Milo{, mo`e 
da barame samo male~ki i privremeni kat~iwa.

Drugiot pristap, „strategija na otu|uvawe”, se 
sre}ava kaj Gombrovi~ (Gombrowicz 2002, 21). Gom
brovi~, spored Ni~, veruva deka moderniot svet e vo 
su{tina nemiren, pa lu|eto se prinudeni da se sa
mosozdavaat; da vospostavat faktori na identitet 
vo samite sebe. Ama ova ne e samo mo`nost da se os
lobodi od odredeni stegi, tuku najmnogu dol`nost 
da se priznae i po~ituva sekoj Drug (koj na krajot na 
krai{tata e vo istata polo`ba kako i „Jas”) (2002, 
1920). Zna~i, kaj Milo{ i Gombrovi~ sre}avame dve 
strategii na opstanok vo svetot so samiot sebe i so 
Drugiot koi go oblikuvaat nacionalniot identitet, 
no vo su{tina samo edna vizija za odnosot me|u „Jas” 
i „Drugiot”. Priznavaweto na „Drugiot” mora da n$ 
odvede do ukinuvawe na vladeja~koto jas, prifa}awe 
na sopstvenite ograni~uvawa i postoeweto na Dru
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authors in their writings  postulate the shift “from the 
defence of one’s independence thanks to the effort of 
being different from everything else to the recognition 
thereof in the otherness found in oneself” (2002, 20). 
This statement is very important for me, as it shows that 
their understanding of identification is similar to the one 
found in Queer Theory. It is precisely the same thought 
that may be found in the writings of Judith Butler (who 
draws on the French philosopher Immanuel Levinas 
(Butler and Mizielińska 2006, 27-28)) and other Queer 
theoreticians. Also the fact that we can put Gombrowicz 
and the Queer Theory next to and in the relation to each 
other is very promising and significant in this context.

To sum up, the transformation of Polish national identity 
is very much about the re-conceptualisation of the basic 
values underpinning it. As I have tried to show, certain 
key features of identity do not correlate with the post-
1989 reality and therefore there is an “obvious” need to 
re-think what constitutes Polishness in a democratic, 
European, globalised world. One of the most general, 
and significant, fields is the move from communitarian 
and conservative to pluralistic and liberal ideologies that 
are predominant in Western (EU) politics, and the blur 
and the chaos of real attitudes, theoretical standpoints, 
and possible positions.

Still, in the same time we should not believe that hav-
ing sharp, clear-cut categories is better then the “chaos.” 
We must resist the need for ordering the world around 
us into finished set of norms. Such practises, originating 
in the 18th century philosophy, are deadly for the rich-
ness of our existence. We must follow Foucault’s words 
that search for commonly acceptable “morality” must 

giot. Ili, po zborovite na Ni~, obajcata avtori vo 
svoite zapisi predlagaat premin „od odbranata na 
sopstvenata nezavisnost blagodarenie na naporot 
da se bide poinakov od s$ drugo, kon priznavaweto 
na drugosta koja se nao|a vo sebe” (2002, 20). Ovaa iz
java mi e mnogu bitna za{to poka`uva deka nivnoto 
sfa}awe za poistovetuvaweto e sli~no na ona vo 
kvir teorijata. Tokmu taa misla mo`e da se sretne 
vo zapisite na Xudit Batler (koja se povikuva na 
francuskiot filosof Imanuel Levinas (Immanuel 
Levinas) (Butler and Mizielińska 2006, 2728)) i drugi 
kvir teoreti~ari. Voedno, toa {to mo`eme Gombro
vi~ i kvir teorijata da gi smestime edno do drugo i 
da najdeme vrska me|u niv mnogu vetuva i zna~i vo 
dadeniov kontekst.

Nakuso, vo preobrazbata na polskiot nacionalen 
identitet vo golema mera stanuva zbor za novo po
imawe na osnovnite vrednosti vrz koi toj se pot
pira. Kako {to se obidov da poka`am, odredeni 
klu~ni karakteristiki na identitetot ne soodvet
stvuvaat so stvarnosta po 1989 godina, pa zatoa i 
nema „o~igledna” potreba odnovo da se obmisli od 
{to se sostoi polskosta vo eden demokratski, ev
ropski, globaliziran svet. Edna od najop{tite i 
najzna~ajni oblasti e preminot od komunitarni i 
konzervativni vo pluralisti~ki i liberalni ide
ologii, koi preovladuvaat vo zapadnata (EU) poli
tika, i nejasnotiite i haosot od vistinski stavovi, 
teoriski gledi{ta i mo`ni pozicii.

Sepak, vo isto vreme ne treba da veruvame deka so 
ostri, jasni kategorii e podobro otkolku vo „haos”. 
Mora da & odoleeme na potrebata da go podredu
vame svetot okolu sebe vo zavr{en sistem od normi. 
Takvite dejnosti, po poteklo od filosofijata od 18 
vek, se pogubni za bogatstvoto na na{eto postoewe. 
Mora da se vodime po zborovite na Fuko deka po
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be catastrophic in consequences and that we must not 
submit to arbitrary imposed “universal necessities.” Cur-
rent situation in Poland need not a set of new edge-sharp 
concepts. The current situation is not simply a conse-
quence of the tradition, communist past, and transition. 
The national identity after 1989, if we agree that it can 
exist at all, is purely new cultural, political, social, and 
economical phenomena. It is undergoing processes of 
formulation, crystallisation, as much as contestation and 
destabilisation. New features are introduced, and old get 
re-evaluated. In words of John Breuilly, “[i]t is necessary 
to look at the modern state as a special institution  or set 
of institutions [my italics – R. K.]which shape organisa-
tion and thinking and even identity in new ways. It can-
not be just considered as some quasi-automatic conse-
quence of economic and cultural change (Breuilly 2002, 
xiv). Therefore, the Polish post-1989 reality cannot be 
constrained by the “traditional Polish paradigm,” but 
can and should enjoy pluralism not even in modern, but 
truly post-modern, sense. And this is what I see as speci-
ficity of Polish case that has not yet been recognised by 
neither politicians, nor activists, nor political theorists. 

Part III – Prescription

As it is written above, the solution can only be-come 
from-within of a queer blur; the one that forms the “out-
side” of established academic disciplines, as much as it 
is not in the activist domain. The following paragraphs 
present just a few conceptions of the possibilities and op-
portunities that open once queer approach is adopted to 
the study of “political phenomena.” Equally, the explicit-

tragata po op{to prifatliv „moral” sekako }e os
tavi katastrofalni posledici i deka ne smeeme da 
im podlegneme na proizvolno nametnatite „uni
verzalni potrebi”. Na momentalnata sostojba vo 
Polska ne & e potreben sistem od novi izostreni 
poimi. Momentalnata sostojba ne e samo posledica 
od tradicijata, komunisti~koto minato i tran
zicijata. Nacionalniot identitet po 1989 godina, 
ako voop{to i prifatime deka postoi, e samo nova 
kulturna, politi~ka, op{testvena i ekonomska po
java. Podlo`en e na proces na formulacija, krista
lizacija, kako i osporuvawe i destabilizacija. Se 
voveduvaat novi karakteristiki, a starite se pre
ispituvaat. Po zborovite na Xon Breli, „neophod
no e modernata dr`ava da ja sfatime kako posebna 
institucija ili sistem institucii [moj kurziv 
 R.K.] koi na nov na~in gi oblikuvaat organizaci
jata i misleweto, pa duri i identitetot. Ne mo`e da 
se sfati kako nekakva kvaziavtomatska posledica od 
ekonomskite i kulturnite promeni” (Breuilly 2002, 
xiv). Ottuka, polskata stvarnost po 1989 godina ne 
mo`e da se ograni~i so „tradicionalnata polska 
paradigma”, no mo`e i treba da u`iva pluralizam 
ne vo moderna, tuku vo vistinski postmoderna smis
la. A ova go gledam kako osobenost na polskiot slu~aj 
koja u{te ne ja prepoznale nitu politi~arite, nitu 
aktivistite, nitu politi~kite teoreti~ari.

III Del - Lek

Kako {to pi{uva pogore, re{enieto mo`e da nas
tane edinstveno vo samata kvir magla; ona {to e 
„nadvor od” vospostavenite akademski disciplini, 
no i ne e vo domenot na aktivistite. Slednive pasusi 
prika`uvaat samo nekolku zamisli za mo`nostite 
koi se otvoraat {tom }e se primeni kvir pristapot 
vo prou~uvaweto na „politi~kite pojavi”. Isto taka, 
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ness of their adaptation for the study of Polish context 
is left to the reader, in the act of active engagement to-
wards which queer ethic urges us both – the writer and 
the reader. 

At this point, there is the urging need of explanation 
what is understood by queer approach and queer eth-
ics. The term “queer approach,” and shortened “queer,” 
are used as an adjective, noun, and a verb. Thus, each 
time it embeds and puts upfront different aspect of it-
self. The flexible use is meant to adjust, modify and ap-
ply the meaning of “queer” to the particular situation, in 
which it is used (sentence, problem, function, philoso-
phy, event from past, ongoing activity, etc.), and merge it 
with the surrounding context. Therefore, it is already the 
first example of a queer epistemological approach, devel-
oped on the grounds of Foulcauldian power/knowledge 
hierarchies. It is though to escape normalising effects of 
categorisation, and hence prevent harmful exclusion of 
“non-subjects” of the categorisation. This is the second 
feature of the queer project: to establish itself as ethical 
perspective concerned about non-oppressive approach 
to knowledge creation. To apply queer theory, born and 
developed in Western academic circles, to the analysis 
of the post-communist transformation evokes and inter-
pellates its own queerness, and insubordinance.

There is also another issue of terminology. In the exist-
ing literature on the subject of sexuality and/or postmod-
ern philosophies, “queer” is identified as either a “queer 
theory” or a “queer activism.” I propose to use “queer 
approach” as the better expression for what is being de-
scribed under both motioned terms. One of the main 
ideas of the queer approach is to dismantle dichotomies 
of social and ideological organisation, which are rooted 
in the essentialist perspective and implemented by the 

nivnoto konkretno prilagoduvawe pri prou~uvaweto 
na polskiot kontekst mu e ostaveno na ~itatelot, vo 
~inot na aktivno vklu~uvawe kon koj kvir etikata 
n$ turka obajcata  i pisatel i ~itatel(ka).

Vo momentov neminovno e objasnuvaweto {to se pod
razbira pod kvir pristap i kvir etika. Terminot 
„kvir pristap”, ili skratenoto „kvir”, se koristi 
kako pridavka, imenka i glagol. Zna~i, sekojpat 
nametnuva i istaknuva nekoja svoja poinakva strana. 
Vakvata fleksibilnost ima za cel da go prilago
di, vidoizmeni i primeni zna~eweto na „kvir” vo 
konkretnata situacijata (re~enica, problem, funk
cija, filosofija, minat nastan, tekovna dejnost, 
itn.) i da go vklopi vo okolniot kontekst. Taka, ve}e 
pretstavuva prv primer za kvir epistemolo{ki 
pristap, razvien vrz osnova na fukoovskite hi
erarhii mo}/znaewe. Te{ko e da se izbegnat normali
zatorskite efekti na kategorizacijata i so toa da se 
spre~i {tetnoto isklu~uvawe na „nepredmetite” 
na kategorizacija. Ova e vtorata karakteristika na 
kvir proektot: da se vospostavi kako eti~ka gledna 
to~ka koja ja interesira neugnetuva~kiot pristap 
kon sozdavaweto znaewe. Da se primeni kvir teori
jata, rodena i razviena vo zapadni akademski kru
govi, vo analizata na postkomunisti~kata preobraz
ba ja povikuva i preispituva nejzinata kvirnost i 
nepokornost.

Postoi u{te eden terminolo{ki problem. Vo postoj
nata literatura na temata seksualnost i/ili post
moderni filosofii, „kvir” se poistovetuva ili so 
„kvir teorija” ili so „kvir aktivizam”. Predlagam 
upotreba na „kvir pristap” kako podobar izraz za 
ona {to go opi{uvaat dvata poso~eni termini. Edna 
od glavnite zamisli na kvir pristapot e da gi rastu
ri dihotomiite na op{testvena i ideolo{ka orga
nizacija, koi vle~at koreni od esencijalisti~koto 
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totalising perspective of patriarchy. Hence separating 
activism from theoretical reflection is to act against the 
very core notion of the described/analysed stance. The 
“queer approach” blurs fake distinctiveness, and insists 
that it is not possible to build active engagement into 
“real” politics without theoretical reflection on a reality. 
Accordingly, the philosophical contemplation cannot oc-
cur in the social, cultural void of “the real.” Using the 
term “queer approach” hence, may be seen as more accu-
rate practice of bringing the idea of queerness to the fore. 
In the same time, the reader must remember that queer 
brings only “better” result, yet never “the best one;” and 
that it is in constant flux, hence never terminates on “the 
one” solution. Therefore, as Sandra Harding proposed to 
use plural when talking about feminist standpoint(s), I 
will insist on the plural use of queer approach(es). There-
fore, what is “queer approach” in this article, is only im-
portant at this particular occasion, serve this meticulous 
purpose, and as far as possible, other users should define 
queer according to their own needs, aims, and contexts.

The first queer aspect I want tо evoke in the context of 
Polish transformation and political theory, is the call for 
the recognition of new, fluent and often undefined, fac-
tors shaping identities, together with consideration of a 
multiplicity of them. All together performing identities 
as unstable constructs, and directing our attention to the 
process of identification, rather than towards “identity.” 
(A good overview and insight can be found in Jenkins 
1996). For example, in the Polish socio-political con-
text, the recognition of gender and sexuality as such new 
identity forming features. Following, is the acceptance of 

gledi{te i se primeneti od totalizatorskata patri
jarhalna gledna to~ka. Zna~i, da se odvoi aktiviz
mot od teoriskata misla zna~i da se dejstvuva protiv 
klu~niot poim vo opi{aniot/analiziraniot stav. 
„Kvir pristapot” ja pomatuva la`nata razli~nost 
i nastojuva na toa deka ne mo`e da se gradi aktivna 
vklu~enost vo „vistinskata” politika bez teoriski 
osvrt vrz stvarnosta. Analogno, filosofskata mis
la ne mo`e da se razvie vo op{testvenata, kulturna 
praznina na „realnoto”. Zna~i, upotrebata na termi
not „kvir pristap” mo`e da se sfati kako popreciz
na dejnost na iznesuvawe na zamislata za kvirnosta 
vo preden plan. Istovremeno, ~itatelot/kata mora 
da ima na um deka kvir dava samo „podobar” rezul
tat, no nikoga{ „najdobriot”; i deka e vo postojan 
tek, zna~i nikoga{ ne zavr{uva so „edinstvenoto” 
re{enie. Ottuka, kako {to Sandra Harding (San-
dra Harding) predlo`i upotreba na mno`ina koga 
se zboruva za feministi~ki stav(ovi), jas }e nas
tojuvam na mno`inata kvir pristap(i). Zna~i ona 
{to vo statijava e „kvir pristap” bitno e samo vo 
dadenava situacija, & slu`i na ovaa konkretna cel, 
a drugite korisnici, kolku {to e mo`no, treba da 
go definiraat квир vo zavisnost od svoite potrebi, 
celi i konteksti.

Prviot kvir aspekt {to bi sakal da ja spomnam vo 
kontekst na polskata preobrazba i politi~kata 
teorija e povikot da se prepoznaat novite, izra
zeni i ~esto nedefinirani faktori koi gi obli
kuvaat identitetite, kako i da se razgleda edno 
takvo mno{tvo. Site zaedno gi performiraat iden
titetite kako nestabilni konstrukti i ni go vrtat 
vnimanieto kon procesot identifikacija, namesto 
kon „identitetot”. (Dobar pregled i sogledba mo`e 
da se najde vo Jenkins 1996). Na primer, vo polskiot 
op{testvenopoliti~ki kontekst, priznavaweto na 
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“uncertainty:” in the sense of social order being in a con-
stant flux, taking shapes depending on situations, social 
interests, and contexts, rather than done “once and for 
all” “society.”

Another plea is for a different conception of a “minority.” 
Instead of traditional essentialist identity based terms, 
we should name minority as social constructs, embody-
ing chosen identities for the particular aim. This neces-
sarily requires this concept to reflect new, post-mod-
ern situation, instead of being clamped to the old relict 
meanings. Minority category was established to monitor 
those, who for some reason were put outside of a major-
ity of the society. Then it was about a control of those, by 
ascribing particular set of rights and obligations to them. 
Finally, it was about preventing the settled/established 
status quo. If we agree that these three points were cru-
cial in the role minority play/played in the social organi-
sation, we must also agree that they loosing its legitimacy 
in modern world (beginning in the 1960 with the contes-
tation movements). The concept of “minority” must be 
changed, so it can reflect these new identities and ways 
they are formed. So stability is no more a value, but flu-
idity; hence putting minorities as “outsiders” no longer 
prevent the transformation. The modern status quo is 
about constant changing rather then the frozen state of 
things. Furthermore, “minority” cannot operate as the 
controlling tool: so called “rights” and “obligations” were 
serving this purpose, but has to be loosen up, so we can 
free ourselves from a social control. Finally, we may be 
forced to abolish this category at all, cease it in existence. 
Maybe only then we will acknowledge that minorities are 
no longer outsiders of/to the society, but constitute its 
core element. That there are no Others, thus no need for 
the monitoring tools, such as the very term “minority.” I 
understand it may be utopian idea, nonetheless I insist 

rodot i seksualnosta kako takvi novi karakteris
tiki koi gradat identiteti. Potoa prifa}aweto na 
„nesigurnosta”: vo smisla, op{testveniot poredok e 
vo postojan tek, zazema oblici vo zavisnost od situa
ciite, op{testvenite interesi i konteksti, a ne e 
„op{testvo” sozdadeno „edna{ zasekoga{”.

Ponatamu, se bara poinakvo poimawe na „malcin
stvo”. Namesto tradicionalnite esencijalisti~ki 
termini za identitetot, malcinstvo e op{testven 
konstrukt koj gi otelotvoruva izbranite identiteti 
za konkretnata namena. Ova neminovno povlekuva 
vakviot poim da odrazuva edna nova, postmoderna 
sostojba, namesto da e utvrden vo starite zaostanati 
zna~ewa. Kategorijata malcinstvo be{e vovedena 
za da se nadgleduvaat onie koi od nekoi pri~ini 
bile izdvoeni od mnozinstvoto vo op{testvoto. 
Toga{ se nalaga{e nivna kontrola so toa {to im se 
dodeluva{e mno`estvo prava i obvrski. I kone~no, 
~uvawe na vospostaveniot status quo. Ako se sogla
sime deka ovie tri to~ki bea su{tinski vo ulogata 
koja malcinstvoto ja igra/igra{e vo op{testvenata 
organizacija, mora da prifatime i deka istite ne 
mo`e da va`at i vo sovremeniot svet (po~nuvaj}i vo 
1960 godina so dvi`ewata za osporuvawe). Poimot 
„malcinstvo” mora da se promeni taka da gi odra
zuva novive identiteti i na~inite na koi se soz
dadeni. Zna~i vrednost ve}e ne e stabilnosta, tuku 
fluidnosta; ottuka so smestuvawe na malcinstvata 
„nadvor”, nema da se spre~i preobrazbata. Moderni
ot status quo se sostoi od postojana promena, a ne od 
vkameneta sostojba na ne{tata. Osven toa, „malcin
stvo” ne mo`e da dejstvuva kako alatka za kontrola: 
takanare~enite „prava” i „obvrski” slu`ele za ovaa 
cel, no mora da se olabavat za da se oslobodime od 
op{testvenata kontrola. Na krajot mo`e da bideme 
prinudeni i sosema da ja ukineme ovaa kategorija, 
da & go prekratime `ivotot. Mo`ebi duri toga{ }e 
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one should try to go for the limits. In deed, that is what 
all the activists do, why couldn’t we, academics, do it the 
same way?

This last point invites and introduces the incorporation 
and acknowledgement of the fact that the ideology and 
standpoint of each of us is not against the science, as still 
many (positivist-inspired) want to see it. It is against the 
false conviction about the objective science. Clearly ex-
pressed point of view can only help in better understand-
ing of someone’s achievements or mistakes. We must all 
stop believing that the “objective knowledge” is possible. 
(How many times have we already heard that plea? How 
many times are we going to hear it again?). That was 18th 
century ideology; today we should have our lesson and 
reject any totalitarian pressures for the unity. The need 
of the social sciences to open for other disciplines, to give 
up the conviction of objectivity and neutrality may lead 
us to discover that being “vague,” “undefined,” or “im-
precise” does not mean being “non-theoretical” or “non-
academic.” We may successfully incorporate these into 
the way we think about the science thus discover com-
pletely new perspectives. If we do so, it is very likely to 
find out that meanings are popping-up from the context; 
each time one use the term, one create it and thus do not 
restrict the outcome to pre-defined sets of meanings. The 
acceptance would mean different approach to the world. 
Instead of going into the world with definite expectations 
and then just categorise it (top-bottom) – we would find 
ourselves in a truly unique position. If we start acting 
the other way round: from bottom, without expectations 
and categories, up to the top, we may see the world being 
completely different. Again: it may be a utopian vision, 

uvidime deka malcinstvata ve}e ne se nadvor od 
op{testvoto tuku se negov klu~en element. Deka nema 
Drugi, pa nema nitu potreba od alatki za nadzor, 
kakva {to e i samiot termin „malcinstvo”. Jasno mi 
e deka ova e utopiska zamisla, ama sepak smetam deka 
treba da se odi do kraj. Vo su{tina taka pravat ak
tivistite, zo{to i nie akademicite ne bi mo`ele?

Poslednata to~ka povikuva i voveduva primena i 
priznavawe na faktot deka ni~ija ideologija i 
gledi{te ne odat protiv naukata, kako {to s$ u{te 
smetaat mnogumina (pozitivisti~ki inspirirani). 
Samo protiv la`nite ubeduvawa za objektivnata 
nauka. Jasno izrazenoto gledi{te mo`e samo da 
pomogne vo podobro razbirawe na ne~ii dostignu
vawa ili gre{ki. Mora da prestaneme so verbata 
vo mo`nosta od „objektivnoto znaewe”. (Kolkupati 
ve}e sme go ~ule toa tvrdewe? U{te kolkupati treba 
da go ~ueme?) Toa be{e ideologijata na 18 vek; denes 
ve}e treba da ni e jasno i da otfrlime kakvi bilo 
totalitaristi~ki pritisoci za edinstvo. Potrebata 
op{testvenite nauki da se otvorat kon drugi disci
plini, da se otka`at od ubedenosta vo objektivnost 
i neutralnost, mo`e da ni pomogne da otkrieme deka 
ako e „nejasno”, „nedefinirano” ili „neprecizno”, 
ne zna~i i deka e „neteorisko” ili „neakademsko”. 
Mo`e uspe{no da go vklu~ime ova vo na~inot na koj ja 
sfa}ame naukata za pritoa da otkrieme sosema novi 
gledni to~ki. Ako taka postapime, verojatno }e uvi
dime deka zna~ewata niknuvaat od kontekstot; sekoj
pat koga terminot se koristi, se sozdava i taka ne go 
ograni~uva ishodot so odnapred definirani grupi 
zna~ewa. Prifa}aweto bi podrazbiralo poinakov 
pristap kon svetot. Namesto da se pojde vo svetot so 
odredeni o~ekuvawa i potoa samo da se kategorizira 
(odgore nadolu)  bi se na{le vo navistina edin
stvena polo`ba. Ako trgneme obratno: oddolu, bez 
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but I believe it is not impossible. 

It also leads to another postulate: theorists should be-
lieve their work might change the world. In other words: 
we ought to adopt activist point of view. It is not impor-
tant whether the change will happen thanks to me, but 
if only I consequently pursue my vision, once started, it 
will continue (as domino or snowball effect) and one day 
the change will happen. 

Finally, all what is written above has deeply ethical di-
mension, which is extremely important in the science. 
While researching, we seem too often forget, that we 
write not about numbers, figures, actors, players or 
cases. We talk about people’s lives, which involve pain, 
loss, joy, tears, pleasure, satisfaction, and so on. Thus, if 
we involve not only our brains but also hearts, we may 
find our work more joyful, profitable, accurate, and more 
meaningful.

As Joanna Mizielińska (2006) writes, the queer ethics 
would opt for diversity of moral orders; not nihilism or 
relativism, but pluralisation of moral domains and codes 
of behaviour (214). It would also be characterised by the 
relationship between the “I” and the “Other:” not through 
difference, but sameness – it should be the relation 
of responsibility for each other (219-220). Finally, 
the queer ethics domain would be anti-fundamental 
(opposing any claims that want to establish itself as 
the only ones, including those made by many minority 
groups) (213), and open for the redefinition of a “family” 
(imposed by many discourses as the most important site 
of intertwining various issues and problems needed for 
establishing social order), as chosen kinship relations 
rather than in-born blood dependencies (217). Overall, 

o~ekuvawa i katogorii, ugore, svetot bi ni se videl 
sosema poinakov. I povtorno: mo`ebi e utopiska 
vizija, ama ne mi se gleda nevozmo`na.

Ova nè vodi do u{te eden postulat: teoreti~arite 
treba da veruvaat deka nivnoto delo mo`e da go smeni 
svetot. So drugi zborovi: treba da primenime eden 
aktivisti~ki svetogled. Nebitno e dali promenata 
}e se slu~i poradi mene, no ako samo ja sledam svojata 
vizija, {tom trgne, }e prodol`i (kako domino ili 
sne`na lavina) i eden den promenata }e se slu~i.

Kone~no, s$ {to e napi{ano pogore ima dlaboka 
eti~ka dimenzija, {to e od isklu~itelno zna~ewe 
za naukata. Dodeka istra`uvame, kako da zaboravame 
deka ne pi{uvame za brojki, figuri, akteri, igra~i 
ili slu~ai. Zboruvame za ~ove~ki ̀ ivoti vo koi ima 
bolka, zaguba, radost, solzi, u`ivawe, zadovolstva i 
taka natamu. Taka, ako pokraj mozocite gi vklu~ime 
i srcata, rabotata mo`e da ni se vidi poradosna, 
poisplatliva, poprecizna i pozna~ajna.

Kako {to pi{uva Joana Mizjelinska (Joan-
na Mizielińska 2006), kvir etikata }e se re{i za 
razli~ni moralni poredoci; ne nihilizam ili 
relativizam, tuku pluralizacija na moralnite 
poliwa i kodeksi na odnesuvawe (214). ]e se okarak
terizira i so odnosot me|u „Jas” i „Drugiot”: ne na 
razli~nost, tuku na istost  treba da pretstavuva 
odnos na zaemna odgovornost (219220). Na kraj, po
leto na kvir etikata bi bilo antifundamentalno 
(sprotistaveno na site pretenzii koi sakaat  da se 
nametnat kako edinstveni, vklu~uvaj}i gi i onie 
na golem broj malcinski grupi) (213), i otvoreno za 
redefinicija na „semejstvoto” (nametnato od mnogu 
diskursi kako najbitnoto mesto na proniknuvawe na 
razni pra{awa i problemi potrebni za vospostavu
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Mizielińska clearly states that there is a need of the “queer 
ethics” (220), which not necessarily must be understood 
in traditional terms (as anything queer), and that its 
originality does not stem from the novelty of features, 
but from the uniqueness of the mixture of many already 
existing issues that produce new and original quality. 

This turn into queer ethics implies that those who 
embrace queer as the active strategy of everyday life, are 
not only concerned about sexuality, but as mentioned, 
about many other, not-sexual dimensions, influencing 
possibly the life of others. In this light, it is important to 
note that this is the perspective adopted in this project. 
Therefore, influencing not only the life and notion of the 
object/subjects of the research, but equally, the reader as 
the (silent) participant, the (implied) addressee, who is 
asked to take the responsibility for the outcomes in their 
own life.

Notes:
 .
1. The first “free” elections on the 27th October 1991 led 

to enormous fragmentation on the political scene: the 
parliament was composed of 29 parties, with only two of 
them securing 12 per cent of voters support (Chwalba 1999, 
814).

vawe op{testven poredok) kako izbrani rodninski 
vrski mesto vrodeni krvni zavisnosti (217). Op{to 
zemeno, Mizjelinska jasno veli deka ima potreba 
od „kvir etikata” (220), koja ne mora da se sfati vo 
tradicionalna smisla (kako {to i da {to e kvir), 
i deka nejzinata originalnost ne proizleguva od 
novinata na osobinite tuku od edinstvenata smesa 
od golem broj ve}e postojni pra{awa koi sozdavaat 
novo i originalno svojstvo.

Ova pribegnuvawe kon kvir etikata podrazbira deka 
onie koi prifa}aat kvir kako aktivna strategija 
vo svoeto sekojdnevie, ne samo {to se interesiraat 
za seksualnosta tuku, kako {to ve}e spomenav, i za 
mnogu drugi neseksualni dimenzii koi mo`ebi 
vlijaat vrz tu|ite `ivoti. Vo ovaa smisla bitno 
e da se zabele`i deka ova e glednata to~ka koja se 
primenuva vo proektov. Zna~i vlijae ne samo vrz 
`ivotot i poimot objekt/subjekt na istra`uvaweto, 
tuku podednakvo i vrz ~itatelot/kata kako (tivok) 
u~esnik/~ka, sogovornikot/~kata (koj/a se podraz
bira) od kogo/koja se bara odgovornost za ishodot vo 
negoviot/nejziniot `ivot.

Prevod od angliski jazik: Kalina Janeva

Bele{ki:

1. Првите „слободни“ избори на 27 октомври 1991 година 
доведоа до огромна расцепканост на политичката сце-
на: парламентот се состоеше од 29 партии, а само две 
од нив обезбедија 12 проценти поддршка од гласачите 
(Chwalba 1999, 814).
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1. @il Delez edna{ re~e deka vo filosofijata 
stanuva zbor za sozdavawe poimi. Vo druga prilika 
prepora~a i istra`uvawe i zanimavawe so mo`nosta 
za geofilosofija, mislovna dejnost koja seriozno gi 
obrabotuva materijalnite uslovi na svojot kontekst 
i negovoto odvivawe. Vsu{nost, kriti~kata teorija, 
spored nego, mo`e da odigra zna~ajna uloga vo 
sovremenoto op{testvo samo dokolku se povrze 
so osobenostite na eden lokalen prostor i edna 
politi~ka opcija.

Vo negovo ime, ovde imam namera da ponudam 
nekolku delotvorni pogledi vrz sovremenoto tursko 
op{testvo, preku analizata na pove}ezna~nosta 
na eden edinstven pove}esloen poim. Navistina, 
pra{awata koi }e se obrabotuvaat pri prika`uva
weto na ovoj poim zasega se rasprostraneti niz 
razni to~ki i sloevi od ponovata turska istorija, a 
tokmu ~inot na “sozdavawe polezen poim” od niv }e 
bide glavniot interes na celiov trud.

2. Sobiraweto zna~ewa vo vrska so dadena tema, so 
{to & se dava diskurzivna sila koja & ovozmo`uva 
prevlast, se sostoi vo otfrlawe na poimnite 

1. Gilles Deleuze once said philosophy is about the 
invention of concepts. On other occasions, he also 
recommended to investigate and deal with the possibility 
of geophilosophy, described as a practice of thought 
deeply concerned with the material conditions of its 
context and of its taking place. To him in fact, critical 
theory was to fulfill an important role in contemporary 
society only if it was to relate itself to the specificity of a 
local space and a political option.

In his name, I aim here to develop some effective insights 
into contemporary Turkish society, through the analysis 
of the multiple meanings of a singular manifold concept. 
Indeed, the issues that will be addressed while presenting 
this concept are as of now spread in many different 
spots and layers of recent turkish history, and the act of 
“making a useful concept” out of them will precisely be 
the main concern of this whole paper.

2. Gathering meanings around a chosen theme, thus 
providing it with the discoursive strength that can allow 
for its hegemonic possibility, is about refusing conceptual 
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ramki kako prirodno dadeni i, poskoro, vo nekakvo 
pojasnuvawe, vo samiot ~in na prikaz i opis na 
istite, kako sekoja poimna ramka e proizvod na 
konstrukcija i, vsu{nost, pra{awe na strategija.

Kako {to ni ka`a Valter Benjamin (Walter Benjamin), 
originalite (originaries) ne mora da gi barame vo 
minatoto, nitu pak da im pridavame va`nost poradi 
nego; tuku, sekoj koncept koj bi privlekuval drugi, 
poradi mo}ta da otkrie nekakov osoben i slu~aen 
vistinosen red vklopen vo niv, bi se narekol 
original. Vakvoto zanemaruvawe na dijahroniskata 
vremenost pretstavuva{e strate{ko pra{awe 
za Benjamin vo negoviot osvrt vrz istorijata, 
politikata i kulturnata produkcija: vo negoviot 
li~en stav, pod vlijanie i na evrejskoto mesijanstvo 
i na marksisti~kite o~ekuvawa, vistinata za eden 
kulturen proizvod nikoga{ ne smee da se smeta za 
neprikosnovena, tuku treba da se sogleda vo odnos na 
nejziniot potencijal da otvori edna kontingentna 
eti~ka primernost. Taka sekoj tekst ili poim 
bi stanal vo su{tina ~itliv koga i da se poka`e 
korisen pri ostvaruvawe na ponatamo{ni eti~ki 
i politi~ki celi; vo toj slu~aj, treba da se ukine 
kakva bilo istoriska dijahronija, a site kulturni 
proizvodi vo sostav na poimnata ramka da se 
stavat vo dijalekti~ki odnos edni so drugi i da se 
izedna~at vo grupa zasnovana vrz neodlo`nosta na 
sega (jetztzeit).

Narednite stranici imaat za cel da pojasnat kako, 
vo osobenata istoriska neizvesnost na sovremena 
Turcija, terminot dönme (minat particip od 
glagolot dönmek, koj zna~i “se vrti, se menuva”) 
mo`e da stane original, odnosno polezen poim pri 
tolkuvawete na turskiot materijalen i kulturen 
`ivot. Vo tekstot {to sleduva, terminot dönme 

frames as naturally given, and rather making clear, in the 
very act of presenting and describing them, how every 
conceptual frame is the result of a construction, and 
indeed a matter of stategy.

As Walter Benjamin came to tell us, originaries are not 
necessarily to be found in the past, nor to acquire their 
authority from it; rather, any concept which is to play as 
an attractor towards others, because of its power to re-
veal some specific and contingent order of truth enclosed 
in them, is to be called an originary. This disrespect for 
diachronic temporality was for Benjamin a strategic is-
sue in his consideration of history, politics and cultural 
production: in his personal view, influenced by both jew-
ish messianism and marxist expectations, the truth of a 
cultural product was never to be seen as absolute, but 
was rather related with its potential of opening up a con-
tingent ethical exemplarity. Every text or concept is thus 
to become effectively readable whenever it turns up to be 
useful for further ethical or political aims; in such a case, 
any historical diachrony is to be suspended, and all the 
cultural products composing the conceptual frame are 
put in dialectic relation to each other, and flattened in a 
constellation based on the urgency of now (jetztzeit). 

Next pages’ purpose will be to make visible how, in the 
specific historical contingency of contemporary Turkey, 
the term dönme (past participle of the verb dönmek, that 
means “to turn”) can come to be an originary, that is a 
fruitful concept for the interpretation of Turkish material 
and cultural life. In what follows, the term dönme will 
in fact be used to polarize and gather several different 
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vo su{tina }e se koristi da sprotistavi i sobere 
nekolku razli~ni temi okolu sebe, vo obid na kraj 
da sostavi komplet sredstva koi bi se upotrebile za 
podobro razbirawe na turskata sostojba, a mo`ebi 
i da pottikne del od ~itatelite na ponatamo{ni 
politi~ki i kulturni dejstva.

***
3. Vo dene{no vreme, najkriti~noto pra{awe vo 
Turcija e nesomneno pra{aweto na mestopolo`ba. 
Koe mesto treba da go zazeme vo sovremenite 
kartografii? Postojat li nasoki po koi treba da se 
pojde, potencijali {to treba da se ostvarat?

Patem, ve}e treba da e jasno deka trudov ne planira 
da rasprava za nacionalni prioriteti, nitu pak za 
geopoliti~ki ili ekonomski pra{awa; poskoro, }e 
se osvrne na `elbenite subjekti i }e se zanimava so 
problemot sre}a.

Vo su{tina, otsega pa natamu treba da ni bide jasno 
deka nesigurnata polo`ba na Turcija kako zemja 
navistina e rezultat od nekolkudeceniski (od 
republikanskoto vreme) li~ni nemiri i nesre}i. 
Kako {to }e vidime, koga i da se izrazuvaat javno, 
`itelite na republikanska Turcija na nekoj 
na~in bile prisileni od strana na vladeja~kiot 
dr`aven diskurs da se odnesuvaat vo soglasnost so 
eden kanonski, strogo odreden, turski nacionalen 
identitet, izgraden ve{ta~ki so sramno zanema
ruvawe na multikulturnoto nasledstvo od pred
republikanskata istorija.

Vo ponovo vreme nastanaa mnogu promeni i od pasivni 
(promena na generacii i zaborav) i od aktivni 
pri~ini (kulturnata prerodba od devedesettite 
poradi novite zakoni i materijalni uslovi), no 

issues around it, trying finally to compose a set of tools 
that can be used to get some better understandings of the 
Turkish condition, and hopefully urge some readers into 
a further political and cultural action.

***
3. Nowadays, the most critical matter of Turkey is 
undoubtedly one of location. Which should be its place 
in contemporary cartographies? Are there any directions 
to be taken, or any potentialities to be fulfilled?

By the way, it should be already clear that this paper is 
not to to talk about national priorities, nor geopolitical or 
economical matters: rather, it’s to consider the condition 
of desiring subjects, and to address issues of happiness.

In fact, we should from now on make clear that the 
uncertain position of Turkey as a country is indeed the 
outcome of several decades (the Republican age) of 
private turmoils and individual catastrophes. As we will 
see, whenever expressing themselves publicly, subjects 
of republican Turkey have in some way been forced by 
the hegemonical state discourse to behave consistently 
with a canonic, strictly defined, Turkish national identity, 
artificially built in scornful disrespect of the multicultural 
legacy of prerepublican history. 

In recent times many things have been changing, both 
for passive (passing of generations and forgetfulness) 
and active reasons (cultural revival of the 90s caused by 
new laws and material conditions), but the embedded-
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prisustvoto na ova posebno diskurzivno sredstvo s$ 
u{te vo golema mera vlijae vrz siot turski kulturen 
i politi~ki izraz: ottuka i neminovnosta na ovie 
zborovi.

4. So cel da go stavime celoto pra{awe vo ramka, 
nekoi prvi~ni uvidi mo`e da se najdat vo trudot 
Melanholijata na Istanbul (The Melancholies 
of Istanbul) na Esra Ak~an (Esra Akcan), koj se kon
centrira na do`ivuvawata na Istanbul od strana na 
Orhan Pamuk vo detstvoto i mladosta (pedesettite i 
{eesetite):

Pamuk ~estopati go opi{uva `ivotot vo Turcija 
kako “~uvstvo na perifernost” kako ~uvstvo koe se 
koleba me|u “dostoinstvena gordost” i “kompleks na 
pomala vrednost”. Ova gledi{te navistina mo`e da 
se definira i kako melanholija koja se javuva kako 
posledica od asimetri~nite odnosi koi deluvaa 
do momentot na modernizacija i vesternizacija 
na Turcija. Evrocentri~nite ideologii, uvezeni 
vo Turcija vo tekot na procesot na modernizacija, 
ja pottiknaa zamislata “zapadnoto” (koe i samoto 
e menlivo i ne treba da se standardizira) da 
se poima kako “idealna” norma za ~ove~nost, a 
negovite kulturni proizvodi kako neizbe`niot 
“univerzalen” izraz. Vo frojdovskata teorija, 
zagubenoto {to predizvikuva melanholija ne mora 
da bide li~nost ili predmet  mo`e da bide i ideal. 
^uvstvoto na bezvrednost i perifernost, ni{aloto 
koe se dvi`i me|u gordost i inferiornost, a 
koleblivosta me|u qubov i omraza kon zagubeniot 
predmet, se samo sogledanoto rastojanie od idealot 
na melanholi~noto lice.1

Od vtorata polovina na 19 vek, na vlasta i kulturni
te eliti na Osmanliskoto carstvo s$ poprivle~ni 

ness of this specific discoursive device is nonetheless still 
affecting the whole of Turkish cultural and political ex-
pression: thus the urgency of these words. 

4. In order to start framing the whole issue, some first 
glances are to be found in the paper The Melancholies 
of Istanbul by Esra Akcan, focused on the perceptions 
Orhan Pamuk had of Istanbul during his childhood and 
youth (the 1950s and 60s):

Pamuk often depicts living in Turkey in terms of the 
“feeling of being peripheral”, as a feeling that swings be-
tween a “dignified pride” and an “inferiority complex.” 
This perspective can, indeed, also be defined as a mel-
ancholy that arises as a consequence of the asymmetric 
relations operating during the moment of moderniza-
tion and Westernization of Turkey. Ideologies of Euro-
centrism imported to Turkey during the process of mod-
ernization caused the idea of the “Western” (which itself 
varies and should not be standardized) to be perceived as 
the “ideal” norm for humanity, its cultural productions 
as the inescapable “universal” expression. In Freudian 
theory, the lost object causing melancholy does need not 
be a person or a thing—it may also be an ideal. The feel-
ing of unworthiness and being peripheral, the pendulum 
swings between pride and inferiority, and the fluctua-
tions between love and hate toward the lost object are 
nothing but the melancholic subject’s perceived distance 
from the ideal.1 

Since the second half of the 19th century, the political 
establishment and cultural elites of the Ottoman empire 
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im stanuvale vrednostite na ustavnata demokratija 
i li~nata sloboda, kako i zapadnoevropskite na
~in na `ivot i sekojdnevni naviki; va`nosta i 
prifa}aweto na vakvata diskurzivna ramka stanuvaa 
u{te posilni vo prvite dve decenii od 20 vek, za 
kone~no da odigraat bitna uloga (so Mladoturskoto 
dvi`ewe) vo raspadot na zastarenata politi~ka 
struktura na Osmanliskoto carstvo. Poradi 
pogubnoto (kako i nepovikano) u~estvo vo Prvata 
svetska vojna, raspadot na Osmanliskoto carstvo 
be{e potvrden so ozloglaseniot dogovor vo Sevr, 
so koj pobedni~kite sili go svedoa osmanliskiot 
teritorijalen integritet na tro{ka. Zatoa vakvata 
odluka nabrgu predizvika silna voena reakcija 
predvodena od generalot Mustafa Kemal (podocna 
poznat kako Ataturk): negovata harizma i strate{kite 
sposobnosti & ovozmo`ija na novoformiranata 
vojska da izvojuva pobeda vo pove}eto bitki protiv 
Grcite, Ermencite, Kurdite i Francuzite. Koga 
posakuvanata teritorija kone~no be{e steknata i 
obezbedena, Mustafa Kemal se proglasi za osnova~ 
na novata turska republika.

Kako pripadnik na op{testvenata klasa posvetena na 
zapadnite ideali, se najde zadol`en za oblikuvawe na 
noviov politi~ki entitet vrz osnova na sekularnost 
i drugi prisvoeni zapadni zamisli. No sevo ova 
treba{e da se izvede nasproti konkretnite uslovi 
vo zemjata (prete`no ruralna, tradicionalna, so 
silni verski ~uvstva) i otkako se marginaliziraa 
(izgradeni kako “drugiot” vo dr`avnata retorika) 
malcinskite zaednici (Grci, Ermenci, Evrei), ~ii 
eliti vo su{tina go zastapuvaa kulturniot izraz 
najblizok do istite tie zapadni ideali. So drugi 
zborovi, za da se re{at problemite okolu procesot 
“izgradba na nacijata”, novata turska dr`ava be{e 
vospostavena so upotreba na diskurzivni sredstva, 

got progressively attracted by the values of constitutional 
democracy and individual freedom, as much as influenced 
by western european lifestyle and daily habits; the 
importance and acceptance of this discoursive frame 
grew then much stronger during the two first decades 
of 20th century, playing at last an important role (with 
the movement of the Young Turks) in the dissolution of 
the aged Ottoman empire political structure. Because of 
its disastrous (as much as unrequested) participation 
in the First World War, the collapse of Ottoman empire 
happened to be ratified by the infamous treaty of Sevres, 
used by the winner powers to reduce Ottoman territorial 
sovereignty to a sort of apple core. This decision was 
thus soon to prompt a thorough military reaction, led by 
the army general Mustafa Kemal (to be later known as 
Atatürk): his charisma and strategic abilities allowed the 
newly gathered troops to succeed in most of the several 
battles fought against Greeks, Armenians, Kurds and 
French. When the aspired territory was at last gained 
and assured, Mustafa Kemal could eventually declare 
himself as founder of the new republic of Turkey. 

As a member of the social class devouted to western 
ideals, he found himself in charge of moulding this 
new political entity on the base of secularism and other 
acquired western imaginaries. But all of this was to be 
done in spite of the actual conditions of the country 
(mostly made of rurality, traditionalism and strong 
religious feelings), and after having marginalized (and 
constructed as “the other” in the state rhetoric) those 
minoritarian communities (Greeks, Armenians, Jews), 
whose elites had indeed been representing the closest 
cultural expression to those same western ideals. In 
other words, in order to solve the several issues related 
to the “nation building” process, the new Turkish state 
came to be established making use of discoursive devices 
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vo golema mera nedosledni i na prisvoenite zapadni 
ideali i na fakti~kata stvarnost vo zemjata.

Najprvo, evropskiot na~in na `ivot odedna{ mu 
be{e nametnat na celoto naselenie, bez nikakov 
obyir kon pra{awata na li~en izraz: pokraj 
slo`eniot problem so sekularizmot (na koj nema 
da se osvrnam ovde), zabranata na fesot, na radio 
prenos na tradicionalna turska muzika, kako i 
na objavuvawe tekstovi na drugi jazici osven na 
turski se samo del od primerite za nesoodvetniot 
pristap kon vesternizacijata. Istovremeno, za da 
pottikne po{iroka poddr{ka za noviot politi~ki 
entitet, vlasta zapo~na da se slu`i so otroven 
nacionalisti~ki diskurs preku koj promovira{e 
eden zamislen identitet definiran i kako 
sekularen i etni~ki turski: taka, bidej}i vekovite 
osmanliska vlast ostavija nasledstvo od {iroka 
kulturna raznovidnost (koe sekako ne treba da se 
idealizira), upotrebata na takvo edno agresivno 
diskurzivno sredstvo mora{e na kraj da go popre~i 
otvorenoto u~estvo na lu|eto vo sozdavaweto na 
nova zaedni~ka diskurzivna ramka. Vo su{tina, 
koga i da bea vidlivi javno (na u~ili{te, rabota, 
vo mediumite, sobranieto, itn.), site gra|ani na 
novata turska republika se teraa da se odnesuvaat 
vo sklad so novoizgradeniot “turski identitet”. So 
zborovite na Hana Arent (Hannah Arendt), javniot 
prostor vo republikanska Turcija ne se pretvori vo 
“me|uprostorot” neophoden za razvoj na vistinska 
odnosna i politi~ka dejnost, poto~no, vo zaemnite 
interesi potrebni za site da se ~uvstvuvaat slobodni 
da go izrazat svojot stav, a mo`ebi i da diskutiraat 
so ostanatite vo potraga po zaedni~ki re{enija. 
Namesto toa, mnogu poblizu be{e do slu~ajot na 
totalitarni paradigmi, kade obrazecot na javniot 

hardly inconsistent with both the claimed western ideals 
and the actual reality of the country. 

First of all, european way of life was abruptly imposed 
on the whole population, with no concern for issues of 
individual expression: apart from the complex matter of 
secularism (which is not to be treated here), the ban on the 
fez hat, on the radio broadcasting of traditional Turkish 
music, and on the publishing of texts in languages other 
than turkish, are just some examples of a much troubled 
approach to westernization. At the same time, in order to 
prompt a wider allegiance to the new political entity, the 
establishment started making use of a noxious nationalist 
discourse, promoting an imaginary identity defined as 
both secular and ethnically turkish: thus, because what 
centuries of Ottoman governance had left was a legacy 
of broad cultural multiplicity (not to be left idealized 
for sure), the usage of such an aggressive discoursive 
device was to end up hindering the open participation of 
people to the construction of a new common discoursive 
frame. Infact, whenever under public visibility (school, 
work, medias, parliament...), all citizens of the new 
Turkish republic had to force themselves to perform in 
accordance to this newly formalized “turkish identity.” 
To say it with Hannah Arendt’s words, public space in 
republican Turkey did not come to be the “in between” 
necessary for the development of a genuine relational 
and political activity, that is the common ground needed 
in order to make everyone feel free to express his or her 
point of view, and maybe discuss with others in order 
to look for shared solutions. Rather, it went much closer 
to the case of totalitarian paradigms, where the pattern 
of public space comes to be tightly disciplined, and 
individual expression is either explicitly condemned, or 
subtly moulded from self-censorship.
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prostor e strogo ureden, a javniot izraz ili e 
otvoreno osuden, ili suptilno prilagoden preku 
samocenzura.

5. Za da pojasnam kolku silno vlijanie ima{e 
upotrebata na ovaa generalna ramka vrz sekoj
dnevieto i li~nite prikazni, }e upatam na eden 
trud koj u{te od po~etokot ima{e su{tinsko 
zna~ewe za razvojot na tuka prika`anite misli: 
Potsetuvawe da zaboravime: sabatejstvoto, 
nacionalniot identitet i subjektivnost vo 
Turcija  (Remembering to Forget: Sabbateanism, 
National Identity and Subjectivity in Turkey) na 
Lejla Nejzi (Leyla Neyzi). Nejzi, koja vo svojot trud 
temelno se osvrnuva na problemot so identitetot vo 
republikanska Turcija i ~estopati ja koristi usnata 
istorija i kako eti~ka i kako gnoseolo{ka dejnost, 
obrabotuva slu~aj na `ena koja neodamna otkrila 
deka pripa|a na semejstvo Sabatejci, evrejska ve
roispoved zasnovana na likot i u~eweto na [abataj 
Cvi, kogo na krajot od 17 vek golem broj Evrei {irum 
evropskiot kontinent go smetale za Spasitelot. So 
istra`uvawe na istorijata na sabatejskata zaednica 
i nejzinite zategnati odnosi i so osmanliskite 
vladeteli i so turskata dr`ava, Nejzi ni nudi golem 
broj pou~ni sogledbi vo poop{toto pra{awe za 
vladeja~kiot diskurs i malcinskite identiteti. 
Poradi nemirite koi gi predizvikale, sultanot 
Mehmet IV im zapovedal na [abataj Cvi i negovite 
sledbenici da se preobratat vo muslimani, ili 
}e bidat osudeni na smrt: tie na krajot re{ile 
formalno da mu se pokorat na sultanot, odnosno da 
ispovedaat islam vo javnost, iako vo privatno si 
ostanale vrzani za svoite veruvawa i naviki. [tom  
bilo obznaneto nivnoto licemerno odnesuvawe, 
pripadnicite na sabatejskata zaednica stanale 
tipi~en primer za “dönme”, pogrden izraz koj ja 

5. To make clear how the deployment of this general frame 
has been deeply affecting daily lives and personal stories, 
I will be now referring to a paper that since the beginning 
has been of seminal importance to the development of 
the thoughts presented here: Remembering to forget: 
Sabbateanism, national identity and subjectivity in 
Turkey by Leyla Neyzi. Neyzi, who’s been thoroughly 
concerned in her work with the identitarian issue in 
republican Turkey, making often use of oral history as 
both an ethical and a gnoseological practice, addresses 
the case of a woman who just in recent times discovered 
her belonging to a family of Sabbateans, a jewish current 
based on the figure and thought of Sabbatai Zevi, who at 
the end of the 17th century came to be claimed as messiah 
by several Jews all over the european continent. Investiga-
ting the history of the Sabbatean community, and its 
troubled relations with both the Ottoman rulers and the 
Turkish state, Neyzi provides us with many enlightening 
insights on the more general issue of hegemonic discourse 
and minoritarian identities. Because of the turmoil they 
were provoking, sultan Mehmet IV had ordered Sabbatai 
Zevi and his followers to convert to muslim religion, or 
either be condemned to death: so what they decided at 
last was to formally obey to the sultan’s order, that is 
performing Islam in public space, although remaining 
tied to their beliefs and practices in the private context. 
As soon as their ambiguous behaviour was made 
clear, members of the Sabbatean community got to be 
epitomized as “dönme,” a derogatory term underlining 
the insincerity of their muslim conversion. But as can be 
seen from the following passage, the conceptualizing of 
Neyzi gets indeed much farther:
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naglasuva neiskrenosta na nivnoto muslimansko 
preobra}awe. No, kako {to poso~uva sledniot pasus, 
poimaweto na Nejzi odi i podaleku:

Terminot dönme (“preobraten”, ili onoj koj “se sme
nil”) istoriski asocira na sabatejstvoto, smetano za za
ednica so dvoen identitet. No, metafori~ki, terminot 
dönme, bidej}i upatuva na postojano menliv ili nesta
bilen identitet, mo`e da se primeni i kaj gra|anite 
na Turcija, ~ii identiteti se silno neizvesni i kon
tekstualni, prakti~no prilagodeni za prika`uvawe 
na identitetot vo nesigurna sredina okarakterizirana 
so istoriska podvoenost me|u javnata/oficijalnata i 
semejnata/li~nata sfera. Vo onaa mera vo koja kemaliz
mot sozdal svoja tradicija  osobeno kaj obrazovanata 
sredna klasa  semejniot i nacionalniot identitet se 
spoile. No, ova se slu~i preku napad vrz li~nata od 
strana na nacionalnata/oficijalnata sfera i preku 
svesnoto zamolknuvawe na poinakvite istorii, osobeno 
vo slu~aite vo koi semejniot identitet e vo sudir so na
cionalniot. ^estopati onie so pove}eslojni identite
ti, kako sabatejcite, najmnogu ~uvstvuvale potreba da se 
prilagodat i bile aktivni sou~esnici vo procesot na 
poreknuvawe na minatoto.2

Bi mo`ele da tvrdime deka {tom nekoj poprimi 
nekakov identitet, bilo nacionalen, verski, poli
ti~ki ili supkulturen, se slu~uva nekakvo “preo
bra}awe”. Prifa}aweto na daden komplet pravila 
kako golem udel vo ne~ij model na prisustvo vo 
svetot otsekoga{ pretstavuvalo karakteristi~na 
crta na ~ove~kata priroda, a nekako i neophoden 
uslov za opstanokot na edna zaednica. No, osobeniot 
“neeti~ki” karakter na “potur~uvaweto” se krie tok
mu vo zadol`itelnosta: kako {to navedov prethodno, 
prifa}aweto na turskiot identitet be{e (i nekako 
s$ u{te e) edinstveniot izbor za sekoj {to saka 
da bide aktiven vo javnata sfera. Osven toa, da se 
bide “Tur~in” ne dozvoluva{e kombinacija so koja 

The term dönme (“converted,” or the one who has “turned”) 
is historically associated with Sabbateanism, viewed as a 
community with a double identity. Metaphorically speak-
ing, though, the term dönme, insofar as it connotes a con-
tinuously changing or unstable identity, may well be applied 
collectively to the citizens of Turkey, whose identities are 
highly contingent and contextual, pragmatically adapted to 
performing identity in an insecure environment character-
ized by a historic separation between the public/official and 
the familial/private domains. To the extent that Kemalism 
has created its own tradition - particularly among the edu-
cated middle-class - familial and national identity have con-
verged. But this occurred through the invasion of the private 
domain by the national/official domain and the deliberate 
silencing of alternate histories, particularly in cases where 
family identity conflicted with national identity. It was often 
those with multiple identities, such as the Sabbateans, who 
felt the most need to conform, actively colluding in the pro-
cess of denying the past.2

We could certainly say that everytime someone embraces 
an identity, whether a national, a religious, a political or 
a subcultural one, then a sort of “conversion” has been 
carried out. The fact of accepting a given set of rules as 
a major share of one’s mode of being in the world has 
been since always a distinguishing feature of human 
nature, and in some way the necessary condition for the 
existence of a community. But the specific “non-ethical” 
character of the conversion to “turkishness” lies indeed 
in its compulsoriness: as said before, embracing turkish 
identity was (and somehow still is...) the only possible 
choice for whoever wants to be active in the public 
realm. Moreover, being “Turkish” did not allow to be 
matched with any other non-aligned identitarian frame, 
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bilo druga nepristrasna identitetska ramka, {to 
bi zna~elo deka site porane{ni eti~ki, verski i 
kulturni identite mora da se napu{tat, zaboravat i 
poreknat.

Sepak, sè dodeka “turstvoto” e izraz na edna elita koja 
naedna{ mu gi nametna svoite utopiski streme`i 
na celoto naselenie, vladeja~kite mo}nici mo`e vo 
sekoj moment proizvolno da go izmenat kompletot 
pravila koi go odreduvaat, so cel da si gi zadovolat 
menlivite potrebi. Kako {to veli Lejla Nejzi:

Silnata paranoja i postojanata potraga po “vnatre{niot 
neprijatel”, karakteristi~ni za turskata politi~ka 
 kultura , se proizvod na nevolnosta od strana na turskiot 
proekt za modernizacija da go priznae minatoto. (...)

Najgolemiot strav na licata so sabatejsko poteklo e 
deka }e gi smetaat za “stranci”. Vakva e sudbinata na 
edno op{testvo vo koe nedoslednosta koja go bele`i 
nacionalniot identitet podrazbira deka te{ko se 
odreduva koj e “vnatre”. Turskata Republika be{e 
formirana na pretpostavkata deka priznavawe na 
pove}eslojnoto kulturno nasledstvo od Osmanliskoto 
Carstvo bi pretstavuvalo zakana za izgradbata na 
edinstven nacionalen identitet. Tri generacii po
docna, i pokraj politi~kata podvoenost, se javuva s$ 
posilen pritisok odozdola za priznavawe na minatoto 
od strana na lica vo potraga po svoite li~ni istorii. 
Vo dene{no vreme, prifa}aweto na poinakvite li~ni 
istorii na gra|ani koi mu se posveteni na demokratskoto 
op{testvo mo`e samo da pridonese kon op{testveno 
edinstvo, a ne da pretstavuva zakana za istoto.3

Kemalisti~kata vlast po~na vakviot nasilen 
hierarhiski pristap da go smeta za najdelotvorniot 
na~in za ostvaruvawe na novoto op{testvo za koe 
sonuva{e: site odluki sprovedeni od strana na 
odgovornite za “osmisluvawe” na Republika Turcija 

which meant that all former ethnic, religious or cultural 
identities had to be quitted, forgotten and denied. 

Nonetheless, as long as “turkishness” has been the 
expression of an elite who suddenly came to impose its 
utopian ambitions on the whole of the population, the 
set of rules defining it could at any moment be arbitrarily 
modulated by the hegemonic powers, in order to fulfill 
their contingent needs. As Leyla Neyzi states: 

The deep-seated paranoia and the constant search for “the 
enemy within” which characterizes Turkish political culture 
is a product of the Turkish modernity project’s refusal to ac-
knowledge the past. (...)

The greatest fear of individuals of Sabbatean background is 
that they will be viewed as “outsiders.” This is the fate of a 
society in which the ambiguity which characterizes national 
identity means that it is difficult to know who is “inside.” 
The Turkish Republic was established on the assumption 
that acknowledging the plural cultural legacy of the Ottoman 
Empire would threaten the creation of a singular national 
identity. Three generations on, despite political polarization, 
there is growing pressure from below for the acknowledge-
ment of the past by subjects searching for their personal 
histories. Today, accepting the different personal histories 
of citizens who share a commitment to a democratic society 
can only contribute to societal unity, rather than posing a 
threat to it.3

The Kemalist establishment came to consider this vio-
lent top-down approach just as the most effective way 
to achieve the new society they were dreaming of: all the 
decisions implemented by the ones in charge of “engi-
neering” the republic of Turkey can in fact be seen as part 
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mo`e vo su{tina da se smetaat za del od eden 
poseopfaten proekt za pottiknuvawe na kone~en 
raskin so minatoto, so {to }e mu se ovozmo`i na 
“novoto” da mu go prezeme mestoto. Zabranata na 
tradicionalnite kulturni izrazi (ferexeto, fesot, 
muzikata), kako i promocijata na eden idealiziran 
“zapaden na~in na ̀ ivot”, prifa}aweto na zapadnata 
azbuka, opsesijata so vrednosta na mladinata: ovie 
i mnogu drugi sli~ni intervencii treba da gi 
sfatime kako naso~eni kon sozdavawe na nekakva 
bezvremenska ramka vo koja }e se vospituvaat novi 
generacii, {to ponezapoznaeni so svoeto minato, 
so cel da se ubedat deka takanare~eniot “turski” 
identitet treba prosto da se zeme zdravo za gotovo, 
kako neizbe`en.

No kone~no, sekoj idealen proekt na krajot mora 
da se soo~i so stvarniot kontekst i negovite 
materijalni uslovi: taka, po re~isi devet decenii 
istorija, dijalekti~kite efekti od vakvoto silno 
nestabilno diskursivno sredstvo se sega vidlivi 
vo samite `ivoti na onie pod negovoto vlijanie. 
Naslednicite i prodol`uva~ite na kemalisti~kata 
vlast (denes sekularna urbana visoka sredna klasa), 
koi & ostanaa verni na “turskata” ideologija, 
kone~no gi iznervira nesoodvetnata reakcija na 
nivnite ideali od strana na op{testvoto, pa s$ 
pove}e se oddale~uvaat od nea, i umstveno (kolku 
{to uspevaat) i fizi~ki (se obiduvaat da `iveat 
vo oddelni naselbi i da ne se me{aat so ostanatite 
op{testveni klasi). Istovremeno, muslimanskoto 
naselenie od prete`no sunitska veroispoved, koe 
nema nikakov problem da se opredeluva kako “tursko”, 
iako oficijalno diskriminirano od sekularnata 
ramka, odigra strate{ka uloga vo vladeja~koto 
diskurzivno sredstvo: vo su{tina, sekojpat koga 
ima{e potreba, kemalisti~kata vlast & dava{e 

of a wider project aimed to provoke a definitive break 
with the past, thus allowing the “new” to take its place. 
The prohibition of traditional cultural expressions (veil, 
fez, music...) together with the promotion of an idealized 
“western way of life,” the adoption of western alphabet, 
the obsession with the value of youth: we should see 
these and other many similar interventions as aimed to 
create a sort of atemporal frame where to grow new gen-
erations as much unaware as possible of their past, in 
order to convince them that something called as “turk-
ish” identity should just be considered naturally given, 
that is unavoidable.

But at last, any ideal project ends up facing the real con-
text and its material conditions: so after almost nine de-
cades of history, the dialectical effects of this much trou-
bled discoursive device are now visible in the very lives 
of those who’ve been affected by it. The heirs and perpe-
trators of the Kemalist establishment (nowadays secu-
lar urban middle-upper class), who always kept faithful 
to the ideology of “turkishness,” got at last so frustrated 
by the inadequate response of the society to their ide-
als, that they progressively got more and more detached 
from it, both mentally (as for their degree of understand-
ing) and physically (trying to live in separated areas and 
never to mingle with other social classes). At the same 
time, the muslim population belonging to the majoritar-
ian Sunni current and finding no uncomfort with defin-
ing itself as “turkish,” although formally discriminated 
by the secular frame, ended up playing a strategic role 
in the hegemonical discoursive device: infact, whenever 
needed, the Kemalist establishment got to empower this 
identitarian class in order to single out a different type of 
“otherness” (alevi, christian, kurdish, leftist, ...), and thus 
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mo} na ovaa identitetska klasa za da izdvoi nekoj 
poinakov vid “drugost” (bekte{ka, hristijanska, 
kurdska, levi~arska, itn.) i da gi nametne granicite 
na “turstvoto”. Vo ponovo vreme, Partijata za pravda 
i razvoj stana najneposredniot politi~ki izraz na 
ovaa klasa, koja vo poslednite dve decenii po~na da 
steknuva golem udel od diskurzivnata mo} vo nekolku 
oblasti od javnata sfera (kulturna, politi~ka i 
ekonomska).

Kako i da e, ako, kako {to spomenav prethodno, celta 
ovde ni e da se osvrneme na problemot li~na sre}a, 
sekoj makropoliti~ki kontekst treba da se smeta ne 
za pobeda ili poraz na ednata strana, tuku samo za 
privremena arena vo koja se vodi bitkata za izraz na 
sopstvenata `elba.

6. Zna~i, za da se ostvari eti~kata su{tina na 
teoretskiov predlog, treba da se prefrlime na edno 
drugo zna~ewe na terminot dönme i za posleden 
pat da se poslu`ime so trudot na Nejzi, koja kako 
slu~ajno da ni ja ponudi tragava:

Toa {to terminot dönme vo sovremeniot turski jazik se 
koristi i za lica koi go smenile svojot polov identitet 
pridodava u{te eden sloj nejasnost (i ozloglasenot) na 
ve}e dvosmisleniot termin.4

Zna~i, vo govorniot turski dönme e terminot so 
koj se ozna~uvaat transrodovite poedinci. Poradi 
nivnoto neo~ekuvano golemo prisustvo i vidlivost 
vo nekoi naselbi vo Istanbul i Ankara, ova naselenie 
vo poslednava decenija dobi isklu~itelno vnimanie 
i od mediumite, i od akademskite lica i likovnite 
umetnici, `elni na publikata da & ponudat nekakva 
analiza, no koi isto tolku lesno gi zaboravaat vo 
pre~estite slu~ai na nasilstvo i diskriminacija.

enforce the borders of “turkishness.” In recent times, the 
AKP (Justice and Development Party) has come to be the 
most direct political expression of this class, who in the 
last two decades has started to gain important shares of 
discoursive power in several realms of the public sphere 
(cultural, political and economical).

In any case, if as said before our aim here is to address is-
sues of subjective happiness, any macropolitical context 
should always be considered not as one side’s victory or 
defeat, but just and only as the contingent battlefield in 
which the struggle for expressing one’s own desire is to 
be fought. 

6. So in order to achieve the ethical core of this theori-
cal proposal, we are now to shift to a different meaning 
of the term dönme, helping ourselves for the last time 
with the paper of Neyzi, who seems to provide this hint 
almost by chance:

The fact that the term dönme is also used in contemporary 
Turkish to refer to persons who have undergone a change in 
sexual identity, adds an additional layer of ambiguity (and 
notoriety) to this already ambiguous term.4

So, in daily Turkish, dönme happens to be the term used 
to define transgender individuals. Because of their unex-
pected high presence and visibility in some neighbour-
hoods of Istanbul and Ankara, in the last decade this 
population has been receiving an overwhelming atten-
tion by either media, academicians and visual artists, 
eager to supply the audience with any kind of analysis, 
as much as easily ending up forgetting them in the very 
frequent occasions of violence and discrimination. 
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Namerata tuka poskoro ni e da se osvrneme na 
transrodovite poedinci zaradi potfatot {to 
go ostvaruvaat kako `elbeni subjekti, so {to bi 
se obidele da go protolkuvame nivniot model na 
prisustvo vo svetot kako mo`na eti~ka paradigma, 
koja mo`ebi bi se zdobila so po{iroko politi~ko 
zna~ewe vo sovremenata neizvesnost na Turcija. 
Ako dopu{time transrodovite lica da gi vklu~ime 
vo prethodnoto zna~ewe na dönme (preobraten), vo 
smisla deka se poedinci koi odbrale celosno da 
poprimat drug identitet, toga{  posebniot odnos  
qubov/omraza, so koj se soo~uvaat vo turskoto 
op{testvo, bi mo`ele da go objasnime so faktot 
deka otvoreno go obznanuvaat svojot proces na 
preobra}awe so samata svoja pojava. So drugi zborovi, 
transrodovite lica mo`e da se definiraat kako 
preobrateni koi, so zadr`uvawe na del od preodniot 
proces vo sopstvenite tela, `iveat vo postojana 
sostojba na izlo`uvawe na svoeto preobra}awe 
(imaj}i pritoa predvid deka mnogumina od niv samo 
sakaat da go smenat polot i da prodol`at so noviot 
`ivot kako nikoga{ i da ne go napravile preodot): 
zna~i, vo zemja kade sostojbata “potur~en” e {iroko 
rasprostraneta, ama nitu se znae nitu se zboruva za 
nea, vakvata nebarana iskrenost nu`no predizvikuva 
raznorazni nekontrolirani reakcii.

7. Tuku{to go ozna~ivme kako preobrateno sekoe lice 
koe, od kakvi bilo pri~ini, ja ostvaruva `elbata 
za poprimawe poinakva identitetska ramka. 
Inaku, kako {to spomenav prethodno, sostojbata 
“preobratenost” treba da se sfati kako vrodena 
karakteristika na ~ove~koto su{testvo koe, vo sklad 
so razli~nite materijalni uslovi na istoriskiot 
kontekst, otsekoga{ pronao|alo razni na~ini da 
se spravi so najosnovnata sostojba na ~ove~nosta, 
odnosno, so mo`nosta da “bide {to i da e”. ̂ estopati 

What we rather intend to do here is to consider 
transgender individuals only for the gesture they 
accomplish as desiring subjects, thus trying to read 
their mode of being in the world as a possible ethical 
paradigm, which is hopefully to acquire a wider political 
meaning in the contemporary contingency of Turkey. If 
we allow ourselves to include transgender subjects in the 
previous meaning of dönme (converted), as far as they 
are individuals who’ve chosen to fully embrace another 
identity, then we could dare to motivate the special love/
hate relation they face in Turkish society with the fact that 
they make openly visible their conversion process with 
the simple appearance of their figure. In other words, 
transgender subjects could be defined as converteds 
who, keeping trace of the process of transition in their 
very bodies, are just living in the permanent condition of 
exposing the fact of being converteds (without forgetting 
that many of them could just want to change their sex and 
go on with their new life as if they had never undergone 
that transition): so, in a country where the condition of 
being a “converted to turkishness” is widely spread, but 
has either not to be known or to be said, this unrequested 
sincerity is necessarily to raise all sorts of uncontrolled 
reactions.

7. We’ve just come to define as converted any subject 
who, for whatever reason, is to deal with the desire of 
embracing a different identitarian frame. By the way, as 
said before, the condition of “convertedness” should just 
be considered an intrinsic character of the human being, 
who, in accordance to the different material conditions of 
the historical context, has always been finding different 
ways to cope with the most originary condition of human-
ness, that is the possibility of “being whatever.” More of-
ten than not, human beings happen to be unable to bear 
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~ove~kite bitija ne mo`at da ja podnesat sostojbava: 
zatoa porado ili se obiduvaat da go potisnat ovoj 
ogromen potencijal (i `iveat kako da ne vredi nitu 
eden eti~ki izbor), ili prosto sosema poprimaat 
eden zatvoren identitetski komplet. Iako prvata 
mo`nost e na{iroko rasprostraneta vo sovremenoto 
tursko op{testvo (osobeno kaj novite generacii 
izrasnati vo visokata sredna klasa, razo~arana od 
kemalisti~kata utopija, no nesposobna da sozdade 
originalni li~ni tekovi na `elbata, pa ednostavno 
se pretopuva vo kapitalisti~kata `elbena ma{ine
rija, kako vo koj bilo drug globaliziran kontekst), 
na nea nema pokonkretno da se osvrnam ovde: akcentot 
go stavam vrz vtorata mo`nost, odnosno poop{tiot 
problem so preobra}aweto.

Vo su{tina smetame deka, iako kemalisti~kata 
ideologija i nejzinata “turska” identitetska ramka 
gubat privle~nost i ve}e ne mo`at da gi pridvi`u
vaat `elbite na istata op{testvena klasa koja taka 
silno gi promovira{e, turskoto op{testvo s$ u{te 
e pod silno vlijanie na nejzinite diskurzivni 
sredstva: taka, mora da se obrabotat i objasnat so 
cela niza kriti~ki sredstva, za{to ako ne se zemat 
predvid, }e prodol`at suptilno da navleguvaat i 
vo mikro i vo makropoliti~kata ramka na turskoto 
op{testvo.

Iako celokupnoto tursko naselenie bilo pod nekakvo 
vlijanie od procesot na “potur~uvawe”, najpogodeni 
sekako bea pripadnicite na malcinskite identi
teti: sakal ili ne, sekoj koj imal `elba da zeme 
u~estvo vo javnata sfera vo ramki na noviot 
vladeja~ki diskurs, moral da se otka`e od site drugi 
nepristrasni identiteti (hristijanski, bekte{ki, 
arapski, kurdski, romski, komunisti~ki, kvir, 
itn.). So tekot na generaciite, vakviot premin 
~estopati moralo da se odviva molkum: za da im 

this condition: for this reason, they rather end up either 
trying to inhibit this overwhelming potentiality (and liv-
ing as if no ethical choice was worthy), or just thoroughly 
embracing one enclosed identitarian set. Although first 
option is widely spread in contemporary Turkish society 
(specially throughout the new generations grown up in 
middle-upper classes, eventually disenchanted with the 
Kemalist utopia, but unable to formulate original subjec-
tive flows of desire, thus easily ending up moulded by 
the capitalistic desire machine, as in any similar global-
ized context), this is not to be explicitly addressed here: 
rather, focus is to be put on the second option, that is the 
more general issue of conversion. 

We deem in fact that, although Kemalist ideology and its 
“turkishness” identitarian frame have been losing appeal 
and are not anymore able to move the desires of that same 
social class who had been so thoroughly promoting it, 
Turkish society is still deeply affected by its discoursive 
devices: thus, they need to be faced and explicited with a 
whole range of critical tools, because if left unconsidered 
their effect will still keep subtly pervading both the 
micro- and macropolitical frame of Turkish society.

Although the whole of Turkish population has in 
some way been affected by the conversion process to 
“turkishness,” the most affected subjects have for sure 
been the ones belonging to minoritarian identities: 
willingly or not, whoever wanted to participate to the 
public realm framed by the new hegemonical discourse, 
had to drop any other non-aligned identity (christian, 
alevi, arab, kurdish, roma, communist, queer...). With 
the passing of generations, often this transition was just 
to be made tacit: in order to make their lives “easier,” 
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gi “olesnat” `ivotite na svoite deca, roditelite 
zapo~nale da gi vospituvaat bez spomenuvawe na 
semejnoto minato. Ama, kako {to ve}e rekov, duri i 
ako “preobratenosta” kako osnovna karakteristika 
na ~ove~koto su{testvo i `elbata da se bide “{to 
i da e” sekojpat se smeta za ispravna, mislime deka 
da se priznaat i da se istra`at posebnite uslovi na 
nejzinoto odvivawe, so {to se ovozmo`uva podobar 
li~en preod, sepak treba da bide eti~ko pra{awe.

Zna~i problemot so “obznanuvawe na preminot”, 
kako vo slu~ajot so transrodovite lica, se smeta za 
bitno i strate{ko pra{awe, no kako {to pojasnuva 
kvir teoreti~arkata Xudit Halberstam (Judith 
Halberstam) vo svojot trud Vo квир vreme i mesto: 
transrodovi tela, supkulturni `ivoti (In a 
Queer Time and Place. Transgender Bodies, Subcultural 
Lives), mo`e da se stori u{te mnogu za da se ostvari 
eti~kiot potencijal na preobratenata sostojba:

So zborovite na Dorijan Kori (Dorian Corey), 
transseksualniot lik od Pariz gori (Paris is Burning), 
“realnosta e najblizu {to mo`e da dojdeme do stvarnoto”. 
Ne e ba{ izvedba, ne e ba{ imitacija, tuku na~inot 
na koj lu|eto, malcinstvata, isklu~eni od sferata na 
stvarnoto, go prezemaat stvarnoto i negovite efekti. 
(...) Tokmu vernosta  prezemaweto na karakteristiki 
na stvarnoto, bi rekle  e transseksualnata sostojba. 
Stvarnoto, od druga strana, pak, e ona {to postoi na 
drugo mesto i kako fantazija za pripadnost i postoewe. 
(...) Me|utoa, s$ ponedosti`niot horizont na stvarnosta 
ne mora da bide poguben za transseksualniot streme`; 
naprotiv, treba da mu dade sila. Proser (Prosser) 
navestuva deka transseksualcite mo`e bukvalno da 
stanat stvarni preku avtorstvo, so toa {to }e se ispi{at 
vo preminot. “Raska`uvaweto”, zabele`uva Proser, “ne 
e samo most kon otelotvorenieto tuku i na~in da se 
osmisli preminot, vrska me|u mestata: samiot premin”. 

parents started to raise their kids with no reference to the 
family past. But as said before, even if “convertedness” is 
a primary character of human being, and the desire to be 
“whatever” is always to be deemed proper, we think that 
to acknowledge and investigate the specific conditions 
of its taking place, thus being able to take better care of 
oneself’s transition, should indeed be a matter of ethics. 

The issue of “making the transition visible,” as in the 
case of transgender subjects, is then to be considered an 
important and strategic issue, but as made clear by the 
queer theorician Judith Halberstam in h** In a Queer 
Time and Place. Transgender Bodies, Subcultural Lives, 
still much more can be done in order to fulfill the ethical 
potentiality of the converted condition:

In the words of Dorian Corey, the drag queen character of 
Paris is Burning, “realness is as close as we will ever come to 
the real.” It is not exactly performance, not exactly an imita-
tion; it is the way that people, minorities, excluded from the 
domain of the real, appropriate the real and its effects. (...) 
Realness – the appropriation of the attributes of the real, one 
could say – is precisely the transsexual condition. The real, 
on the other hand, is that which always exists elsewhere, and 
as a fantasy of belonging and being. (...) The ever receding 
horizon of the real, however, needs not to be the downfall of 
transsexual aspiration; indeed, it may be its strength. Prosser 
suggests that transsesxuals can become literally real through 
authorship, by writing themselves into transition. “Narra-
tive” Prosser notes, “is not only the bridge to embodiment 
but a way of making sense of transition, the link between 
locations: the transition itself.” Gender discomfort can be al-
leviated by narratives that locate the oddly gendered subject 
in the world and in relation to others.5  
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Rodovata nelagodnost mo`e da se olesni so pomo{ na 
prikazni koi go smestuvaat ~udno orodovenoto lice vo 
svetot i vo odnos so drugite.5

8. “Turstvoto”, bilo kako son ili kako ko{mar, gi 
tera lu|eto da se spravat so problemot na nedosti`
niot ideal koj na eden silno raznoroden kontekst mu 
ja nametnuva op{testvenopoliti~kata paradigma 
na sekularna dr`ava i zapadna sovremenost. Iako 
ne e vinovna za samata pojava, kemalisti~kata 
vlast, posvetena na utopiskiov proekt, sepak e 
odgovorna za modelite koristeni pri negovo ostva
ruvawe: namesto da gi koristi “turskite” vrednosti 
kako pottik za li~nite streme`i, {to bi im 
ovozmo`ilo na lu|eto sami da si go najdat patot 
do nego ({to, mora da priznaeme, e na~inot na koj 
dejstvuva kapitalisti~kata `elbena ma{inerija), 
pretpo~ita{e da go pretvori vo eden vid “teolo{ki” 
poim. Naedna{, po~na da se tvrdi deka site na te
ritorijata na Turcija otsekoga{ bile “turski”: a, 
kako {to vidovme prethodno, se koriste{e cela niza 
diskurzivni sredstva za da se raskine so minatoto 
i da se ostvari mnogu delotvorna “bezvremenska” 
ramka, zasnovana na zaborav i zanemaruvawe na 
istoriskoto se}avawe (~ii efekti s$ u{te se silno 
vidlivi vo, na primer, celosnata bezobyirnost kon 
urbanoto kulturno i arhitektonsko nasledstvo). 
A {tom “turstvoto”, namesto da se prika`e kako 
pra{awe na izbor i `elba, stana ne{to {to se zema 
zdravo za gotovo za{to “otsekoga{” bilo takvo, 
mora{e da se izostavi kakov bilo eti~ki pristap 
kon nego. Pokraj stigmata i sozdavaweto kako “drugi” 
na site koi ne mo`ea da se spravat so negovata 
prekodifikuvana i ekskluzionisti~ka priroda, 
dadeniot karakter na “turskata” ramka, vo obid da 
pretpostavi deka nikakov preod ne se ni slu~il, gi 
popre~i i licata koi imaa `elba da bidat “turski” 
da se pogri`at za sopstveniot preoden proces, 

8. “Turkishness,” either as a dream or a nightmare, has 
been about making people deal with the issue of an un-
reachable ideal, that is implanting on a thoroughly het-
erogeneous context the socio-political paradigm of a sec-
ular state and a western modernity. Not to be blamed for 
the fact itself, the Kemalist establishment devoted to this 
utopic project is indeed to be put on charge for the modes 
used in achieving it: instead of using “turkishness” val-
ues as a drive for subjective desire, allowing people to 
work out their personal path to it (which is, we should 
admit, the way capitalistic desire machine works), they 
preferred to turn it into a sort of “theological” concept. 
Suddenly, “turkishness” came to be claimed as the way 
everybody had always been in the territory of Turkey: 
as seen before, a whole range of discoursive devices was 
used in order to break with the past and achieve a very 
effective “atemporal” frame, based on forgetfulness and 
disrespect for historical memory (whose effects are still 
much visible now, for example in the total misconsider-
ation of urban cultural and architectural heritage). As far 
as “turkishness,” instead of being presented as an issue of 
choice and desire, came to be something you had to take 
for granted, because it had “always” been like that, any 
ethical approach to it was to be missed. Besides stigma-
tizing and creating as “others” all the subjects who could 
not deal with its overcodified and exclusionary nature, 
the given character of the “turkishness” frame, trying to 
presume that no transition was taking place, hindered 
also the subjects willing to be “turkish” from taking care 
of their own transition process, as they were not allowed 
to keep any trace of whatever their past could have been. 
But as quoted from Judith Halberstam for the case of 
oddly gendered subjects, the fact of desiring an idealized 
condition that will never be effectively fulfilled, wide-
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bidej}i ne im be{e ovozmo`eno da za~uvaat nikakva 
traga od kakvo i da e minato. No, kako vo citatot od 
Xudit Halberstam za slu~ajot so ~udno orodovenite 
lica, streme`ot kon edna idealizirana sostojba koja 
nikoga{ nema celosno da se ostvari, rasprostraneta 
me|u malcinskite lica, navistina mora kolku {to e 
mo`no da se potpomogne so dejnosta avtorstvo.

9. Na krajot od trudov, vreme e da se vovede u{te 
edno zna~ewe na zborot dönme vo turskiot jazik, 
odnosno, odre~nata zapovedna forma na istiot 
glagol dönmek (se vrti): “ne vrti se!” Ako se pro~ita 
kako “ne obyrnuvaj se!”, asocijacijata na ova zna~ewe 
so problemot preobra}awe ja nudi najdlabokata 
su{tina na ona {to e, spored nas, najmo}noto 
diskursivno sredstvo na delo vo turskoto op{testvo 
od formiraweto na Republikata: od sekogo se o~ekuva 
naedna{ da se “potur~i”, bez mo`nost da se obyrne na 
svoeto minato.

Osven raznite li~ni nesre}i i nemiri, poop{t 
efekt od “turskata” ideologija e zamolknuvaweto 
na seta mnoguslojnost od tradicii, prikazni i 
kulturni izrazi koi im pripa|aat na identitetskite 
ramki isklu~eni od vladeja~kata. Turskata nacija 
ja propu{ti mo`nosta da go iskoristi seto svoe 
nasledstvo vo procesot na probivawe na svojot pat 
kon sovremieto: eden poinakov pristap }e mo`e{e da 
izgradi edna poseopfatna ramka koja bi ovozmo`ila 
po{iroko i poaktivno u~estvo vo sozdavaweto na 
noviot javen diskurs.

Vo poslednive 15 godini, nekoi politi~ki i 
materijalni promeni sozdadoa kontekst malku 
poblagonaklonet kon priemot na malcinskite 
kulturni izrazi. Istovremeno, poradi dolgiot 
period na otsustvo od delotvornata javna sfera i 
ogromnite promeni nastanati so modernizacijata, 

spread as it is between minoritarian subjects, should 
indeed be helped out as much as possible through the 
practice of authorship.

9. Coming to the end of this paper, it’s time to introduce 
a further meaning of the word dönme in Turkish, that is 
the negative imperative form of the same verb dönmek 
(to turn): “don’t turn!” If read as “don’t look back!” the 
association of this meaning with the issue of conversion 
is to provide the deepest essence of what, in our opinion, 
is the most powerful discoursive device at work in turk-
ish society since its Republican foundation: everybody is 
supposed to abruptly convert to “turkishness,” without 
any option for looking back in his or her past.

Apart from all sort of personal catastrophes and tur-
moils, a more general effect of “turkishness” ideology 
has thus been the silencing of the whole multiplicity of 
traditions, stories and cultural expressions belonging to 
all those identitarian frames excluded by the hegemoni-
cal one. Turkish nation missed the opportunity of mak-
ing use of its whole heritage in the process of working out 
its way to modernity: a different approach could instead 
have given raise to a more inclusionary frame, that is al-
lowing for a wider and more active participation to the 
moulding of the new public discourse.

During the last 15 years, some political and material 
changes have created a context slightly more favorable to 
the reception of minoritarian cultural expressions. At the 
same time, given the long period of absence from the ef-
fective public sphere, and the impressive changes caused 
by modernization, these cultural expressions often find 
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vakvite kulturni izrazi ~estopati se sre}avaat 
li{eni od zna~ewe. Taka, za da se izbegne vakvite 
kulturni proizvodi da stanat ~isto estetski, odvo
eni od svojot istoriski kontekst i sterilizirani 
od kakvo bilo ponatamo{no eti~ko breme, mora da se 
vlo`at site mo`ni napori za da se sozdadat uslovi 
neophodni za eden pozna~aen i poefikasen priem. 
Za vakvite “tekstovi” povtorno da stanat propisno 
~itlivi, i “pisatelite” i “~itatelite” treba da 
po~nat da se priviknuvaat na diskursite i dejnostite 
na drugiot, a ova mo`e da se postigne samo so procut na 
avtorstva posveteni na obznanuvawe na sopstvenite 
preodi, na li~nite pristapi kon semejnoto se}avawe, 
na lokalnite bitki za ili protiv modernoto. S$ 
dodeka mo`e, turskoto op{testvo treba da se izlo`i 
na site prikazni koi ̀ elbenite subjekti sakaat da gi 
raska`at: kni`evnost, muzika, film, usna istorija, 
itn... sekoe izrazno sredstvo mora da e dozvoleno za 
da se neguva vidlivosta na nivnite prikazni.

Ako melanholijata se javuva od sostojba na zaguba, 
toga{ ideologijata na turstvoto gi turna svoite 
podanici vo edna posebna sostojba na “dvojna 
melanholija”, li{uvaj}i gi od zna~ajna vrska so 
minatoto i postavuvaj}i im nevozmo`en ideal koj 
nikoga{ ne se dostigna.

Ottuka, namenata na ovie stranici bi mo`ela da 
se definira kako obid da se vrami edna eti~ka 
paradigma, sposobna da & se sprotistavi na vakvata 
dramati~na situacija: koga bi se pretstavila, 
li~nosta bi bila prika`ana kako grabi napred 
potturnata od izrazot na sopstvenata `elba, dodeka 
istovremeno otkriva poseben obyir kon prirodata 
na svoeto minato. Za da si pomogne vo takva edna 
te{ka situacija, bi ni zboruvala. Nam.

Prevod od angliski jazik: Kalina Janeva

themselves deprived of meaning. Thus, for avoiding 
these cultural products to become purely esthetic, de-
tached from their historical context and sterilized from 
any further ethical pregnancy, all possible efforts should 
be done in order to create the conditions necessary for a 
more meaningful and effective reception. To make these 
“texts” properly readable again, both their “writers” and 
their “readers” should start to get used to each other’s 
discourses and practices, and this is only to be reached 
through the flourishing of authorships committed at 
making visible one’s own paths of transition, subjective 
approaches to familial memory, local struggles towards 
or against modernity. As long as it’s still possible, turk-
ish society needs to expose itself to all the stories that its 
desiring subjects are willing to tell: literature, music, cin-
ema, oral history, ... whatever mean of expression should 
be granted by in order to foster the visibility of their nar-
ratives.

If melancholy is about the condition of loss, then the 
ideology of turkishness has been forcing its affected sub-
jects into a specific condition of “double melancholy,” 
both depriving them of a meaningful relationship with 
their past, and providing them with an impossible ideal 
that was never to be fulfilled.

Thus, the aim of these pages could be defined as the at-
tempt to frame an ethical paradigm able to oppose this 
dramatic situation: if represented, the figure of it would 
be shown heading towards pushed by the expression of 
h** subjective desire, while at the same time revealing a 
special consideration for the nature of h** past. To help 
h**self in such a difficult situation, the figure would be 
talking. To us.
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Li Bau~er Kvir ispituvawe na 
istoriskite rodoslovija na 
feminizmot za potrebite na 
univerzitetskata u~ilnica 

Leigh Boucher “Queer(y)ing” Historico-
genealogies of Feminism 
for the University 
Classroom

Site nie sme istori~ari, bez razlika dali si 
barame objasnuvawa pri politi~kite raspravi, 
planiraweto na sopstvenite `ivotni proekti, 

terapijata ili narativite.  
Istoriskite konvencii funkcioniraat...  

kako osnovni alatki na mislata.  
(Elizabet Dids Ermat 2008)1

Gi gledam sufra`etkite koi se borea i ginea za da 
imame pravo na glas i se vxa{uvam... no dene{nite 
momi pod „feminizam” podrazbiraat lezbej}i koi 
palat gradnici i gi mrazat ma`ite... ne e neva`na 

ednakvosta na `enite, tuku feminizmot treba da se 
rebrendira.  

(Xeri Halivel 2008)2

Neodamna, vo edno televizisko intervju, Xeri 
Halivel (Geri Halliwell) u{te edna{ vleze vo dis
kurzivnata kavga okolu odnosot me|u mladite `eni 
i feministi~kiot proekt i ja potvrdi svojata am
bivalentnost kon spektarot na „feminizmot”.3 Ko
mentarite na Halivel vo april 2008 godina ne bea 
osamen izblik; vo izminative godini odvremena
vreme ja potvrduva{e svojata zalo`ba za „pravi~na 
[i] rodova ednakvost”, istovremeno tvrdej}i deka 
feminizmot si imal „problem so imixot”  i treba
lo da se „rebrendira”. Ponatamu, mo{ne sli~no na 

We are all historians, whether we seek  
our explanations in political argument,  

in planning our life projects,  
in therapy or in narratives.  

Historical conventions function…  
as basic tools of thought.  

(Elizabeth Deeds Ermarth 2008)1

I look at the suffragettes who fought and died so that we 
could have the vote and I’m awed… but  

for young women today, “feminism” means  
bra-burning lesbians who hate men… it isn’t  

that women’s equality isn’t important, feminism just 
needs to be rebranded.  
(Geri Halliwell 2008)2

In a recent television interview, Geri Halliwell yet 
again entered the discursive fray that surrounds the 
relationship between young women and the feminist 
project to confirm her ambivalent attitude to the specter 
of “feminism.”3 Halliwell’s comments in April of 2008 
were not an isolated outburst; in recent years she has 
periodically affirmed her commitment to “justice [and] 
gender equality” whilst asserting that feminism has an 
“image problem” and needs to be “rebranded.” Moreover, 
much like the comments she has made in the past decade, 
Halliwell mobilized a much larger constituency for her 
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komentarite {to gi iznese vo izminatava decenija, 
Halivel mobilizira mnogu pove}e sledbenici na 
svoite sogleduvawa za „relevantnosta” (ili irele
vantnosta) na feministi~kiot protest: imeno, 
„mladite `eni”.4 Spored Halivel, praktikite na 
eden feminizam sfaten vo potesna smisla – iako se 
istoriski zna~ajni – ne odat zaedno so interesite i 
iskustvata na dene{nite mladi `eni.

Otkako propadna vtoriot bran i otkako po nego se 
javija osporuvanite podra~ja na reakcionata poli
tika na postfeminizmot od devedesettite godini, 
komentarite na Halivel se vklopija vo edna te
sna (denes s$ pocvrsta) reprezentativna mejnstrim 
tradicija vo zapadnite liberalni demokratii koja 
gi sopostavuva figuraciite „mladi `eni” i „femi
nizam”. I vistina, kako spektakularno otelot
vorenie na promoviraweto na „devoj~inskata mo}” 
{to ja predvodea Spajs grls, Halivel, razbirlivo, 
be{e del od slo`eniot kulturen pejsa` {to go 
okru`uva{e feminizmot vo devedesettite.5  Bilo vo 
Halivelovoto promovirawe na „devoj~inskata mo}” 
(nasproti feminizmot)6 vo konzervativnite komen
tari deka feministi~kiot proekt odel „predaleku”7 
vo slavewata na korisnoudobnata `enska seksual
nost kako oru`je {to go izbrala edna „nova genera
cija”,8 bilo vo nekoj poroj od vizuelni i kni`evni 
fikcii okolu `enata {to gi postavuvaa mladite 
`eni vo ambivalenten dijalog so slo`enite socio
kulturni dividendi od feministi~kiot aktivi
zam od sedumdesettite i osumdesetite,9 feminizmot 
se zdobi so novi zna~ewa na doblesen, no zastaren 
politi~ki proekt.10 Spored ovaa logika, „}erkive 
na feminizmot” se soo~uvaat so mo`nosta da imaat 
s$, no da `alat poradi nizata zagubi (na `enstve 
nosta, zabavata, ubavinata, maj~instvoto i seksual
noto u`ivawe) {to gi proizvel feminizmot.11 Kako 
{to kon krajot na osumdesettite vidovito uka`a 

observations about the “relevance” (or otherwise) of 
feminist protest: namely, “young women.”4 According to 
Halliwell, the practices of a narrowly imagined feminism 
– whilst important historically - do not meld with the 
concerns and experiences of young women today. 

After the second-wave has apparently crashed and 
the contested domains of 1990s backlash politics 
and postfeminism emerged in its wake, Halliwell’s 
comments fit within a (now solidifying) mainstream 
representational tradition in western liberal democracies 
that oppositionally deploys the figurations “young 
women” and “feminism.” Indeed, as the spectacular 
embodiment of a Spice Girls led promotion of “girl-
power” Halliwell was, of course, part of the complicated 
cultural landscape that surrounded feminism in the 
1990s.5 Whether in Halliwell’s promotion of “girl-power” 
(in opposition to feminism),6 conservative commentary 
about the feminist project going “too far,”7 celebrations 
of a commodity-comfortable female sexuality as the 
chosen weapon of a “new generation,”8 or a spate 
of “female centered” visual and literary fictions that 
situated young women in ambivalent dialogue with the 
complex socio-cultural dividends of 1970s and 1980s 
feminist activism,9 “feminism” garnered new meanings 
as a virtuous, but outdated political project.10 According 
to this logic these “daughters of feminism,” are faced with 
the possibility of “having it all” but lament the various 
losses (of femininity, fun, beauty, motherhood and 
sexual enjoyment) that feminism produced.11 As B Ruby 
Rich presciently suggested in the late 1980s, “feminism 
has become a mother figure, and what we are seeing is 
a daughter’s revolt.”12 As many feminist scholars note 
(and/or animate in their own scholarship) the metaphor 
of generational change is a potent organizing motif in 

Leigh Boucher “Queer(y)ing” historico-genealogies of feminism for the university classroom
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B. Rubi Ri~ (B Ruby Rich), „feminizmot stanal 
maj~inski lik, a ona {to go gledame e buntot na }er
kata”.12 Mnogumina feministi~ki nau~nici/~ki 
zabele`uvaat deka metaforata za generaciskata 
promena e silen organizira~ki motiv vo ocenu
vaweto na odnosot pome|u feminizmot i mladite 
`eni (a vo svoeto u~ewe i/ili ja o`ivotvoruvaat 
taa metafora). Me|utoa, ovaa {iroko rasprostran
eta kulturna logika ne e kodirana samo od genera
ciskata razlika; bi sakala da uka`am deka e i is
toriski narativ. Sloganot na kolumnistkata Ronda 
Banister (Rhonda Bannister) od 2004 godina deka 
„mladite `eni... [treba] da bidat provokativni i 
[da nosat] tanteleni ga}i~ki i tangi”, sosema jas
no poka`uva edna sredi{na pretpostavka na ovaa 
reprezentativna {ema; za „feminizmot” [nema] 
mnogu mesto vo dene{noto op{testvo... Op{testvoto 
prodol`ilo ponatamu.13 Kako {to uka`uva DidsEr
mart (DeedsErmarth), istoriskoto razmisluvawe e  
„osnovna alatka na mislata” {to od site nas  pravi 
istori~ari – vklu~itelno i od Xeri Halivel. Navis
tina, komentarot na Halivel za sufra`etkite i za 
mladite `eni esencijalizira eden promiskuiteten 
motiv {to narativizira eden ambivalenten odnos 
pome|u mladite `eni i feministi~kiot proekt 
vo temporalizira~ka smisla.14 Taka, na mno{tvo 
to~ki na mejnstrim kulturnoto proizvodstvo, femi-
nizmot e istorija (i treba da si ostane vo nea). 
Od sogleduvawata na Ri~ vo osumdesettite, idejata 
za buntot na }erkata samo dobil zamav, a tie }erki 
denes se vo univerzitetskite u~ilnici kade {to ja 
izu~uvaat istorijata na feminizmot.

Zatoa, ne e ba{ i nekakvo ~udo {to predava~ite 
vo u~ilnicite za rodovi studii mo{ne ~esto gi 
do~ekuvaat so re~enicata „ne sum feminist/ka, no...” 
Kako {to uka`uvaat Ivon Tasker (Yvonne Tasker) i 

assessments of the relationship between feminism and 
young women. However, this widely circulating cultural 
logic is not only encoded by generational difference; it 
is also, I would like to suggest, an historical narrative. 
Newspaper columnist Rhonda Bannister’s 2004 rallying 
cry for “young women…[to be] provocative [and wear] 
frilly knickers and g-strings,” all too neatly demonstrates 
a central assumption of this representational schema; 
“feminism [does not have] a big place in today’s society…
Society has moved on.”13 As Deeds-Ermarth points 
out, historical thinking is a “basic tool of thought” that 
turns us all into historians – Geri Halliwell included. 
Indeed, Halliwell’s commentary about suffragettes and 
young women encapsulates a promiscuous motif that 
narrativizes an ambivalent relationship between young 
women and the feminist project in temporalizing terms.14 
At myriad sites of mainstream cultural production, 
then, feminism is history (and should remain there). 
Since Rich’s observations in the 1980s, the idea of the 
daughter’s revolt has only gained strength, and these 
daughters populate the university classroom to study the 
history of feminism.

It is little wonder, then, that academics in the gender 
studies classroom are all too frequently greeted with the 
phrase “I’m not a feminist, but…” As Yvonne Tasker and 
Diane Negra point out, ironic references to the “f-word” 
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Dajen Nigra (Diane Negra), ironi~nite aluzii na 
„zborot na bukvata f...”* vo narodnata kultura se del 
od edno mnogu po{iroko kulturno preispi{uvawe 
na feminizmot kako zbor {to e bezobrazen za mla
dite `eni.15 I dodeka razni feministi~ki glasovi 
vo hor i na siot glas lelekaat poradi karikaturite 
na feminizmot {to gi potkrepuvaat ovie reakcio
nerni preispi{uvawa, celi kupi{ta podatoci od 
op{testvenite nauki potvrduvaat deka mladite ̀ eni 
imaat izri~no ambivalenten stav kon feminiz
mot:16 reakcijata protiv feminizmot funkcionira. 
Ottuka, podu~uvaweto istorija na feminizmot 
(kako feministi~ki proekt) nametnuva nekoi seri
ozni predizvici. Ne samo za{to nie (akademskite 
krugovi) ne mo`eme da se potpreme na mo`nosta deka 
}e im ja kreneme svesta na svoite studenti  do ste
pen na prosvetleni gledi{ta na feminizmot (kako 
bo`em da mo`e da bide tolku obedinuva~ka celta da 
se sozdade istorija), no i zatoa {to studentite koi 
denes se vo na{ite u~ilnici gi pottiknuvale da se 
sfatat sebesi vo eden temporaliziran narativ za 
generacisko oddale~uvawe od samiot feminizam. 
Mnogute feministi~ki teoretizirawa vo sedum
desettite i osumdesettite sozdavale silni vrski 
me|u podu~uvaweto istorija na feminizmot i edna 
re~isi freirijanska pretstava deka krevaweto na 
svesta e nekakov feministi~ki proekt.17 Tokmu za
toa {to ova be{e „bezimen problem”, imenuvaweto 
na `enskata ugnetenost od strana na istori~arite 
vo akademskite krugovi stana politi~ki neop
hoden proekt.18 Me|utoa, vo sovremenite zapadni 
liberalni demokratii, feminizmot se imenuval i 
nasilno se preimenuval. Kulturnite stativi se po
mestile. Ponatamu, sakam da uka`am deka me|usebno 

in popular culture are part of a much wider cultural 
reinscription of feminism as a dirty word for young 
women.15 And whilst a chorus of feminist voices publicly 
bemoan the caricatures of feminism that underpin these 
reactionary reinscriptions, reams of social science data 
confirm that young women view the feminist project 
in decidedly ambivalent terms:16 the reaction against 
feminism is working. Teaching a history of feminism (as 
a feminist project), then, poses some serious challenges. 
Not simply because we (academics) can’t rely on the 
possibility of raising the consciousness of our students 
to the enlightened views of feminism (as if the aim of 
history-making could ever be this unifying), but also 
because the students in our classrooms have been 
encouraged to understand themselves in a temporalised 
narrative of generational departure from feminism itself. 
Much feminist theorising in the 1970s and 1980s made 
powerful connections between the teaching of feminism’s 
history and an almost Freirien notion of consciousness-
raising as a feminist project.17 Precisely because this was 
the “problem with no name,” the naming of women’s 
oppression by historians in the academy was politically 
a vital project.18 In contemporary western liberal demo-
cracies, however, feminism has now been named and 
violently renamed. In short, the cultural goalposts 
have moved. I would like to suggest, moreover, that 
the mutually encoding metaphors of generational and 
historical change (represented as mothers, daughters and 
their discrete socio-political contexts) have modulated 
this cultural shift. If, as Ashis Nandy argues, historical 
consciousness – namely, a mode of relating to the present 
and past according to narratives of progressive change – 
now “owns the globe,” it is little surprise that feminism’s 
past and present has been historicised.19 In one sense 
feminism necessarily possesses what we might term 
a cultural historiography: namely, a set of collectively 
constituted conventions and assumptions that function 
to authorize the truth about feminism’s history.20 These 

Leigh Boucher “Queer(y)ing” historico-genealogies of feminism for the university classroom

* igra na zborovi so po~etnite bukvi od angliskite zborovi 
„fuck” i „feminism”, {to na makedonski mo`e da se dolovi edin
stveno so dvojstvoto „fuka” i „feminizam” (zab. prev).
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kodira~kite metafori za generaciski i istoriski 
promeni (pretstaveni kako majki, }erki i nivnite 
diskretni sociopoliti~ki konteksti) go moduli
rale ova kulturno izmestuvawe. Ako e to~no, kako {to 
tvrdi A{is Nendi (Ashis Nandy), deka istoriskata 
svest – kako na~in za povrzuvawe na sega{nosta 
so minatoto spored narativite na progresivnata 
promena – denes „ja poseduva zemjata”, voop{to ne 
treba da se iznenadime {to minatoto i sega{nosta 
na feminizmot se istorizirale.19 Vo edna smisla, 
feminizmot zadol`itelno sodr`i ne{to {to mo`e 
da se nare~e kulturna istoriografija: imeno, zbir 
od kolektivno konstituirani konvencii i pret
postavki {to rabotat da ja avtoriziraat vistinata 
za istorijata na feminizmot.20 Ovie istoriograf
ski konvencii zadol`itelno crpat energija i se 
preispi{ivaat sekoga{ koga Halivel zboruva za 
sufra`etkite, koga Banister (Bannister) }e izjavi 
deka op{testvoto prodol`ilo ponatamu i koga 
vo dnevnite vesnici „}erkite” na feminizmot se 
spomenuvaat kako koherenten sklop. Toga{, mo`ebi 
najgolemiot problem so koj se soo~uvaat akademskite 
predava~i koi podu~uvaat istorija na feminizmot 
e borbata protiv kulturnata istoriografija {to se 
vrzuva so zborot na „f”.

Vo vakov kontekst, akademskite istori~ari se na go
lemo isku{enie da se nafatat vo svoite u~ilnici 
da gi „ispravaat” istoriskite i sovremenite za
bludi za feminizmot. Nesporno e deka narod
skite narativi {to ovozmo`uvaat kruto otfr
lawe na feministi~kata politika imaat presudna 
potkrepa vo „mejnstrim” pretstavite za minatoto 
i za sega{nosta na feminizmot, koi{to ja bri{at 
seta kompleksnost i go pretstavuvaat sovremeniot 
feminizam vo ruba {to mnogumina edvaj bi ja pre
poznale.21 Kako {to so zadovolstvo bi uka`al sekoj 
u~en feminist, od devedesettite godini do denes 

historiographic conventions are necessarily energized 
and reinscribed every time Halliwell talks about the 
suffragettes, Bannister declares society has moved on and 
the “daughters” of feminism are invoked as a coherent 
constituency in our daily newspapers. Perhaps the 
biggest problem facing academics teaching the history 
of feminism, then, is the battle against the cultural 
historiography currently attached to the f-word.

The temptation for academic historians in this 
context to “correct” the historical and contemporary 
misconceptions about feminism in the classroom is 
powerful. Without question, the popular narratives that 
enable a firm rejection of feminist politics are crucially 
supported by “mainstream” representations of the 
feminist past and present that efface any complexity and 
renders contemporary feminism visible in a costume 
many would barely recognize.21 As any feminist scholar 
would happily point out, a wealth of writing by young 
feminists has emerged since the 1990s that grapples with 
the inheritances of the feminist project and manages 
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se pojavilo celo edno mno{tvo pisanija od mladi 
feministi koi{to se zanimavaat so nasledstvata 
na feministi~kiot proekt i koi uspevaat da ponu
dat modaliteti na misla i praksa ~ija premisa ne 
e otfrlaweto. Tretiot bran {to se pojavi – so nego
vite generaciski konkretni orientacii kon popu
larnata kultura, politikata za identitetot i post
modernoto strate{ko prerasporeduvawe – mo`ebi 
e najistaknat me|u niv. Taka, trudovite od tretiot 
bran (i, navistina, od postfeminizmot) mo`at da go 
ponudat tokmu toj vid `ivo raznoviden korektiv za 
vo u~ilnicite.22 Me|utoa, dodeka konfliktite i raz
likite me|u sebeidentifikuvanite (ili, navistina, 
ignorantski prepoznaenite) napisi na tretiot bran 
i postfeminizmot poka`uvaat kon raznovidnosta na 
feministi~kata misla, sepak edna generaciska meta
fora elementarizira golem del od ovaa analiti~ka 
i politi~ka praksa. Kako {to naglasuva Astrid 
Henri (Astrid Henry), „generaciite stanale [stanale] 
izvetven koncept so koj se obele`uva nekakva raz
lika me|u feminizmite i feministite [vo ramkite 
na feministi~kiot diskurs].”23 Feminist(k)ite od 
tretiot bran i nivnite razo~arani majki od vtori
ot bran, na primer, ~esto se povikuvaat na genera
ciskata promena kako politi~ki i teoriski lek za 
site problemi na antifeministi~kata sega{nost.24 
No, kako {to uka`uva Liza Hageland (Lisa Hogeland), 
„generaciskoto razmisluvawe sekoga{ neverojatno 
obop{tuva”25: ne pomalku zatoa {to go legitimira 
vpregnuvaweto na konkretnite politi~ki i socijal
ni praktiki vo dadeni vremiwa i na dadeni mesta. 
Tokmu kako {to kulturnata istoriografija go (pre
mestila) smestila feminizmot vo minatoto, taka i 
generaciskoto razmisluvawe (premestuva) smestuva 
odredeni tipovi feministi~ka praksa  vo minatoto. 
Ottuka, vgraduvaweto na feministi~ki napisi od 
narednata generacija vo na{ite dodiplomski pred

to offer modalities of thought and practice that aren’t 
premised on rejection. The emergence of the third-wave 
– with its generationally specific orientations towards 
popular culture, identity politics and postmodern 
strategic redeployment – is perhaps, the most prominent 
amongst these. Third-wave (and, indeed, postfeminist) 
writings could thus offer precisely this kind of vigorously 
diverse corrective for the classroom.22 However, whilst 
the conflicts and differences between self-identified 
(or, indeed, dismissively recognized) third-wave and 
postfeminist writings gesture towards the diversity of 
feminist thought, a generational metaphor nonetheless 
foundationalises much of this analytic and political 
practice. As Astrid Henry points out, “generations [have 
become] a commonplace concept to mark difference 
among feminisms and feminists [within femininst 
discourse].”23 Third-wave feminists and their disenchan-
ted second wave mothers, for example, frequently invoke 
generational change as the political and theoretical 
panacea to the problems of the anti-feminist present.24 
As Lisa Hogeland points out, however, “generational 
thinking is always unspeakably generalizing”25: not 
least because it legitimates the deployment of particular 
political and social practices in certain times and 
places. Just as a cultural historiography has (dis)placed 
feminism in(to) the past, so too, generational thinking 
(dis)places certain types of feminist practice in(to) the 
past. Deploying the next generation of feminist writings 
in our undergraduate courses in order to disrupt this 
cultural historiography of a one-dimensional and 
irrelevant feminism then, might be problematic precisely 
because they tend to animate the historico-generational 
logics that make this “mainstream” dismissal possible. 
The temporalizing logics of a cultural historiography that 
locates feminism in a history that liberal democracies 
have “progressed passed” are shared by feminist writers 
who situate youthful feminist practices as the latest 
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meti, za da se popre~i ovaa kulturna istoriografija 
na ednodimenzionalen i irelevanten feminizam, 
mo`e da bide problemati~no tokmu poradi toa {to 
tie se skloni da gi o`ivuvaat istoriskogenera
ciskite logiki {to go ovozmo`uvaat  toa „mejnstrim” 
otfrlawe. Temporalizira~kata logika na kultur
nata istoriografija koja go locira feminizmot 
vo edna istorija {to ja „turkale i nadminale” libe
ralnite demokratii im pripa|aat i na pisatel(k)i 
feminist(k)i koi gi vostoli~uvaat mlade{kite 
feministi~ki praktiki kako najskore{en isto
riski razvoj na feminizmot. 

Zatoa, mislam deka e va`no da se razmisluva za 
politi~koto dejstvo {to poimot za generaciskata 
promena podednakvo go ima vrz antifeministi~ite, 
ambivalentite i profeministi~kite stavovi. Xoan 
Skot (Joan Scott) tvrdi deka „sozdavaweto soznanija 
za minatoto, onamu kade {to toa e presudno, ne e [ne 
treba da bide] cel za sebe, tuku [treba da] obezbedu
va opiplivi uslovi za kriti~ko dejstvuvawe koe go 
koristi minatoto za da gi razni{a izvesnostite na 
sega{nosta i so toa sozdava mo`nost da se zamisli 
poinakva idnina”.26 Sledej}i ja Skot, namesto ed
nostavno vo svoite u~ilnici da gi ispravame za
bludite za feministi~koto minato i za negovata 
sega{nost, mo`ebi treba da gi preustroime svoite 
istoriski narativi za da ja podrieme koherentosta 
na ovoj istoriskogeneraciski narativ, na koj tolku 
~esto se upatuva. Toa ne zna~i deka generaciskite 
razgrani~uvawa i raspravi se bezna~ajni i neva`ni. 
Kako {to uka`uva Dajen Elam (Diane Elam), tokmu 
nivnata sila uka`uva na sprotivnoto.27  

Iako idejata za edna ~ista generaciska podelba e 
neodr`liva, opoziciskata priroda na nejzinoto 
voobli~uva~ko i struktuira~ko prisustvo vo femi
nisti~kite diskursi uka`uva deka stanuva zbor 

historical development of feminism. 

For these reasons, it strikes me as important to think 
about the political work the notion of generational 
change is performing across anti, ambivalent, and pro-
feminist positions alike. Joan Scott argues that the ”the 
production of knowledge about the past, while crucial, 
[should] not been an end in itself, but [should] provide 
the substantive terms for a critical operation that uses the 
past to disrupt the certainties of the present and so opens 
the way to imagining a different future.”26 Following 
Scott, rather than simply correcting misconceptions 
about the feminist past and present in our classrooms, 
perhaps we should instead be reconfiguring our historical 
narratives to disrupt the coherence of this frequently-
invoked historico-generational narrative. This is not 
to say that generational distinctions and debates are 
without meaning and importance. As Diane Elam points 
out, their very potency suggests otherwise.27 

Whilst the idea of a neat generational divide is impossible 
to uphold, the oppositional nature of its framing and its 
structuring presence in feminist discourses suggest that 
an important set of questions about feminist political 
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na edna va`na niza pra{awa za feministi~kata 
politi~ka aktivnost. Mo`ebi generaciskoto raz
grani~uvawe dobiva energija za{to im ovozmo`i
lo na sogovornicite da gi razgrani~at modalite
tite na feministi~kata misla, praksa i identi
tet vo sega{nosta. Me|utoa, primenata na ovie 
razgrani~uvawa vo narativite za istoriskata prom
ena i napredok zadol`itelno gi stesnuva horizon
tite na fantazijata na feministi~kata sega{nost i 
idnina.

Imaj}i go toa na um, sakam da nametnam nekolku 
(kvir) pra{awa za istorijata na feminizmot za 
potrebite na univerzitetskata u~ilnica vo na{ava 
postmoderna (a mo`ebi i postfeministi~ka) dene{
nica. Vo natamo{nata rasprava gi razgleduvam is
toriskogeneraciskite logiki {to potkrepuvaat 
niza „odgovori” na feminizmot, za da uka`am deka 
edna zaedni~ka kulturna istoriografija go krepi 
vidlivoto nesoglasie. Ovaa rasprava neizbe`no 
ja uriva razlikata me|u modalitetite na misla
ta {to obi~no se sfa}aat kako konflikt, ako ne 
kako otvoreno protivewe. Postfeminist(k)ite, 
feminist(k)ite od tretiot bran, antifeminis
tite i Xeri Halivel imaat mno{tvo to~ki na pre
sudno zna~ajni politi~ki i teoriski razliki. 
Me|utoa, velam deka generaciskata metafora pro
tekuva kako vo sistem na brani~ki preku ovie 
poliwa za da ovozmo`i i to~ki na neizre~ena (i 
problemati~na) istoriografska sli~nost. Zatoa, 
razmisluvaweto za ovie mesta na sli~nost mo`e da 
ponudi na~in na koj analiti~kite metafori i is
toriskite oblikuvawa }e mo`e da se rekonfigur
iraat za potrebite na u~ilnicata. [to li mo`e da 
se slu~i ako temporaliziranite razgrani~uvawa 
{to se napravile pome|u vtoriot i tretiot bran, 
pome|u feministkite majki i nivnite ambivalent
ni }erki, i pome|u (modernata) feministka i nej

action are being addressed. Perhaps the generational 
distinction is energized because it allowed interlocutors 
to differentiate modalities of feminist thought, practice 
and identity in the present. However, the deployment of 
these distinctions within narratives of historical change 
and progress necessarily closes down the imaginative 
horizons of feminism’s present and future. 

With this in mind I’d like to que(e)ry feminism’s history 
for the university classroom of our postmodern (and 
perhaps postfeminist) present. In the discussion that 
follows I examine the historico-generational logics 
that underpin a variety of “responses” to feminism in 
order to suggest that a shared cultural historiography 
underpins their apparent disagreement. This discussion, 
necessarily, collapses the difference between modalities 
of thought normally understood to be in conflict, if 
not outright opposition. Postfeminists, third-wave 
feminists, anti-feminists and Geri Halliwell possess 
myriad points of crucially important political and 
theoretical differentiation. However, I am suggesting 
that the generational metaphor sluices across these 
fields to enable points of unspoken (and problematic) 
historiographic commonality as well. Thinking about 
these points of commonality, then, might offer a 
way to reconfigure analytic metaphors and historical 
framings for the classroom. What would happen if the 
temporalized distinctions made between the second 
and third-waves, between feminist mothers and their 
ambivalent daughters, and between the (modern) 
feminist and her post(modern)feminist inheritors were 
strategically redeployed onto a more expansive genealogy 
of feminist thinking and practice? Might this provide a 
“critically effective” history of feminist practice for the 
university classroom in western liberal democracies and 
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zinite post(moderni) feministi~ki naslednici 
sega strate{ki se preustrojat vo edno poop{irno 
rodoslovie na feministi~ata misla i praksa? ]e 
mo`e li ova da dade edna „kriti~ki delotvorna” 
istorija na feministi~kata praksa za potrebite 
na univerzitetskata u~ilnica vo zapadnite libe
ralni demokratii i da nametne (kvir) pra{awa 
okolu na{eto sfa}awe na minatoto na feminizmot, 
za da otvori novi mo`nosti za nejzinata idnina? 

28 Vo opredelena smisla, nudam edno halivelijan
sko istoriografsko rebrendirawe na feminizmot, 
so cel da gi podrieme izvesnostite na istorisko
generaciskiot napredok. (Iako, mo`ebi, ne onoj 
na~in {to go posakuva Halivel!). Vo raspravite so 
koi zavr{uva ovoj napis, namerno na dva na~ina 
(pogre{no) ja ~itam istorijata na feminizmot, pri 
{to obata gi preustrojuvaat razlikite koi obi~no 
se pravat me|u dene{nite mladi `eni (feministki 
ili ne) i istoriskiot feminizam, i toa vo diskusii 
za feminizmot od/vo istata vremenska ramka. ]e 
napravi li toa antifeministite, postfeministite 
i feministite od tretiot bran pomalku da li~at na 
istorisko odredi{te, a pove}e na pridonesuva~i 
kon edna otvorena debata za rodot i mo}ta? 

(Kvir) ispituvawe na istorijata na feminizmot?

Od po~etokot na devedesettite, cel hor profesio
nalni istori~ari ja proglasi babarogata na postmo
dernizmot za pri~ina {to se zastranilo od „golemite 
pra{awa” (so site rodovo obele`ani konotacii {to 
gi povlekuva poimot za istoriografska supstanca).29 
Spored ovaa kritika, „postmodernata” opredelba kon 
privremenost i sozdavawe „situirano znaewe”,30 
priznanieto deka istoriskoto znaewe {to mo`e em
piriski da se proveri e „modernisti~ka fikcija”,31 
i priznanieto deka profesionalno dopu{tenoto 
soznanie za minatoto se avtorizira so istoriograf

que(e)ry our understanding of feminism’s past to open 
out different possibilities for its future?28 In one sense, I 
am offering a Halliwelian historiographic rebranding of 
feminism in order to disrupt the certainties of historico-
generational progress. (Although, perhaps, not in the 
way that Halliwell would have liked!) In the discussions 
that close this article, I deliberately (mis)read feminism’s 
history in two ways, both of which redeploy distinctions 
normally made between contemporary young women 
(feminist or otherwise) and historical feminism into 
discussions of feminism from/in the same temporal 
frame. Might this make anti/post/third-wave feminists 
look less like an inevitable historical destination and 
more like contributors to a non-conclusive debate about 
gender and power? 

Queer(y)ing feminism’s history?

Since the early 1990s a chorus of professional historians has 
decried the bogey-man of postmodernism as the cause of 
a turn away from the “big questions” (with all the gendered 
connotations the notion of historiographic substance 
entails).29 According to this criticism, a “postmodern” 
commitment to provisionality and “situated knowledge” 
production,30 an admission that empirically verifiable 
historical knowledge is a “modernist fiction,”31 and the 
confession that professionally admissible knowledge 
about the past is authorized by historiographic consensus 
rather than the past itself32 somehow makes asking these 
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ski konsenzus, a ne od strana na samoto minato,32 
nekako pravat da bide nevozmo`no da se postavat tie 
„golemi pra{awa”. Navistina, nekoi istori~ari 
otidoa i ponatamu so kritikata, vedro tvrdej}i za 
vreme na „teoriskite vojni” vo ovaa disciplina deka 
„po site analizi, ne mo`e da postoi postmoderna is
torija”.33  Me|utoa, se ~ini deka obidite odnovo da se 
za`iveat izvesnostite na istoriskata vistina se bes
celna rabota. Dokolku odreden stav kon istoriskoto 
znaewe (imeno, postmodernisti~kiot) se sozdava 
od strana na na{iot konkreten istoriski kontekst 
(odnosno, postmodernosta), toga{ edna{ obelodene
toto te{ko }e se sokrie. Kako {to DidsErmart tolku 
re~ito veli, „onie {to se ‛protiv’ postmodernizmot 
se otprilika onolku informirani kolku {to bile 
informirani i protivnicite na Galileo i na Lu
ter”.34 No, mene mi izgleda deka iako postmodernite 
tolkovni strategii (me|u koi mo`ebi najistaknata 
strategija e poststrukturalizmot) mo`at da ponu
dat razli~ni analiti~ki postapki (koi voop{to 
ne se pomalku „golemi” zatoa {to se postmoderni), 
su{tinskata razlika le`i vo prirodata na odgo
vorite.

Eden postmoderen priod kon istoriskoto znaewe 
nalaga da se dopu{ti deka odgovorite {to gi nu
dime se sekoga{ ~itawa na tragite od minatoto, a so 
toa, kako i sekoe ~itawe, podle`at na osporuvawa, 
promeni i neizvesnost. Ottuka, sekoja u~ili{na 
istorija na feminizmot {to ja priznava na{ata 
postmoderna doba treba da bide privremena i si
tuirana. Na sli~en na~in, Alun Manslou (Alun 
Munslow) tvrdi deka na{ite eti~ki, politi~ki i 
moralni dol`nosti kako istori~ari vo edna doba 
na postmodernost treba da se prisutni zatoa {to 
tvrdeweto deka postoi nekoja iscrpna vistina za (a 
so toa i eti~ka obvrska kon) minatoto e kontekstual
no nodosledno.35 Ako feminizmot e emancipatorska 

“big questions” impossible. Indeed, some historians 
took this critique further, gleefully asserting during the 
discipline’s “theory wars” that “in the final analysis, 
there can be no postmodern history.”33 Attempting to 
re-animate the certainties of historical truth, however, 
seems to be a pointless exercise. If a particular attitude 
to historical knowledge – namely postmodernist – is 
produced by our particular historical context – namely, 
postmodernity – then trying to put the cat back into the 
bag might be difficult. As Deeds-Ermarth so compellingly 
phrases it, “to be “against” postmodernism is about as 
informed a position as it was to be against Gallileo and 
Luther.”34 It seems to me, though, that whilst postmodern 
interpretative strategies (of which post-structuralism 
is, perhaps, the most prominent) might offer different 
analytic procedures (which are no less “big” for being 
postmodern) the substantive difference is the nature of 
the answers. 

A postmodern approach to historical knowledge demands 
an admission that the answers we offer are always 
readings of the traces of the past, and thus, like any 
reading, subject to contestation, change and uncertainty. 
A classroom history of feminism that acknowledges 
our postmodern age should be, then, a provisional and 
situated one. In a similar way, Alun Munslow argues that 
our ethical, political and moral obligations as historians 
in an age of postmodernity are to the present because 
a claim to an exhaustive truth about (and thus ethical 
obligation to) the past is contextually incongruous.35 If 
feminism is an emancipatory political practice premised 
on the pursuit of social, political and cultural change, 
feminism’s history (which seems a pretty “big question” 
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politi~ka praksa ~ii premisi se vrz potragata po 
socijalni, politi~ki i kulturni promeni, istori
jata na feminizmot (koja mene mi izgleda kako dosta 
„golemo pra{awe”) treba odnovo da se napi{e za da 
gi podrie politi~kite rekonfiguracii koi i nata
mu gi blokiraat tie izmeni vo na{evo vreme.

Ponatamu, duri i ako zastranuvaweto od „golemite 
pra{awa” e fakt {to mo`e da se kvantifikuva i 
~ij ishod mo`e da se objavi (a ne sum ubedena deka e 
taka), ovaa kritika ne mo`e da se naso~i kon nastav
nata praksa na pove}eto akademski istori~ari koi 
gi poznavam. Navistina, podemot na dodiplomskite 
op{ti kursevi vo odredena smisla gi pottiknal 
istori~arite sekoja nedela od svoite katedri da 
gi pretstavuvaat op{irnite istoriski promeni. 
Ri~ard Prajs (Richard Price) veli deka istoriskata 
praksa treba istovremeno da bide i „navra}awe na 
minatoto, razmisluvawe za nego i dokumentirawe 
na procesite so koi se sozdava istorija;”36 toga{, 
del od ovaa postapka mo`e da bide i razgleduvawe
to na oblikot na na{ite narativi od u~ilnicite. 
Ponatamu, kako {to istaknuva Helen Bauen Radek
er (Helene Bowen Raddeker), „iako mnogumina 
istori~ari navistina ja prifa}aat opravdanosta 
na nekoi ‛postmodernisti~ki’ kritiki... doprva 
treba toa da go napravat i vo svojata nastavna prak
sa”37 Toga{, ~ekor vo vistinskata nasoka mo`ebi e 
da se razmisluva za na{ite „golemi prikazni”. Raz
misluvaweto za politi~kite implikacii na „go
lemite” prikazni {to re{avame da gi raska`eme vo 
u~ilnicite – klu~no mesto kade {to prikaznite i 
natamu se odigruvaat i pokraj raznoraznite pred
viduvawa deka taa disciplina }e izumre – e vital
na analiti~ka postapka, za{to ovie narativi nemi
novno se vklu~eni vo odr`uvaweto na konkretnite 
identiteti vo na{ata sega{nost.38 Kako {to tolku 
neodolivo interesno poka`uva rabotata na Marga

to me) should be rewritten to disrupt the political 
reconfigurations that continue to block these changes in 
our times. 

Moreover, even if the turn away form the “big questions” 
was a quantifiable fact of publishing output (which 
I’m unconvinced it is), this criticism can’t be leveled at 
the classroom practices of most academic historians 
I know. Indeed, the rise of the undergraduate survey 
course has, in one sense, encouraged historians to enact 
the broad sweep of historical change from their lecture 
podiums each week; we need to carefully consider the 
political implications of the narratives we are forging in 
these classrooms. Richard Price suggests that historical 
practice should at once be “a recovery of the past, 
rumination on it, and a documentation of the process 
by which history is made;”36 considering the shape of 
our classroom narratives, then, might be part of this 
procedure. Moreover, as Helene Bowen Raddeker points 
out, “whilst many historians do accept the justice of 
some ‘postmodernist’ criticisms… they are yet to follow 
through in their teaching practices.”37 Contemplating the 
shape of our “big stories,” then, might be a step in the 
right direction. Thinking about the political implications 
of the “big” stories we choose to tell in the classroom 
–a key site where histories continue to be enacted in 
spite of various predictions of disciplinary demise – is 
a vital analytic procedure because these narratives are 
necessarily implicated in the maintenance of particular 
identities in our present.38 As the work of Margaret 
Somers so compellingly demonstrates, identities are, in 
part, made coherent via their narrativized relationship to 
the past.39 Thinking about possible congruencies between 
our classroom narratives and a cultural historiography 
that foundationalises anti-feminist identities is a crucial 
project for our anti-feminist present.
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ret Somers (Margaret Somers), identitetite, delum
no, stanuvaat koherentni blagodarenie na nivnata 
narativizirana vrska so minatoto.39 Razmisluvawe
to za mo`nite sovpa|awa me|u na{ite narativi od 
u~ilnicite i kulturnata istoriografija {to gi 
elementarizira antifeministi~kite identiteti 
e su{tinski proekt za na{ata antifeministi~ka 
sega{nost.

Mo`ebi e ~udno {to edna strategiska rekon
figuracija na istorijata na feminizmot za nas
tavnite potrebi se smestuva vo nominalen dija
log so kvir teorijata namesto so feministi~kata 
pedagogija. Navistina, iako postoi bogat korpus od 
feministi~ko teoretizirawe vrz koj bi mo`el da se 
zasnova konkretniov pedago{ki potfat, teoriskite 
konstelacii na kvir teorijata (mo`ebi i premnogu) 
pedantno gi davaat zgodno podriva~kite intelektu
alni alatki so koi bi se razni{ale dominantnite 
formacii na kulturnata istoriografija na femi
nizmot. No, toa ne zna~i deka proektov se postu
lira vrz otfrlaweto na nazivot „feministi~ki” 
({to ne e za iznenaduvawe, so ogled na toa {to 
takvoto otfrlawe e tokmu strategijata koja napi
sov saka da ja razni{a). Poprvo, stabilizira~kite 
poststrukturalisti~ki pretpostavki na kvir teo
rijata za temelnata nestabilnost na kategoriite na 
identitetot i za oblikuvaweto na znaeweto obez
beduva korisna analiti~ka strategija vo ovoj slu~aj. 
Nasproti toa, izrazot „feministi~ka teorija” ne ja 
podrazbira istata konstelacija na politi~koteo
riski alatki, a ova needinstvo vredi da se odr`uva. 
Iako kvir teorijata ima „postmoderen” priod kon 
identitetot, feministi~kata teorija i praksa 
mo`e da imaat (a ponekoga{ i nemaat). Ponatamu, 
kako kvir razmisluvawe, strategiskoto rekonfi
gurirawe na istorijata na feminizmot e neminovno 
postmoderen proekt; vo ovoj slu~aj, zatoa {to gi 

It might seem strange to place a strategic reconfiguration 
of feminism’s history for the classroom in nominal 
dialogue with queer theory rather than feminist pedagogy. 
Indeed, whilst there is a rich corpus of feminist theorizing 
upon which to base this particular pedagogic exercise, 
the theoretical constellations of queer theory (perhaps 
too) neatly provide the suitably disruptive intellectual 
tools to unhinge dominant formations of feminism’s 
cultural historiography. This is not to say, however, that 
this project is premised on a rejection of the appellation 
“feminist” (unsurprisingly, given that this rejection 
is precisely the strategy this article is attempting to 
unhinge). Rather, queer’s stabilizing post-structuralist 
assumptions about the fundamental instability of 
identity-categories and knowledge-formation provides a 
useful analytic strategy in this case. In contrast, the term 
“feminist theory” does not imply the same constellation 
of poltico-theoritical tools, and, moreover, this disunity 
is worth maintaining. Whilst queer theory has a 
“postmodern” approach to identity, feminist theory and 
practice might (and sometimes, does not). Moreover, like 
queer thinking, a strategic reconfiguration of feminism’s 
history is a necessarily postmodern project; in this case, 
because it undermines the modernist fictions of historical 
knowledge and enacts history according to the politics of 
our present.
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potkopuva modernisti~kite fikcii za istoriskoto 
znaewe i ja iznesuva istorijata vo sklad so poli
tikata na na{ata sega{nost. 

No, va`no e da se obrne vnimanie deka Sexvik (Sedg-
wick) n$ potsetuva oti „prou~uvaweto na seksualnos
ta [od koe proizleze kvir teorijata] ne se sovpa|a so 
prou~uvaweto na rodot; ottuka, antihomofobi~ni
te ispituvawa ne se sovpa|aat so feministi~kite 
ispituvawa”.40 Ka`ano so ednostavni zborovi, 
kvir razmisluvaweto ne obezbeduva avtomatski 
feministi~ki ishodi. 

Me|utoa, u{te poneproduktivno bi bilo da se izo
liraat ovie dve paradigmi, a da se tera kvir razmis
luvaweto da se osvrne na istorijata na feminizmot 
mo`e da bide samo korisen potfat. Kako {to tvrdi 
Anamari Xagouz (Annamarie Jagose), bidej}i kvir 
teorijata se zasnova vrz premisata za otfrlaweto na 
koherentnite kategorii identiteti, „taa doveduva 
vo pra{awe... navidum neproblemati~ni poimi”. 
Taa [na toj na~in] ima potencijal profitabilno da 
se anektira vo kolku sakate raspravi.’’41 Za Pamela 
Robertson (Pamela Robertson), ova zna~i deka „kvir” 
ne se ograni~uva na prou~uvawewo na seksualnosta, 
tuku „funkcionira... kako objasnuva~ki poim {to 
konotira diskurs ili stojali{te {to ne se sovpa|a 
so dominantniot simboli~ki poredok”.42 Taka, raz
misluvaweto od kvir stojali{te za istorijata na 
feminizmot e politi~ka i teoriska strategija za
snovana so obidot da se podrie kulturniot poredok 
{to gi krepi heteronormativnite kodirawa na rodo
vata razlika. Tokmu toa proektot na feministi~kata 
praksa, no sproveden so zbir konkretno kvir pret
postavki za sozdavaweto na identitetot.

I navistina, iako feministi~kata pedagogija se 
vpu{tila vo korisni elaboracii na nastavnata 

It is, however, important to heed Sedgwick’s reminder 
that “the study of sexuality [from which queer theory 
has emerged] is not coextensive with the study of 
gender; correspondingly, antihomophobic enquiry is 
not coextensive with feminist enquiry.”40 Put simply, 
queer thinking doesn’t automatically ensure feminist 
outcomes. 

However, isolating these paradigms is even less 
productive and forcing queer thinking to account for 
feminism’s history can only be a useful enterprise. As 
Annamarie Jagose argues, because queer is premised on 
the rejection of coherent identity categories “it calls into 
question… apparently unproblematic terms. It [thus] 
has the potential to be annexed profitably to any number 
of discussions.”41 For Pamela Robertson, this means that 
“queer” isn’t limited to a study of sexuality, rather, it 
“functions… as an explanatory term connoting a discourse 
or position at odds with the dominant symbolic order.”42 
Thinking queerly about feminism’s history, then, is a 
political and theoretical strategy foundationalised by 
an attempt to disrupt a cultural order that maintains 
heteronormative codings of gender difference. This is 
precisely the project of feminist practice, but conducted 
with a set of specifically queer assumptions about the 
formation of identity.

Indeed, whilst feminist pedagogy has engaged in 
useful elaborations of classroom practice, that isn’t 
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praksa, tuka ne se zanimavame so toa.43 Vo ovoj ogled 
me interesira sozdavaweto na feministi~koto is
torisko znaewe i, poop{irno, po{irokite ustroj
stva na istoriskoto znaewe za feminizmot. Poimot 
feministi~ki generacii, mi se ~ini, ima stepen na 
istorizira~ka kulturna i akademska potpora koja 
nalaga zna~itelna  voznemirenost. Spored Suzan de 
Kastel (Suzanne de Castell), kvir pedagogijata bara 
nastavna programa {to se „sproveduva namerno za da 
pre~i vo sozdavaweto na... normalni predmeti”.44 Vo 
izvesna smisla, tokmu toa e zada~ata na ova {peku
lativno prenaso~uvawe. Edna kvir ispituva~ka 
istorija na feminizmot treba da go popre~uva soz
davaweto na „mladata `ena” kako subjekt koj e gene
raciski odvoen od feminizmot. 

(Sovremeniot) feminizam: korisna kategorija  
na istoriskata analiza?

Tokmu kako {to Halivel iska`uva ambivalentnost 
kon zna~eweto na  „feminizmot”   za „na{iot” kontekst, 
istori~arite odamna iska`uvale ambivalentnost 
kon zna~eweto na temporalnata potpora na nivnite 
istoriski feminizmi; feministite od naukata 
op{irno debatirale za istoriskoanaliti~kata pot
pora na nazivot „feministi~ki” u{te od 1970tite. 
Pove}eto istori~ari verojatno }e se soglasat deka 
premisata na idejata za feminizmot e priznanieto 
deka `enite – kako grupa – se strukturno vo pone
povolna polo`ba, a feministi~kata praksa e „tra
dicija na protest protiv proizvolnata ma{ka 
prevlast”.45 Me|utoa, kavgaxiskite raspravi od kra
jot na dvaesettiot vek za nevozmo`noto edinstvo na 
predmetot na feminizmot poka`uvaat kolku samo 
mo`e da bide te{ko da se ome|i feminizmot. Kako 
{to mo`e da se spori okolu (re)prezentativnite 
tvrdewa na feminizmot (bidej}i kategorijata `ena 

my concern here.43 In this article, I’m interested in the 
formation of feminist historical knowledge and, more 
broadly, broader constitutions of historical knowledge 
about feminism. The notion of feminist generations, it 
seems to me, has a degree of historicizing cultural and 
academic purchase that require substantive troubling. 
According to Suzanne de Castell, queer pedagogy calls 
for a curriculum that is “implemented deliberately to 
interfere with the production of…normal subjects.”44 In 
one sense, that is precisely the task of this speculative 
redeployment. A que(e)rying history of feminism would 
interfere with the production of the “young woman” as a 
subject generationally-removed from feminism. 

(Modern) feminism: a useful category  
of historical anaylsis?

Just as Halliwell expresses ambivalence about the 
meaning of “feminism” for “our” context, historians 
have long expressed ambivalence about the meaning and 
temporal purchase of their historical feminisms; feminist 
scholars have robustly debated the historico-analytic 
purchase of the appellation “feminist” since the 1970s. 
Most historians would probably agree that the idea of 
feminism is premised upon a recognition that women – 
as a group – are structurally disadvantaged and feminist 
practice is a “tradition of protest against arbitrary male 
dominion.”45 However, the fractious debates of the late-
twentieth century about the impossible unity of the 
feminist subject demonstrate just how difficult delimiting 
feminism can be. In the same way that the (re)presentative 
claims of feminism are contestable (because the category 
woman is fractured by difference) so too, historians have 
robustly debated the temporal parameters of feminist 
history (when does this practice of critique and protest 
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e razdrobena poradi razlikite), taka i istori~arite 
op{irno sporele okolu temporalnite parametri na 
feministi~kata istorija (koga zapo~nuva ovaa praksa 
na kritika i protest), i okolu me|ite na istoriskoto 
vklu~uvawe (koi dejci od minatoto mo`eme da gi 
(re)prezentirame kako feministi i so toa da gi 
vgradime vo rodoslovieto na feminizmot).

No, izlo`uvaweto na edno podriva~ko rodoslovie 
na feminizmot za nastavnite potrebi bara odredeni 
parametri; ako za ni{to drugo, toga{ barem za da 
mo`at na{ite studenti da si zaminat so ne{to 
{to bi im ostanalo.46 Iako sebeidentifikacijata 
na na{ite istoriski subjekti mo`e da se ~ini 
analiti~ki ostvarlivo so toa {to sekoja praksa 
ili sekoe lice koi se sebeidentifikuvaat kako 
„feministi~ki” }e pripadnat vo ramkite na 
konkretniov istoriski narativ, vo vrska so taa 
strategija postojat zna~itelni problemi: pritoa, 
temporalnata specifi~nost na samiot poim e 
najo~igledna.47 Empiriskoto sebedefinirawe  }e go 
ograni~i rodoslovieto na feminizmot na pojavata na 
poimot pri krajot na devetnaesettiot vek. Ponatamu, 
ako pogledot go frlime podaleku od {eesettite 
i sedumdesettite na dvaesettiot vek, voop{to ne 
iznenaduva ambivalentnosta {to mno{tvo dene{ni 
`eni ja ~uvstvuvaat kon toj poim; tolku mnogu 
klu~ni „feministi~ki” misliteli od krajot na 
devetnaesettiot i po~etokot na dvaesettiot vek 
iska`ale dlaboki somne`i vo vrska so politi~kata 
korisnost na toj naziv. Zatoa, definiraweto na 
na{iot „istoriski” feminizam e lizgav teren, 
za{to poedinci i grupi vo minatoto – koi denes 
imaat centralno mesto vo feministi~kata misla i 
praksa – ne go ni koristele toj poim.48 

begin) and the boundaries of historical inclusion (which 
actors from the past can we (re)present as feminist and 
thus incorporate into feminism’s genealogy).

Enacting a disruptive genealogy of feminism for the 
classroom, however, demands some parameters; if 
only so our students walk away with something to hold 
onto.46 Whilst the self-identification of our historical 
subjects might seem analytically manageable, in that, 
any practice or person self-identified as “feminist” would 
fall within the boundaries of this particular historical 
narrative, there are considerable problems with such a 
strategy: the temporal specificity of the term itself being 
the most obvious one.47 Empirical self-definition would 
constrain a genealogy of feminism to the term’s late 
nineteenth century emergence. Moreover, when our gaze 
stretches beyond the 1960s and 70s, the ambivalence 
many contemporary women feel toward the term is 
unsurprising; so many key “feminist” thinkers from the 
late-nineteenth and early-twentieth century expressed 
profound doubts about the political utility of this 
appellation. Defining our “historical” feminism, then, is 
a slippery exercise because individuals and groups in the 
past –who are central to feminist thought and practice 
today – didn’t use the term.48 
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Na toj na~in, kovaweto kriti~ki efektivno ro
doslovie na feminizmot {to se stremi da gi 
(re)prezentira akterite od minatoto, koi imale 
zna~ajno vlijanie vrz feministi~kiot proekt, ne
minovno e analiti~ko nametnuvawe. Kako {to De
niz Rajli (Denise Riley) tolku provokativno tvrdi, 
klu~nite kategorii za feministi~ki proekt – ime
no, `enite i feminizmot – ne mo`e da se smetaat 
za transistoriski konstanti, za nivnite zna~ewa 
premnogu se sporelo (vo bezbroj oblici) i vre
menski se premnogu rasteglivi (pri {to se menu
vaat niz vremiwata) za da mo`e se iznajde kakvo i 
da e su{tinsko zna~ewe za feminizmot.49 Toga{, 
analiti~kata primena na „feminizmot” mora da 
bide istoriski konkretna (pri {to taa „istorija” 
e sekoga{ necelosen i ispolitiziran odnos so mi
natoto {to se iskonstruiralo denes, a ne so samoto 
minato). Nakratko, namesto da se pra{uvame koga i 
koj go upotrebil poimot (iako, taa strategija e del od 
istorijata na feminizmot), treba da izbereme kogo 
da go opfatime vo istorijata i koga da zapo~neme vrz 
osnova na na{ite sega{ni politi~ki i analiti~ki 
potrebi.

Kako {to pi{uva Barbara Tejlor (Barbara Taylor), 
„odamna se priznati istoriskite vrski me|u 
prosvetitelstvoto i podemot na feminizmot”.50  
Nema mnogu somne` deka, vo daden mig od devet
naesettiot vek, vo Evropa izbuvnala op{testvena, 
politi~ka i intelektualna praksa {to se spro
tistavila na tretmanot na `enite.51 Iako mno{tvo 
feministi~ki istori~ari od sedumdesettite go
dini na dvaesettiot vek velea deka liberalnite 
diskursi za razumen i ednakov subjekt ja dale reto
ri~kata ramka za osporuvawe na patrijarhatot,52 
nabrzo problemite so toj istoriski narativ stanaa 
premnogu vidlivi. Toa od „patrijarhatot” napravi 
aistoriska konstanta nasproti koja „`enite” 

In this way, forging a critically effective genealogy of 
feminism that hopes to (re)present actors from the 
past who had a substantive impact on the feminist 
project is necessarily an analytic imposition. As Denise 
Riley so provocatively argues, the key categories for 
feminist protest – namely, women and feminism – 
cannot be regarded as transhistorical constants, their 
meanings are far too contested (in myriad presents) and 
temporally malleable (in that, they change across time) 
to find any essential meaning of feminism.49 The analytic 
application of “feminism”, then, has to be historically 
specific (where “history” is an always incomplete and 
politicised engagement with the past constructed today 
rather than the past itself). In short, rather than looking 
for when and which individuals used the term (although, 
this particular strategy is part of feminism’s history), we 
need to choose who to include in the history and when 
to begin on the basis of our present political and analytic 
needs.

As Barbara Taylor writes, the “historical connections 
between the enlightenment and the rise of feminism 
have long been recognised.”50 There is little question 
that, at some point in Europe’s eighteenth century, a 
burst of social, political and intellectual practice emerged 
that contested the treatment of women.51 Whilst many 
feminist historians of the 1970s suggested that the liberal 
discourses of a reasoning and equal subject provided the 
rhetorical framework to contest patriarchy,52 problems 
with that historical narrative soon became all too 
apparent. It made “patriarchy” the ahistorical constant 
against which “women” (the other ahistorical constant) 
found a new language to fight against. Furthermore, the 
history of women’s lives across the contested periodisation 
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(drugata aistoriska konstanta) najde nov jazik 
protiv koj }e se bori. Ponatamu, istorijata na 
`ivotot na `enite niz osporuvanata periodizacija 
na prosvetitelstvoto ja razni{uva pretstavata 
deka liberalnite diskursi bile osloboduva~ki 
nastan; istorijata na mnogu `eni vo Evropa od 
osumnaesettiot vek raska`uva prikazna poskoro za 
s$ pomali, otkolku za s$ pogolemi slobodi.53 

Kako {to uka`uva deloto na Tomas Laker (Thomas 
Laquer) i Karol Pejtman (Carole Pateman), formite 
na znaewe {to go potkopuvale op{testveniot i 
politi~kiot poredok od pred prosvetitelstvoto 
nametnale eden nov krut poim za polova razlika.54 
Na toj na~in, Kler Goldberg Mozes (Claire Goldberg 
Moses) tvrdi deka samiot „koncept na ‛`enskosta’ 
se promenil vo osumnaesettiot vek”, a pojavata 
na feminizmot mora da se mapira nasproti 
taa promena.55 Iako Dorinda Outram (Dorinda 
Outram) `estoko gi problematizira poimite na 
prosvetitelstvoto i modernitetot kako koherentni 
istoriski ozna~iteli, sepak potvrduva deka 
rodot bil i e edna od golemite protivre~nosti vo 
„srcevinata na prosvetitelskoto razmisluvawe”. 
Ni{kite na prosvetitelskoto razmisluvawe {to 
ja naglasuvaat idejata za „univerzalna ~ove~ka 
priroda... i za univerzalen/univerzalno ~ove~ki 
oblik na racionalnost” – za koi mo`e da se ka`e 
deka se epistemolo{ki ramki na sovremenite 
liberalni demokratii – stanale koherentni i se 
destabilizirale tokmu blagodarenie na vnima
telno i kruto nametnatoto isklu~uvawe na `enite 
od nivnoto izvori{te.56 Rajli toa go izlo`uva 
mnogu interesno koga veli deka kon krajot na 
sedumnaesettiot vek se pojavil nov koncept za ̀ enata, 
pri {to „konceptot na `ensko lice kako temelno 
polov” ja zamenil „bespolovata du{a od prethodnite 

of the enlightenment unsettles the notion that liberal 
discourses were a liberating development; the history of 
many women in eighteenth century Europe tells of story 
of decreasing rather than increasing freedoms.53 

As the work of Thomas Laquer and Carole Pateman 
suggests, forms of knowledge that disrupted the pre-
enlightenment social and political order enforced a 
newly rigid notion of sexual difference.54 In this way, 
Claire Goldberg Moses argues that the very “concept of 
‘womanhood’ changed in the eighteenth century” and 
the emergence of feminism must be mapped against this 
shift.55 Whilst Dorinda Outram severely problematizes 
notions of the enlightenment and modernity as coherent 
historical signifiers, she nonetheless affirms that gender 
was and is one of the great contradictions in “the heart of 
enlightenment thinking.” The strands of enlightenment 
thinking that emphasize the idea of a “universal human 
nature, a …and a universal[ly] human form of rationality” 
– arguably the epistemological frameworks of modern 
liberal democracies – were both made coherent and 
destabilised by the carefully and rigidly enforced 
exclusion of women from their provenance.56 Riley 
puts this compellingly when she suggests that a new 
concept of “woman” emerged in the late-seventeenth 
century in which the “concept of the female person as 
thoroughly sexed” replaced the “sexless soul of earlier 
discourses.” The paradoxical outcome of this shift was 
a new regime of political differentiation and a new 
possibility of collective politics built upon the foundation 
of the fictive category, “woman.” 57 (In this mode of 
anaylsis the tensions between equality and difference 
in universalising western discourses are a character 
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diskursi”. Paradoksalniot ishod od ova pomestuvawe  
bil nov re`im na politi~ka diferencijacija i  
nova mo`nost za kolektivna politika izgradena 
vrz temelite na fiktivnata kategorija „`ena”.57 
(Vo ovoj na~in na analiza tenziite me|u ednakvosta 
i razlikata vo univerzaliziraweto na zapadnite 
diskursi se odlika na modernitetot). Toga{, vo 
edna smisla, prosvetitelstvoto istovremeno vsa
dilo novi kruti poimi za polovata razlika i 
dalo retori~ka ramka za sporewe so politi~kite 
razgrani~uvawa {to se mapirale vrz ovie dvojstva. 
Taka, modernitetot mo`e korisno da se definira 
i kako poteklo i kako predmet na feministi~kiot 
protest kako {to go sfa}ame denes.

Da ja parafraziram Rozi Braidoti (Rosi Braidotti), 
treba da razmisluvame za modernitetot i polova
ta diferencijacija „kako za dve strani od istiot 
medal”.58 Ponatamu, toa ja otvora mo`nosta za ro
doslovie na feministi~kata praksa {to ja locira 
animira~kata problematika za feministi~kata 
praksa vo temelnite diskursi na samite lokacii 
za koi se smetalo deka „oti{le ponatamu i se 
oddale~ile” od feminizmot; modernitetot ne po
nudil na~in da se napreduva i da se nadmine pat
rijarhatot, tuku vnel modaliteti na polova razlika 
{to i natamu go elementariziraat „na{iot” rodov 
poredok. Ponatamu, kako {to uka`uva Skot, razbi
raweto na feminizmot kako centralen paradoks na 
modernitetot prakti~no gi zaobikoluva debatite za 
ednakvosta/razlikite koi se odnesuvaat na toa dali 
diskursite na navidum neorodeniot liberalizam se 
problemot ili re{enieto za feministi~kata prak
sa. Kako {to Skot tolku interesno pi{uva, „potreba
ta i da se prifati i da se odbie ‘polova razlika’... 
bila konstruktivniot uslov na feminizmot”.59 
Me|utoa, moite pri~ini da go storam toa ne se tolku 

of modernity.) In one sense, then, the enlightenment 
both implanted newly rigid notions of sexual difference 
and provided the rhetorical frameworks to contest the 
political differentiations mapped onto these dualities. 
Modernity, then, might usefully be defined as both the 
origin and object of feminist protest as we understand 
it today.

To paraphrase Rosi Braidotti, we need to think about 
modernity and sexual diffentiation “as two sides of the 
same coin.”58 Furthermore, this opens out the possibility 
for a genealogy of feminist practice that locates the 
animating problematic for feminist practice in the 
foundational discourses of the very locations deemed to 
have “moved on” from feminism; modernity didn’t offer 
a way to progress past patriarchy, rather, it introduced 
modalities of sexual difference that continue to 
foundationalise “our” gender order. Moreover, as Scott 
suggests, comprehending feminism as a central paradox 
of modernity effectively short circuits the equality/
difference debates about whether discourses of ostensibly 
ungendered liberalism are the problem or the solution 
for feminist practice. As Scott so compellingly writes, 
“the need to both accept and refuse ‘sexual difference’…
was the constitutive condition of feminism.”59 My 
reasons for doing so, however, are not so much directed 
towards disrupting the equality/difference debates 
within feminist discourse, rather, I am trying to think 
through a way to affirm the importance of feminist 
protest in contexts where logics of historico-generational 
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naso~eni kon podrivawe na debatite  za ednakvosta/
razlikata vo ramkite na feministi~kiot diskurs, 
tuku se obiduvam da obmislam na~in da ja potvrdam 
va`nosta na feministi~kiot protest vo konteksti 
kade logikite na istoriskogeneraciskata progre
sija ili celosno ja otfrlaat feministi~kata praksa 
ili potisnuvaat nekoi vidovi feministi~ka praksa 
vo minatoto. Navistina, vo kulturni konteksti kade 
redovno se otfrla relevantnosta na feminizmot, 
situiraweto na polovata razlika i na liberalnata 
demokratija kako koegzistentni proizvodi na is
tite epistemolo{kite pomestuvawa mi izgleda kako 
korisna strategija. Taka, feminizmot stanuva obid 
da se dovede vo pra{awe toj poredok, bilo na indi
vidualno, bilo na kolektivno ramni{te. Vo ovaa 
definicija, da se narekuvate sebesi feminist(ka) 
(empirisko sebepoimawe) ne e edinstveniot na~in 
da se „bide’’ feminist(ka), tuku feministi~kata 
praksa se sostoi od potraga po strategii za desta
bilizirawe na vrskite me|u sovremenite polovi 
razliki i politi~kite, socijalnite, ekonomskite i 
kulturnite prava.60

Strategisko (pogre{no)~itawe I

Kako {to ve}e uka`av, metaforata za generaciskata 
promena se pojavila kako dosledna preokupacija 
i za feministi~kite i za „mejnstrim” diskusiite 
za feministi~kiot proekt. I vo raspravite za 
„tretiot bran” od strana na samite feministi, 
i vo ambivalentnite vpu{tawa vo feminizmot 
po{iroko vo spornoto pole {to go so~inuva 
„postfeminizmot”, i vo direktnite otfrlawa na 
poleznosta na feministi~kata akcija za mladite 
`eni vo „mejnstrim” poimawata, konceptot za 
generaciskata promena im dava podloga na nekoi 
navidum protivre~ni sudovi za odnosot me|u 

progression either dismiss feminist practice altogether, 
or, relegate certain kinds of feminist practice to the 
past. Indeed, in cultural contexts where the relevance 
of feminism is regularly dismissed, situating sexual 
difference and liberal democracy as the co-extensive 
products of the same epistemological shifts strikes me as 
a useful strategy. Feminism becomes, then, an attempt to 
challenge this order, whether conducted at an individual 
or collective level. In this definition, calling yourself a 
feminist (empirical self-definition) isn’t the only way to 
“be” a feminist, rather, pursuing strategies to destabilise 
connections between modern sexual difference and 
political, social, economic and cultural rights constitutes 
feminist practice.60

Strategic (mis)reading I

As I have previously suggested, the metaphor of 
generational change has emerged as a consistent 
preoccupation for both feminist and “mainstream” 
discussions of the feminist project. Whether in the 
discussions of the “third-wave” by feminists themselves, 
ambivalent engagements with feminism more broadly in 
the contested field that constitutes “postfeminism,” or 
outright rejections of the usefulness of feminist action 
for young women in “mainstream” representations, 
the concept of generational change anchors ostensibly 
contradictory judgements about the relationship between 
“young women” and feminism. Whilst generational 
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„mladite `eni” i feminizmot. Iako mo`e da se 
~ini deka generaciskite metafori nudat mo`nost 
za zaobikoluvawe na maskulinisti~kite poimi za 
progresivnata promena (a tokmu toa e proektot na 
Julija Kristeva (Julia Kristeva) vo Vreme na `enite 
(Women’s Time)61), poimot za generaciska promena 
ne mora da onevozmo`uva po{iroka argumentacija 
za linearniot razvoj. Navistina, vo tie razli~ni 
sporewa i rekonfiguracii na feministi~kiot 
proekt, generaciskata razlika dosta uredno se 
vpi{uva vo po{irokata rasprava za linearnata 
istoriska promena.

Vo svoite raspravi za generaciskata osobenost, 
feministi~kite pisateli premnogu brzo ja 
mobiliziraat progresivnata istoriska promena 
kako objasnuvawe za osobenite modaliteti na 
feministi~kata praksa vo sega{nosta; Lin ^anser 
(Lynn Chancer) bara tret bran koj }e bide „prodol
`enie na svoite prethodnici, no i razli~en od niv, 
pri {to }e go odrazuva svojot edinstven istoriski 
mig”.62 Vo eden razgovor za feministi~kite 
generacii {to usledija po nejzinata, E. En Kaplan 
(E. Ann Kaplan) na sli~en na~in tvrdi deka e 
va`no da se odr`uva idejata za generaciskata 
osobenost zatoa {to „konotira eden vid istoriski 
proces”.63 Taka i Sara Gembl (Sarah Gamble), vo 
svojata rasprava za postfeminizmot kako „nov” (i 
pozitiven) razvoj za pomladite `eni, ja zasnovuva 
svojata karakterizacija na postfeministi~kiot 
stav preku istoriska tipologija na feminizmite vo 
koja prvata, vtorata i tretata „epoha na feminizmot 
imaat svoi [konkretni] sredi{ni pra{awa”.64 
Vo vakvata modalnost na mislata, „istorijata” 
denotira empiriska razlika pome|u minatoto i 
sega{nosta, namesto argument za prirodata na taa 
razlika. Nakratko, istorijata postoi kako fakt 

metaphors might seem to offer the possibility of short 
circuiting masculinist notions of progressive change 
(this is precisely the project of Julia Kristeva in Women’s 
Time61), the notion of generational change doesn’t 
neccesarily preclude a broader argument about linear 
development. Indeed, in these various contestations and 
reconfigurations of the feminist project, generational 
difference is mapped quite neatly onto a broader 
argument about linear historical change. 

In their discussions of generational specificity, feminist 
writers all too readily mobilise progressive historical 
change as an explanation for specific modalities of 
feminist practice in the present; Lynn Chancer calls for 
a third-wave that would be “continuous with and yet 
different from its predecessors, reflecting its unique 
historical moment.”62 In a conversation about the 
feminist generations that follow her own, E. Ann Kaplan 
similarly argues that it is important to maintain the 
idea of generational specificity because it “connotes a 
kind of historical process.”63 So too, in her discussion 
of postfeminism as a “new” (and positive) development 
for younger women, Sarah Gamble foundationalises 
her characterisation of the postfeminist attitude via 
an historical typology of feminisms in which the first, 
second and third “epochs of feminism [have specific] 
central concerns.”64 In this modality of thought, “history” 
denotes an empirical difference between the past and 
present rather than an argument about the nature of 
that difference. In short, history exists as a verifiable fact 
rather than a story we tell to comprehend, situate and 
argue for change within our present. This is not to say 
I’m arguing for a radical ahistoricity in the rendering of 
past feminisms , rather, I am trying to suggest that – at 
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{to mo`e da se potvrdi, a ne kako prikazna {to ja 
raska`uvame za da ja sfatime i situirame svojata 
sega{nost i pritoa da se zalagame za promeni. Toa 
ne zna~i deka se zalagam za radikalna aistori~nost 
pri izlo`uvaweto na minatite feminizmi, tuku 
se obiduvam da uka`am deka – vo konkretniov mig 
– konfiguriraweto na istorijata na feminizmot 
kako „proces” vo koj vtorata i tretata „epoha na 
feminizmot” gi odrazuvat svoite „karakteristi~ni 
istoriski migovi” i „se nadovrzuvaat proizleguvaj}i 
edna od druga” mobilizira edna istorisko
generaciska logika koja se stremi da isprati nekoi 
vidovi feminizam vo minatoto ili, {to e mo`ebi 
popotresno, naveduva na pretpostavka deka na 
na{iov „karakteristi~en istoriski mig” voop{to 
ne mu e potreben feminizam.

Edna od glavnite istoriski razliki utvrdeni me|u 
vtoriot i tretiot bran na feminizmot pove}e se 
odnesuva na statusot na poedinecot. Feministite 
od tretiot bran, kako {to e Rebeka Voker (Rebecca 
Walker), tvrdat deka: 

na~inot na koj sme go gledale ili sfa}ale feminizmot 
bil da se prisposobuvame kon identitet ili na~in 
na `iveewe {to ne dozvoluva individualnost [i] 
slo`enost.65  

Taka i Keti Bejl (Kathy Bail), koja mo`e da se opi{e 
kako postfeminist, predlaga mladite `eni da „gi 
otfrlat institucionaliziraniot feminizam... 
i grupnata identifikacija” za smetka na „indi
vidualnoto dejstvuvawe”.66 Taka i spored Lezli 
Hejvud (Leslie Heywood) i Xenifer Drejk (Jennifer 
Drake) „ideologijata na individualnosta i natamu 
e glavniot dvigatel vo mnogu `ivoti od tretiot 
bran”.67 Vtoriot bran, spored ovoj narativ, stanuva 

this particular moment in time – configuring the history 
of feminism as a “process” in which the second and third 
“epochs of feminism” reflect their “unique historical 
moments” and “follow on” from one and other mobilises 
a historico-generational logic that functions to relegate 
certain kinds of feminism to the past or, perhaps more 
disturbingly, allows for an assumption that our “unique 
historical moment” doesn’t require feminism at all. 

One of the main historical differences constituted bet-
ween the second and third-waves tends to be concerned 
with the status of the individual. Third-wave feminists 
such as Rebecca Walker argue that

the way that we have seen or understood feminism is to con-
form to an identity and way of living that doesn’t allow for 
individuality [and] complexity.65  

So too, Kathy Bail - who might be characterised as a 
“postfeminist” – proposes that young women “reject 
institutionalised feminism… and group identification” 
in favour of “individual practice.”66 So too, for 
Leslie Heywood and Jennifer Drake “the ideology of 
individuality is still a major motivating force in many 
third-wave lives.”67 The second wave becomes, according 
to this narrative, a project hampered by its collectivity. 
If the “I” of the third-wave slogan – “I am the third-
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proekt ~ija pre~ka e negovata kolektivnost. Dokolku 
ona „jas” od sloganot na tretiot bran – „jas sum tre
tiot bran” – e tvrdewe za individualna razlika vo 
i me|u kategoriite feministka i `ena, isto taka e 
i argument protiv ona „nie” na vtoriot bran.68 Taka, 
feminizmot od vtoriot bran {to se zamisluva vo 
ovie pretstavi e politi~ko dvi`ewe i edna teorija 
optovarena so sopstvenite opsesii so kolektivna 
akcija i so obidite da sprovede politika na struk
turno, a ne na individualno nivo. Sli~no na toa, 
antifeministi~kata „devojka” spored Ri~ard Xin
man (Richard Jinman) vo Sidnej morning herald, e 
„odgovorna za sopstvenata samodefinicija”.69

Za mislitelkata od tretiot bran Debra Siegel 
(Deborah Siegel), taka, praktikite na mladite femi
nist(k)i se gradat vrz pretpostavkata deka „mladite 
`eni [se] telo {to postojano se menuva” za{to ja 
sogleduvaat individualnata razlika.70 Naglaskata 
vrz individualnoto dejstvuvawe i fragmentirawe
to, i vrz tvrdewata deka feministi~kata politika 
mo`e da podrazbira i individualno rodova igra, 
mo} i u`ivawe odyvonuva niz projavite na mladiot 
feminizam. Individualnoto vpu{tawe vo seksual
no u`ivawe/mo} i poimite za ubavina bile klu~ni 
belezi na diferencijacijata za mladite `eni (za 
razlika od feministkite) i za mladite feministi 
(za razlika od nivnite re{itelni, no vetvi majki 
od vtoriot bran). Spored Hejvud (Heywood) i Drejk 
(Drake), tretiot bran gi priznava odnosite na mo} 
{to gi krepat poimite za ubavina i kopne`, no gi 
koristi mo}ite na u`ivaweto, opasnosta i defi
niraweto {to gi imaat tie strukturi”.71 Navisti
na, kontroverznata ocenka na Kamil Paqa (Camille 
Paglia) za Madona kako „idninata na feminizmot... 
za mladite `eni vo svetot” se zasnova vrz nejzinite 
tvrdewa deka „Madona ima daleku podlaboka vizija 

wave” – is an assertion of individual difference within 
and between the categories of feminist and woman, 
it is also an argument against the “we” of the second 
wave.68 The “second wave” feminism being imagined in 
these representations is thus a political movement and 
body of theory constrained by its own obsessions with 
collective action and attempts to conduct politics at a 
structural rather than individual level. Similarly, the 
antifeminist “girl” according to Richard Jinman in the 
Sydney Morning Herald, is “responsible for her own 
self-definition.”69

For third-wave thinker Deborah Siegel, young feminist 
practices are thus built on an assumption that “young 
women [are] an always shifting constituency” because 
they acknowledge individual difference.70 The emphases 
on individual action and fragmentation, and assertions 
that feminist politics might involve individual gender 
play, power and pleasure, reverberate throughout 
representations of young feminism. Individual engage-
ments with sexual pleasure/power and notions of 
beauty have been crucial markers of differentiation 
for young women (in contrast to feminists) and young 
feminists (in contrast to their determined but dowdy 
second wave mothers). For Heywood and Drake, the 
third-wave acknowledges the relationships of power 
that underpin notions of beauty and desire but “makes 
use of the pleasure, danger, and defining power of those 
structures.”71 Indeed, Camille Paglia’s controversial 
assessment of Madonna as “the future of feminism… 
for young women around the world” is premised on her 
assertions that “Madonna has a far profounder vision of 
sex than do the feminists. She sees both the animality and 
the artifice [and] embodies the eternal values of beauty 
and pleasure.”72 For Naomi Wolf, this means that young 
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za seksot otkolku {to imaat feministite. Taa gi 
gleda i animalnosta i ve{tinata [i] gi otelotvoru
va  ve~nite vrednosti na ubavinata i u`ivaweto”.72 
Za Naomi Vulf (Naomi Wolf), ova zna~i deka 
mladite `eni treba da si go pobaraat „sopstveniot 
individualen glas, namesto da si go sleat glasot 
vo nekoj kolektiven identitet” i da ne se pla{at 
„protiv ognot da se borat so ogan” koga }e razvivaat 
seksualno orientiran „feminizam na mo}ta”.73

Me|utoa, zbirot razliki {to go so~inuvaat ovie 
pretstavi mo`e korisno da se primeni vrz edno 
po{iroko rodoslovie na feministi~kiot proekt. 
Navistina, treba da se zapomni deka stavaweto na 
`enskosta ramo do ramo so diskursite na telesnoto 
u`ivawe, zaveduvaweto i mo}ta e na~in na mislewe 
{to ne e ograni~en samo na krajot od dvaesettiot 
vek. Ogromno mno{tvo istorii potvrduvaat deka 
reorganizacijata (ili, vpro~em, konstituiraweto) 
na eden krut poim za seksualnata razlika vo 
osumnaesettiot vek ja ovozmo`ile silnite vrski me|u 
`enstveniot karakter i `enskoto otelotvorenie. 
„@enata” na modernitetot otsekoga{ bila cvrsto 
otelotvoren subjekt (za razlika od na izgled 
rastelesenoto ma{ko).74 Devedesettite godini od 
dvaesettiot vek ne se prviot mig koga `enite se za
fatile so politi~kite mo`nosti {to gi nudi takvo
to razlikuvawe.

Taka, edna istorija za nastavni potrebi mo`e da 
vklu~uva sporedbi me|u „novata `ena” od krajot na 
devetnaesettiot i od po~etokot na dvaesettiot vek 
(kontekstualizirana so kampawite za `enskata 
emancipacija {to gi zafatile zapadnite liberal
ni demokratii pred i vo vremeto na nejzinata po
java) i razni sovremeni figuracii za feministkite 
ili drugite „mladi `eni” (kontekstualizirani so 

women should “claim [their] individual voice rather than 
merging her voice in a collective identity” and not to be 
afraid to “fight fire with fire” in a deployment of sexually 
oriented ”power feminism.”73

The set of differences these representations constitute 
can, however, be usefully applied to a broader genealogy 
of the feminist project. Indeed, it is worth remembering 
that the alignment of womanhood with discourses of 
corporeal pleasure, enticement and power is a modality 
of thought that isn’t limited to the late twentieth century. 
Myriad histories confirm that the reorganisation (or, in 
fact, constitution) of a rigid notion of sexual difference 
in the eighteenth century was made possible by powerful 
connections between feminine character and female 
embodiment. Modernity’s “woman” has always been a 
firmly embodied subject (in contrast to the apparently 
disembodied male).74 The 1990s are not the first moment 
when women have grappled with the political possibilities 
that such differentiation enables. 

A classroom history thus might include a comparison 
between the “new woman” of the late nineteenth and 
early twentieth centuries (contextualised by campaigns 
for female enfranchisement that swept through western 
liberal democracies prior to and during her emergence) 
and various contemporary figurations of the feminist 
or otherwise “young women” (contextualised by the 
campaigns for civil and social rights prior to and 



78
kampawite za gra|anskite i socijalnite prava pred 
i pri nivnoto pojavuvawe. Vistina, mnogu od trevo
gite i vozbudite okolu likot na novata `ena – kako 
simbol na propa|aweto na zapadnoto op{testvo vo 
nekakvo duvlo na dekadencijata ili kako personi
fikacija na progresivniot politi~ki i op{testven 
poredok {to gi opfatil `enite – premnogu jasno 
odeknuvaat so pretstavi za dene{nite mladi `eni.  
Vo obata konteksta, poleto na popularnata kul
tura dava presudno podra~je za konstituirawe na 
nejzinoto zna~ewe. Toga{, sli~no na toa, dodeka 
za nekoi mediumski komentatori Madona mo`ebi 
personifikuva nekoj nov svetski poredok na eman
cipirani i mo}ni `eni, za drugi, „budal{tinite” 
na Britni Spirs (koi stanuvaat u{te poskandalozni 
poradi nejzinite {pekulantski i preterani nas
tapi) zaedno so podemot na „razuzdanite pijan~ewa 
me|u mladite `eni koi ja prifa}aat kulturata na 
sladostrastieto” e `alosno obvinenie za sostojbata 
na „na{eto op{testvo”.75 Figuraciite „mladi ̀ eni”, 
„seksualen poriv” i „mo}” imaat dolga istorija 
na osporuvani primeni i odgovori vo kulturni 
konteksti kade kolektivniot feminizam e vidlivo 
prisuten. Toga{, edno ispituvawe na istorijata 
na „novata `ena” kako subjekt koj se zdobil so svoja 
mo} i e seksualiziran, mo`e da ponudi korisna 
strategija za destabilizirawe na na~inite na koi 
i praksata od tretiot bran/postfeminizmot i 
emancipiranite i seksualni mladi `eni od na{eto 
kulturno zamisleno sega se prika`uvaat vo telosot 
na istoriskiot razvoj na feminizmot.

Kako „nenadejniot” podem na „kulturata na 
sladostrastieto” vo SAD – ~ija prvenka, razuzdanata 
studentka {to procveta vo popularnata svest vo 
1990tite – novata `ena, barem spored sovremenite 
nabquduva~i, procvetala vo javnata sfera vo 1880

during her emergence). Indeed, many of the anxieties 
and excitements that surrounded the figure of the new 
woman – as either the symbol of the downfall of western 
society in a den of decadence or as the personification of 
a progressive political and social order that incorporated 
women – resonate all to well with representations 
of young women today. In both contexts, the field of 
popular culture provides a crucial domain to constitute 
her meaning. Similarly, then, whilst for some media 
commentators Madonna might personify a new world 
order of empowered and powerful women, for others, 
Britney Spears’ “antics” (which are made all the more 
scandalous because of her speculator and excessive 
embodiment) along with the rise of “out of control binge 
drinking by young women who embrace raunch culture” 
is a sorry indictment on the state of “our society.”75 The 
figurations “young women,” “sexual desire” and “power” 
have a long history of contested deployments and 
responses in cultural contexts where collective feminism 
has a visible presence. An examination of the history 
of the “new woman” as an empowered and sexualised 
subject then, might offer a useful strategy to destabilise 
the ways in which both third-wave/postfeminist practice 
and the empowered and sexual young woman of our 
cultural imaginary are currently rendered visible at the 
telos of feminism’s historical development. 

Like the “sudden” rise of “raunch culture” in the US 
– whose primary figure, the out of control college 
girl burst into popular consciousness in the 1990s 
– the new woman, at least according to contemporary 
observers, burst into the public sphere in the 1880s 
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tite i 1890tite.76 Otkako se zdobila se prethodno 
nedosti`en stepen na obrazovanie, novata `ena – vo 
golema merka bur`oaski fenomen – se pojavila vo 
zapadnoevropskite i vo amerikanskite javni sferi za 
da gi ospori nekoi od najintegralnite pretpostavki 
na rodoviot poredok. Otprilika vo isto vreme, 
kampawata za `enskoto pravo na glas, osobeno 
vo Britanija, po~nala da pridobiva zna~itelna 
kolektivna poddr{ka za politi~ki reformi. 
I vistina, mo{ne sli~no na feministi~koto 
dvi`ewe vo 1970tite, so ovie kolektivni kampawi 
se postignale konkretni reformi. Odnosot me|u 
novata `ena i reanimiraweto i pogolemata 
vidlivost na feministi~kite kampawi za 
politi~ka emancipacija bil slo`en; spored 
nekoi nabquduva~i, novata `ena go otelotvoruvala 
feminizmot; spored drugi, taa bila negov proizvod, 
dodeka nekoi toga{ni feministi~ki misliteli 
smetale deka modernite devojki koi vozele 
velosipedi, nemale stegi i bezgri`no tancuvale 
bile problem za{to gi poni{tuvale is~ekorite na 
feministi~kiot politi~ki protest.77 I vistina, 
ambivalentnosta {to likovi kako Ema Goldman 
(Emma Goldman) ja iska`aa sprema kolektivnite 
kampawi e vo harmonija so novite `eni na krajot 
na na{iot vek. Tokmu kako {to Madona i Kristina 
Agilera go slavat konceptot na `elni i po`elni 
`eni koi zboruvaat energi~no i se zabavuvaat, taka 
i Goldman iska`a zalo`ba za „pravoto na `enata da 
se samoiska`e i pravoto na site na ubavi i bleskavi 
raboti”. Najpoznatiot citat na Goldman (koj mo`ebi 
nikoga{ ne go ni izrekla), „ako ne mo`am da igram, 
ne sakam da u~estvuvam vo va{ata revolucija” mnogu 
silno odeknuva me|u dene{nite mladi `eni so 
samosvesna mobilizacija na u`ivaweto i `elnosta 
kako mo}en beleg na individualnosta.78

and 1890s.76 Having attained a previously impossible 
level of education, the new woman – a largely bourgeois 
phenomena – emerged into the western European and 
American public spheres to challenge some of the most 
integral assumptions of the gender order. At around the 
same time, the campaign for female suffrage, particularly 
in Britain, began to garner significant collective support 
for political reform. Indeed, much like the feminist 
movement of the 1970s, concrete reform was achieved 
through these collective campaigns. The relationship 
between the new woman and the re-animation and 
increased visibility of feminist campaigns for political 
enfranchisement was a complex one; for some observers, 
the new woman embodied feminism, for others she was 
its product, whilst for some feminist thinkers at the time, 
these bicycle riding, free wheeling and dancing modern-
girls were a problem because they undid the advances 
of feminist political protest.77 Indeed, the ambivalence 
figures such as Emma Goldman expressed about 
collective campaigns resonate so compellingly with the 
new women of our own fin-de-siecle. Just as Madonna 
and Christina Aguilera celebrate the concept of desiring 
and desirable women speaking stongly and having fun, 
so too, Goldman voiced a commitment to womens’ “right 
to self expression [and] everybody’s right to beautiful, 
radiant things.” Goldman’s most famous quotation 
(which, perhaps, she never said), “if I can’t dance, I don’t 
want to be part of your revolution,” resonates all too well 
with the self-conscious mobilisation of enjoyment and 
desire as a powerful mark of individuality for younger 
women today.78
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Kako {to naglasuva Kerol SmitRozenberg (Carol 
SmithRosenberg), imalo dve „generacii” novi `eni 
vo Britanija i Amerika, prvata kon krajot na 19 
vek, a vtorata vo 1920tite. Vtorava generacija ima 
zaprepastuva~ka sli~nost so nekoi od odlikite {to 
se sfa}aat kako karakteristi~ni za tretiot bran. 
Kako {to tvrdi Rozenberg, „novite `eni... od 1920
tite me|u sebe i so postarite feministki zboruvale 
za seks i mo}, za u`ivawa i nezavisnost”.79 Bilo preku 
modniot izbor, dr`eweto na teloto, bilo preku 
pi{anite narativi za `enskata seksualna `elba, 
novite `eni gi „sporele toga{nite rodovi odnosi 
i raspredelbata na mo}ta”.80 Spored Ester Wutn 
(Esther Newton), za „novite `eni [od 1920tite] sek
sualnosta – sama po sebe i kako simbol na `enskata 
avtonomija – stanale preokupacija”.81 Kako `iveena 
kategorija i figuracija na popularnata kultura, 
„novata `ena” ovoplotila edno izri~no vpu{tawe 
vo politikata i mo}ta na ubavinata i seksot. Kako 
{to pi{uva Dauling (Dowling), „Novata @ena... go 
iska`uvala svoeto protivewe na viktorijanskata 
kultura glavno so seksualni sredstva – zgolemuvaj}i 
gi seksualnata svest, otvorenosta i izraznosta”.82

Istoriskata osobenost na tretiot bran ~esto se 
opravduva so deklarirawe na nejzinata volja stra
tegiski da gi prenaso~i i prenapi{e rodovite 
normi kako na~in na politi~ko dejstvuvawe. Potoa 
ovaa osobenost se sopostavuva na institucionalniot 
feminizam na minatiot vtor bran. Me|utoa, voljata 
na mladite `eni od 1920tite da se vpu{tat vo 
sli~ni strategii ja potkopuva koherentnosta na toj 
narativ za istoriskata inovacija i zastranuvaweto. 
Naglaskata vrz individualnosta na tretiot bran i 
postfeminizmot i nejzinata sprotivnost so vtoriot 
bran toga{ bi stanala del od edno podolgo rodoslo
vie na sporovite okolu feministi~koto politi~ko 
dejstvuvawe. Tokmu kako {to sufra`istite iznesuva

As Carol Smith-Rosenberg points out, there were two 
“generations” of new women in Britain and America, the 
first, towards the end of the 19th century, and the second 
in the 1920s. This second generation bears a startling 
resemblance to some of the characteristics understood 
as specific to the third-wave. As Rosenberg argues, “the 
new women... of the 1920s spoke to each other and to 
the older feminists about sex and power, pleasures and 
independence.”79 Whether through choices in fashion, 
bodily comportment, or written narratives of female 
sexual desire, the new woman “challenged existing gender 
relations and the distribution of power.”80 According 
to Esther Newton, for the “new women [of the 1920s] 
sexuality - for itself and as a symbol of female autonomy 
– became a preoccupation”81 As a lived category and 
a figuration of popular culture, the “new woman” 
embodied an explicit engagement with the politics and 
power of beauty and sex. As Dowling writes, “the New 
Woman… expressed her quarrel with Victorian culture 
chiefly through sexual means – by heightening sexual 
consciousness, candor and expressiveness.”82

The third-wave’s historical specificity is often justified 
by declarations of its’ willingness to strategically 
redeploy and reinscribe gender norms as a mode of 
political action. This specificity is then contrasted to the 
institutional feminism of the second wave past. However, 
the willingness of young women of the 1920s to engage 
with similar strategies undermines the coherence of this 
narrative of historical innovation and departure. The 
emphasis on third-wave and postfeminist individuality 
and its contrast to the second-wave would then become 
part of a longer genealogy of contestation over feminist 
political action. Just as the suffragists were making 
structural arguments about the need for women’s 
enfranchisement and the new woman was reinscribing 
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le strukturni argumenti za potrebata od emancipa
cija na `enite, i novata `ena gi preispi{uvala 
poimite za `enskosta, ubavinata i `elnosta, taka i 
kolektivnata akcija na feministot(kata) od vtoriot 
bran dejstvuva kako konstitutiven kontrapunkt na 
individualisti~kite strategiski politiki na 
feministot(kata) od tretiot bran. Vo eden po{irok 
kulturen kontekst, `enata koja se zdobila so mo} i 
se realizirala (i nejzinata problemati~na sestra, 
`enata koja dobila tolku mo} i tolku se realizirala 
{to izlegla od kontrola) e lik koj ima smisla 
poradi istovremenoto (prethodnoto) animirawe 
na diskursite za politi~kite prava i protestot od 
strana na feministi~kite borci na istiot na~in 
na koj navidum opasnite vpu{tawa na novata `ena 
vo seks i u`ivawe figurativno se povrzuvale vo 
slo`enata reakcija na, protiv i so kolektivnite 
kampawi za politi~ki reformi.

Kako poenta za kraj, vo 1920tite mo`elo da se vidi 
kako grupa amerikanski kni`evni komentatori koi 
bile posveteni na idejata za ednakvi politi~ki 
prava na `enata ja kritikuvaat idejata za femi
nizmot kako proekt {to }e ja zbri{e nivnata 
~ove~ka „individualnost”. Ovie kni`evni radikali 
vo Grini~ Vilix za sebe velele deka se „za `enite 
bez da bidat protiv ma`ite”, a svojata pozicija ja 
identifikuvale kako „postfeministi~ka”.83 Ne bilo 
prvpat koga vo devedesettite godini od dvaesettiot 
`enite ne se soglasuvale okolu pra{aweto koe e 
najdobroto sredstvo za spravuvawe so politi~kite, 
op{testvenite i ekonomskite isklu~uvawa, a ne 
bilo ni prvpat `enite da otkrijat deka u`ivaweto 
i `elnosta mo`e silno da se upotrebat i naso~at 
za da se bara individualnost i mo}. So ova ~itawe, 

notions of femininity, beauty and desire so too, does the 
collective action of the second wave feminist operate as 
a constitutive counterpoint to the individualist strategic 
politics of the third-wave feminist. In a wider cultural 
context, the empowered and embodied woman (and her 
problematic sister, the woman who is so empowered and 
embodied that she is out of control) is a figure who makes 
sense because of the simultaneous (and preceding) 
animation of discourses of political entitlement and 
protest by feminist campaigners in the same way that 
the new woman’s apparently dangerous engagements 
with sex and pleasure were figuratively implicated in 
the complex reaction to, against and with collective 
campaigns for political reform.

As a closing point, the 1920s witnessed a group of American 
literary commentators committed to the idea of women’s 
equal political rights critique the idea of feminism as a 
project that would efface their human “individuality.” 
These literary radicals in Greenwich Village described 
themselves as “pro-woman without being anti-man,” and 
identified their position as “postfeminist.”83 The 1990s 
are not the first moment when women have disagreed 
about the best means of dealing with political, social, and 
economic exclusions and nor are they the first moment 
when women have discovered that pleasure and desire 
can be powerfully invoked and deployed to make claims 
on individuality and empowerment. In this reading, 
their status as historical solution – hopefully – is made 
less secure.
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nivniot status kako istorisko re{enie, se nadevame, 
stanuva pomalku izvesen.

 
Strategisko (pogre{no) ~itawe II

Su{tinski del od istoriskogeneraciskata logika, 
koja{to gi potkrepuva i po{irokata kulturna 
istoriografija na mestoto na feminizmot vo 
sovremenite konteksti i na~inot na koj mladite 
feministi ja prika`uvaat svojata osobenost, se 
vrti okolu edna istorizirana karakterizacija na 
politi~kata strategija. Nakratko, za mnogumina 
nabquduva~i, i mladite feministki i mladite ̀ eni 
se obedineti (duri i vo svoeto needinstvo) so eden 
konkretno postmoderen priod kon identitetot. Taka, 
En Bruks (Ann Brooks), vo svojata rasprava za „post
feminizmite” go karakterizira vtoriot bran kako 
dvi`ewe {to se povikuva[lo] na [obedinetiot] libe
ralen humanizam na prosvetleniot modernitet”.84 
Tretiot bran, spored Linda Frost (Linda Frost), se 
proizveduva na sli~en na~in od strana na „genera
cija feministi koi se zanimavaat so... postmoder
nizmot... [i so idejata] za mnogukratnite polo`bi na 
subjekti {to sekoj od nas gi zazema.” 85 Bruks iznesuva 
eden isklu~itelno istoriski argument, tvrdej}i 
deka mladiot feminizam se sozdal so „preminot od 
modernata kon postmodernizmot”.86 Taka i mladite 
`eni vo mejnstrim pe~atot redovno se pretstavuvaat 
kako postmoderni agenti. Na toj na~in, vo svojata 
rasprava za „novata generacija `eni... koi se koris
nici na feminizmot” Xoana Briskou (Joanna Briscoe) 
dlaboko razmisluva deka „vo kulturen, doma{en i 
estetski kontekst, izgleda se nurnuvame vo erata na 
svoite majki  [so].... svesno, postmoderno kimawe”.87 
I Klinton Voker (Clinton Walker) iznesuva sli~na 
zabele{ka za „{ik mladite gradski `eni... [koi] 
na vistinski postmoderen na~in... go prisvoile 

 
Strategic (mis)reading II

A crucial component of the historic-generational logic 
that underpins both the wider cultural historiography of 
feminism’s place in contemporary contexts and young 
feminists’ rendering of their own specificity centres 
around an historicised characterisation of political 
strategy. In short, for many observers, young feminists 
and young women alike are united (even in their disunity) 
by a specifically postmodern approach to identity. Thus, 
Ann Brooks, in her discussion of “postfeminisms,” 
characterises the second wave as a movement that 
“appeal[ed] to the [unified] liberal humanism of 
enlightened modernity.”84 The third-wave is similarly 
produced, according to Linda Frost, by a “generation 
of feminists dealing with…postmodernism…[and the 
idea] of the multiple subject positions we each occupy.”85 
Brooks makes an extremely historical argument, 
asserting that the young feminism has been produced 
by “the move from modernity to postmodernity”.86 So 
too, young women are regularly represented in the 
mainstream press as postmodern agents. In this way, 
Joanna Briscoe’s discussion of the “new generation of 
women... who are beneficiaries of feminism” muses that 
“culturally, domestically and aesthetically, we seem to 
be dipping into our mothers’ era [with]… a knowing, 
postmodern nod.”87 So too, Clinton Walker makes a 
similar observation about “hip young urban women… 
[who] in true postmodern fashion… have appropriated 
what was supposed to be the ultimate ‘chick magnet,’ 
the Valiant Charger.”88 Mariella Frostrup’s discussion 
of young women scathingly makes similar connections, 
lamenting the “postmodern joke that deems a woman 
baring her breasts on a magazine cover as an example 
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ona {to treba{e da bide vrvniot ‘magnet za `eni’, 
avtomobilot Valijant ~arxer.”88 Raspravata na 
Mariela Frostrup (Mariella Frostrup) za mladite 
`eni zajadlivo pravi sli~ni vrski, `alej}i poradi 
„postmodernata lakrdija spored koja `enata koja 
si gi razgoluva dojkite na naslovna stranica od 
nekoe spisanie e primer na emancipacijata”.89 Taka, 
mladite `eni se pretstavuvaat kako prakti~arki 
na postmodernizmot (bilo za da se leleka poradi 
nivnata la`na svest ili da im se rakopleska za 
emancipacijata i humorot). Na krajot na krai{tata, 
stanuva zbor za generacija koja{to izrasnala 
gledaj}i go „postmoderniot priod kon identitetot” 
otelotvoren vo Madona.

Spored vakvoto istorisko pretstavuvawe, gene
raciskata osobenost na tretiot bran, postfemi
nizmot i nivnite postmoderni ambivalentni sestri 
se sozdavaat so konkretna istoriska traektorija. 
Izmenetiot kulturen kontekst go li{il identitetot 
od su{tina. (Taka i ovoj narativ za postmodernite 
sebnosti i subjekti go opravduva, prili~no silno, 
vpu{taweto na tretiot bran i na postfeminizmot vo 
diskursite za ubavoto, u`ivaweto i mo}ta). Vo svojot 
najotvoren aspekt, ovoj narativ tvrdi deka mladite 
`eni i mladite feministki se prvata generacija 
{to sfatila deka nema nekakva su{tinska kategorija 
„`ena” i svoeto zafa}awe so mo}ta go zasnova vrz 
eden samosvesen proekt za denaturalizirano i 
subverzivno prisvojuvawe. Taka, kolektivniot vtor 
bran bil pritisnat vo dlaboko moderna politi~ka 
ramka, a na postfeministot mu godi kulturnata 
sostojba {to go li{ila identitetot od su{tina 
i gi problematizirala poimite za kolektivnoto 
dejstvuvawe. Za pisatelkata od tretiot bran, Devoni 
Luser (Devoney Looser), toa zna~i deka „edna od 
odlikite po koi sme poznati e na{eto needinstvo. 

of empowerment”89 Young women are thus represented 
as practicioners of postmodernism (whether to bemoan 
their false consciousness or applaud their empowerment 
and humour). This is after all, a generation who grew up 
watching the “postmodern approach to identity” that is 
Madonna.

According to this historical rendering, the generational 
specificity of the third-wave, postfeminism and their 
postmodern ambivalent sisters are produced by a 
particular historical trajectory. A changed cultural 
context has de-essentialised identity. (So too, this 
narrative about postmodern selves and subjects, in no 
small way, justifies the third-wave and postfeminist 
engagement with discourses of beauty, pleasure and 
power.) At its bluntest, this narrative asserts that young 
women and young feminists are the first generation to 
realise that there is no essential category “woman” and 
base their engagement with power on a self-conscious 
project of denaturalised and subversive appropriation. 
Thus, the collective second wave was constrained by 
a thoroughly modern political framework and the 
postfeminist is comfortable with a cultural condition that 
has de-essentialized identity and problematized notions 
of collective action. For third-wave writer Devoney 
Looser, this means “one of the characteristics we’re 
known for is our disunity. Maybe we’re not as unified 
as the generation that preceded us. Maybe we’re just 
not as categoriziable.”90 The narrative is a compelling 
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Mo`ebi ne sme tolku edinstveni kolku {to bila 
generacijata pred nas. Mo`ebi samo ne sme tolku 
podlo`ni na kategorizacija”.90 Narativov e priv
le~en; postmoderniot feminizam (vo svoite raz
li~ni oblici) i postmodernite mladi `eni se 
pojavile ne samo blagodarenie na vpu{taweto vo 
raspravi so konkretni teoreti~ari i misliteli, 
tuku i blagodarenie na promenata {to nastapila 
vo istoriskiot kontekst. (Sli~no na toa, celo 
mno{tvo akademski istra`uvawa ja potkrepuva 
istorizacijata na praktikite na sovremenite mladi 
feministi kako isklu~itelni za na{eto vreme taka 
{to postojano go stava onoj problemati~en lik – 
Madona – na po~etokot na istoriziranite diskusii 
za postmodernata politika za identitetot. 91) 

Kako {to poka`aa mnogubrojnite debati za postko
lonijalizmot, postmodernizmot i postfeminizmot, 
postoi re~isi nesovladliva istoriska konotacija 
vo zborot „post”.92 Vo edna rasprava za postmodernata 
teorija vo po{iroka smisla, M.X. Dilejni (M.J. 
Delaney) tvrdi deka

postmodernata misla ~esto se potpira na eden mo{ne 
konvencionalen pogled kon napredokot koga tvrdi 
deka gi otfrla gre{kite na monolitniot entitet {to 
razli~no se opi{uva kako modernitet/prosvetitelsko 
obmisluvawe/na zapadnata metafizi~ka tradicija.93

Postfeministite i feministite od tretiot bran 
na sli~en na~in se vrzani za pretstavi za istoriska 
progresija. Taka, prethodnite feminizmi stanuvaat 
problemati~no moderni vpu{tawa vo rodoviot 
poredok, a vrodenata nepredvidlivost na tretiot 
bran nudi „premin”. Zna~ajno e {to ovoj narativ 
ja smestuva postmodernata kulturna sostojba – i 
nejzinata „svest” za identitetot – vo poslednite 
deset godini od dvaesettiot vek. Tuka ne se baraat 

one; postmodern feminism (in its various forms) and 
postmodern young women, have been produced, not 
only by an engagement with specific theorists or thinkers, 
but by a shift in historical context. (Similarly, a wealth 
of scholarly research supports this historicization of 
contemporary young feminist practices as exceptional 
to our own time by repeatedly placing that troublesome 
figure – Madonna – at the opening of historicised 
discussions of postmodern identity politics.91) 

As the various debates about postcolonialism, 
postmodernism, and postfeminsm have revealed, there 
is an almost insurmountable historical connotation in 
the word “post.”92 In a discussion of postmodern theory 
more broadly, M.J. Delaney argues that 

postmodern thought often relies on a very conventional view 
of progress in claiming to refute the errors of a monolith-
ic entity variously described as modernity/enlightenment 
thinking/the western metaphysial tradition.93

Post- and third-wave feminisms are similarly bound by 
notions of historical progression. Previous feminisms 
thus become problematically modern engagements 
with the gender order and the inherent contingency 
of the third-wave offers a “way through.” Significantly 
this narrative places the postmodern cultural condition 
– and its associated “knowingness” about identity – in 
the last ten years of the twentieth century. The debates 
around the historical “origins” of postmodernism don’t 
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novi raspravi okolu istoriskite „potekla” na post
modernizmot, a se ~ini i deka e jalov proektot da 
se iznesuvaat mo`nite istoriski „nepreciznosti” 
na istoriskogeneraciskata logika {to gi pret
vora postmodernite identiteti vo fenomen od  
1990tite.94 Me|utoa, strategijata na slu~ajno pre
rasporeduvawe mo`e da se pro~ita od edna istorija 
na feminizmot {to ne ja smestuva taktikava vo 
telosot na istoriskiot razvoj. Iako edno ~itawe 
na minatoto na feminizmot mo`e da go (iz)mes
ti (postmodernoto) feministi~ko(to) vpu{tawe 
vo pra{aweto za fragmentiranite identiteti 
vo nekakvo podolgo rodoslovie na osporuvanite 
sozdavawa na „mladite `eni”, „zadovolstvoto” i 
„mo}ta”, nekoe drugo ~itawe mo`e da gi preustroi 
poimite za ambivalentosta i za strategiskoto 
preustrojuvawe kako sostavni delovi na seta 
feministi~ka praksa.

Navistina, istorijata na feminizmot vrvi od 
primeri za tokmu vakvo strategisko preustrojuvawe. 
Kampawata od po~etokot na dvaesettiot vek za 
`enskoto pravo na glas vo Velika Britanija {to 
ja predvode{e Pankurst (Pankhurst) ni dava tokmu 
takov primer. Vo kampawa koja{to potsetuva na 
navidum postmoderni strategii – poradi toa {to 
gi mobilizirala masovnite mediumi i se vpu{tila 
vo kompleksno preispi{uvawe na `enstvenosta – 
politikata na kampawata za pravo na glas seriozno 
stradala od ambivalentnost.

Ponatamu, sufra`etkite svojata hipoteza ja crpele 
od prepi{uvaweto tokmu na uslovite na nivnata 
politi~ka isklu~enost i otfrlenost. Vo eden napis 
vo Dejli mejl, ~ija cel o~igledno bila da ja omalova
`i nivnata kampawa, voinstvenosta na sufra`izmot 
na Pankurst se ismevala taka {to mu se dodavala 

bear repetition here and asserting the possible historical 
“inaccuracies” of the historico-generational logic that 
makes postmodern identities phenomena of the 1990s 
seems a fruitless project.94 However, the strategy of 
contingent redeployment can be read from a history of 
feminism that doesn’t place this tactic at the telos of 
historical development. Whilst one reading of feminism’s 
past might (dis)place the (postmodern) feminist 
engagement with fragmented identities onto a longer 
genealogy of contested formations of “young women,” 
“pleasure” and “power,” another might redeploy the 
notions of ambivalence and strategic redeployment as 
constitutive of all feminist practice.

Indeed, feminism’s history is littered with examples of 
precisely this kind of strategic redeployment. The early 
20th century campaign for female suffrage in the UK 
lead by the Pankhurst’s provides just such an example. 
In a campaign that smacks of apparently postmodern 
strategies – in that they mobilised mass media and 
engaged in a complex reinscription of femininity 
– the politics of the suffrage campaign was riven with 
ambivalence. 

Furthermore, the Suffragettes derived their attribution 
from a transcription of the very terms of their political 
exclusion and dismissal. In a Daily Mail piece obviously 
designed to belittle their campaign, the Pankhurst’s 
suffrage militancy was derided by the application of the 
diminutive “ette.”95 Could the Pankhurst’s appropriation 
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`enskata deminutivna forma „etka”.95 Mo`e li 
usvojuvaweto na ovoj termin od strana na Pankurst 
da ne se sfati kako tokmu onoj vid strategija {to 
tretiot bran si go zema kako istoriski konkreten? 
Niz strategija vo koja odeknuvala vidliva politi~ka 
praksa na parodisko preispi{uvawe na poimite 
{to se koristele za isklu~uvawe, sufra`etkite go 
prenamenile tokmu jazikot so koj im se odzemala 
mo}ta.96

Istra`uvaweto vo vtoriot bran, navidum vrzan 
za kolektivot, vpro~em, ve}e po~nalo da sozdava 
istorii na `enite koi gi usvoile, preispi{ale 
i samosvesno gi fragmentirale pretstavite za 
`enskosta i `enstvenosta. Vo svojata rasprava za 
feministi~kata muzika {to se sozdavala na krajot 
od 1970tite vo Avstralija, Keti Sport (Kathy Sport) 
uka`uva deka

mo`e da se ka`e deka muzi~arkite sekoga{ imaat trema 
poradi soznanieto deka za niv se smeta oti „ne mo`e 
da se analiziraat”, deka se neavtenti~ni, razdorni 
i razli~ni, duri i koga svirat „precizno”. Vakvoto 
soznanie sozdava sarkazam, ironija i parodija, kako i 
igra na sebetolkuvawe i humor so sebeomalova`uvawe, 
{to isto taka se gleda i vo imiwata na grupite.

Sport raska`uva deka rok grupata „Klitoris” si go 
izbrala imeto kako „predizvikuva~ki i humoris
ti~en javen gest. Zborot ‘klitoris’ bil lingvisti~ka 
intervencija {to go iska`uvala nivnoto luto 
feministi~ko protivewe na ‘kokrokot’ [kuroviot 
rok] i istovremeno go parodirala”.97 Isto taka, i 
istra`uvaweto na Meri Tom{i} (Mary Tomsic) za 
feministi~kite filmovi vo 1970tite otkriva 
edna politi~ka ramka koja za esencijaliziranite 
poimi za `enskosta se vrzuva pomalku otkolku 
{to bi uka`ale tvrdewata za postmodernata 

of this term not be understood as precisely the kind of 
strategy the third-wave claims as historically specific? In 
a strategy that resonates with the apparent postmodern 
political practice of a parodic reinsciption of the terms 
of exclusion, the suffragettes redeployed the language of 
their disempowerment.96

Research into the apparently collective bound second-
wave has, in fact already begun to constitute histories of 
women who adopted, reinscribed, and self-consciously 
fragmented notions of womanhood and femininity. In 
her discussion of feminist music in late 1970s Australia, 
Kathy Sport suggests that 

arguably, women musicians are always self-conscious of 
their positioning as “beyond analysis,” inauthentic, disrup-
tive and different, even when they are playing music “straight 
up.” Such knowing produces sarcasm, irony and parody, and 
a play with self-interpretation and self-deprecating humour, 
which is also reflected in the band names.

Sport describes how the rock band “Clitoris” chose 
their name as “a daring and a humorous public gesture. 
The word “clitoris” was a linguistic intervention stated 
their angry feminist opposition to ‘cock rock’ and at 
the same time parodied it.”97 So too, Mary Tomsic’s 
research into feminist filmmaking in the 1970s reveals 
a political framework less attached to essentialised 
notions of womanhood than assertions of the specifically 
1990s postmodern sensibility would suggest. Whilst 
a conventional reading of 1970s feminist practices of 
consciousness raising might suggest these films were a 
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stabilnost karakteristi~ni za 1990tite. Iako 
edno konvencionalno ~itawe na feministi~kite 
praktiki vo 1970tite za krevawe na svesta mo`e 
da uka`e deka tie filmovi bile sredstvo za 
„otkrivawe” na zaedni~kite odliki – prisposobeni 
za mali „u~ebni sredini sosredoto~eni na `enite” 
– strategiite na filmaxiite sepak bile daleku 
poslo`eni. Vo svojata rasprava od 1975 godina 
za nivniot proekt, Lorna Skarls (Lorna Scarles) 
tvrde{e deka filmot e „glavnata ma{ina za 
sozdavawe mitovi vo na{evo vreme”. Skarls tvrde{e 
deka „nie ]E se izumime sebesi”. Pretstavuvaweto 
na `enstvenosta se smetalo za izumitelski ~in, a ne 
za ~in na otkrivawe. I vistina, Tom{i} interesno 
go opi{uva, 

ironi~no nasloveniot film Se stremime da 
zadovolime. Filmot po~nuva so pra{aweto „raboti 
li kamerata?” a potoa gi gledame [filmaxiite] Ne{ 
i Lori kako stojat goli pred kamerata i na po~etokot 
se smeat... the ironically titled We Aim to Please. The film 
opens with the question ‘is the camera rolling?’ and then 
we see [the filmmakers] Nash and Laurie standing naked 
in front of the camera, initially laughing… [Podocna] Ne{ 
i Lori preterano se {minkaat, {to gi pravi grdi i 
~udovi{ni, namesto ubavi i `enstveni. Sekvencite 
kako ovaa ponekoga{ se razigrani, no imaat i seriozni 
posledici.98 

Toa se `eni {to svesno koristat humor, ironija 
i parodija za da go razni{aat i osporat rodoviot 
poredok. Na toj na~in, istorijata na izveduva~ite 
feminist(k)i mo`e, na primer, da ja poremeti 
specifi~nosta na postfeministi~kata, ironi~na 
i svesna politika na Madona. Taka, Robertsonovata 
(Robertson) istorija na „feministi~kiot tabor” 
pretstavuva istorija na izveduva~i koi go koristele 
ekranot ili platnoto i koi „svesno” odele podaleku 
od ekranot ili platnoto za da pravat parodii so 

means to “discover” commonality – they were geared 
to small “women-centred learning environments” 
– the strategies of these film-makers were much more 
complex than this. In her 1975 discussion of their project, 
Lorna Scarles argued film was “the prime myth-making 
machine of our times.” Scarles asserted that “we WILL 
invent ourselves.” The representation of femininity 
was deemed an act of invention rather than discovery. 
Indeed, Tomsic compellingly describes 

the ironically titled We Aim to Please. The film opens with 
the question “is the camera rolling?” and then we see [the 
film-makers] Nash and Laurie standing naked in front of the 
camera, initially laughing… [Later,] Nash and Laurie put on 
make up in an exaggerated manner, rendering them ugly 
and monstrous rather than pretty and feminine. Sequences 
such as this are at times playful, but also have serious con-
sequences.98 

These are women knowingly deploying humour, irony 
and parody to unsettle and challenge the gender order. 
In this way, a history of feminist performers might, 
for example, unsettle the specificity of Madonna’s 
postfeminist, ironic and knowing politics. Indeed, 
Robertson’s history of “feminist camp” constitutes a 
history of screen-based performers who “knowingly” 
looked beyond the screen to parody the very femininity 
they apparently embodied; this history begins, at least 
for Robertson, in the 1930s.99 
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samata `enstvenost koja navidum ja otelotvoruvale; 
ovaa istorija po~nuva, barem spored Robertson, vo 
1930tite.99

Na sli~en na~in, Dijalektikata na seksot od 
[ulamit Faerstoun (Shulamith Firestone), objavena 
vo 1970 godina vo ramkite na t.n. vtor bran, mo`e 
da se sfati kako strategisko preustrojuvawe na 
alatkite na modernata nazad kon sebe. Tekstot 
na Faerstoun `estoko rasprava{e vo prilog na 
biolo{kata osnova za ugnetuvaweto na `enite; 
„patrijarhatot”, spored ova ~itawe, e proizvod na 
biolo{kata neophodnost na ra|aweto. Faerstoun na 
mo{ne pro~uen na~in go sporedi procesot na ra|awe 
dete kako „kakawe tikva”, a otstranuvaweto na ovaa 
neophodnost – preku reproduktivni tehnologii – }e 
sozdade mo`nost za revolucija.100 Tie tehnologii, 
spored edno marksisti~ko razbirawe na sredstva-
ta za reprodukcija, treba da se osvojat za potrebite 
na ugnetenata klasa – imeno, za `enite. 

Ne e iznenaduvawe {to Dijalektikata na Faer
stoun ~estopati se smetala za proizvod na problema
ti~niot modernitet. So dlaboko esencijaliziranata 
pretstava za `enskosta, obidot biologijata da se 
upotrebi kako objasnenie za `enskoto ugnetuvawe i 
koristeweto na kolektivniot marksizam kako oru`je 
so koe }e se ukinat tie vrski, bi se ~inelo deka ovoj 
tekst gi otelotvoruva tokmu „problemite” na vtoriot 
bran. No, dokolku politikata na postfeminizmot i 
na feminizmot od tretiot bran se karakteriziraat 
so svojata gotovnost strategiski da gi preustrojat, 
preispi{at i prevrtat pretstavite za identitetot 
kako oblik na politi~ko dejstvuvawe, i so toa da go 
destabiliziraat rodoviot poredok {to gi sozdava 
– lesno mo`e da se smeta deka tekstot na Faerstoun 
ja vr{i tokmu taa funkcija. Ako karakterizacijata 
na bremenosta i ra|aweto {to ja dava Faerstoun 

In a similar way, Shulamith Firestone’s Dialectic of Sex, 
published in 1970 as part of the so-called second wave 
could be figured as a strategic redeployment of the tools 
of modernity back upon itself. Firestone’s text forcefully 
argued for the biological basis for women’s oppression; 
the “patriarchy,” in this reading, was a product of the 
biological necessity of child-birth. Firestone, quite 
famously compared the process of child-birth to 
“shitting a pumpkin;” the removal of this necessity 
– via reproductive technologies – would open out the 
possibility for the revolution.100 These technologies, in a 
Marxist reading of the means of reproduction, needed to 
be seized for the oppressed class – namely women.

Not surprisingly, Firestone’s Dialectic has often been 
considered to be a product of problematic modernity. 
With a thoroughly essentialised notion of womanhood, 
an attempt to invoke biology as an explanation for female 
oppression, and the deployment of collective Marxism 
as the weapon to unmake these connections, this text 
would seem to embody precisely the “problems” of the 
second wave. However, if post and third-wave politics 
are characterised by their willingness to strategically 
redeploy, reinscribe and invert notions of identity as a 
form of political action – and thus destabilise the gender 
order that produces them – Firestone’s text could easily 
be considered to perform precisely this function. If 
Firestone’s characterisation of pregnancy and childbirth 
as a “barbaric” process needing to be excised from women’s 
experience isn’t a strategic inversion of gender norms, I 
don’t know what is. Indeed, the mobilisation of scientific 
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kako „varvarski” proces {to treba da se otstrani 
od iskustvoto na `enata ne e strategiska inverzija 
na rodovite normi, toga{ ne znam {to e takva 
inverzija. Navistina, mobiliziraweto na nau~nata 
tehnologija i znaewe istovremeno i kako objasnuvawe 
za i kako begstvo od patrijahalnoto ugnetuvawe 
go poka`uva tokmu ambivalentoto zafa}awe so 
formite na znaewe i mo} {to obi~no se povrzuvaat 
so postmodernata politika.

Navistina, postmodernoto e sekoga{, zadol`itelno, 
zafa}awe so duhot na modernoto.101 Kako {to veli 
Andreas Hujsen (Andreas Huyssen), „[treba] da ja imame 
na um relacionata priroda na postmodernizmot”.102 
Konstitutivnata „nadvore{nost” koja ja zamisluva 
edna diskretna periodizacija na postmodernosta 
(i na tretiot bran) gi ignorira na~inite na koi 
postmodernoto razmisluvawe i postmodernata 
praksa gi primenuvaat konkretnite alatki na 
modernitetot povratno i vrz sebe za da otvorat 
razli~ni mo`nosti. Spored Mi{el Fuko (Michel 
Foucault), na primer, od modernitetot ne mo`e 
da se izbega i da se odmine. Poprvo, daden na~in 
na samokritika mo`e delumno da gi razotkrie 
granicite na mo`nosta {to go ovozmo`uvaat 
racionalniot subjekt na modernitetot za da se 
izgradat poinaku.103 Toga{, postmodernoto stanuva 
stav kon i destabilizacija na modernitetot namesto 
na nejziniot vremenski odreden naslednik. Ako ona 
„post” od postmodernitetot se sfati kako osporuvawe 
na koherentnostite na modernitetot (kako stav 
kon modernitetot i negoviot obedinet subjekt), 
zarem ne }e mo`e feminizmot da se pozicionira 
kako sostaven del na ovaa kritika (kako stav kon 
modernata seksualna razlika)? Kako {to zabele`a 
Suzan Bordo (Susan Bordo), dolgo pred pojavata 
na soodvetno imenuvanata postmoderna teorija, 

technology and knowledge as both explanation for and 
escape from patriarchal oppression exhibits precisely 
the ambivalent engagement with forms of knowledge 
and power usually associated with postmodern politics.

 
Indeed, the postmodern is always, necessarily, an 
engagement with the spectre of the modern.101 As 
Andreas Huyssen argues, “[we need to] keep in mind 
postmodernism’s relational nature.”102 The constitutive 
“outside” which a discrete periodisation of postmodernity 
(and the third-wave) imagines, ignores the ways in 
which postmodern thinking and practice deploys 
specific tools of modernity back upon itself in order to 
open out different possibilities. According to Michel 
Foucault, for example, modernity cannot be escaped 
or progressed past. Rather, a mode of self-critique can 
partially expose the boundaries of possibility that make 
the rational subject of modernity possible in order to 
make them differently.103 The postmodern becomes, 
then, an attitude to and destabilisation of modernity 
rather than its temporally distinct inheritor. If the “post” 
of postmodernity is understood as a contestation of the 
coherencies of modernity (as an attitude to modernity 
and its unified subject), couldn’t feminism be positioned 
as constitutive of this critique (as an attitude to modern 
sexual difference)? As Susan Bordo observes, long before 
the advent of properly named postmodern theory, 
feminist protest brought “the category of the ‘human’… 
down to earth, [gave it] a pair of pants, and reminded 
[him] that [he] was not the only player in town.”104 
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feministi~kiot protest ja prizemji kategorijata 
„~ovek”, [& dade] ~ift pantaloni i [go] potseti deka 
ne e edinstve[niot] igra~ vo gradot.”104 

Na primer, Volstonkraft (Wollstonecraft) ja zasno
vala svojata `estoka kritika na Ruso (Rousseau) i 
Pejn (Paine) vo 1792 godina vrz pretpostavka deka 
polo`bata  na ̀ enite kako „rob ili despot” e proizvod 
na „istorijata”, a ne na nekakov priroden ili 
vselenski poredok. Spored Volstonkraft, postoe~
koto isklu~uvawe na ̀ enite od pravata na ~ovekot ne 
mo`elo da se opravda racionalno (prosvetitelskiot 
rodov poredok, barem za Pejn i za Ruso, po~ival vrz 
prirodni osnovi); naprotiv, mo`elo da se objasni 
preku onaa druga elementarna sprava za kalapewe na 
liberalnata misla, istoriskiot kontekst.105 Spored 
Volstonkraft, ako prodol`i taa sostojba, bi se 
„popre~il napedokot na razumot’’.106 Argumentite na 
Volstonkraft za istorijata se obidele da ja potkr
{at naturaliziranata logika na prosvetitelskata 
misla. Tokmu kako {to Faerstoun go mobilizirala 
marksizmot za da ja preispi{e ̀ enskosta, taka i Vol
stonkraft go primenila istoriskoto znaewe kako 
na~in na kritika. Istoriskite okolnosti (poskoro 
otkolku prirodata) predizvikale obesna`uvawe na 
`enite, a idniot napredok na ~ove{tvoto zavisel od 
istoriskiot razvoj {to }e skr{ne od vakvata sostojba. 
Taka, razmisluvaweto deka feminizmot sekoga{ 
ve}e e ambivalenten vo vrska so modernitetot nudi 
na~in za ras~lenuvawe na postmodernoto znaewe od 
1990tite. Pa zo{to toga{ Madona, feministkite 
od tretiot bran i mladite `eni koi vozat besni 
koli gi smetame za strategiski, no Volstonkraft ja 
smetame za naivkata na modernitetot? 

Taka i Xoan Skot (Joan Scott) vo svojata rasprava za 
raniot francuski feminizam veli deka feminizmot 
po pravilo gi osporuva i rekonfigurira tvrdewata 

For example, Wollstonecraft’s trenchant critique 
of Rousseau and Paine in 1792 was founded on an 
assumption that women’s position as a “slave or a despot” 
was the product of “history” rather than a natural or 
universal order. For Wollstonecraft, the extant exclusion 
of women from the rights of man wasn’t justifiable upon 
rational grounds (the enlightenment gender order, at 
least for Paine and Rousseau, was based upon a natural 
foundation), rather it was explicable via that other 
foundational framing device of liberal thought, historical 
context.105 For Wollstonecraft, the continuation of 
this situation would “retard the progress of reason.”106 
Wollstonecraft’s arguments about history attempted 
to fracture the naturalised logic of enlightenment 
thought. Just as Firestone mobilised Marxism to re-
inscribe womanhood, so too, Wollstonecraft deployed 
historical knowledge as a mode of critique. Historical 
circumstance (rather than nature) had produced the 
disempowerment of women and the future progress of 
humanity depended upon an historical development away 
from this condition. Thinking about feminism as always 
and already ambivalent about modernity, then, offers a 
way to disarticulate postmodern knowingness from the 
1990s. Indeed, why do we understand Madonna, third-
wave feminists and muscle car driving young women as 
strategic but Wollstonecraft as modernity’s dupe?

So too, Joan Scott in her discussion of early French 
feminism, argues that feminism necessarily contests and 
reconfigures the claims of democratic entitlement. For 
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za demokratsko ovlastuvawe. Spored Skot,

Istoriskata specifi~nost na feminizmot proizleguva 
od faktot deka rabotel vo i protiv s$ {to vo negovoto 
vreme bilo prete`na pretpostavka. Negovata 
kriti~ka sila izvira od faktot deka gi razotkriva 
protivre~nostite vo sistemite {to tvrdat deka se 
koherentni.107

Na primer, diskursite na liberalnata demokratija, 
koi se potpiraat vrz idejata deka vo nivnoto 
sredi{te e razumna individua, vetuvaat ednakvi 
politi~ki prava i so toa sozdavaat mo`nost za 
kolektivno politi~ko dejstvuvawe tie prava i da 
se pobaraat. Me|utoa, feminizmot poka`uva deka 
tie prava sekoga{ ve}e se zasnovani vrz premisata 
za orodena hierarhija. Za Xejn Flaks (Jane Flax), 
feminizmot i postmodernizmot imaat zaedni~ki 
stav kon modernitetot za{to gi osporuvaat i 
destabiliziraat mitovite za koherentnost koi 
ovozmo`uvaat da se tvrdi deka ima nekakva univer
zalna vistina, stabilni identiteti i univerzalen 
razum. Kako {to tvrdi Flaks, „ne e nerazumno {to 
lu|eto koi bile definirani kako nesposobni samite 
da se emancipiraat, insistiraat deka konceptite 
kako avtonomijata na razumot, objektivnata vistina 
i korisniot napredok niz nau~ni otkritija mora 
da gi opfatat... i `enite i ma`ite”.108 No, pri 
iznesuvaweto na vakvite tvrdewa, feministi~kiot 
protest, feministi~kata akcija i misla gi 
potkopuvaat stabilnosta i koherentnosta na tie 
poimi. Polagaweto pravo na niv taka mo`e da se 
smeta za strategija za nagrizuvawe na nivnata mo}. 
Vo ova ~itawe, feminizmot sekoga{ ja „zaglavuval 
teoriskata ma{inerija” na modernitetot.109 Ako 
postmodernizmot e stav na kritika kon modernosta, 
zarem toa ne e istorijata na feminizmot?

Scott, 

Feminism’s historical specificity comes from the fact that it 
worked within and against whatever are the prevailing as-
sumptions of its time. Its critical force comes from the fact 
that it exposes the contradictions in systems that claim to be 
coherent.107

For example, discourses of liberal democracy that rely 
on the idea of the reasoning individual at their centre 
promise equal political entitlements and thus produce 
the possibility of collective political action to make a 
claim upon them. Feminism, however, demonstrates 
that these entitlements are always and already premised 
on a gendered hierarchy. For Jane Flax, feminism and 
postmodernism thus share a particular attitude to 
modernity in that they contest and destabilise the myths 
of coherence that enable assertions of unified truth, 
stable identities, and universal reason. As Flax argues, “it 
is not unreasonable for persons who have been defined 
as incapable of self-emancipation to insist that concepts 
such as the autonomy of reason, objective truth and 
beneficial progress through scientific discovery ought 
to include… women as well as men.”108 In the process 
of these claims, however, feminist protest, action 
and thought undermine the stability and coherence 
of these notions. The claims upon them could thus be 
considered a strategy to fracture their power. In this 
reading, feminism has always “jammed the theoretical 
machinery” of modernity.109 If postmodernism is an 
attitude of critique towards modernity, doesn’t that also 
characterise the history of feminism?
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Samoproglasenata specifi~nost na postfeminis
ti~koto i tretobranovskoto politi~ko dejstvuvawe  
}e se stavi toga{ vo edno podolgoro~no rodoslovie 
na ambivalentno feministi~ko zafa}awe so 
modernitetot. (I, podednakvo zna~ajno, feminis
ti~koto politi~ko dejstvuvawe i misla bi se 
refigurirale kako eden od dvigatelite na kritikata 
{to otsekoga{ gi podrivala nejzinite tvrdewa). 
No, ne gi iznesuvam ovie tvrdewa za da gi napadnam 
praktikite na tretiot bran i na postfeminizmot, 
nitu za da tvrdam ne{to za istoriskata neto~nost. 
Poprvo, me interesiraat na~inite na koi tvrdewata 
za specifi~nosta na tretiot bran denes se istori
ciziraat kako oddale~uvawe ili inovacija. Mo
`ebi bi mo`ele da sozdademe rodoslovie na 
ambivalentnost i preispi{uvawe {to dosegnuva 
nadvor od na{ata vremenska ramka i odbegnuva 
ednostavna ili/ili binarnost za modernitetot i 
postmodernitetot (i, so implikacija, za ednakvost i 
razlika). Ova bi gi situiralo postfeministi~koto 
i tretobranovskoto politi~ko dejstvuvawe nadvor od 
nekakov narativ za neizbe`na istoriska progresija 
i razvoj.  Istoriskata inovacija i specifi~nost na 
tretiot bran, vo toj slu~aj, }e se rekonfiguriraat kako 
proizvod na podolgo rodoslovie na feministi~ki 
priodi kon politikata namesto kako bitie {to se 
legitimira so istoriska hierarhija do vtoriot 
bran.

Zaklu~oci?

Dodeka istori~arite mo`e i natamu da gi o`ivuvaat 
stravovite za disciplinskoto propa|awe i za 
sogledanata (i)relevantnost na istoriskoto znaewe 
vo javata rasprava, a postmodernite teoreti~ari 
povtoruvaat deka istoriskiot metanarativ go 
zagubil kulturniot kredibilitet, nesporno e deka 

The self-proclaimed specificity of postfeminist and 
third-wave political action would then be placed in a 
longer genealogy of ambivalent feminist engagement 
with modernity. (And, equally significantly, feminist 
political action and thought would be refigured as one 
of the motors of critique that has always undermined its 
claims.) I don’t make these points, however, to attack 
third-wave and postfeminist practice, or, make claims 
about historical inaccuracy. Rather, I’m interested in the 
ways in which the assertion of third-wave specificity is 
currently being historicised as a departure or innovation. 
Perhaps we might constitute a genealogy of ambivalence 
and reinscription that reaches outside our own temporal 
frame, and, escapes a simple either/or binary for 
modernity and postmodernity (and, by implication, 
equality and difference). This would situate postfeminist 
and third-wave political action outside a narrative of 
inevitable historical progression and development. The 
historical innovation and specificity of the third-wave 
would then be reconfigured as a product of a longer 
genealogy of feminist approaches to politics rather than 
a being legitimated by an historical hierarchy to the 
second wave.

Conclusions?

Whilst historians may continue to animate fears about 
disciplinary demise and the perceived (ir)relevance of 
historical knowledge in public debate and postmodern 
theorists affirm that the historical meta-narrative has lost 
cultural credibility, there is little question that historical 
knowledge still has power. Indeed, in many ways, the 
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istoriskoto znaewe i natamu ima mo}. Navistina, 
vo mnogu ne{ta stavot deka feminizmot e „gotov” 
e potkrepen so mo`ebi najsilnata metanarativna 
struktura na prosvetitelstvoto, odnosno poimot za 
istoriskiot napredok. „Mestoto” na istori~arot 
vo ovoj kontekst, toga{, izgleda ostanuva 
podednakvo va`no; bez ogled na na{ite zafa}awa 
so postmodernata kritika na proizveduvaweto 
znaewa, `iveeme vo kontekst vo koj kulturnata 
istoriografija na minatoto na feminizmot i 
negovata dene{na relevantnost {to proizleguva 
od toa ima „naturalizirana” sila na koja duri i 
najmodernisti~kiot istori~ar mo`e samo da & 
pozavidi. Toga{ bi se ponadevala deka istori~arite 
}e treba i }e bidat eti~ki obvrzani da razmislat za 
dene{noto politi~ko dejstvo na nivnite istoriski 
narativi, ne samo zatoa {to postmodernoto 
razmisluvawe uka`uva deka treba, tuku zatoa {to 
istoriskoto znaewe i natamu e va`no. Me|utoa, 
iako mnogumina istori~ari po~nale seriozno da 
razmisluvaat {to zna~i da se pi{uva (postmoderna) 
istorija, malkumina od niv (ako voop{to i ima takvi) 
se zanimavaat so mo`ebi ednoto od klu~nite mesta 
kade {to se sozdavaat istorii – univerzitetskata 
u~ilnica. Dodeka molbite na Ermart (Ermarth), 
Manslou (Munslow), Morgan (Morgan) i Xenkins 
(Jenkins) gi pottiknuvaat istori~arite da se 
oslobodat od svoite neizbe`no fiktivni vrski so 
minatoto i namesto toa svojata praksa da ja vkotvat za 
edna eti~ka i politi~ka dol`nost kon sega{nosta, 
mo{ne mal broj postmoderni prakti~ari pi{uvaat 
za na~inot na koj ovie proekti mo`e da se osmislat 
vo u~ilnicata. Ovoj napis be{e obid toj pedago{ki 
razgovor da se premesti od segregiranite prostori 
na menzata za nastavni~kot kadar i od pedago{kite 
spisanija pravo vo „sredi{teto” na prozvodstvoto 

assertion that feminism is “over” is underwritten by 
perhaps the most potent metanarrative structure of 
the enlightenment, namely, the notion of historical 
progress. The “place” of the historian in this context, 
then, seems just as important as ever; regardless of 
our own engagements with the postmodern critique of 
knowledge production, we live in a context were a cultural 
historiography of feminism’s past and its consequent 
relevance today has a “naturalized” potency that even 
the most modernist historian could only envy. I would 
hope, then, that historians, should and would be ethically 
obliged to consider the political work their historical 
narratives perform in the present, not only because 
postmodern thinking suggests we should, but because 
historical knowledge still matters. However, whilst many 
historians have begun to seriously contemplate what it 
means to write (postmodern) history, few (if any) of 
these grapple with, perhaps, one of the key sites where 
histories are made; the university classroom. Whilst the 
entreaties of Ermarth, Munslow, Morgan and Jenkins 
encourage historians to unmoor themselves from their 
necessarily fictive connections to the past and instead 
anchor their practice to an ethical and political obligation 
to the present, very few postmodern practitioners 
write about how these projects might be framed in the 
classroom. This article has been an attempt to move 
that pedagogic conversation from the segregated spaces 
of the staff lunch-room and pedagogic journal into the 
“cut and thrust” of professional knowledge production, 
where, I suggest, it belongs.
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na stru~ni znaewa, kade {to, spored mene, i mu e 
mestoto.

Vo edna smisla, ovaa rasprava e prodol`enie na 
razgovorot {to vo izminative nekolku godini go 
vodam so kolegite okolu pra{aweto „{to da se pravi 
so istorijata na feminizmot vo predavalnite i 
u~ilnicite”. Zatoa, odgovorite {to gi ponudiv se 
obid da se zafatime so minatoto pod pretpostavka 
deka, kako istori~ari, site sme vklu~eni vo nekaov 
razgovor, i me|u sebe i so svoite studenti. Tokmu vo 
toj duh se nudat ovie (pogre{ni) ~itawa na istorijata 
na feminizmot. Ako razmisluvame prakti~no, kako 
{to bi razmisluvale site pedago{ki nastroeni 
istori~ari koi go ~itaat napisov, ovie dve 
(pogre{ni) ~itawa vo osnova nudat na~in na koj 
mo`e da se organiziraat razgovorite vo u~ilnicata. 
Institucionalnite strukturi na univerzitetite 
podrazbiraat deka pogolem del od dodiplomskata 
nastava i natamu se odviva vo vid na predavawa po 
koi sledat razgovori na ve`bite. Iako se va`ni 
tekovnata pedago{ka rasprava za formatot na 
ve`bite i nade`nite predviduvawa za na~inite na 
koi razli~nite priodi vo ~ie sredi{te e studentot 
mo`e da ja poremetat dinamikata na mo}ta vo 
izgradbata na znaewa, treba da priznaeme i deka   
duri predava~ite sekoja sedmica propovedaat od 
katedrite – se sre}avame so mo} koja ne izgleda deka 
naskoro }e is~ezne. Zatoa, su{tinska zada~a e da 
se razmisluva kako da se obmislat ovie sedmi~ni 
predavawa. Tie, kako i ovie (pogre{ni) ~itawa, se 
za~etoci na razgovorot, a ne nekakvi zaklu~oci; no, 
sepak, narativnata struktura si ima svoj udel.

Zatoa, mislam deka e va`no da se razmisluva za 
na~inot na koj ovie mehanizmi na obmisluvawe 
sodejstvuvaat so formirawata na identitetite i 

This discussion, in one sense, is a continuation of a 
conversation I have been having over the last few years 
with colleagues about “what to do with the history of 
feminism in our lecture theatres and classrooms”? The 
answers I have offered, then, are an attempt to engage 
with the past on the assumption that, as historians, 
we are all engaged in a conversation, both with each 
other and with our students. It is in that spirit that 
these (mis)readings of feminism’s history have been 
offered. Thinking practically, as any pedagogically 
minded historians reading this paper would, these 
two (mis)readings essentially offer a way to frame our 
classroom conversations. The institutional structures 
of universities mean that most undergraduate teaching 
still occurs in the format of lectures followed by seminar 
conversations. Whilst the ongoing pedagogic conversation 
about seminar format and the hopeful predictions of the 
ways in which various student centered approaches can 
disrupt the power-dynamics of knowledge production 
are important, we also need to acknowledge that – as 
lecturers pontificating from the podium on a weekly basis 
– we have a power which doesn’t look like it will disappear 
any time soon. Thinking about the way we frame these 
weekly lectures, then, is a crucial task. They – like these 
(mis)readings – are conversational beginnings rather 
than conclusions, but, narrative structure nonetheless 
makes a difference.

Thinking about how these framing mechanisms interact 
with the formations of identities and politics in our 
present, then, strikes me as an important task. The 
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politikite vo na{evo vreme. Poimot za generaciska 
razlika i natamu zazema podednakvo va`no mesto 
i vo feministi~koto i vo nefeministi~koto 
zamisleno a, se obidov da uka`am, istorisko
generaciskata logika {to go krepi vakvoto 
pretstavuvawe na feministi~kite minata i na 
feministi~kite sega{nosti mora da se izme{a. 
Nakratko, istori~arite treba da prestanat da 
zboruvaat za generaciska promena i specifi~nost 
i namesto toa treba da po~nat da zboruvaat kako 
o`ivuvaweto na tie idei prioritetizira odredeni 
zamisluvawa na feministi~kata sega{nost i na 
feministi~koto minato, odnosno, kako ovozmo`uva 
vizija za sega{nosta bez nikakov feminizam.

(Pogre{nite) ~itawa {to gi ponudiv tuka sekako 
se nadgraduvaat vrz ogromna masa dela {to ve}e 
gi prenaso~uva aktuelnite feministi~ki debati 
vo istorija na feminizmot. (Sakale nie ili ne, 
na{ite istoriski interesi se formiraat od 
na{ite politi~ki i teoriski konteksti). Me|utoa, 
dodeka Skot i Rajli mo`e silum i privle~no da 
ja presituirale istorijata na feminizmot kako 
mehanizam za premostuvawe na odredna niza debati 
vo ramkite na feministi~kata teorija i praksa, 
nivnoto preoblikuvawe ostanalo nedovr{eno na 
mnogu mesta kade {to se sozdava znaewe. Tokmu zatoa 
{to poimot na generaciskata promena ostanuva da 
bide presuden beleg na razlikata, istorijata na 
feminizmot e sklona da se zasnovuva od strana na 
edna istoriskogeneraciska logika {to vremenski 
segregira odredeni vidovi feministi~ka praksa 
(bilo da se o`ivuvaat vo „napisite na mladite 
feministi” bilo vo poformalnite istorii na 
feminizmot). Taka, istoriskoto znaewe ostanuva 
zapletkano vo debata za dvojstvata ednakvost 
ili razlika, modernitet ili postmodernitet, 

notion of generational difference still occupies a central 
place in the feminist and non-feminist imaginary alike, 
and, I have tried to suggest, the historico-generational 
logic that supports this rendering of feminist pasts and 
presents desperately needs to be incohered. In short, 
historians need to stop talking about generational 
change and specificity and start talking about how the 
animation of these ideas prioritizes certain imaginings 
of the feminist present and future, or, how it enables a 
vision of the present without feminism at all. 

The (mis)readings I have offered here are, of course, 
built upon the tremendous body of work that is already 
rerouting current feminist debates into a history of 
feminism. (Whether we like it or not, our historical 
interests are shaped by our political and theoretical 
contexts.) However, whilst Scott and Riley may have 
forcefully and compellingly resituated the history of 
feminism as a mechanism to short circuit a set of debates 
within feminist theory and practice, their reframing 
has been left unfulfilled at many sites of knowledge 
production. Precisely because the notion of generational 
change remains a crucial marker of difference, the 
history of feminism tends to be foundationalised by an 
historico-generational logic that temporally segregates 
certain types of feminist practice. (Whether animated 
in “young feminist writings” or more formal histories of 
feminism.) Historical knowledge then remains caught 
up in a debate between and a legitimation of equality or 
difference, modernity or postmodernity, collectivity or 
individuality. Moreover, these differences are precisely 
the distinctions mapped onto renderings of the anti-
feminist young woman of our present via the operation 
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kolektivnost ili individualnost, i za nivno 
legitimirawe. Ponatamu, ovie razliki se tokmu 
razgrani~uvawata {to se vpi{ale vo na~inot 
na koj mladite antifeministki ja pretstavuvaat 
na{ava dene{nica koristej}i edna po{iroka 
kulturna istoriografija na feminizmot. Toga{, 
razmisluvaweto za na~inot na koj „celata” istorija 
na feminizmot mo`e da gi zafati ovie strategii 
i stavovi mo`e da ponudi na~in za poni{tuvawe 
na tie temporalizira~ki logiki na legitimirawe 
i otfrlawe. Navistina, mo`e li, blagodarenie 
na edno vakvo (kvir) ispituvawe na istorijata na 
feminizmot, i temporalizira~kite isklu~uvawa 
{to gi pravat koherentni tretobranovskite i 
postfeministi~kite identiteti i narativite za 
istoriskiot napredok koi obezbeduvaat „mejnstrim” 
antifeministi~ki identiteti da ne izgledaat tolku 
kako edinstvena opcija za sega{nosta i za idninata 
na feminizmot?   

Bele{ki:

1. Elizabeth Deeds-Ermath, “The Closed Space of Choice,” 
во Manifestos for History, ed. Keith Jenkins, Sue Mor-
gan, and Alun Munslow (New York: Routledge, 2007).
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3. Ibid.
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како да го „зема предвид [феминизмот]“ за да „нагла-
си дека веќе не е потребен“. Angela McRobbie, “Post-

of a wider cultural historiography of feminism. Thinking 
about how the “whole” history of feminism might contain 
these strategies and attitudes, then, might offer a way to 
unmake these temporalising logics of legitimation and 
dismissal. Indeed, by que(e)rying feminism’s history in 
this way, might both the temporalizing exclusions that 
make third-wave and postfeminist identities coherent 
and the narratives of historical progress that secure 
“mainstream” anti-feminist identities look less like the 
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Notes:

1. Elizabeth Deeds-Ermath, “The Closed Space of Choice,” 
in Manifestos for History, ed. Keith Jenkins, Sue Morgan, 
and Alun Munslow (New York: Routledge, 2007).

2. Geri Halliwell, “I’m in the Mood...” in Loose Women 
(United Kingdom: ITV4, 2008).

3. Ibid.

4. Joanna Moorhead, “Girl Power Comes of Age,” The 
Guardian, October 24, 2007.

5. As Angela McRobbie notes, an emergent mode cultural 
logic emerged in the 1990s that seemed to “take [feminism] 
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needed.” Angela McRobbie, “Post-Feminism and Popular 
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28. One of the best accounts of how Foucault’s notion of a 
“history of the present” can simultaneously negotiate 
the obligations to empirical scholarship and justify 
attention to the politics of the present remains, to my 
mind, Mitchell Dean, Critical and Effective Histories 
(London: Routledge, 1994). I limit the relevance of this 
project to that hoary historical signifier – “western liberal 
democracies” – because I don’t mean to imply that the 
cultural logics I am outlining are in any way a “globalised” 
phenomena; this necessarily limits the application of 
these misreadings.

29. I’m thinking here of historians who lament these shifts, 
namely, the linguistic turn (namely poststructuralism) and 
the turn towards provisionality (nаmely, postmodernism). 
See, for example, Richard Evans, In Defence of History 
(London: Granta Books, 2001), Raelene Frances and Bruce 
Scates, “Is Labour History Dead?,” Australian Historical 
Studies 25, no. 100 (1993), John Hirst, “Women and 
History: A Critique of Creating a Nation,” Quadrant, no. 
34 (1995), Eric Hobsbawm, On History (London: Abacus, 
1998), Lawrence Stone, “History and Postmodernism,” 
Past and Present, no. 131 (1991), Harriet Swain, ed., 
The Big Questions in History (London: Vintage, 2006), 
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schuttle, The Killing of History (New York: Free Press, 
1996), Perez Zagorin, “Historiography and Postmod-
ernism: Reconsiderations,” History and Theory, no. 29 
(1990).

30. Фразава ја користам по примерот на Дона Харавеј. 
Donna Haraway, “Situated Knowledges: The Science 
Question in Feminism and the Privilege of Partial Per-
spective,” Feminist Studies 14, no. 3 (1988). [додадена 
нагласка]

31. Keith Jenkins, Re-Thinking History (London; New York: 
Routledge, 1991).

32. F. R. Ankersmit, “Historiography and Postmodernism,” 
History and Theory, no. 28 (1989).

33. J. Appleby, L. Hunt, and M. Jacob, Telling the Truth 
about History (New York: W.W. Norton, 1994).

34. Elizabeth Deeds Ermath, “Agency in the Discursive Con-
dition,” History and Theory, no. 40 (2001).

35. Како што укажува Викторија Хатам, конвенциите на 
историското истражување „треба да се преуредат во 
самосвесен одговор на прашањата од нашето време“ 
зашто постмодерната критика го направила неодрж-
ливо тврдењето за проучување на минатото „поради 
самото минато“ и н$ опомена дека сите создавања на 
знаење неминовно имаат политичката природа. Vic-
toria Hattam, “History, Agency, and Political Change,” 
Polity 32, no. 3 (2000).

36. Richard Price, “Practices of Historical Narrative,” Re-
thinking History 5, no. 3 (2001).

37. Helen Bowen-Raddeker, Skeptical History (London and 
New York: Routledge, 2007). 

38. Морам да & се заблагодарам на Сара Пинто за годи-
ните (!) минати во вакви разговори – било за наше-
то историско издаваштво било за наставата. Овој есеј 

Keith Windschuttle, The Killing of History (New York: 
Free Press, 1996), Perez Zagorin, “Historiography and 
Postmodernism: Reconsiderations,” History and Theory, 
no. 29 (1990).

30. I’m using this phrase following Donna Haraway. Donna 
Haraway, “Situated Knowledges: The Science Question 
in Feminism and the Privilege of Partial Perspective,” 
Feminist Studies 14, no. 3 (1988). [emphasis added]

31. Keith Jenkins, Re-Thinking History (London and New 
York: Routledge, 1991).

32. F. R. Ankersmit, “Historiography and Postmodernism,” 
History and Theory, no. 28 (1989).

33. J. Appleby, L. Hunt, and M. Jacob, Telling the Truth 
About History (New York: W.W. Norton, 1994).

34. Elizabeth Deeds Ermath, “Agency in the Discursive 
Condition,” History and Theory, no. 40 (2001).

35. As Victoria Hattam suggests, conventions of historical 
research “need to be reframed as a self-conscious response 
to issues in our own time” because postmodern critique 
has made the claim to study the past “for its own sake” 
impossible to uphold and alerted us to the necessarily 
political nature of all knowledge formations. Victoria 
Hattam, “History, Agency, and Political Change,” Polity 
32, no. 3 (2000).

36. Richard Price, “Practices of Historical Narrative,” 
Rethinking History 5, no. 3 (2001).

37. Helen Bowen-Raddeker, Skeptical History (London and 
New York: Routledge, 2007). 

38. My thanks must go to Sarah Pinto for years (!) of 
conversations of this nature – whether about our historical 
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немаше да го напишам без нејзиниот силно ангажи-
ран политичко-теориски ум. За нејзината расправа 
за политичките импликации на историските нарати-
ви, види “Emotional Histories” Re-thinking History [во 
подготовка]. 

39. Margaret Somers, “Narrativity, Narrative Identity and 
Social Action: Rethinking English Working-Class Forma-
tion,” во The Narrative and History Reader, ed. Geoffrey 
Roberts (London and New York: Routledge, 2001).

40. Eve Kosofsky Sedgwick, Epistemology of the Closet 
(Berkeley: University of California Press, 1990).

41. Annamarie Jagose, Queer Theory (Carlton: Melbourne 
University Press, 1996). 

42. Pamela Robertson, Guilty Pleasures: Feminist Camp 
from Mae West to Madonna (London and New York: IB 
Tauris Publishers, 2007).

43. Нормално, разбирам дека неминовно ова е нецело-
сен проект токму затоа што не се зафаќам со дина-
миката на создавањето знаења „во училницата“. Но, 
размислувањето за приказните што ги изнесуваме 
(дури и ако тоа го правиме само за да можат нашите 
студенти да ги оспорат) е важен проект. Меѓутоа, исто 
така се вардам и од обидите подучувајќи историја да 
создадам младофеминистички субјекти. Но, мислам 
дека тоа е малку проблематично. Постои драстична 
разлкика меѓу чинот со кој се нарушува создавањето 
знаење и чинот со кој на негово место се наметнува 
„точната“ положба на субјектот.

44. Mary Bryson and Suzanne de Castell, “Queer Pedagogy: 
Praxis Makes Im/Perfect,” Canadian Journal of Educa-
tion 18, no. 3 (1993).

45. Дефиницијава ја изведов од Ненси Кот. Nancy Cott, 
The Grounding of Modern Feminism  (New Haven: Yale 
University Press, 1987).

publishing or teaching. This paper wouldn’t have been 
possible without her robustly engaged politico-theoritical 
mind. For her discussion of the political implications of 
historical narratives, see her “Emotional Histories” Re-
thinking History [forthcoming]. 

39. Margaret Somers, “Narrativity, Narrative Identity and 
Social Action: Rethinking English Working-Class Forma-
tion,” in The Narrative and History Reader, ed. Geoffrey 
Roberts (London and New York: Routledge, 2001).

40. Eve Kosofsky Sedgwick, Epistemology of the Closet 
(Berkeley: University of California Press, 1990).

41. Annamarie Jagose, Queer Theory (Carlton: Melbourne 
University Press, 1996). 

42. Pamela Robertson, Guilty Pleasures: Feminist Camp 
from Mae West to Madonna (London and New York: IB 
Tauris Publishers, 2007).

43. I realize, of course, that this is necessarily an incomplete 
project precisely because I don’t engage with the dynamics 
of knowledge production “in the classroom.” Thinking, 
however, about the stories we enact (even if only so 
our students can contest them) is an important project. 
However, I’m also wary of the efforts to produce young 
feminist subjects through the act of teaching history. 
There is a drastic difference, I would suggest, between the 
act of disrupting knowledge formation and imposing the 
“right” subject position in its place.

44. Mary Bryson and Suzanne de Castell, “Queer Pedagogy: 
Praxis Makes Im/Perfect,” Canadian Journal of Education 
18, no. 3 (1993).

45. This definition is drawn from Nancy Cott. Nancy Cott, 
The Grounding of Modern Feminism (New Haven: Yale 
University Press, 1987).
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46. Иако постмодернистката во мене едноставно сака да 
го „деконструира“ значењето на феминизмот во учил-
ницата (и во историска и во друга смисла), не сум тол-
ку убедена дека тоа е стратегија што секогаш дава ко-
рисни политички (а впрочем и образовни) исходи. За 
опуштеност во нестабилноста треба вежба!

47. Добро е документирано дека феминизмот во својот 
француски облик се јавил во 1890-тите, а на англиски 
бил преведен набргу потоа.

48. Но, предупредувањето на Барбара Кејн за примената 
на некаква аналитичка и историска специфичност врз 
нашето користење на терминот е корисен потсетник. 
Како што вели Кејн во контекстот на пргавите деба-
ти за плуралноста на феминизмот во 1990-тите, „има 
некаква смисла да се ограничат терминот и неговите 
тврдења“. Barbara Caine, “Feminism, Suffrage and the 
Nineteenth Century English Women’s Movement,” Wom-
en’s Studies International Forum 5, no. 6 (1982).

49. Denise Riley, Am I That Name: Feminism and the Cat-
egory of “Women” in History (London: 1988).

50. Barbara Taylor, “Feminism and the Enlightenment 1650-
1850: Research Agenda for a Comparative History,” His-
tory Workshop Journal, no. 47 (1999).

51. Дури и далеку подолгата студија на Герда Лернер ло-
цира значајно поместување на крајот од осумнаесет-
тиот век. Меѓутоа, Лернер се труди да анализира „фе-
министичка свест... [која ја дефинира како] сознание 
на жените дека припаѓаат на подредена група; дека 
трпеле штети како група; дека нивната положба на 
подреденост е неприродна; дека мора да се здружат 
со други жени за да ги исправат тие штети“. За Лер-
нер тоа значи дека една феминистичка свест за патри-
јархатот била можна долго пред „модернитетот“. Во 
една смисла, се согласувам. Се разбира дека има при-
мери што можат да покажат дека жените ја оспорувале 
својата општествено создадена положба уште во два-

46. Whilst the postmodernist in me simply wants to 
“deconstruct” the meaning of feminism (both historical 
and otherwise) in the classroom, I’m less convinced that 
this is a strategy that always supplies useful political(and 
indeed, educational) outcomes. Being comfortable with 
instability requires training! 

47. As is well documented, feminism appeared in its French 
form in the 1890s and was translated into English quite 
soon after.

48. Barbara Caine’s warning about employing some analytic 
and historical specificity to our use of the term is, however, 
a useful reminder. As Caine argues, in the context the 
fractious debates about feminisms plurality in the 1990s, 
“there is some merit in limiting the term and its claims.” 
Barbara Caine, ”Feminism, Suffrage and the Nineteenth 
Century English Women’s Movement,” Women’s Studies 
International Forum 5, no. 6 (1982).

49. Denise Riley, Am I That Name: Feminism and the 
Category of “Women” in History (London: 1988).

50. Barbara Taylor, “Feminism and the Enlightenment 1650-
1850: Research Agenda for a Comparative History,” 
History Workshop Journal, no. 47 (1999).

51. Even Gerda Lerner’s much longer study locates a 
significant shift in the late eighteenth century. Lerner is, 
however, seeking to analyse “feminist consciousness… 
[which she defines as] the awareness of women that they 
belong to a subordinate group: that they have suffered 
wrongs as a group; that their condition of subordination 
is not natural; that they must join with other women to 
remedy these wrongs.” For Lerner, this means that a 
feminist consciousness of patriarchy was possible long 
before “modernity.” In one sense, I don’t disagree. There 
are certainly examples that can demonstrate women 
challenged their socially produced position as early as the 
twelfth century. Gerda Lerner, The Creation of Feminist 
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наесеттиот век. Gerda Lerner, The Creation of Feminist 
Consciousness: From the Middle Ages to Eighteen-Sev-
enty (Oxford: Oxford University Press, 1993). Меѓутоа, 
во шемата во која зборвам, не сум толку убедена дека 
тоа треба да го нарекуваме „феминизам“, и тоа од 
политички причини што ќе се видат. Навистина, една 
корисна последица од проектот за ограничување на 
„феминизмот“ на модерната доба би била и терминот 
„патријархат“ да се врати во историскиот дискурс за 
да денотира тврдоглав однос на моќ што изгледа ги 
испресекува повеќето дистинкции на историското 
време. Тогаш, не би биле феминистички сите реакции 
на патријархатот. За користењето на патријархатот 
како термин на историска анализа, види Judith M. 
Bennett, “Feminism and History,” Gender and History 1, 
no. 3 (1989).

52. На пример, види Katherine B. Clinton, “Femme Et 
Philosophe: Enlightenment Origins of Feminism” Eigh-
teenth-Century Studies, no. 8.

53. За расправа на оваа тема, види Susan Amussen, “The 
History of Feminism,” Journal of Women’s History 
8, no. 1 (1996). Решителниот отпор на многумина 
просветителски мислители кон политичката 
еднаквост меѓу социо-политичките категории „маж“ и 
„жена“ на сличен начин ја поткопува претпоставката 
дека епистемолошките претпоставки на западниот 
модернитет им нуделе на жените нови начини да ги 
сфатат постоечките структури на исклучување. Тоа 
не значи дека сакам да го позиционирам „западното 
просветителство“ како единствениот проблем против 
кој жените морале да се мобилизираат и, впрочем, како 
проблемот, а не неговото решение. Попрво, сакам да 
укажам на понијансиран приод кон овој конкретен 
проблем. Навистина, расправата на Фредерик Купер 
за либерално-демократските дискурси во колонијални 
контексти е поучна тука. Купер вели дека треба да 
обрнеме внимание на начините на кои овие рамки 
содржеле „внатрешни пориви за исклучување“ (да 
го прафразирам Удај Мехта), но и на начините на 

Consciousness: From the Middle Ages to Eighteen-Seventy 
(Oxford: Oxford University Press, 1993).In the schema 
I am proposing, however, I’m less convinced that we 
should call that “feminism,” for political reasons that will 
become apparent. Indeed, a useful corollary to the project 
of constraining “feminism” to the modern period would 
also be to bring the term ‘patriarchy’ back into historical 
discourse to denote a stubborn relationship of power that 
seems to cut across most distinctions of historical time. 
Responses to patriarchy, then, wouldn’t all be feminist. 
On the use of patriarchy as a term of historical anaylsis, 
see Judith M. Bennett, “Feminism and History,” Gender 
and History 1, no. 3 (1989).

52. See, for example, Katherine B. Clinton, “Femme Et 
Philosophe: Enlightenment Origins of Feminism” 
Eighteenth-Century Studies, no. 8.

53. For a discussion of this, see Susan Amussen, “The History 
of Feminism,” Journal of Women’s History 8, no. 1 (1996). 
The determined hostility of many enlightenment thinkers 
towards political equality between the socio-political 
categories “man” and “woman” similarly undermines 
the assumption that the epistemological assumptions 
of western modernity offered women new ways to 
comprehend existing structures of exclusion. This is not to 
say that I want to position “western enlightenment” as the 
only problem against which women have had to mobilize, 
and, indeed, as the problem and not its solution. Rather, 
I am trying to suggest a more nuanced approach to this 
particular problem. Indeed, Frederick Cooper’s discussion 
of liberal democratic discourses in colonial contexts is 
instructive here, Cooper suggest that we need to pay 
attention to the ways in which these frameworks contained 
“internal urges of exclusion” (to paraphrase Uday Mehta) 
but also to the ways in which ideas about liberal rights 
and entitlements offered “niches in which [people would] 
hide and fend for themselves [and] handles by which 
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кои идеите за либералните права и следувања нуде-
ле „ниши во кои [луѓето би] се криеле и самите би се 
снаоѓале [како и] лостови со кои самиот систем би се 
поместил“. Frederick Cooper, Colonialism in Question: 
Theory, Knowledge, History (Berkeley: University of Cal-
ifornia Press, 2005), Uday Mehta, “Liberal Strategies of 
Exclusion,” in Tensions of Empire: Colonial Cultures in 
a Bourgeois World, ed. Ann Laura Stoler and Frederick 
Cooper (Berkeley: University of California Press, 1997).

54. Carole Pateman, The Sexual Contract (Cambridge: Pol-
ity Press, 1988), Thomas Laqueur, Making Sex: Body and 
Gender from the Greeks to Freud (Cambridge: Harvard 
University Press, 1990).

55. Claire Goldberg Moses, French Feminism in the Nine-
teenth Century  (New York: State University of New York 
Press, 1984).

56. Dorinda Outram, The Enlightenment, 2nd ed. (Cam-
bridge: Cambridge University Press, 2005).

57. Denisa Riley, Am I That Name: Feminism and the Cat-
egory оf “Women” In History (University of Minnesota 
Press, 1989). 

58. Rosi Braidotti, “Mothers, Monsters, and Machines,” во 
Writing on the Body: Female Embodiment and Feminist 
Theory, ed. Katie Conboy, Nadia Medina, and Sarah Stan-
bury (New York: Columbia University Press, 1997).

59. Joan Wallach Scott, Only Paradoxes to Offer (Cambridge: 
Harvard University Press, 1996).

60. Можеби најочигледен проблем со оваа конкретно 
разграничување се начините на кои феминизмот ста-
нува производ на западното историско поместување, 
а сигурно немам намера да имплицирам дека феми-
низмот мора, неминовно и секогаш, да биде западен 
производ. Попрво, се надевам дека размислувањето 
за „модерната“ полова разлика како институционал-

the system itself could be moved.” Frederick Cooper, 
Colonialism in Question: Theory, Knowledge, History 
(Berkeley: University of California Press, 2005), Uday 
Mehta, “Liberal Strategies of Exclusion,” in Tensions of 
Empire: Colonial Cultures in a Bourgeois World, ed. Ann 
Laura Stoler and Frederick Cooper (Berkeley: University 
of California Press, 1997).

54. Carole Pateman, The Sexual Contract (Cambridge: Polity 
Press, 1988), Thomas Laqueur, Making Sex: Body and 
Gender from the Greeks to Freud (Cambridge: Harvard 
University Press, 1990).

55. Claire Goldberg Moses, French Feminism in the 
Nineteenth Century. (New York: State University of New 
York Press, 1984).

56. Dorinda Outram, The Enlightenment, 2nd ed. (Cambridge: 
Cambridge University Press, 2005).

57. Denise Riley, Am I That Name: Feminism and the 
Category оf “Women” In History (University of Minnesota 
Press, 1989).

58. Rosi Braidotti, “Mothers, Monsters, and Machines,” in 
Writing on the Body: Female Embodiment and Feminist 
Theory, ed. Katie Conboy, Nadia Medina, and Sarah 
Stanbury (New York: Columbia University Press, 1997).

59. Joan Wallach Scott, Only Paradoxes to Offer (Cambridge: 
Harvard University Press, 1996).

60. Perhaps the most obvious problem with this particular 
delimitation is the ways in which feminism becomes 
the product of western historical shift and I certainly 
don’t mean to imply that feminism is necessarily, 
inevitably and always a western project. Rather, I would 
hope that thinking about “modern” sexual difference 
as the instituting logic for feminist protest demands a 
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на логика за феминистички протест налага концеп-
туализација на модернитетот што не почнува и не 
завршува во Европа. Тука поучен е исказот на Анто-
анет Бартон дека родовата разлика и империјализмот 
ги гледаме како меѓусебно конститутивни (наместо 
како дискретни подрачја што функционираат едно 
преку друго). Навистина, историите на просветител-
ството и половата разлика се имплицирани во оној 
друг голем проект на модернитетот, империјализмот. 
Ородените дискурси што го овозможиле концептот на 
разумниот поединец биле, како што укажува Трин Т. 
Минх-ха (Trinh T. Minh-ha), подеднакво детермини-
ран од концептите на расните разлики што ја создале 
можноста за империјална експлоатација. Така, европ-
скиот модернитет, го создале неговите провинциски 
ангажмани, да го парафразирам Дипеш Чакрабарти 
(Dipesh Chakrabarty). Тогаш, и (модерниот) фемини-
зам – како што се тврдеше во толку многу понови дела 
– се создавал во империјалните размени и експлоата-
ции. Trinh T. Minh-ha, Woman, Native, Other (Bloom-
ington: Indiana University Press, 1999). Dipesh Chakrab-
arty, Provincializing Europe: Postcolonial Thought and 
Historical Difference, ed. Sherry B Ortner, Princeton 
Studies in Culture / Power / History (Princeton: Princ-
eton University Press, 2000). Значајно е тоа што иако 
современите новински колумнисти можат редовно да 
ја отфрлаат релевантноста на феминизмот за „нашиов 
свет“, истовремено ја истакнуваат важната работа 
што се јавува во оној подеднакво окапан означител, 
„третиот свет“. Затоа, мора да внимаваме да не го 
врамиме феминизмот како исход од „Европа“ туку 
да го доживуваме како исход од модернитетот што 
ги опфаќа и центрите и перифериите како историски 
„изворишта“. Antoinette Burton, Burdens of History: 
British Feminists, Indian Women, and Imperial Culture, 
1865-1915 (Chapel Hill: University of North Carolina 
Press, 1994); Antoinette Burton, “Thinking Beyond the 
Boundaries: Empire, Feminism and the Domains of His-
tory,” Social History 26, no. 1 (2001); Antoinette Burton, 
ed., Politics and Empire in Victorian Britain: A Reader 
(New York: Palgrave, 2001); Kumari Jayawarderna, Fem-
inism and Nationalism in the Thirds Worlds (London: 
Zed Books, 1986).

conceptualisation of modernity that doesn’t start and 
finish in Europe. Antoinette Burton’s suggestion that 
we think about gender difference and imperialism as 
mutually constitutive (rather than discrete fields that 
operate through each other) is instructive here. Indeed, 
the histories of the enlightenment and sexual difference 
are implicated in that other great project of modernity, 
imperialism. The gendered discourses that enabled the 
concept of the reasoning individual were, as Trinh T. 
Minh-ha points out, equally determined by the concepts 
of racial difference that produced the possibility of 
imperial exploitation. European modernity was thus 
produced, to paraphrase Dipesh Chakrabarty, by its 
provincial engagements. So too, then, (modern) feminism 
– as so much recent work has argued – was constituted in 
imperial exchanges and exploitations. Trinh T. Minh-ha, 
Woman, Native, Other (Bloomington: Indiana University 
Press, 1999). Dipesh Chakrabarty, Provincializing 
Europe: Postcolonial Thought and Historical Difference, 
ed. Sherry B Ortner, Princeton Studies in Culture / Power 
/ History (Princeton: Princeton University Press, 2000). 
Significantly, whilst contemporary newspaper columnists 
might regularly dismiss the relevance of feminism to “our 
world,” they simultaneously assert the important work 
occurring in that equally hoary signifier, the “third world.” 
We must be careful, therefore, not to frame feminism as 
an outcome of “Europe” but of a modernity that imbricates 
centres and peripheries as historical “origins.” Antoinette 
Burton, Burdens of History: British Feminists, Indian 
Women, and Imperial Culture, 1865-1915 (Chapel Hill: 
University of North Carolina Press, 1994); Antoinette 
Burton, “Thinking Beyond the Boundaries: Empire, 
Feminism and the Domains of History,” Social History 
26, no. 1 (2001); Antoinette Burton, ed., Politics and 
Empire in Victorian Britain: A Reader (New York: 
Palgrave, 2001); Kumari Jayawarderna, Feminism and 
Nationalism in the Thirds Worlds (London: Zed Books, 
1986).
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61. “Women’s Time” in New Maladies of the Soul (New York: 
Columbia University Press, 1995).

62. Lynn S. Chancer, Reconcilable Differences: Confront-
ing Beauty, Pornography, and the Future of Feminism 
(Berkeley, Los Angeles and London: University of Califor-
nia Press, 1998), 286.

63. E. Ann Kaplan and Denovey Looser, “Introduction 1: An 
Exchange,” во Generations: Academic Feminists in Dia-
logue, ed. E. Ann Kaplan and Denovey Looser (Minneap-
olis: University of Minnesota Press, 1997), 13.

64. Sarah Gamble, “Postfeminism,” во The Routledge Com-
panion to Feminism and Postfeminism, ed. Sarah Gam-
ble (New York and London: Routledge, 2001).

65. Rebecca Walker, “Introduction,” во To Be Read: Telling 
the Truth and Changing the Face of Feminism, ed. Re-
becca Walker (New York: Anchor Books, 1995).

66. Kathy Bail, Diy Feminism (Sydney: Allen and Unwin, 
1996).

67. Leslie Heywood and Jennifer Drake, “Introduction,” во 
Third-wave Agenda: Being Feminst, Doing Feminism, 
ed. Leslie Heywood and Jennifer Drake (Minneapolis: 
University of Minnesota Press, 1997), 11.

68. Вокер го тврди токму тоа, Rebecca Walker, “Introduc-
tion,” во To Be Read: Telling the Truth and Changing the 
Face of Feminism, ed. Rebecca Walker (New York: An-
chor Books, 1995).

69. Richard Jinman, “Generation Sex,” The Sydney Morning 
Herald, October 8, 2005.

70. Deborah Siegel, “The Legacy of the Personal: Generating 
Theory in the Third-wave,” Hypatia 12, no. 3 (1997).

61. “Women’s Time” in New Maladies of the Soul (New York: 
Columbia University Press, 1995). 

62. Lynn S. Chancer, Reconcilable Differences: Confronting 
Beauty, Pornography, and the Future of Feminism 
(Berkeley, Los Angeles and London: University of 
California Press, 1998), 286.

63. E. Ann Kaplan and Denovey Looser, “Introduction 1: 
An Exchange,” in Generations: Academic Feminists 
in Dialogue, ed. E. Ann Kaplan and Denovey Looser 
(Minneapolis: University of Minnesota Press, 1997), 13.

64. Sarah Gamble, “Postfeminism,” in The Routledge 
Companion to Feminism and Postfeminism, ed. Sarah 
Gamble (New York and London: Routledge, 2001).

65. Rebecca Walker, “Introduction,” in To Be Read: Telling 
the Truth and Changing the Face of Feminism, ed. 
Rebecca Walker (New York: Anchor Books, 1995).

66. Kathy Bail, Diy Feminism (Sydney: Allen and Unwin, 
1996).

67. Leslie Heywood and Jennifer Drake, “Introduction,” in 
Third-wave Agenda: Being Feminst, Doing Feminism, 
ed. Leslie Heywood and Jennifer Drake (Minneapolis: 
University of Minnesota Press, 1997), 11.

68. Walker makes precisely this argument, Rebecca Walker, 
“Introduction,” in To Be Read: Telling the Truth and 
Changing the Face of Feminism, ed. Rebecca Walker 
(New York: Anchor Books, 1995).

69. Richard Jinman, “Generation Sex,” The Sydney Morning 
Herald, October 8, 2005.

70. Deborah Siegel, “The Legacy of the Personal: Generating 
Theory in the Third-wave,” Hypatia 12, no. 3 (1997).
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71. Naomi Wolf, Fire with Fire: The New Female Power and 
How it Will Change the 21st Century (London: Vintage 
1994).

72. Camille Paglia, “Madonna: Finally a Real Feminist,” New 
York Times, December 14, 1990.

73. Naomi Wolf, Fire with Fire: New Female Power and How 
it Will Change the 21st Century (London: Vintage, 1994).

74. Лиз Конор вели нешто слично за начините на кои ова 
отелотворение се претставувало во новите облици на 
визуелната култура на почетокот од дваесеттиот век. 
Liz Conor, The Spectacular Modern Woman: Feminine 
Visibility in the 1920s (Bloomington: Indiana University 
Press, 2004).

75. Пример за овој вид на нервозни забелешки за младите 
жени, сексот, пиењето и контролата може да се најде 
кај  Sara Wheeler, “Glug Glug,” The Guardian, January 
19, 2008, Emine Saner, “The Women? They’re Far Worse 
in Fights,” The Guardian, May 9, 2008.

76. Во својата расправа за „културата на сладострастието“, 
Леви изнесува вознемирувачки забелешки за 
нејзината ненадејна појава. Ariel Levy, Female Chau-
vinist Pigs: Women and the Rise of Raunch Culture (New 
York: Free Press, 2005).

77. За врската меѓу новата жена и западните неспокојства, 
види: Barbara Lonnquist, “Paler by Comparison: Shad-
ows of Cleopatra in Nineteenth-Century Representations 
of the New Woman Vampire,” во Balancing the Scales; 
an Examination of the Manipulation and Transforma-
tion of Symbolic Concepts of Women, ed. Marie A Conn 
(Lanham: University Press of America, 2003). За врската 
меѓу новата жена и  животот на стварните жени, види: 
Angelique Richardson and Chris Willis, “Introduction,” 
во The New Woman in Fiction and Fact: Fin-De-Siècle 
Feminisms, ed. Angelique Richardson and Chris Wil-
lis (Basingstoke: Palgrave, 2000). За амбивалентниот 

71.  Naomi Wolf, Fire with Fire: The New Female Power and 
How It Will Change the 21st Centur  (London: Vintage 
1994).

72. Camille Paglia, “Madonna: Finally a Real Feminist,” New 
York Times, December 14, 1990.

73. Naomi Wolf, Fire with Fire: New Female Power and How 
it Will Change the 21st Century (London: Vintage, 1994).

74. Liz Conor makes a similar argument about the ways in 
which this embodiment was represented in new forms of 
visual culture in the early twentieth century. Liz Conor, 
The Spectacular Modern Woman: Feminine Visibility 
in the 1920s (Bloomington: Indiana University Press, 
2004).

75. For an example of this kind of anxious observations 
about young women, sex, drinking and control see, Sara 
Wheeler, “Glug Glug,” The Guardian, January 19, 2008, 
Emine Saner, “The Women? They’re Far Worse in Fights,” 
The Guardian, May 9, 2008.

76. In her discussion of “raunch culture” Levy makes startling 
observations about her sudden emergence. Ariel Levy, 
Female Chauvinist Pigs: Women and the Rise of Raunch 
Culture (New York: Free Press, 2005).

77. On the relationship between the new woman and 
western anxieties, see: Barbara Lonnquist, “Paler by 
Comparison: Shadows of Cleopatra in Nineteenth-
Century Representations of the New Woman Vampire,” 
in Balancing the Scales; an Examination of the 
Manipulation and Transformation of Symbolic Concepts 
of Women, ed. Marie A Conn (Lanham: University Press 
of America, 2003). On the relationship between the 
new woman and actual women’s lives see: Angelique 
Richardson and Chris Willis, “Introduction,” in The New 
Woman in Fiction and Fact: Fin-De-Siècle Feminisms, 
ed. Angelique Richardson and Chris Willis (Basingstoke: 
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однос меѓу ликот на новата жена и феминистичкиот 
протест, види: Tania Schaffer, “Nothing but Foolscap 
and Ink: Inventing the New Woman,” во The New Wom-
an in Fiction and Fact: Fin-De-Siècle Feminisms, ed. 
Angelique Richardson and Chris Willis (Basingstoke: Pal-
grave, 2000).

78. Прониклива и суптилна збирка расправи за односот 
на Голдман кон феминистичкиот проект може да се 
види кај: Penny Weiss and Loretta Kensinger, eds., Femi-
nist Interpretations of Emma Goldman (University Park: 
Pennsylvania State University Press, 2007).

79. Carol Smith-Rosenburg, “Discourses of Sexuality and 
Subjectivity,” во Hidden from History: Reclaiming the 
Gay and Lesbian Past, ed. Martin Duberman, Martha 
Vicinus, and George Chauncey Jr. (London: Penguin 
Books, 1989), 279.

80. Ibid.

81. Esther Newton, “The Mythic Mannish Lesbian: Radclyffe 
Hall and the New Woman,” во Hidden from History: Re-
claiming the Gay and Lesbian Past, ed. Martin Duber-
man, Martha Vicinus, and George Chauncey Jr. (London: 
Penguin Books, 1989).

82. Linda Dowling, “The Decadent and the New Woman in 
the 1890’s,” Nineteenth-Century Fiction 33, no. 4 (1979). 

83. Nancy Cott, The Grounding of Modern Feminism (New 
Haven: Yale University Press, 1987).

84. Ann Brooks, Postfeminisms: Feminism, Cultural Theory, 
and Cultural Forms (New York and London: Routledge, 
1997).

85. Linda Frost, “‘Somewhere in Particular’: Generations, 
Feminism, Class Conflict and the Terms of Academic Suc-
cess,” во Generations: Academic Feminists in Dialogue, 
ed. E. Ann Kaplan and Denovey Looser (Minneapolis: 
University of Minnesota Press, 1997).

Palgrave, 2000).On the ambivalent relationship between 
the figure of the new woman and feminist protest, see: 
Tania Schaffer, “Nothing but Foolscap and Ink: Inventing 
the New Woman,” in The New Woman in Fiction and 
Fact: Fin-De-Siècle Feminisms, ed. Angelique Richardson 
and Chris Willis (Basingstoke: Palgrave, 2000).

78. For an insightful and subtle collection of discussions 
of Goldman’s relationship to the feminist project, see, 
Penny Weiss and Loretta Kensinger, eds., Feminist 
Interpretations of Emma Goldman (University Park: 
Pennsylvania State University Press, 2007).

79. Carol Smith-Rosenburg, “Discourses of Sexuality and 
Subjectivity,” in Hidden from History: Reclaiming the 
Gay and Lesbian Past, ed. Martin Duberman, Martha 
Vicinus, and George Chauncey Jr. (London: Penguin 
Books, 1989), 279.

80. Ibid.

81. Esther Newton, “The Mythic Mannish Lesbian: Radclyffe 
Hall and the New Woman,” in Hidden from History: 
Reclaiming the Gay and Lesbian Past, ed. Martin 
Duberman, Martha Vicinus, and George Chauncey Jr. 
(London: Penguin Books, 1989).

82. Linda Dowling, “The Decadent and the New Woman in 
the 1890’s,” Nineteenth-Century Fiction 33, no. 4 (1979). 

83. Nancy Cott, The Grounding of Modern Feminism (New 
Haven: Yale University Press, 1987).

84. Ann Brooks, Postfeminisms: Feminism, Cultural Theory, 
and Cultural Forms (New York and London: Routledge, 
1997).

85. Linda Frost, “‘Somewhere in Particular’: Generations, 
Feminism, Class Conflict and the Terms of Academic 
Success,” in Generations: Academic Feminists in 
Dialogue, ed. E. Ann Kaplan and Denovey Looser 
(Minneapolis: University of Minnesota Press, 1997).
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86. Ann Brooks, Postfeminisms: Feminism, Cultural Theory, 
and Cultural Forms (Routledge, 1997).

87. Joanna Briscoe, “The Generation That Took a Gamble,” 
The Guardian, September 13, 2003.

88. Clinton Walker, “Highway ‘72 Revisited,” The Sydney 
Morning Herald, November 16, 2002. 

89. Mariella Frostrup, “Girl Power? Don’t Make Me Laugh,” 
The Observer, December 23, 2007.

90. Devoney Looser, “Introduction II,” во Generations: Aca-
demic Feminists in Dialogue, ed. Devoney Looser and E 
Ann Kaplanm (Minnesota: University of Minnesota Press, 
1997).

91. Со ова сакам да кажам дека Мадона фунционира како 
историзиран симбол на новите практики на пародија 
и присвојување на голем дел од феминистичката наука 
без оглед на тоа дали се гледаат како проблем или 
решение. Колку пати сите ние сме прочитале написи 
за современата музичка индустрија кои започнувале 
со расправа за Мадона? Види, на пример, Gayle Wald, 
“Just a Girl? Rock Music, Feminism, and the Cultural 
Construction of Female Youth” Signs 32, no. 3 (1998).

92. Можеби најдобрата расправа за овој однос се јавува во 
врска со постколонијалната теорија; види, на пример, 
Neil Lazarus, “Introducing Postcolonial Studies,” вo The 
Cambridge Companion to Postcolonial Literary Studies, 
ed. Neil Lazarus (Cambridge: Cambridge University Press, 
2004), Ania. Loomba, ed., Colonialism-Postcolonialism 
(London: Routledge, 1998), Mark Poster, Cultural Histo-
ry and Postmodernity: Disciplinary Readings and Chal-
lenges (New York: Columbia University Press, 1997).

93. M. J. Delaney, At Least since Plato... And Other Post-
modern Myths (London: MacMillan, 1997).

86. Ann Brooks, Postfeminisms: Feminism, Cultural Theory, 
and Cultural Forms (Routledge, 1997).

87. Joanna Briscoe, “The Generation That Took a Gamble,” 
The Guardian, September 13, 2003.

88. Clinton Walker, “Highway ‘72 Revisited,” The Sydney 
Morning Herald, November 16, 2002. 

89. Mariella Frostrup, “Girl Power? Don’t Make Me Laugh,” 
The Observer, December 23, 2007.

90. Devoney Looser, “Introduction II,” in Generations: 
Academic Feminists in Dialogue, ed. Devoney Looser 
and E Ann Kaplanm (Minnesota: University of Minnesota 
Press, 1997).

91. By this I mean, Madonna functions as a historicised 
emblem of new practices of parody and appropriation in 
much feminist scholarship regardless of whether these 
are seen as a problem or solution. How many times have 
we all read articles about women in the contemporary 
music industry that begin with a discussion of Madonna? 
See, for example, Gayle Wald, “Just a Girl? Rock Music, 
Feminism, and the Cultural Construction of Female 
Youth,” Signs 32, no. 3 (1998).

92. Perhaps the best discussion of this relation occurs in rela-
tion to postcolonial theory, see for example, Neil Lazarus, 
“Introducing Postcolonial Studies,” in The Cambridge 
Companion to Postcolonial Literary Studies, ed. Neil 
Lazarus (Cambridge: Cambridge University Press, 2004), 
Ania. Loomba, ed., Colonialism-Postcolonialism (Lon-
don: Routledge, 1998), Mark Poster, Cultural History 
and Postmodernity: Disciplinary Readings and Chal-
lenges (New York: Columbia University Press, 1997).

93. M. J. Delaney, At Least since Plato... And Other Post-
modern Myths (London: MacMillan, 1997).
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94. На пример, според Елизабет Дидс-Ермарт, ако 
модернитетот се дефинира со неговиот релативно 
„кохерентен и единствен збир верувања за себноста, 
стварноста и времето... [и] пред с$... во сувереноста 
на идејата за историјата“, тогаш ставот на 
постмодернитетот бил присутен барем од почетокот 
на дваесеттиот век. Elizabeth Deeds-Ermarth, Sequel 
to History: Postmodernism and the Crisis of Represen-
tational Time (Princeton: Princeton University Press, 
1992).

95. The Daily Mail, January 10, 1906.

96. Judith P. Butler, Bodies That Matter: On the Discursive 
Limits of “Sex” (New York: Routledge, 1993).

97. Kathy Sport, “Below the Belt and Bleeding Fingertips: 
Feminist and Lesbian Music in the Late 1970s,” Austra-
lian Feminist Studies 55, no. 3 (2007).

98. Mary Tomsic, “We Will Invent Ourselves, the Age of the 
New Image Is at Hand: Creating, Learning and Talking 
with Australian Feminist Filmmaking,” Australian Femi-
nist Studies 22, no. 53 (2007). [Оригинална нагласка]

99. Pamela Robertson, Guilty Pleasures: Feminist Camp 
from Mae West to Madonna (Durham, N.C.: Duke Uni-
versity Press, 1996).

100. Shulamith Firestone, The Dialectic of Sex: The Case for 
Feminist Revolution (New York: Bantam, 1979).

101. На пример, види ја Хабермасовата критика на 
„постмодернизмот“ како продолжение на модерното. 
Исто така, Фуко интересно изнесува аргументи во 
прилог на „изворот“ на критичка онтологија на 
себноста, оној мошне „постмодерен“ став кој својот 
зачеток му го должи на ставот на модернитетот. Mi-
chel Foucault, “What Is Enlightenment?,” во Essential 
Works of Foucault: Ethics, ed. Paul Rabinow (London: 
Penguin, 1994).

94. For Elizabeth Deeds-Ermarth, for example, if modernity 
is defined by it’s relatively “coherent and unified set of 
beliefs about the self, reality and time… [and] above all... 
in the sovereignty of the idea of history,” then the attitude 
of postmodernity was present from at least the beginning 
of the twentieth century. Elizabeth Deeds-Ermarth, 
Sequel to History: Postmodernism and the Crisis of 
Representational Time (Princeton: Princeton University 
Press, 1992).

95. The Daily Mail, January 10, 1906.

96. Judith P. Butler, Bodies That Matter: On the Discursive 
Limits of “Sex” (New York: Routledge, 1993).

97. Kathy Sport, “‘Below the Belt and Bleeding Fingertips’ 
Feminist and Lesbian Music in the Late 1970s,” Australian 
Feminist Studies 55, no. 3 (2007).

98. Mary Tomsic, “‘We Will Invent Ourselves, the Age of the 
New Image Is at Hand: Creating, Learning and Talking 
with Australian Feminist Filmmaking,’” Australian 
Feminist Studies 22, no. 53 (2007). [Emphasis Original]

99. Pamela Robertson, Guilty Pleasures: Feminist Camp from 
Mae West to Madonna (Durham, N.C.: Duke University 
Press, 1996).

100. Shulamith Firestone, The Dialectic of Sex: The Case for 
Feminist Revolution (New York: Bantam, 1979).

101. See, for example Habermas’ critique of “postmodernism” 
as an extension of the modern. Also, Foucault makes 
a compelling case for the ‘source’ of a critical ontology 
of the self, that very “postmodern” of attitudes, owing 
its germination to the attitude of modernity. Michel 
Foucault, “What Is Enlightenment?,” in Essential Works 
of Foucault: Ethics, ed. Paul Rabinow (London: Penguin, 
1994).

Leigh Boucher “Queer(y)ing” historico-genealogies of feminism for the university classroom



Journal for Politics, Gender, and Culture Vol. 6/No. 2/3/Summer 2007/Winter 2008

11
�

Identities

102. Andreas Huyssen, “Mapping the Postmodern,” во Femi-
nism/Postmodernism, ed. Linda Nicholson (London and 
New York: Routledge, 1990).

103. Michel Foucault, “What Is Enlightenment?,” во Essential 
Works of Foucualt: Ethics, ed. Paul Rabinow (London: 
Penguin, 1994).

104. Susan Bordo, “Feminism, Postmodernism and Gender-
Skepticism” во Feminism / Postmodernism, ed. Linda 
Nicholson (London and New York: Routledge, 1990). 

105. Околу централното значење на „историјата“ за 
просветителскиот поредок на нештата и либера-
лизмот, види  Graham Burchall, “Liberal Government 
and Techniques of the Self,” во Foucault and Political 
Reason, ed. Barry Andrew, Thomas Osborne, and Nikolas 
Rose (Chicago: Chicago University Press, 1996), Michel 
Foucault, The Order of Things: An Archaeology of the 
Human Sciences (London: Routledge, 1989).

106. Mary Wollstonecraft, A Vindication of the Rights of 
Woman, ed. Miriam Brody Kramnick, Rev ed. (Har-
mondsworth: Penguin, 2004). За кратка расправа за 
значењето на Волстонкрафт, види R.M. Janes, “On the 
Reception of Mary Wollstonecraft’s a Vindication of the 
Rights of Woman,” Journal of the History of Ideas, no. 39 
(1978).

107. Joan Scott, “Feminism’s History,” in A Feminist History 
Reader, ed. Sue Morgan (London and New York: Rout-
ledge, 2006), 392

108. Jane Flax, “Postmodernism and Gender Relations in 
Feminist Theory” in Feminism / Postmodernism, ed. Lin-
da Nicholson (London and New York: Routledge, 1990).

109. Овој израз е на Лис Иригаре. Luce Irigaray, “The Power 
of Discourse and the Subordination of the Feminine,” во 
The Luce Irigaray Reader, ed. Margaret Whitford (Ox-
ford: Blackwell, 1991). 

102. Andreas Huyssen, “Mapping the Postmodern,” in 
Feminism / Postmodernism, ed. Linda Nicholson (London 
and New York: Routledge, 1990).

103. Michel Foucault, “What Is Enlightenment?” in Essential 
Works of Foucault: Ethics, ed. Paul Rabinow (London: 
Penguin, 1994).

104. Susan Bordo, “Feminism, Postmodernism and Gender-
Skepticism” in Feminism / Postmodernism, ed. Linda 
Nicholson (London and New York: Routledge, 1990). 

105. On the centrality of “history” to the enlightenment order 
of things and liberalism, see Graham Burchall, “Liberal 
Government and Techniques of the Self,” in Foucault and 
Political Reason, ed. Barry Andrew, Thomas Osborne, and 
Nikolas Rose (Chicago: Chicago University Press, 1996), 
Michel Foucault, The Order of Things: An Archaeology 
of the Human Sciences (London: Routledge, 1989).

106. Mary Wollstonecraft, A Vindication of the Rights 
of Woman, ed. Miriam Brody Kramnick, Rev ed. 
(Harmondsworth: Penguin, 2004). For a brief discussion 
of Wollstonecraft’s significance, see R.M. Janes, “On the 
Reception of Mary Wollstonecraft’s a Vindication of the 
Rights of Woman,” Journal of the History of Ideas, no. 39 
(1978).

107. Joan Scott, “Feminism’s History,” in A Feminist History 
Reader, ed. Sue Morgan (London and New York: Rout-
ledge, 2006), 392.

108. Jane Flax, “Postmodernism and Gender Relations in 
Feminist Theory,” in Feminism/ Postmodernism, ed. Lin-
da Nicholson (London and New York: Routledge, 1990).

109. This phrase is Luce Irigaray’s. Luce Irigaray, “The Power 
of Discourse and the Subordination of the Feminine,” in 
The Luce Irigaray Reader, ed. Margaret Whitford (Ox-
ford: Blackwell, 1991). 
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Mom~e od mal grad:  
Nil Bartlet u~i  
kako da bide gej

David M.  
Halperin Small Town Boy:  

Neil Bartlett Learns  
How to be Gay

I

Vo ranoto leto 1981 godina, mlad gej ma` koj se 
vika{e Nil Bartlet se preseli od malo grat~e 
vo golemiot grad. Vo negoviot slu~aj, golemiot 
grad be{e London i ne be{e celosno nepoznata 
teritorija za nego. „Koga imav 16 godini, imav 
obi~aj da doa|am tuka so voz za da odam vo muzeite, 
da zastanuvam i da gi gledam slikite, a i za da me 
gledaat, da me soberat, a koga ve}e napolniv dvaeset 
godini, doa|av za da se sretnam so nekogo. Sekoga{ 
be{e vistinskoto mesto. Obi~no dobivav erekcija 
samo ~ekaj}i go vozot”.1  Kolku i da bilo vozbudlivo 
i stra{no za Bartlet kone~no da se vpu{ti vo noviot 
`ivot vo golemiot grad, stignuvaweto tamu bilo 
samo po~etok. Najposle, edna rabota e da poseti{ 
gej metropola kako London, a sosema druga da se 
preseli{ tamu. „Pristignuvaweto vo London... ne e 
ne{to {to go pravi{ samo so simnuvaweto od vozot; 
potrebni se godini, veruvaj mi, mene mi bea potrebni 
godini” (xx). Toa e poradi toa {to stapnuvaweto 
na metropoliskata gej scena zna~i  ili poto~no, 
zna~e{e, vo vremeto koga sè u{te cveta{e taa 
scena, koga (pred erata na Internetot) nema{e 
nikakva vistinska alternativa za toa  toa zna~e{e 
vleguvawe vo gej `ivotot, sre}avawe so celosnata 

I

In the early summer of 1981 a young gay man by the 
name of Neil Bartlett moved from a small town to the big 
city. In his case, the big city happened to be London, and 
it was not altogether unfamiliar territory to him. “When 
I was sixteen I used to come up here on the train to go to 
the museums, to stand and look at the pictures, and also 
to be looked at, picked up, and then when I was twenty, I 
would come up here to meet someone. It was always the 
place to be. I used to get an erection just waiting for the 
train.”1 Exciting and terrifying as it was for Bartlett to 
embark at last on a new life in the big city, getting there 
was only the beginning. After all, it is one thing to visit a 
gay metropolis like London, and quite another thing to 
move there. “Coming to London... isn’t something you 
do just by stepping off the train; it takes years, believe 
me, it’s taken me years” (xx). That is because entering 
the metropolitan gay scene means—or, rather, it used to 
mean, at the time when that scene was still flourishing, 
when (before the age of the internet) there was no real 
alternative to it—it meant entering gay life, encountering 
the full width and breadth of gay culture, expanding 
one’s sexual literacy, discovering and making gay history, 
ceasing to be merely homosexual and learning how to be 
gay.

Dejvid M. 
Halperin 
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{iro~ina i obem na gej kulturata, pro{iruvawe 
na sopstvenata seksualna pismenost, otkrivawe i 
sozdavawe na gej istorija, prestanuvawe da se bide 
samo homoseksualec/homoseksualka i u~ewe kako da 
se bide gej.  

Za da se snao|ate niz gradot, treba da se izgubite 
vo nego. Knigata vo koja Bartlet gi zapi{a svoite 
pohodi vo gej kulturata po~nuva so epigraf od 
Berlinska hronika (A Berlin Chronicle) na Valter 
Benjamin (Walter Benjamin 1932): „Da ne se snao|a{ 
vo eden grad mo`e da bide neinteresno i banalno. 
Za toa e potrebno neznaewe  ni{to pove}e. No, da se 
izgubi{ vo gradot...”2 Gubewe na sebe si za Bartlet 
ne e samo govorna figura: toj opi{uva cel proekt. 
Pristignuvaweto vo London, u~eweto kako da se bide 
gej, povlekuva gubewe na sebe si, na sebnosta koja 
prethodno ste ja imale, i stanuvawe toa {to si. [to 
e edna od pri~inite zo{to se potrebni godini. 

Da se izgubi{ e najdobriot metod za nao|awe 
na sopstveniot pat. Postepeno otkrivate novi 
{emi na egzistencija srede izmenetite uslovi na 
metropoliskiot квир `ivot. Bartlet otkril deka 
nekoi od tie {emi ve}e bile rasposlani pred nego. 
Toj po~nal da razbira deka gej `ivotot koj{to toj 
u~el da go vodi vo London vsu{nost bil prodol`enie 
na `ivotot {to tamu go vodele drugi gej ma`i cel 
vek ili pove}e nanazad. Ne prodol`enie vo celost, 
sekako, no prodol`enie do za~uduva~ki stepen.

Pristignuvaweto vo London zna~e{e navleguvawe vo 
ve}e postoe~ki `ivot  za prvpat po~nav da zboruvam so 
drugi lu|e, da odam na mesta koi ve}e imaat stil ili, 
ako sakate, istorija. [to storiv, pretpostavuvam deka go 
povrzav mojot `ivot so drugi `ivoti, duri i so zgradi i 
ulici, koi imaa egzistencija koja & prethodi na mojata. 
Ova e samo po sebe posebno, zatoa {to jas go iskusuvav 

In order to find your way in the city, you need to lose 
yourself in it. The book in which Bartlett recorded his 
forays into gay culture begins with an epigraph from 
Walter Benjamin’s A Berlin Chronicle (1932): “Not to 
find one’s way in a city may well be uninteresting and 
banal. It requires ignorance — nothing more. But to lose 
oneself in a city...”2 Losing oneself is not a mere figure 
of speech for Bartlett: it describes an entire project. 
Coming to London, learning how to be gay, entails losing 
yourself, the self you used to have, and becoming who 
you are. Which is one reason why it takes years.

Losing yourself is the best method of finding your way. 
Gradually you discover new patterns of existence amid 
the changed conditions of metropolitan queer life. Some 
of those patterns, Bartlett found, had already been laid 
down for him. He started to realize that the gay life he was 
learning to lead in London was in fact continuous with 
the life that had been led there by other gay men, going 
back a century or more. Not completely continuous, of 
course, but continuous to an astonishing degree.

Coming to London meant moving into a life that already ex-
isted — I started to talk to other people for the first time, to 
go to places that already had a style, a history if you like. 
What I’ve done, I suppose, is to connect my life to other 
lives, even buildings and streets that had an existence prior 
to mine. This is in itself remarkable, because for the longest 
time imaginable I experienced my gayness in complete isola-
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sopstvenoto gejstvo najdolgo {to mo`e da se zamisli 
vo celosna izolacija, isto kako i sekoe gej dete vo malo 
grat~e. I sega, postepeno, sfativ deka sum povrzan so 
`ivotite na drugi ma`i, ma`i koi `iveat vo London 
zaedno so mene. Ili so drugi, mrtvi london~ani  (xx, so 
masni bukvi vo originalot).

Da nau~i{ kako da bide{ gej, da stane{ toa {to 
si, ne zna~i da go sfati{ sopstveniot poedine~en 
identitet, tuku da napreduva{ kon nov, relaciski 
identitet taka {to prepoznava{ kako nalikuva{ 
ili se razlikuva{ od drugi gej ma`i.

Tokmu preku otkrivaweto na stepenot na negovata 
sli~nost so drugi gej ma`i i so prepoznavawe 
na povrzanosta so niv, Bartlet uspea da dojde 
do sopstvenoto gejstvo. Kako {to kriti~arkata 
Dajan ^izholm (Dianne Chisholm) toa ostroumno go 
formulira, Bartlet, „~uvstvuva, natprirodno, deka 
ovaa vrska odnapred bila podgotvena za nego, ne od 
strana na sovremenicite, tuku od prvata generacija 
na ‘gej’ ma`i koi se otkrile vo erata na Oskar Vajld 
(Oscar Wilde). Taka, ma`ot {to se otkriva i stanuva 
svoj vo gradot na 80tite ne e ni{to originalno. 
Toj stanuva toa {to e so pretvorawe na sebesi vo 
karakter od vidot na urban `itel koj po~na da 
postoi vo docnite 1800ti. Svoeto egzistencijalno 
nastanuvawe & go dol`i na istoriska produkcija”.3 
„Toa e navistina to~no”, priznava Bartlet, 
u`ivaj}i vo o~igledniot paradoks (i povtoruvaj}i 
po francuskiot poet Artur Rembo (Arthur Rimbaud)), 
„Jas sum drugi lu|e”.4

Toj objasnuva, „Koga lu|e me pra{uvaat zo{to ̀ iveam 
vo London, velam, napraviv `ivot za sebe si. No, ne 
izmisliv `ivot; jas navlegov, si napraviv sebe si 
mesto vo `ivot koj ve}e postoe{e” (205).

tion, just like any other gay child in a small town. And now, 
gradually, I’ve come to understand that I am connected with 
other men’s lives, men living in London with me. Or with 
other, dead Londoners (xx; boldface in original).

Learning how to be gay, becoming who you are, is not 
about realizing your authentic individual identity but 
about acceding to a new, relational identity by recognizing 
how you resemble and differ from other gay men.

It was by discovering the extent of his commonality with 
other gay men and by acknowledging a connection with 
them that Bartlett ultimately was able to come into his 
own gayness. As the critic Dianne Chisholm astutely 
puts it, Bartlett “senses, uncannily, that this connection 
has been prepared for him in advance, not by his 
contemporaries but by the first generation of ‘gay’ men 
to come out in the era of Oscar Wilde. Thus the man who 
comes out and into his own in the city of the 1980s is not 
original. He becomes who he is by making himself over 
in the character of a species of urban dweller that came 
into existence in the late 1800s. He owes his existential 
becoming to a historic production.”3 “It’s quite true,” 
Bartlett admits, relishing the apparent paradox (and 
echoing the French poet Arthur Rimbaud), “I am other 
people.”4

He explains, “When people ask me why I live in London, 
I say, I’ve made a life for myself. But I haven’t invented a 
life; I have moved into, made a place for myself in a life 
that already existed” (205).
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Ne „izlegov (se otkriv)” tolku kolku {to „vlegov”, 
bidej}i vo istiot moment koga izleguvame, ja objavuvame 
na{ata razli~nost od svetot, se nurnuvame vo visoko 
stilizirano, pod pritisok, konvencionalno dru{tvo, 
vo gej dru{tvoto. Iako dru{tvoto na koe mu pripa|am ne 
e izme{ano pove}e od koj bilo drug del od britanskiot 
`ivot (mo`ebi spieme zaedno, no toa ne zna~i deka 
delime ist `ivot), sè u{te ~uvstvuvam, nejasno, deka 
site nie sme isto, deka imame zaedni~ki identitet, 
zaedni~ki interesi. Sogledav deka tokmu koga sme 
najsli~ni edni na drugi, koga navleguvame vo ekonomija 
bazirana na razmena na spodeleni znaci, ja nao|ame 
na{ata najgolema sila (206207).

Bartlet ne bil razo~aran ili zgrozen od mo`nosta 
deka modernata individua, osobeno modernata gej 
ma{ka individua, mo`ebi e generi~ka. Toj na{ol 
izvor na potvrduvawe vo zamislenata iskustvenost 
na zaedni{tvoto so gej ma`ite kako grupa. Najposle, 
„Originalnosta ne e doblest na na{ata kultura; 
najubavite i najuspe{nite ma`i se ugleduvaat vo 
drugi ma`i” (201).

Mo`ebi postojano se izmisluvame i preizmisluvame 
sebesi, izmisluvaj}i gi sopstvenite `ivoti 
popatno (kako {to veruval Bartlet (30, 171)), no 
nie nikoga{ ne po~nuvame od nula. Naprotiv, 
„nie... sme dlaboko neoriginalni”, izjavuva toj, 
ne bez odredeno zadovolstvo. „Pornografijata ne 
e edinstvenoto mesto kade {to site ma`i se isti. 
Nie rasteme kako nevidlivi i sami, no toga{ 
tipi~no se dvi`ime od celosna izolacija vo ne{to 
{to se ~ini kako kompletna kultura vo mnogu mal 
vremenski period”. Toa {to go `rtvuvame kako 
individualna edinstvenost go nadopolnuvame so 
begawe od samotijata. „Da se bide predvidliv e mala 
cena koja{to se pla}a za spodeluvawe na ne{to, za 
mo`nosta da se zboruva” (204205).

I didn’t so much “come out” as “go in,” since at the very mo-
ment at which we come out, declare our difference from the 
world, we immerse ourselves in a highly stylized, pressured, 
conventional society; gay society. Although the society I am 
part of is no more mixed than is any other part of British 
life (we may sleep together, but that does not mean that we 
share a life), I still feel, obscurely, that we are all the same, 
that we have a common identity, common interests. I have 
found that it is when we are most like each other, when we 
enter an economy based on the exchange of shared signs, 
that we have found our greatest strength (206-207).

Bartlett was not upset or threatened by the possibility 
that the modern individual, especially the modern gay 
male individual, might be generic. He found a source of 
affirmation in the imagined experience of commonality 
with gay men as a group. “Originality,” after all, “is not 
a virtue in our culture; the most beautiful and successful 
men model themselves on other men” (201).

We may be constantly inventing and reinventing 
ourselves, making our lives up as we go along (as Bartlett 
believed [30, 171]), but we never start from scratch. 
On the contrary, “we... are profoundly unoriginal,” he 
declares, with a certain satisfaction. “It’s not only in 
pornography that all men are the same. We grow up 
invisible and alone, but then we characteristically move 
from complete isolation into what feels like a complete 
culture in a very short space of time.” What we sacrifice 
in individual uniqueness we make up for in an escape 
from solitude. “Being predictable is a small price to pay 
for sharing something, being able to talk” (204-205).

David M. Halperin Small Town Boy: Neil Bartlett Learns How to be Gay
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Daleku od toa da ima potreba da „otfrli nekoi 
stereotipi, ulogi ili fikcii”, Bartlet se obidel 
da najde zna~ewe vo niv (206). Toj eksperimentiral 
so mo`nosta da se prepoznae sebesi vo sovremenite 
formi na gej ̀ ivotot  duri i vo gej kli{eata. „Svojot 
`ivot go poklopiv so {emite na drugite ma`i okolu 
mene. Se nau~iv sebesi na zadovolstvoto da se bide 
kako drugi lu|e. Odev vo istite mesta, imav ist tip 
seksualen ̀ ivot, zboruvav za, goredolu, istite raboti 
i, goredolu, na istiot jazik. Nitu imav potreba, 
nitu sakav da znam ne~ie ime. Otskoro, po~nav da 
eksperimentiram so drug ekstrem, poklopuvawe na 
{emite na mojot `ivot so tie na samo eden ma`. 
Toa se ~ini kako varijacija na istata strategija, 
podednakvo neophodna i podednakvo prijatna. Si 
mislam, celo vreme sakame da doznaeme raboti eden 
za drug, da znaeme dali navistina si pripa|ame eden 
na drug, pripa|ame zaedno”(xx). Kone~no, dali postoi 
takvo ne{to kako gej identitet, gej zaednica, gej 
kultura, gej subjektivnost? Dali postoi kolektiven 
gej subjekt koj mo`e da ka`e „nie”? Dali site nie 
navistina sme isti? Do kade dosega gej sli~nosta 
od edno lice do drugo, od eden mig vo vremeto do 
sleden?

I pokraj zboruvaweto za istosta i za sli~nosta, 
Bartlet ne bil naiven ili bezgri`en esencijalist. 
Toj znael deka site gej ma`i ne se isti, deka ne e 
nu`no da se spodeluvawe `ivot. Vsu{nost, nemu mu 
bilo neprijatno da zboruva za gej ma`i kako za grupa, 
da koristi prvo lice mno`ina. „Na primer, koga }e 
ka`am ‘nie’, mislam na nas gej ma`ite. Se podzgr~uvam 
i sakam da objasnam. Ovoj zbor bi imal sovr{ena 
smisla vo nekoj bar, no eve me, go upotrebuvam vo 
kniga, i nema kako da znam dali ~itatelot e gej, ili 
ma`, ili dali na kakov bilo na~in e vlo`en ili 
posveten na razbirawe na ovoj jazik... Sepak, smetam 
deka treba da zboruvame me|usebno na na{ sopstven 

Far from needing “to reject any stereotypes, roles or 
fictions,” Bartlett tried to find meaning in them (206). 
He experimented with the possibility of recognizing 
himself in contemporary forms of gay life—even in gay 
clichés. “I matched my life with the patterns of other 
men around me. I taught myself the pleasure of being 
like other people. I went to the same places, I had the 
same sort of sex life, I talked about roughly the same 
things and in roughly the same language. I didn’t either 
need or want to know anybody’s name. More recently I’ve 
started experimenting with the other extreme, matching 
the patterns of my life with those of just one other man. 
It feels like another variation on the same strategy, just 
as necessary and just as pleasurable. All the time, I think, 
we want to find out about each other, to know if we really 
belong to each other, belong together” (xx). Is there, in 
the end, such a thing as gay identity, gay society, gay 
culture, gay subjectivity? Is there a collective gay subject 
who can say “we”? Are we really all the same? How far 
does that gay commonality extend from one person to 
the next, from one moment in time to the next?

For all his talk of sameness and commonality, Bartlett 
was no naive or happy-go-lucky essentialist. He knew that 
gay men are not all the same, that we do not necessarily 
share a life. He was in fact uneasy speaking about gay men 
as a group, about using the first person plural. “When I 
say ‘we’ for instance, I mean we gay men. I flinch and 
want to explain. This word would make perfect sense 
in a bar, but here I am using it in a book, and I have 
no way of knowing if the reader is gay, or a man, or has 
any investment in or commitment to understanding this 
language... Nonetheless, I think that we do have to speak 
to one another, in our own language” (xxii). And, in a 
note, Bartlett adds, somewhat defensively,
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jazik” (xxii). I vo edna bele{ka, Bartlet dodava, po 
malku branej}i se,

Ovaa kniga ja napi{a gej ma`, roden vo 1958 godina, koj 
`ivee vo London od 1982 do 1987 godina. Se nadevam, 
jasno e deka ne se odnesuva na nekoe drugo vreme ili 
prostor, i deka nikako ne e „reprezentativen” gej tekst, 
tekst za „gej bivstvoto”. Geografijata i opsesiite na 
ovoj konkreten ma` se neobi~ni, a ne tipi~ni. Niz 
knigata, zborot gej  ne e so namera da bide ednakov na 
zna~eweto na homoseksualen, nitu pak e so namera da 
e ednakov na Uranec ili na nastran ili koj bilo od 
drugite koristeni zborovi (241).

Toga{, tolku od esencijalizmot Bartlet tvrdi deka 
pi{uva samo za sopstvenoto iskustvo, vo konkretno 
vreme i prostor, a ne za samiot gej `ivot kako takov. 
Toj znae deka ne e pretstavnik, deka ne mo`e da 
pretpostavi deka zboruva vo ime na site gej ma`i. „Gej” 
ne e ednakvo na „homoseksualec/no/na/en” zatoa {to 
sekoja takva etiketa ja proizveduva posebna istoriska 
formacija koja nu`no e edinstvena i zatoa nitu eden 
termin za seksualen identitet ne treba da se ottrga 
od negoviot kontekst i da se univerzalizira. „Gej” 
se odnesuva na iskustvoto na kolektiven, moderen, 
politiziran seksualen subjekt, sozdaden javno i 
vidlivo preku neformalna mre`a na komercijalni 
i organizacii na zaednicata vo metropoliskite 
centri. Sepak, neobi~en i netipi~en kakov {to 
e, Bartlet se obiduval da go dolovi sopstvenoto 
iskusuvawe na gej `ivotot vo London vo konkreten 
moment i toa iskustvo bilo, vo negovoto iskusuvawe 
na istoto, zaedni~ko. Vo toa vreme, da se bide gej 
zna~elo da se vidi{ sebesi vo drugiot gej  da se 
nau~i, me|u drugoto, i kako da se ka`e „nie”. Toa bil 
obid od strana na gej ma`ite niz son da vlezat vo 
postoewe kako zaednica, kako politi~ka sila, kako 
napredna, fleksibilna i inkluzivna seksualna 

This book was written by a gay man, born in 1958, living in 
London from 1982-1987. I hope it is clear that it is not about 
any other time or place, and is in no sense a “representative” 
gay text, a text about “being gay.” The geography and obses-
sions of this particular male are peculiar, not typical. The 
word gay, throughout the book, is not meant to be equiva-
lent in meaning to homosexual, any more than it is meant to 
be equivalent to Uranian or invert or any of the other words 
used (241).

So much, then, for essentialism. Bartlett claims to be 
writing only about his own experience, in a particular 
time and place, not about gay life as such. He knows that 
he is not representative, that he cannot presume to speak 
for all gay men. “Gay” is not equivalent to “homosexual,” 
because every such label is produced by a specific 
historical formation which is necessarily unique, and so 
no sexual identity-term should be abstracted from its 
context and universalized. “Gay” refers to the experience 
of a collective, modern, politicized sexual subject, 
constituted publicly and visibly through an informal 
network of commercial and community organizations 
in metropolitan centers. Nonetheless, peculiar and 
untypical as he might be, Bartlett was trying to capture 
his own experience of gay life in London at a particular 
moment, and that very experience was, in his experience 
of it, a communal one. To be gay, at the time, was to learn 
to see oneself in the gay other—to learn, among other 
things, how to say “we.” It was an attempt by gay men 
to dream themselves into existence as a community, as 
a political force, as a thriving, resilient, and inclusive 
sexual culture. It was an experiment in relatedness, an 
effort to construct a new identity defined by reference 
to membership in a group—an effort to harness the full 

David M. Halperin Small Town Boy: Neil Bartlett Learns How to be Gay



Journal for Politics, Gender, and Culture Vol. 6/No. 2/3/Summer 2007/Winter 2008

1�
�

Identities

kultura.  Toa bil eksperiment na srodnost, obid da se 
konstruira nov identitet definiran so upatuvawe 
na pripadnosta kon edna grupa  obid za zajarmuvawe 
na celata sila na identifikuvaweto. Zatoa, da se 
bide gej bilo da se zazeme pozicija na kolektiven 
subjekt koj trebalo da gi pretstavuva nepoznatite 
gej ma`i, tie koi ne sme gi sretnale, gej ma`ite koi 
po~inale pred da se rodime. Toa {to Bartlet uspeva 
da ni go ka`e za svoeto neobi~no iskusuvawe na 
bivaweto gej vo odredeno vreme i prostor izleguva 
deka, mo`ebi edinstveno tokmu poradi taa pri~ina, 
ima zna~itelno po{iroki odeci. Zatoa {to vo 
negovata su{tina e strastnoto ubeduvawe za srodnost 
so gej ma`i kako grupa.

* * *
Da be{e Nil Bartlet Amerikanec, bez ~uvstvo za 
istorija, }e napi{e{e prikazna za izleguvawe 
 prikazna za edna individua, ne za edna kultura. 
Toj ne bi pi{uval za procesot na gubewe na sebe 
si, tuku za procesot na nao|awe na sebe si (206). Toj 
bi ja raska`al prikaznata za otkrivawe na svojata 
vistinska sebnost – i popatnoto postignuvawe na 
samoprifa}awe, gordost i qubov. Vo toj slu~aj nego
vata kniga, kolku i da e potresna ili informativna, 
bi im se priklu~ila na mno{tvoto sli~ni prikazni 
koi gej licata gi pi{uvaat so decenii, i toa ne samo 
vo Soedinetite Amerikanski Dr`avi. No, rabotite 
stoele taka {to Bartlet ne bil zainteresiran za 
raska`uvawe na ~isto li~na prikazna. Vsu{nost, 
toj ne mislel deka ima ~isto li~na prikazna za 
raska`uvawe. „Mo`ebi mojot `ivot vo gradot ne e 
do taa merka individualen i priroden kolku {to 
e kolektiven i odreden”, zabele`a toj (206). Zatoa 
toj posaka da ne zboruva so individualen glas tuku 
so onolku razli~ni gej ma{ki glasovi kolku {to 
mo`el da sobere. I navistina dal sè od sebe za vo 

force of identification. To be gay was therefore to take 
up a collective subject position that was supposed to 
represent gay men one did not know, had never met, gay 
men who had died before one was born. What Bartlett 
manages to tell us about his peculiar experience of being 
gay in a particular time and place turns out, if only for 
that very reason, to have considerably wider resonances. 
For central to it is the passionate conviction of being 
related to gay men as a group.

* * *
If Neil Bartlett had been an American, without a sense 
of history, he would have written a coming-out story—a 
story about an individual, not a culture. He would have 
written not about the process of losing himself but about 
the process of finding himself (206). He would have told 
the story of discovering his true self—and achieving self-
acceptance, pride, and love along the way. In which case 
his book, however moving or informative, would simply 
have joined the crowd of similar stories that gay people 
have been writing for decades, and not only in the United 
States. But, as it happened, Bartlett was not interested 
in telling a purely personal story. In fact, he did not 
think he had a purely personal story to tell. “Perhaps 
my life in this city is not so much individual and natural 
as collective and determined,” he remarked (206). He 
therefore wished to speak not in an individual voice but 
in as many different gay male voices as he could muster. 
And he did his best to hear in those voices—to learn to 
recognize in them—echoes of his own.
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tie glasovi da ~ue  da nau~i vo niv da prepoznava 
– odzivi na sopstveniot.

Na Bartlet ne mu bilo sekoga{ lesno da gi locira i 
identifikuva gej ma`ite ~ii prethodni `ivoti go 
„odredile” negoviot „`ivot vo ovoj grad”. Najposle, 
toj uspeal da izmisli vrska pome|u negovata 
individualna subjektivnost i taa na „drugite, mrtvi 
london~ani”, rezultat edinstveno na zna~itelna 
dosetlivost i postojan trud.

Pretpostavuvam deka sfa}am kolkav neznajko sum. Ako 
ni{to ne nau~ime od istorijata toga{ pri~inata za toa 
e {to voop{to ne ja poznavame istorijata. 

Taka, po~nav da se obiduvam da ja nau~am sopstvenata 
istorija i toa go storiv tokmu na istiot na~in kako {to 
go sovladuvav sovremeniot London. ]e slu{ne{ kako 
nekoj ma` zboruva za nekoj pab, ili }e pro~ita{ adresa 
vo vesnik, ili nekoga{ samo sledi{ nekoj {to ti se 
dopa|a i otkriva{ sosem nov del od gradot. Znae{ deka 
tvoeto poznavawe e dosta proizvolno. Tvoeto poznavawe 
na gradot se formira niz na~inot na koj porane{nite 
qubovnici te zapoznavaat so nivnite prijateli, niz 
na~inot na koj slu{a{ ne~ija prikazna ednostavno 
zatoa {to toj slu~ajno se na{ol na isto mesto vo isto 
vreme so tebe. I postepeno izgraduva{ mre`a na mesta 
i lu|e, mo`ebi }e otkrie{ odredena grupa lu|e, ili 
bara{, ili slu~ajno }e najde{ eden ma` koj go fokusira 
tvojot `ivot. Se dvi`ev od patokaz do patokaz, od ime 
do ime, od kniga do kniga. Po~nav da sobiram sliki i 
anegdoti. Kupiv ~etiri golemi notesi i gi ispolniv so 
sekakvi tekstovi ili sliki koi mo`ev da gi najdam za 
London od pred 100 godini. Se vrativ vo galeriite za 
sliki i muzeite koi gi obletuvav koga imav 16 godini. 
Postepeno, po~nav da gi u~am geografijata i jazikot na 
1895 ili 1881 godina, povtorno da ja crtam svojata karta 
na gradot, da prepoznavam odredeni znaci, odredeni 
zborovi. Po~nav ovoj drugiot London da go gledam kako 
po~etok na mojata sopstvena prikazna – a dotoga{, 

It was not always easy for Bartlett to locate and to identify 
the gay men whose earlier lives had “determined” his 
“life in this city.” If, in the end, he was able to forge a 
connection between his individual subjectivity and 
that of “other, dead Londoners,” it was only by dint of 
considerable ingenuity and persistent effort.

I suppose I realize how ignorant I am. If we don’t learn any-
thing from history then it is because we don’t know any his-
tory.

So I began to try and learn my own history, and I did it in ex-
actly the same way as I learnt my way around contemporary 
London. You hear a man talking about a pub, or you read an 
address in a paper, or sometimes you simply follow someone 
you fancy and discover a whole new part of town. You know 
that your knowledge is quite arbitrary. Your knowledge of 
the city is shaped by the way ex-lovers introduce you to their 
friends, by the way you hear someone’s story simply because 
he happened to be in the same place as you at the same time. 
And eventually you build up a network of places and people, 
perhaps you discover a particular group of people, or you 
look for, or accidentally find, one man who focuses your life. 
I moved from clue to clue, from name to name and from book 
to book. I started collecting pictures and anecdotes. I bought 
four big scrapbooks and filled them with whatever texts or 
images I could find from the London of a hundred years ago. 
I went back to the picture galleries and museums I used to 
haunt when I was sixteen. Gradually I began to learn the ge-
ography and language of 1895 or 1881, to redraw my map of 
the city, to recognize certain signs, certain words. I began 
to see this other London as the beginning of my own story 
— and up till then, like a lot of other men, I’d seen America 
and 1970 as the start of everything (xxi).
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kako i mnogu drugi ma`i, kako po~etok na s$ ja gledav 
Amerika i 1970ta godina (xxi). 

Knigata koja{to proizleze od praktikata na 
Bartlet da krstosuva po arhivite, ja zadr`ala 
fomata na kola`, izme{ani fragmenti od li~en 
dnevnik i istoriski dokumenti, razmisluvawa za 
gej `ivotot, socijalni i literarni analizi, pisma 
i uporno voznemiruva~ko intrigantno obra}awe 
kon ~itatelot.5  I navistina „notesot”, ni ka`uva 
Bartlet, „e vistinskata forma na na{ata istorija, 
bidej}i go zabele`uva toa {to nie go pamtime, i vo 
svoite propusti otelotvoruva i kako gi pamtime i 
kako gi zaboravame na{ite `ivoti. Sekoga{ sme 
nekade pome|u neznaeweto i izlo`enosta” (99).

* * *
Isto kako {to Bartlet so poklopuvawe na svojot   
`ivot so {emite na drugite gej ma`i okolu nego se 
u~el sebesi kako da bide gej, a potoa, vo „druga vari
jacija na istata strategija”, po~nal da gi poklopu
va {emite na svojot `ivot so tie na samo eden drug 
gej ma`, taka, i vo negovoto arhivsko istra`uvawe, 
se prefrlil od „izgraduvawe na mre`a na mesta 
i lica” do nao|awe na edna konkretna istoriska 
li~nost koja go fokusira{e negovoto ~uvstvo za toa 
{to zna~i da si gej. „Dokolku nekoj nepoznat pobara 
da mu navede{ nekoj homoseksualec, dali kako odgo
vor bi mu go dal sopstvenoto ime?”, pra{a toj. „Ili 
dokolku pra{ate nekoj drug, va{ata sestra, na pri
mer, ili va{iot tatko, da navedat nekoj homoseksua
lec, {to bi odgovorile tie? Ima eden, samo eden, ~ie 
ime im e poznato na site. Vsu{nost, toj e najpoznat 
po toa {to e homoseksualec” (26). Vo London, vo 1980
tite, toa lice bilo Oskar Vajld. Sudeweto na Vajld 
vo 1895 godina i negovoto posledovatelno osuduvawe 
za krivi~no delo „seriozna nedoli~nost” na senza

The book that resulted from Bartlett’s practice of cruising 
the archive retains the form of a collage, mingling 
fragments of a personal diary with historical documents, 
reflections on gay life, social and literary analysis, letters, 
and an insistently, disturbingly complicitous address to 
the reader.5 Indeed, “the scrapbook,” Bartlett tells us, 
“is the true form of our history, since it records what we 
remember, and embodies in its omissions both how we 
remember and how we forget our lives. We are always 
held between ignorance and exposure” (99).

* * *
Just as Bartlett taught himself how to be gay first by 
matching his life with the patterns of other gay men 
around him and, then, in “another variation on the 
same strategy,” began to match the patterns of his life 
with those of just one other gay man, so in his archival 
research did he shift from building up “a network of 
places and people” to finding one historical figure in 
particular who came to focus his sense of what it meant 
to be gay. “If a stranger asked you to name a homosexual, 
would you give your own name in reply?” he inquired. 
“Or if you asked someone else, your sister, for instance, 
or your father, to name a homosexual, what would 
their response be? There is one, just one, whose name 
everyone knows. In fact he is famous above all else for 
being a homosexual” (26). In London, in the 1980s, that 
person was Oscar Wilde. Wilde’s trial in 1895 and his 
subsequent conviction for the crime of “gross indecency” 
had sensationally and indelibly branded him with the 
mark of homosexual identity, making him for years to 
come the known and public face of that otherwise secret 
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cionalen i nedvojben na~in go brendiraa so belegot 
na homoseksualen identitet, vooblikuvaj}i go nego 
za mnogu sledni godini vo poznatoto i javno lice na 
toj inaku taen i neizustliv porok. Kako i Gertruda 
[tajn, ~ie ime funkcionira{e vo popularnata kul
tura na Soedinetite Amerikanski Dr`avi vo tekot 
na 1950tite godini kako {ifra za lezbejstvo (zbor 
koj{to bi bilo nedoli~no otvoreno da se izgovori), 
Oskar Vajld, otkako taka spektakularno  ako ne i 
tragi~no – bil izveden pred britanskite sudovi, go 
pozajmil svoeto ime na cel seksualen vid. 

Bartlet bil svesen za mnogute na~ini na koi 
Vajld ne se vklopuval vo modelot na gej identitet 
sozdaden na ulicite i vo klubovite i pome|u 
~lenovite na aktivisti~kite grupi niz London po 
gej liberalizacijata. No, Bartlet ne se obiduval 
da identifikuva „pretstavitelen” gej ma`. U{te 
pomalku baral model za ugleduvawe – a najmalku 
„pozitivna pretstava” za ma{ka homoseksualnost. 
Toj se obiduval da ja nau~i sopstvenata istorija. A, ne 
mo`e{ sekoga{ da ja odbira{ sopstvenata istorija.
  
Bertlet ve}e znael deka e homoseksualec. No, kako {to 
}e ka`e Edmund Vajt (Edmund White), toj e nesiguren 
vo implikaciite.6 Toj po~nal da sogleduva deka da se 
bide gej ne e samo nenamerna sostojba, tuku cel na~in 
na `iveewe, so svoi tradicii, sopstvena istorija, 
no toj ne razbral kako to~no negoviot `ivot bil vo 
vrska so niv. Ili dali go `iveel pravilno.7  [to 
e homoseksualec, kakov e gej `ivotot: toa ve}e bilo 
definirano – istoriski, popularno, pretenciozno, 
avtoritativno, kanonski, za podobro ili za polo{o 
– so li~nosta na Oskar Vajld.

I taka, Bartlet se obide da otkrie dali imalo 
ne{to vo `ivotot na Vajld ili vo negovata rabota 
koe{to mo`ebi soodvetstvuva na negovoto sopstveno 

and unmentionable vice. Like Gertrude Stein, whose 
name functioned in US popular culture during the 1950s 
as a codeword for lesbianism (which it would have been 
indecorous to pronounce outright), Oscar Wilde, once 
he had been so spectacularly—if tragically—outed by the 
British courts, lent his name to an entire sexual species.

Bartlett was aware of the many ways that Wilde did not 
fit the model of gay identity that was being invented on 
the streets and in the clubs and among the members 
of the activist groups around London in the wake of 
gay liberation. But Bartlett was not trying to identify a 
“representative” gay man. Much less was he looking 
for a role model—let alone a “positive image” of male 
homosexuality. He was trying to learn his own history. 
And you cannot always choose your history. 

Bartlett already knew he was homosexual. But, as Edmund 
White would say, he was unsure of the implications.6 
He had begun to realize that being gay is not just an 
involuntary condition but an entire way of life with its 
own traditions, its own history, but he didn’t understand 
exactly how his own life related to them. Or whether he 
was living it right.7 What a homosexual is, what a gay 
life is like: that had already been defined—historically, 
popularly, flamboyantly, authoritatively, canonically, for 
better or for worse—by the personage of Oscar Wilde.

And so Bartlett attempted to figure out if there was 
anything in Wilde’s life or work that might correspond 
to his own experience, anything that he could recognize 
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iskustvo, ne{to {to bi mo`el da go prepoznae kako 
svoe. Dali toj i Vajld imale ne{to zaedni~ko? Koga 
bi mo`ele da se sretnat, bi mo`ele li da razgovaraat? 
Bartlet se obidel da ja dolovi vrskata. Za da razbere 
{to zna~i da se bide gej, toj se vdal da otkrie {to, 
ako voop{to ne{to, toj bi mo`el da ima zaedni~ko 
so najpoznatiot gej ma` od site, so ma`ot ~ij{to 
primer postavil postojan reper za britanskite 
ma`i od toj moment natamu.  

Taka, koga ne visel po barovi i klubovi, Bartlet 
po~nal svoeto slobodno vreme da go pominuva vo 
bibliotekata, dru`ej}i se so mrtvite. Iskopal s$ 
{to mo`el da najde za Vajld, za toa kako Vajld i 
drugi gej ma`i `iveele vo minatoto, i na toj na~in 
se obidel da go dolovi subjektivnoto iskusuvawe na 
bivaweto gej, i vo denovite na Vajld i vo negovoto 
sopstveno vreme. Bidej}i, da se pra{uva, kako {to toj 
postojano pra{uval, „Kakov ma` bil toj”? (xxii, 223
25), bilo da se zafati so rabota na specificirawe 
na gej koe po svoite predizvici i komplikacii ne se 
razlikuva od obidot da se definira {to zna~i da se 
bide gej vo sopstvenoto vreme i prostor na Bartlet: 
„Odnosno, kakvi ma`i bevme nie?” (223). Zabele`ete 
deka Bartlet vnimatelno odbral da pi{uva vo minato 
vreme koga zboruva za svojata sopstvena generacija 
za da naglasi deka ve}e is~eznuvala egzistencijata 
na svetot koj{to go opi{uval, ve}e bil del od 
istorijata  i vo momentite koga pi{uval za nego. 
Rezultatot od istrajnite ispituvawa na Bartlet bil 
vpe~atlivo poeti~no, prefineto i originalno delo, 
izdadeno vo 1988 godina i dosetlivo nasloveno Koj 
be{e toj ~ovek? Podarok za g-n Oskar Vajld (Who 
Was That Man? A Present for Mr Oscar Wilde).

Vo tekot na obiduvaweto da ni ka`e kakov ~ovek bil 
Oskar Vajld, za da ni opi{e kakov vid  ma`i sme bile 
„nie”, Bartlet doprel nekoi aspekti na toa {to jas go 

as his own. Did he and Wilde share something? If they 
could meet, would they be able to talk? Bartlett tried to 
grasp the connection. In order to understand what it 
meant to be gay, he set out to discover what, if anything, 
he might have in common with the most famous gay man 
of all, with the man whose example had set a permanent 
precedent for British gay men ever since.

So when he wasn’t hanging out in the bars and clubs, 
Bartlett began to spend his free time in the library, 
hanging out with the dead. He dug up everything he could 
find about Wilde, about how Wilde and other gay men 
had lived in the past, and in that way he tried to capture 
the subjective experience of being gay, both in Wilde’s 
day and his own. For to ask, as he did repeatedly, “What 
kind of man was he?” (xxii, 223-25), was to undertake a 
labor of gay specification no different in its challenges 
and ramifications from the attempt to define what it 
meant to be gay in Bartlett’s own time and place: “That 
is, what kind of men were we?” (223). Note that Bartlett 
was careful to use the past tense in speaking about his 
own generation, in order to emphasize that the world he 
was describing was already passing out of existence, was 
already part of history, even as he was writing about it. 
The result of Bartlett’s dogged inquiries was a remarkably 
poetic, subtle, and original work, published in 1988, and 
punningly entitled Who Was That Man? A Present for 
Mr Oscar Wilde.

In the course of trying to tell us what kind of man Oscar 
Wilde was, so as to describe what kind of men “we” were, 
Bartlett touched on some aspects of what I have been 
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narekuvav gej ma{ka subjektivnost. [to e pri~inata 
poradi koja jas tolku mnogu vnimanie & posvetuvam 
na negovata navidum direktna i pristapna kniga. 
Kako {to Bartlet, ili eden od negovite likovi, 
veli na po~etokot, brilijantno odbivaj}i da dade 
antecedent za toa {to ostanuva strate{ki neodredena 
i bezli~na neutralna zamenka, „Sakav da napi{am 
kniga za toa kakvo e ~uvstvoto zatoa {to mislam deka 
lu|eto sekoga{ sakaat da znaat kakvo e navistina 
~uvstvoto...” (xix; isto taka 100, 126). Proektot na 
Bartlet ne e ni{to pomalku od obid da se opi{e 
gej ma{kata subjektivnost, da se odredi kakvo e 
~uvstvoto – }e go ka`am jasno i glasno – da se bide 
gej, da se vodi gej ̀ ivot, da se bide razli~en od lu|eto 
koi se strejt, da se spodeluva квир egzistencijata, da 
se bide del od gej kulturata.8

II 

Da se opi{e gej ma{kata subjektivnost so sporeduva
we na sopstvenite iskustva so {emite na ~uvstvuvawe 
otkrieni od strana na drugi gej ma`i, porane{ni  i 
sega{ni, zna~i zabele`uvawe i na sli~nostite i na 
razli~nostite. Ne stanuva zbor za izveduvawe na av
toritativno znaewe za toa {to zna~i da se bide gej 
od eden model ili serija modeli, tuku za nespoko
jno postavuvawe na sopstvenoto iskustvo vo odnos na 
drugi `ivoti koi i go ogleduvaat i ne go ogleduvaat 
istoto. Na primer, izleze deka Bartletoviot odnos 
kon Vajld mnogu li~i na negoviot odnos kon drugi gej 
ma`i vo negovata sopstvena era. Toa bilo prou~uvawe 
na ambivalentnosta. Barem toa e vidlivo od gla
vata naslovena „Poraki”, koja{to ja so~inuvaat dve 
nepotpi{ani pisma upateni do Vajld, koi mnogu se 
razli~ni edno od drugo po ~uvstvo i ton. 

calling gay male subjectivity. Which is my reason for 
devoting so much attention to his deceptively forthright 
and accessible book. As Bartlett, or one of his personae, 
says at the outset, brilliantly refusing to supply an 
antecedent for what thereby remains a strategically 
unspecified and impersonal neuter pronoun, “I wanted 
to write a book about what it feels like, because I think 
that’s what people always want to know, really, what 
does it feel like...” (xix; also 100, 126). Bartlett’s project 
is nothing less than an attempt to describe gay male 
subjectivity, to specify what it feels like—I will spell 
it out—to be gay, to live a gay life, to be different from 
straight people, to share a queer existence, to be part of 
a gay culture.8

II  

To describe gay male subjectivity by matching your 
experiences against the patterns of feeling revealed by 
other gay men, past and present, means observing both 
correspondences and differences. It is not a question of 
deriving an authoritative knowledge of what it means to 
be gay from one model or set of models but of situating 
one’s own experience uneasily in relation to other lives 
that both do and do not mirror it. Bartlett’s relation to 
Wilde, for example, turned out to be very much like his 
relation to other gay men in his own day. It was a study 
in ambivalence. That much is evident from a chapter 
entitled “Messages,” which consists of two unsigned 
letters to Wilde, very different from each other in emotion 
and tone.

David M. Halperin Small Town Boy: Neil Bartlett Learns How to be Gay
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Prvoto pismo zapo~nuva so „Mil Oskar”. Se poka`uva 
kako pismoto da bilo sostaveno ve~erta po vra}aweto 
od pat na avtorot od Pariz, kade {to stavil cve}e 
na grobot na Vajld. Pisatelot e s$ u{te zarumenet od 
emociite od toj den, i ne malku pijan. Toj pojasnuva 
kolku blizok se ~uvstvuva so Vajld, kolku se identi
fikuva so nego: 

Se oblekov. Se napraviv {to e mo`no pozgoden, tolku 
zgoden {to ma`ite bi me zagleduvale vo tekot na 
patuvaweto. Pridadov zna~ewe na ~inot na kupuvawe na 
rozi od cve}arot vo Arkadata Burlington (se se}ava{?) i 
potoa, koga stignav vo Pariz, otidov direktno do grobot 
i gi polo`iv niv zaedno so site drugi cve}iwa, dr`ej}i 
se najcvrsto {to mo`ev, stoej}i tamu so nasmevka na 
liceto i ne zaplakav nitu edna{. Za tebe ispu{iv cela 
cigara i potoa se svrtev i zaminav (211).

Na ~itatelot mu e dozvoleno da se nasmevne na 
iskrenosta na pisatelot, transparentnata qubov 
kon dramata i visokata senzibilnost, duri i koga e 
dopren od negovoto strasno oddavawe na po~it.

Avtorot na ova pismo, iako toplo posveten na spo
menot na Vajld, „ma~enik i heroj” (34), ne gi ig
norira promenite koi nastanale vo britanskoto 
op{testvo i vo gej ma{koto ̀ iveewe vo stote  godini 
koi gi razdvojuvaat. Naprotiv, del od zadovolstvoto 
na pisatelot vo ~estvuvaweto na Vajld proizleguva 
od zadovolstvoto predizvikano od soznanieto deka 
ne{tata se podobreni, deka sega toj mo`e da `ivee 
`ivot kakov {to Vajld bi posakal za sebe si. 

Senzacijata na zadovolstvo i na vina poradi nav
leguvaweto vo ostavinata na Vajld  pri seriozno 
nadminuvawe na istiot, iz`ivuvawe na negovite 
aspiracii  pri izbegnuvawe na negovata sudbina i 
nadminuvaj}i go negoviot patos, ja intenzivira sen
timentalnosta na pisatelot. 

The first letter begins, “Dear Oscar.” It presents itself 
as having been composed on the evening of the letter 
writer’s return from Paris, where he had placed flowers 
on Wilde’s grave. The writer is still flush with the emotion 
of the day, and not a little drunk. He makes it clear how 
close he feels to Wilde, how much he identifies with 
him:

I got dressed up. I made myself just as handsome as I could, 
so handsome that the men would look at me on the journey. 
I made a point of buying the roses from the florist in the Bur-
lington Arcade (remember?) and then when I got to Paris I 
walked straight to the grave and laid them down with all the 
other flowers looking just as strong as I could, stood there 
with a smile on my face and I didn’t cry once. I smoked a 
whole cigarette for you and then turned and went (211).

The reader is allowed to smile at the writer’s sincerity, 
transparent love of drama, and high-pitched sensibility, 
even while being touched by his passionate tribute.

The writer of this letter, though tenderly devoted to the 
memory of Wilde, “martyr and hero” (34), does not ignore 
the changes that have taken place in British society and in 
gay male life in the hundred years that separate the two 
of them. On the contrary, part of the writer’s pleasure in 
honoring Wilde derives from the satisfaction of knowing 
that things have improved, that he can now live the life 
that Wilde would have wanted for himself.

That smug but guilty sensation of coming into Wilde’s 
legacy while going well beyond him, living out his 
aspirations while escaping his fate and transcending his 
pathos, intensifies the writer’s sentimentality.
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Du{o, seto toa e za tebe. Seto ova go pravime za tebe. 
Posakuvam da mo`e{e da bide{ tuka da né vidi{. 
Ulicite ne se tolku mnogu razli~ni – ne bi se zagubil 
– no nie sme mnogu razli~ni denovive. Mo`e{ li da 
zamisli{, ve~erva se pro{etav po Strand so mojot 
qubovnik i zboruvavme vo koj pab da odime i da pieme; 
imame izbor na mesta za odewe i verojatno e deka koga 
}e stigneme tamu, nikoj nema da né poznava. I toga{ me 
pregrna preku ramoto. Pretpostavuvam deka toa se tie 
dvi`ewa, javni i nevpe~atlivi, vo koi nikoga{ ne si 
mo`el da u`iva{... Te`inata na ramoto na qubovnikot 
na tvoeto ramo ne e pove}e senzacija vo koja nekoga{ bi 
mo`el da u`iva{, ni{to ne bi mo`elo da se meri so 
toa {to ti bilo storeno tebe, toa ni{to ne mo`e da go 
smeni, no ah, re~isi i da uspeva vo toa (21112). 

Identifikuvaweto na pisatelot so Vajld ne 
se zasnova na odbivawe na razlikata. Dokolku 
pisatelot se identifikuva so Vajld, toa ne e poradi 
toa {to smeta deka se identi~no isti zatoa {to se 
gej ma`i. Negovata sentimentalnost ne e izraz na 
slep esencijalizam. Naprotiv, vo ime na svojata 
generacija na gej ma`i toj insistira deka „denovive, 
nie sme mnogu razli~ni”. Negovoto identifikuvawe 
so Vajld go zasvoduva jazot pome|u istoriskata i 
socijalnata razlika, nao|aj}i to~ki na sli~nosti 
koi mu dozvoluvaat da se zamisluva sebe si kako da 
gi ispolnuva ambiciite na Vajld za sebesi i za gej 
`ivotot, duri i nadminuvaj}i gi. 

Tuka malku se provlekuva snishodlivost, malku 
samo~estitawe na smetka na Vajld. Vajld slu`i 
kako ar{in so koj pisatelot go meri triumfalniot 
napredok na sopstvenata generacija, ogromnata 
dale~ina koja{to ja pominal gej `ivotot vo 
posreduva~kiot vek. (Toj misli duri deka negovata 
sopstvena sre}a „re~isi” nadomestuva za stradaweto 
na Vajld!) Toga{, vo samata srcevina na ovoj oma` 
za Vajld demne impuls za deidentifikacija ve}e 

Darling, it’s all for you. We’re doing all this for you. I wish 
you could be here to see us. The streets are not all that differ-
ent — you wouldn’t get lost — but we are very different these 
days. Can you imagine, tonight I walked down the Strand 
with my lover, and we talked about which pub we would go 
and drink in; we have a choice of places to go now, and the 
chances are that when we get there no one will know us. 
And then he put his arm around my shoulder. I suppose it’s 
gestures like that, public and unremarkable, that you could 
never enjoy... The weight of a lover’s arm on your shoulder is 
not a sensation you can ever enjoy now, nothing can ever be 
worth what was done to you, nothing can change that, but oh 
it almost does (211-12).

The writer’s identification with Wilde is not founded on a 
denial of difference. If the writer identifies with Wilde, it’s 
not because he considers that as gay men they are exactly 
the same. His sentimentality is not the expression of a 
blind essentialism. On the contrary, he insists on behalf 
of his generation of gay men that “we are very different 
these days.” His identification with Wilde arcs across 
the gap of historical and social difference, finding points 
of commonality that allow him to imagine himself as 
fulfilling Wilde’s ambitions for himself and for gay life, 
even surpassing them.

Here a little condescension creeps in, a bit of self-
congratulation at Wilde’s expense. Wilde serves as 
a yardstick by which the writer measures his own 
generation’s triumphant progress, the vast distance gay 
life has traveled in the intervening century. (He even 
thinks his own happiness “almost” makes up for Wilde’s 
suffering!) At the very heart, then, of this homage to Wilde 
lurks an impulse to disidentification already implicit 
in the writer’s complacent celebration of the modern 
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impliciten na pisatelovoto samozadovolno 
slavewe na modernite mo`nosti na gej postoewe 
vo koe samiot Vajld ne mo`el da u`iva („Mo`e{ 
li da zamisli{...”). Avtorot bezdrugo istrajuva 
vo definiraweto na sopstveniot identitet vo 
slo`en odnos kon Vajld, postavuvaj}i se sebesi kako 
naslednik, prodol`uva~, {ampion, izbavuva~ na 
Vajld – i kako otelotvoruvawe na ispolnuvaweto na 
Vajldoviot istoriski potencijal.

* * *
Vtoroto pismo zvu~i dosta razli~no. „Oskar, ti 
debela ku~ko”, zapo~nuva toa. „Minatata no} ja 
sonuvav tvojata raka na moeto lice. Ti be{e tamu vo 
krevetot, golem i debel kako {to mi ka`aa deka si 
bil, pu{i{ le`ej}i vo krevetot zazemaj}i go celoto 
mesto” (212). Toa zaklu~uva, „Ne te so`aluvam. 
Duri ne sakam ni da te pra{am za sovet... Ti stara 
kralice, tvojata raka e na moeto lice, ne mo`am sega 
da zboruvam” (213).

Povtorno izleguva deka odnosot na avtorot na 
pismoto kon Vajld e pokompliciran od toa na {to na 
po~etokot kako o~ekuvawe mo`e da  navede negoviot 
ton. Na pisatelot mu se gadi od Vajld, no i potresen 
e od nego i `elen za povrzuvawe so nego. Negovata 
poplaka ne e samo deka Vajld zazema premnogu 
prostor; tuku i deka so toa {to na avtorot mu ostavil 
skuden li~en prostor, Vajld predava tolku mal del 
od sebe si. 
 

Ti ne re~e ni{to, tuku prodol`i da pu{i{... Taka, jas 
stanav i go zapaliv svetloto i ti donesov pepelnik 
i po~ekav da prozbori{... Sega koga be{e zapaleno 
svetloto, ne bev vistinski zasramen od tvoeto telo. 
Ti ne se obide da se pokrie{. Ti si star, debel i bel 
i malku se poti{. Ti si stara kralica; ti si dosta nad 
mo`nosta da te zasrami pomlad ma`, dosta sposoben da 

possibilities for gay existence that Wilde himself could 
not enjoy (“Can you imagine...”). The writer nonetheless 
persists in defining his own identity in complex relation 
to Wilde, figuring himself as Wilde’s inheritor, successor, 
champion, redeemer—and as embodying the fulfillment 
of Wilde’s historical potential.

* * *
The second letter sounds rather different. “Oscar, you 
fat bitch,” it begins. “Last night I dreamed your hand was 
on my face. You were there in the bed, big and fat like I’ve 
been told you were, lying in bed smoking and taking up 
all the room” (212). It concludes, “I don’t pity you. I don’t 
even want to ask your advice... You old queen, you’ve got 
your hand on my face, I can’t talk now” (213).

It turns out once again, though, that the letter writer’s 
relation to Wilde is more complicated than his tone 
might at first lead one to expect. The writer is disgusted 
by Wilde, but also moved by him, and desirous of a 
connection with him. His complaint is not only that 
Wilde takes up too much space; it is also that, having left 
the writer scant room of his own, Wilde yields so little of 
himself.

You said nothing but kept on smoking... So I got up and put 
on the light and fetched you an ashtray and waited for you to 
talk... Once the light was on I wasn’t embarrassed, really, by 
your body. You didn’t try to cover yourself. You are old, and 
fat, and white, and you sweat slightly. You’re an old queen; 
you are quite beyond being embarrassed by a younger man, 
quite capable of taking in the details of my body (I had half 
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gi vpie{ poedinostite na moeto telo (koga otidov vo 
kujnata po pepelnik mi be{e poludignat) bez ̀ elba ili 
inhibicija. Zatoa se vrativ v krevet i sednav blisku. 
Bidej}i imav ~itano za tebe, pomisliv deka mo`ebi 
saka{ da pomine{ so prstite niz mojata kosa. Znam deka 
nemam rusa kosa [kako Lord Alfred Daglas (Lord Alfred 
Douglas), Vajldovata `ivotna qubov], i sega otkako se 
prestoriv da li~am na ma`, pove}e ne li~am na mom~e, 
no sepak pomisliv deka mo`ebi bi sakal da me dopre{. 
Pomisliv deka mo`ebi bi posakal ne{to od mene. 
Pomisliv deka mo`ebi bi imal ne{to da ti dadam. Se 
potprev na tvoeto ramo i ~ekav. 

Sakav da zboruva{; }e te slu{av, {to i da ka`e{e. ]e te 
dr`ev da posaka{e toa da go storam. ]e zboruvav ili }e 
slu{av cela no}. Najposle, toa go imav storeno za mnogu 
drugi ma`i. S$ }e storev; bi masturbiral pred tebe ili 
bi  dozvolil da pravi{ {to saka{.

A, ti ne ka`a ni{to, pove}e od polovina od vremeto 
ne ni gleda{e vo mene. Pu{e{e. Tvoite o~i bea mrtvi, 
tvoeto debelo belo meso be{e malu potno i poprili~no 
mrtvo... Pretpostavuvam deka najposle uspeale da te 
ubijat. Da te svedat na ova...

Te molam, ka`i mi ne{to, {to bilo, dobro bi mi do{lo 
(21213). 

Dokolku ovaa fantazirana vrska so Vajld deluva 
pomalku pottiknuva~ka od prethodnata, toa e delumno 
zatoa {to e intimna. Pisatelot vospostavuva 
fizi~ki kontakt so Vajld, go zamisluva nego kako 
opiplivo prisustvo, a ne samo kako istoriski glasnik 
ili politi~ki navesnik ili ma~enik proglasen za 
svetec. Sekako, Vajld ostanuva enigma, zagado~en 
so negovata neobi~nost i dale~ina: „Sfativ deka 
nemam pretstava za toa kako bi zvu~el tvojot glas” 
(212). No, Vajldovata tvrdoglava povle~enost e isto 
taka efekt od te`neeweto na avtorot na pismoto so 

an erection swinging when I went to get the ashtray from the 
kitchen) without desire or inhibition. So I came back into the 
bed and sat close. I thought, having read about you, that you 
might want to run your fingers through my hair. I know I’m 
not blonde [like Lord Alfred Douglas, the love of Wilde’s life], 
and that I don’t look like a boy any more now that I’ve made 
myself look like a man, but I still thought that you might 
want to touch me. I thought you might want something from 
me. I thought I might have something to give you. I leaned 
against your shoulder and waited.

I wanted you to talk; I would have listened to anything you 
might have said. I would have held you if you’d wanted me 
to. I would have talked or listened all night. After all, I’ve 
done that for a lot of other men. I would have done any-
thing; masturbated in front of you, or let you do anything 
you wanted.

And you said nothing, you didn’t even look at me half the 
time. You smoked. Your eyes were dead, your fat white flesh 
was sweating slightly and quite dead... I supposed that they 
had finally managed to kill you. To reduce you to this...

Please, say anything at all to me, and I can use it (212-13).

If this fantasized relationship with Wilde seems less 
edifying than the previous one, that is partly because it is 
more intimate. The writer finds himself in physical contact 
with Wilde, imagines him as a palpable presence and not 
just as a historical precursor or political forerunner or 
sainted martyr. To be sure, Wilde remains an enigma, 
baffling in his strangeness and distance: “I realized that I 
had no idea what your voice would sound like” (212). But 
Wilde’s stubborn remoteness is also an effect of the letter 
writer’s yearning to enter into a relation of reciprocal 
exchange with him, for which purpose the writer would 
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nego da vleze vo odnos na recipro~na razmena, za 
koja{to cel avtorot bi bil soglasen da ja nadmine 
svojata seksualna odvratnost – navistina, sé bi 
storil za odgovor. 

Najodbivnata karakteristika na Vajld ne e negovoto 
ote~eno telo, tuku negovata mrtvotija, negovata 
ramnodu{nost, odbivaweto da dade ili da primi. 
Ovoj Vajld ne e zainteresiran da bide spasen od 
pomladata generacija, no nema nitu da i se trgne 
od patot.9 Toj ostanuva masivno prisustvo i na 
pisatelot ne mu dozvoluva nikakva samodovolnost, 
nikakvo ~uvstvo na triumf. Najposle, mo`ebi „nie” 
ne pripa|ame zaedno. Mo`ebi nema {to da se ka`e. 
Vajldoviot molk se zakanuva da stane molkot na 
pisatelot. 

* * *
Toga{, kontrastot pome|u dvete pisma se sostoi 
najednostavno vo razlikata pome|u identifikaci
jata i deidentifikacijata, `elbata i odvratnosta, 
kontinuitetot i diskontinuitetot so minatoto na gej 
ma`ite. Isto tolku e povrzano so „kakvo e ~uvstvoto” 
da se dopre minatoto, da se dovede{ sebe si vo kontakt 
so edna квир  istorija koja{to istovremeno e i ne e 
ne~ija sopstvena.10 Bartlet nikoga{ ne go „prezreva”  
Vajld vo smislata na Julija Kristeva (Julia Kristeva) 
na povlekuvawe vo horor vo del od sebe si koj{to 
nikoga{ uspe{no ne mo`e da go otfrli.11 Igrata na 
identifikacija i deidentifikacija zamrseno go 
strukturira sekoe negovo pismo do Vajld. Vo sekoe od 
niv Bartlet so mno{tvo  idiomi i tonovi go iska`uva 
svoeto viduvawe na istoriskata istost i razli~nost. 
Vo ovaa demostracija na mnogute emotivni registri 
vo koi gej ma`ite mo`at da „govorat eden so drug, 
na sopstven jazik”, Bartlet povikuva edna ma{ka 
sli~nost vo koja identifikacijata ne bara bri{ewe 

even be willing overcome his sexual repugnance—indeed, 
he would do anything for a response.

Wilde’s most repulsive feature is not his bloated body but 
his deadness, his indifference, his refusal either to give or 
to receive. This Wilde has no interest in being rescued by 
the younger generation, but neither will he get out of its 
way.9 He remains a massive presence, and he allows the 
writer no complacency, no sense of triumph. Maybe “we” 
don’t belong together, after all. Maybe there is nothing 
to say. Wilde’s silence threatens to become the writer’s 
own.

* * *
The contrast between the two letters, then, consists in 
nothing so simple as the difference between identification 
and disidentification, desire and disgust, continuity and 
discontinuity with the gay male past. It has to do at 
least as much with “what it feels like” to touch the past, 
to bring oneself into contact with a queer history that 
both is and is not one’s own.10 Bartlett never “abjects” 
Wilde in Julia Kristeva’s sense of recoiling in horror 
from a part of himself that he can never successfully 
jettison.11 The play of identification and disidentification 
intricately structures each of his letters to Wilde. In 
each Bartlett transacts his own negotiation of historical 
sameness and difference in a variety of idioms and tones. 
In this demonstration of the many emotional registers 
in which gay men might “speak to one another, in our 
own language,” Bartlett evokes a gay male commonality 
in which identification does not require the erasure 
of difference and disidentification stops far short of 
rejection.
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na razlikata i deidentifikacijata voop{to ne biva 
odbiena.

Najposle, i dvete pisma na Vajld zavr{uvaat so 
„qubov”. I dvete, sekoe na svoj na~in, treba da se 
sfatat kako qubovni pisma.  Na{ite potragi po gej 
potekla mo`e od razli~ni potrebi da prodol`at 
i da celat na razli~ni celi, no site tie se 
podednakvo, ~inovi na qubov. Ovaa qubov koja{to 
nema potreba, a i ne ja isklu~uva ambivalentnosta, 
odgovara na Bartletoviot квир model na kolektiven 
gej identitet koj{to ne mo`e, a i nema potreba da ja 
isklu~uva razlikata. 

* * *
Kompleksno ambivalentniot stav kon Vajld, izrazen 
so paralelnata postavenost na tie dve pisma, se 
pro{iruva na celiot odnos na Bartlet kon Vajld niz 
ostanatiot del od negovata kniga, kako i negoviot od
nos kon gej istorijata, gej op{testvoto vo sega{nosta, 
i gej ma{kata subjektivnost. (Literaturnata 
tehnika na kola` e sovr{eno sredstvo za kreirawe 
i izrazuvawe na ambivalentnost.) Na primer, 
vo eden moment Bartlet go zamisluva Vajld kako 
sopstvenoto alter ego, so Vajldovata inicijacija 
vo metropoliskata квир  kultura predviduvaj}i i 
to~no repliciraj}i ja sopstvenata. „Kako i jas, i 
toj ne `iveel otsekoga{ vo London. Tamu se doselil 
vo 1879 godina i toga{ i toj samiot moral da nau~i 
kako da `ivee tamu, moral da gi nau~i znacite. Taka, 
toa e istata prikazna” (57). Se ~ini deka iskustvoto 
na Vajld im govori direktno na gej ma`ite na 
Bartletovata generacija: negovite dela „bea 
napi{ani za nas i samo za nas, i samo nie navistina 
mo`eme da gi razbereme. Zarem ne bi rekol deka nie 
si pripa|ame eden na drug?” (36).

After all, both letters to Wilde close with “Love.” Both are 
to be understood in their own ways as love letters. Our 
quests for gay origins may proceed from various needs 
and aim at various goals, but they are all, equally, acts 
of love. This love which need not and does not exclude 
ambivalence corresponds to Bartlett’s queer model of a 
collective gay identity that cannot and need not exclude 
difference.

* * *
The complexly ambivalent attitude to Wilde expressed 
by the juxtaposition of those two letters extends to 
Bartlett’s entire relation to Wilde throughout the rest 
of his book as well as to his relation to gay history, to 
gay society in the present, and to gay male subjectivity. 
(The literary technique of collage is the perfect vehicle 
for creating and expressing ambivalence.) At one point, 
for example, Bartlett imagines Wilde as his alter ego, 
with Wilde’s initiation into metropolitan queer culture 
anticipating and exactly replicating his own. “Like me, 
he didn’t always live in London. He moved there in 1879, 
and then he too had to learn how to live here, he had 
to learn the signs. So it’s the same story” (57). Wilde’s 
experience, it appears, speaks directly to gay men of 
Bartlett’s generation: his works “were written for us and 
for us alone, and only we can truly understand them. We 
belong together, don’t you think?” (36).

David M. Halperin Small Town Boy: Neil Bartlett Learns How to be Gay



Journal for Politics, Gender, and Culture Vol. 6/No. 2/3/Summer 2007/Winter 2008

1�
�

Identities

Vo drugi momenti, Bartlet vo Vajldovoto vleguvawe 
vo seksualnoto podzemje na viktorijanski London 
go izdvojuva „naprosto pregolemiot cinizam so 
koj ekonomski privilegiran ma` mo`e da vodi 
homoseksulaen `ivot vo London bez da plati pove}e 
od pari za istoto... [T]oj ne be{e herojska `rtva, 
tuku ma` koj la`ej}i i smeej}i se, se izvlekuva od 
priznavaweto na realnostite na ovoj grad” (33). 
Taka, toa voop{to ne e istata prikazna  ili, barem, 
ne e prikaznata koja Bartlet saka da misli deka ja 
povtoruva, iako ponekoga{ smeta deka e premnogu 
blizu do negovoto sopstveno iskusuvawe za da mo`e 
da bide ute{no.

Spored Bartlet, vo sekoj slu~aj, kakvo bilo i sekoe 
identifikuvawe so Vajld izrazuva „neobi~na gej 
suetnost”. Toa e fantazija ispolneta so `elbi, 
iluzija na koja{to Bartlet saka da & udovoluva, 
iako znae {to e dobro, „isto kako {to odam vo grad 
da pijam za da gi zaboravam moite razli~nosti so 
drugite ma`i vo barot i za da u`ivam vo ednostavniot 
fakt na na{eto spodeleno iskustvo, da u`ivam vo 
zadovolstvoto od spojuvaweto na na{ite o~i vo 
ogledaloto, golemoto zadovolstvo le`i vo toa kako 
izgledame koga stoime eden do drug” (35).

I pokraj toa, Bartlet sovr{eno e svesen deka Vajld 
ne mo`e da gi pretstavuva site gej ma`i pove}e 
otkolku {to toa mo`e da go pravi i samiot Bartlet. 
„Kako mo`am da kanoniziram samo eden ma`, da go 
anatemisam, da zabele`am samo edna biografija 
kako ‘tipi~na’? Nitu eden ma` ne mo`e da me vodi 
niz gradot...  Pove}e bi sakal da razgovaram so nekoja 
obi~na kralica koja{to ja poznavam, pove}e bi sakal 
da se povrzam so prikaznata na nekoj ma` koj{to 
sum go sretnal, da go opi{am likot na nekoj tan~er/

At other moments, Bartlett discerns in Wilde’s entry 
into the sexual underworld of Victorian London “merely 
the overweight cynical ease with which an economically 
privileged man can and does lead a homosexual life in 
London without having to pay more than money for it... 
[H]e was no heroic victim, but a man lying and laughing 
his way out of acknowledging the realities of this city” 
(33). So it’s not the same story at all—or, at least, it’s 
not the story that Bartlett likes to think of himself as 
repeating, even if he sometimes finds it to be rather too 
close to his own experience for comfort.

Any and all identification with Wilde expresses “a 
peculiarly gay vanity” in any case, according to Bartlett. 
It is a wishful fantasy, an illusion that Bartlett likes to 
entertain despite knowing better, “just as I go out to 
drink in order to forget my differences with the other 
men in the bar and to enjoy the simple fact of our shared 
experience, to enjoy the pleasure of crossing eyes in a 
mirror, the great pleasure to be found in the way we look 
standing side by side” (35).

Even so, Bartlett is perfectly well aware that Wilde can 
hardly represent all gay men, any more than Bartlett 
himself can. “Why should I canonize only one man, 
anathemize him, record only one biography as ‘typical’? 
No one man can guide me around this city... I’d rather 
talk about some ordinary queen I know, I’d rather relate 
the story of some man I’ve met, describe the face of some 
dancer or beauty. A book which gives a picture of that 
part of my history which is called ‘Oscar Wilde’ would 
have to include all these stories and others besides” (30). 
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tan~erka ili ubavec/ubavica. Kniga koja dava slika 
od toj del od mojata istorija koja{to se vika ‘Oskar 
Vajld’ bi morala da gi vklu~uva site ovie prikazni, 
i drugi pokraj niv” (30). I taka, Bartlet se obidel 
da gi vklu~i. A sepak, postojano se navra}al na Oskar 
Vajld.

* * *
Stavot na Bartlet kon gej istorijata e konflikten 
na sli~en na~in. Od edna strana, toj saka negovata 
gej istorija da e vklu~itelna. „Mene site me 
fasciniraat. Pretpostavuvam deka minatite ̀ ivoti 
gi tretiram so ovaa ~udesna i nediskriminira~ka 
po~it zatoa {to sakam da ja znam se~ija prikazna” 
(99). Od druga strana, sekoe novo otkritie mu uka`uva 
na Bartlet kolku malku toj znae, kolku mnogu od gej 
minatoto e nepovratno izgubeno, kolku otsekoga{ 
bila nevidliva na{ata istorija. Govorej}i so 
eden od izvestuva~ite, toj napi{al, „Koga nao|am 
tragi od negoviot `ivot, i od drugi `ivoti, ne sum 
siguren kako da reagiram, dali da proslavuvam, 
ili da se svrtam na strana i da poglednam nadvor 
od prozorecot, isto kako nego, lut, lut {to site tie 
prikazni bile zaboraveni” (129).

Bartletovata ambivalentnost e osobeno naglasena 
sekojpat koga otkriva tragi na gej postoewe vo 
oficijalnite dokumenti sostaveni od strana 
na vlastite za da gi koristat protiv nas. Toj e 
vozbuden koga }e najde dokaz za gej minato, no toj 
go predupreduva svojot ~itatel/~itatelka da ne se 
„vozbuduva. Ovie zapisi ne se nameneti za tebe. Tie 
se dokaz. Nivnata cel ne e da nè informiraat za 
ne{to, tie se tamu za da pomognat vo doa|aweto do 
presuda. Ne bile pi{uvani za da mo`eme nie da se 
identifikuvame sebesi, da se zamislime sebesi, da se 

And so Bartlett tried to include them. Yet he kept coming 
back to Oscar Wilde.

* * *
Bartlett’s attitude to gay history is similarly conflicted. 
On the one hand, he wants his gay history to be inclusive. 
“I am fascinated by everyone. I suppose I treat past lives 
with this curious and indiscriminate respect because I 
want to know everyone’s story” (99). On the other hand, 
each new discovery indicates to Bartlett how little he 
knows, how much of the gay past has been irretrievably 
lost, how invisible our history has always been. Speaking 
of one informant, he writes, “When I find traces of his 
life, and of other lives, I’m not sure how to react, whether 
to celebrate, or turn away and look out of the window 
like he did, angry, angry that all these stories have been 
forgotten” (129).

Bartlett’s ambivalence is especially pronounced whenever 
he uncovers traces of gay existence in official documents 
that were drawn up by the authorities in order to be 
used against us. He is thrilled to find proof of the gay 
past, but he warns his reader not to “get excited. These 
records aren’t meant for you. They are evidence. They 
aren’t meant to inform us of anything; they are there 
to help form a verdict. They weren’t written so that we 
could identify ourselves, imagine ourselves, remember 
ourselves, understand the contradictions or pleasures of 
Wilde’s life” (158).
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se}avame na sebe si, da gi razbereme kontradikciite 
ili zadovolstvata na `ivotot na Vajld” (158).

Mnogu od istoriskite dokumenti koi Bartlet gi 
citira, se sostaveni so cel da se utvrdi vistinata na 
na{ata priroda, soglasno homofobiskite standardi 
na vremeto. Vo taa smisla, tie bile nameneti da 
n$ zamol~at i da gi potisnat poedine~nostite na 
na{ite ̀ ivoti, poedine~nostite koi sega navistina 
ni zna~at. „Poedine~nostite se toa {to go sakam”, 
ta`i Bartlet. „Poedine~nosti se edinstvenite 
interesni ne{ta” (159).

U{te pove}e, „ovie ‘dokazi’ pokrenuvaat va`ni 
pra{awa za na{iot sopstven odnos kon na{ata 
sopstvena istorija. Dali ja gledame so za~udenost 
bidej}i e zapis na taga, na nemo}, zapis na uni{teni 
`ivoti? Ili pak, bivaj}i napi{ani od novinari, 
policajci i sudski ~inovnici, dali e mo`no i 
ovie tekstovi da se ~itaat so voodu{evenost, kako 
skapoceni tragi na opasni, prijatni, komplicirani 
gej `ivoti?” (129). Bartlet ne pretpostavuva deka 
nekoga{ bi bilo mo`no da se razre{i na{ata 
ambivalentnost i da se dade definitiven odgovor 
na toa pra{awe. [to e i pri~inata zo{to go ostavil 
otvoreno.

* * *
Posakuvav Bartletovata ambivalentnost da mu ja 
prenesam na Vajld i na gej minatoto vo celina, da ja 
ilustriram delikatnata neizvesnost so koja negoviot 
stav lebdi pome|u za~udenosta i voodu{evenosta, 
zatoa {to nere{itelnosta vo negoviot stav e klu~ 
za razbirawe kako toj ja koristi gej istorijata 
za da mu pristapi na problemot na gej ma{kata 
subjektivnost.

Many of the historical documents Bartlett quotes were 
composed in order to establish the truth of our nature, 
according to the homophobic standards of the time. 
In that sense, they were intended to silence us and to 
suppress the details of our lives, the kind of details that 
really matter to us now. “What I want are the details,” 
Bartlett laments. “Details are the only things of interest” 
(159).

Moreover, “this ‘evidence’ raises important questions 
about our own attitude to our own history. Do we 
view it with dismay, since it is a record of sorrow, 
of powerlessness, a record of lives wrecked? Or is it 
possible to read even these texts, written as they were by 
journalists, policemen and court clerks, with delight, as 
precious traces of dangerous, pleasurable, complicated 
gay lives?” (129). Bartlett does not presume it will ever be 
possible to resolve our ambivalence and give a definitive 
answer to that question. Which is why he left it open.

* * *
I have wanted to convey Bartlett’s ambivalence to Wilde 
and the gay past in general, to illustrate the delicate 
suspension with which his attitude hovers between dismay 
and delight, because that indeterminacy in his outlook 
is the key to understanding how he uses gay history to 
approach the problem of gay male subjectivity.
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Ako Bartlet mo`el – pokraj negovata upornost 
za toa kolku bil netipi~en, kolku Vajld bil 
nepretstavitelen, kolku gej ma`ite se razli~ni 
pome|u sebe  da najde nekolku to~ki na spojuvawe 
me|u negoviot i `ivotot na Vajld, pome|u negoviot 
`ivot i `ivotite na drugi gej ma`i od minatoto i 
od sega{nosta, toa e tokmu zatoa {to toj se zadal samo 
da go „poklopi [svojot] `ivot so {emite na drugite 
ma`i okolu [nego]”, da u`iva vo toa „kako izgledame 
koga stoime eden do drug”.  Toj napravil pretpostavka 
deka site nie sme isto, deka ima nekoja vrodena ili 
organska vrska pome|u nas. Toj ne se obidel da go 
razre{i pra{aweto dali „navistina si pripa|ame 
eden na drug, pripa|ame zaedno”. Koga go poklopuval 
svojot `ivot so {emite na drugite ma`i koi toj gi 
raspoznaval vo istoriskiot zapis, toj gi zabele`al 
sli~nostite koi se slu~uvalo da se pojavat, i da 
formiraat konsistentni, koherentni sliki. No, toj 
ne se obidel da gi konsolidira konfiguraciite koi 
proizleguvale vo su{tini. Ne se potrebni {emite 
koi toj gi otkril. No, ne si nitu ~isto slu~ajni. Tie 
se usloveni – usloveni so odredeni socijalni formi, 
odredeni pravilnosti, osnovani vo istovremeno 
istrajna i promenliva kulturna logika.

Ovde ja gledame glavnata uloga koja ja ima istorijata 
vo naporite na Bartlet da dolovi „kakvo ~uvstvo 
e toa”, da gi donese vo precizen, no usloven fokus 
zaobla~enite konstelacii na gej identitetot, gej 
kulturata i gej subjektivnosta. Baraj}i vo istorijata 
definicija za gej ma{koto postoewe, Bartlet se 
potpiral ne samo na teoriskite pretpostavki, tuku i 
na op{testvenite procesi. Na ovoj na~in toj mo`el 
da identifikuva odredeni sovpa|awa i sli~nosti, 
no sepak bez da treba da gi overi. I toga{ mo`el 
da pravi odredeni generalizacii vrz osnova na 
pravilnostite koi gi sogledal, bez da gi pretvora 

If Bartlett was able—despite his insistence on how 
untypical he was, how unrepresentative Wilde had been, 
how different gay men are from each other—to find some 
points of convergence between his own life and Wilde’s, 
between his life and the lives of other gay men past and 
present, that is precisely because all he set out to do 
was to “match [his] life with the patterns of other men 
around [him],” to enjoy “the way we look standing side 
by side.” He did not presume that we are all the same, 
that there is some intrinsic or organic connection among 
us. He did not try to resolve the question of whether “we 
really belong to each other, belong together.” He noted 
the similarities that happened to appear, and to form 
consistent, coherent pictures, when he matched his life 
with the patterns of other men that he discerned in the 
historical record. But he did not attempt to consolidate 
the resulting configurations into essences. The patterns 
he discovered are not necessary. But neither are they 
purely accidental. They are contingent—contingent on 
certain social forms, certain regularities, grounded in 
both an enduring and a shifting cultural logic.

Here we see the crucial role that history plays in Bar-
tlett’s effort to capture “what it feels like,” to bring into 
precise but provisory focus the cloudy constellations of 
gay identity, gay culture, and gay subjectivity. By looking 
to history for a definition of gay male existence, Bartlett 
was relying not on theoretical propositions but on social 
processes. He was able in this way to identify certain cor-
respondences and similitudes, yet without having to en-
dorse them. And then, on the basis of the regularities he 
observed, he could make certain generalizations, without 
turning them into laws, requirements, obligatory stand-
ards that all gay men have to meet in order to be gay.
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vo zakoni, uslovi, zadol`itelni standardi koi site 
gej ma`i mora da gi ispolnuvaat za da bidat gej.

Najposle, iscrtuvaweto na {emite ne e opi{uvawe 
na singularniot, unitarniot identitet ili subjek
tivitet, a u{te pomalku insistirawe deka site gej 
ma`i mora da go iska`uvaat. „Sledniot pat koga ne
koj ma` }e me pra{a kakvo e ~uvstvoto, }e gi spojam 
site ovie fragmenti i }e mu gi pozajmam za edna no} 
i toga{ }e go pra{am dali, ~itaj}i gi, se ~uvstvuval 
isto kako i jas” (100). Toa e ponudata koja zavr{enata 
kniga na Bartlet sè u{te im ja nudi na ~itatelite. 
Knigata ne e obid da se proglasi i da se primenuva 
samo edna definicija za gej identitetot, gej subjek
tivitetot ili gej kulturata. Taa ne e nametnuvawe, 
tuku pokana. Toa {to mu ovozmo`uva na Bartlet da 
generalizira za gej iskustvoto bez da go pretvori vo 
zakon e neizvesnata priroda na samata gej istorija 
koja{to mu ja dava slobodata i da bide ambivalen
ten vo odnos na gej minatoto i da go saka bez ogled na 
te{kotiite i u`asite.

III

„Za nas”, pi{uva Bartlet, „minatoto ne krie terori 
dokolu nie ne se pla{ime da pristapime, da bideme 
videni vo dru{tvoto na na{ite ‘prokolnati’, 
na{ite osudeni prethodnici. Zatoa {to nie mo`e 
da prebirame i odbirame od bogatstvata na na{ata 
istorija i na gradot. Vo koja/koi tradicija/tradi
cii se stava{ sebe si – a so toa mislam na toa koj 
stil najmnogu ti odgovara?” (208). Poradi toa {to 
mo`eme da pribirame i odbirame od minatoto, 
mo`eme i da se povikuvame na istorijata za utvrdu
vawe na koordinatite na gej identitetot i kultura, 
koordinati koi ne se ograni~uva~ki zatoa {to ne se 
fiksni. Tie ostanuvaat mobilni s$ dodeka i ponatamu 

To draw out patterns, after all, is not to describe a 
singular, unitary identity or subjectivity, much less to 
insist that all gay men manifest it. “The next time some 
man asks me what it feels like, I’ll bind all these fragments 
together and lend them to him for a night, and then ask 
him if he felt the same way reading them as I did” (100). 
That is the offer Bartlett’s completed book still holds out 
to its readers. The book is not an effort to promulgate 
and enforce a single definition of gay identity, gay 
subjectivity, or gay culture. It is not an imposition but an 
invitation. What enables Bartlett to generalize about gay 
experience without legislating it is the contingent nature 
of gay history itself, which also allows him the freedom 
both to be ambivalent about the gay past and to love it 
despite its heartbreak and its horrors.

III

“For us,” Bartlett writes, “the past holds no terrors, if we 
are not afraid of joining, of being seen in the company of 
our ‘doomed’, our condemned ancestors. For we may pick 
and choose from the riches of our history and of the city. 
Which tradition(s) do you place yourself in — by which I 
mean which style suits you best?” (208). It is because we 
may pick and choose from the past that we can draw upon 
history to establish the coordinates of a gay identity and 
culture, coordinates that are not constraining because 
they are not fixed. They remain mobile, insofar as we can 
always reassemble and rearrange them when we want to 
redefine who we are.
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mo`eme povtorno da gi sklopime i rasporedime koga 
}e posakame da redefinirame koi sme. 

Vaka, mo`e da se svrtime kon istorijata za da go 
opi{eme gej identitetot ili gej kulturata bez da 
ja balsamirame. S$ {to treba da storime e da se 
pogledneme sebe si odblizu i toga{ }e vidime deka 
nie vsu{nost postojano sme vo dru{tvoto na na{ite 
gej predci, iako mo`ebi toa ne go sfa}ame. „Gledaj}i 
go ma`ot vo ~evlite so visoki potpetici, crniot 
fustan koj pa|a od ednoto ramo (docna nave~er e), 
se se}avam deka toj i negovite sestri zarabotuvale 
kako dami na no}ta u{te od 1870 godina, koga Feni 
(Fanny) i Stela (Stella) [Fredrik Vilijam Park 
(Frederick William Park) i Ernest Bolton (Ernest 
Boulton), viktorijanski drag  kralici bile uapseni 
na 28 april, 1870 godina] go posetuvale Strend. 
Negoviot fustan e predaden ponatamu, polovno, del 
od prikazna, del od tradicija” (223; cf. 12944). Toa 
{to treba da go otkrieme za takvite tradicii, a koe 
e odlu~uva~ko za nas, e deka i pokraj toa {to na{ite 
praktiki gi imitiraat tie na na{ite predci, 
zna~eweto na na{ite praktiki ne e otkrieno od niv 
edna{ za sekoga{.

Tradicijata na crn fustan koj pa|a na ednoto ramo 
e stil koj{to na nekoi ma`i im prilega pove}e 
otkolku na drugi. Ne izgleda sekoj dobro vo crno, 
ne sekoj nosi drag, nitu edna tradicija ne gi 
opfa}a site gej ma`i. I ne e sekoja tradicija tolku 
izgraduva~ka. No dokolku so vremeto zna~ewata na 
na{ite socijalni praktiki postojano se menuvaat, 
ne treba da se pla{ime od priznavawe na na{iot 
istoriski kontinuitet bidej}i samoto postoewe 
na tradicijata ne zna~i i deka taa go odreduva 
svoeto sega{no zna~ewe ili deka n$ osuduva da go 
povtorime minatoto, da go povtorime so site negovi 

In this way, we can turn to history in order to describe gay 
identity or gay culture without embalming it. All we have 
to do is look at ourselves closely, and we will then see 
that we are in fact constantly keeping company with our 
gay ancestors, although we may not realize it. “Watching 
that man in the high-heeled shoes, the black dress falling 
off one shoulder (it is late in the evening), I remember 
that he and his sisters have been making their own way 
as ladies of the night since 1870, when Fanny and Stella 
[Frederick William Park and Ernest Boulton, Victorian 
drag queens arrested on April 28, 1870] were doing the 
Strand. His frock is handed down, second-hand, part 
of a story, part of a tradition” (223; cf. 129-44). What is 
crucial for us to recognize about such traditions is that 
whereas our practices may mimic those of our ancestors, 
the meaning of our practices has not been determined 
once and for all by them.

That tradition of the black dress falling off one shoulder 
is a style that suits some men better than others. Not 
everyone looks good in black, not everyone does drag, 
no single tradition embraces all gay men. And not every 
tradition is especially edifying. But if the meanings of 
our social practices are constantly changing with the 
times, we need not be afraid of acknowledging their 
historical continuity, since the mere existence of a 
tradition does not in itself determine its current meaning 
or condemn us to recapitulate the past, to repeat it in 
all of its ramifications. On the contrary, if we examine 
our actual practices, we will see that we keep adapting 
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razgranuvawa. Naprotiv, dokolku gi ispitame 
na{ite stvarni praktiki, }e vidime deka postojano 
se prilagoduvame na na{ite tradicii za da uspeeme 
so niv da postigneme razli~en vid socijalna i 
kulturna rabota od taa {to ja vr{ele vo minatoto. 

I toj, ma`ot koj{to na svoeto pomlado mom~e (malku za
sramen, no sre}no napien) mu kupuva u{te edna pija~ka  
se potsetuvam na bizarnoto izvrtuvawe na mitologiite 
deka Vajld go opravduval svoeto obo`avawe na mladi 
ma`i so me{awe na pasti{ na pederastijata na kla
sikata so misionerska predadenost na „kriminalnite 
klasi”, ~uvstvoto deka tie, ne mom~iwata koi{to gi os
tavil spiej}i vo [negoviot dom vo] ^elsi, bile negovite 
vistinski mom~iwa  treba li da go zaboravam seto toa, 
treba li i samiot da se ~uvstvuvam neprijatno? Treba li 
da poglednam na strana? Treba li seto toa da go otfrlam 
ednostavno zatoa {to sega, kako i toga{, eden ma` ~esti 
drug ma`? Nema li obid da se kreira nov vid na odnos, 
afera na srceto nekako soodvetna na sredbata na dvajca 
mnogu razli~ni ma`i? Toa e na{ata vistinska istori
ja, istorija koja{to s$ u{te ja pi{uvame (223).

Ne e nu`no da se postavime sebe si vo istoriskite 
tradicii, {to i go pravime celo vreme bez da znaeme 
(soglasno Bartlet), za da gi fiksirame zasekoga{ 
zna~ewata na na{ite dejstvija ili vo celost da gi 
reproducirame socijalnite formi od minatoto. 
Zatoa, toa ne e nekompatibilno so prodol`uvawe da 
se izmisluvame sebesi. 

* * *
S$ zavisi od toa kako gledate na istorijata. Dali e 
toa zapis na dinami~na promena, ili dali ni ka`uva 
koi sme? Dali istorijata slu`i za da n$ potvrdi 
vo na{iot sega{en identitet preku reflektirawe 
kon nas na na{ata sega{na pretstava za sebesi, ili 
dali ni dozvoluva da gi zamislime formite na 
postoewe za koi ne se ni sonuvalo vo na{e vreme? 

our traditions so as to make them do a different kind of 
social and cultural work from the work they did in the 
past.

And that man buying his younger boyfriend (slightly embar-
rassed, but happily drunk) another drink — I remember the 
bizarre twisting of mythologies that Wilde used to justify his 
adoration of young men, the mixing of a pastiche of Classical 
paederasty with a missionary zeal for “the criminal classes”, 
the sense that they, not the boys he left sleeping in [his home 
in] Chelsea, were his true sons—should I forget all that, 
should I be embarrassed myself? Should I look the other 
way? Should I dismiss all that simply because now, as then, 
one man is paying for another? Isn’t there an attempt to cre-
ate a new kind of relationship, an affair of the heart some-
how appropriate to the meeting of two very different men? 
That’s our real history, the one we’re still writing (223).

To place ourselves in historical traditions, which we do 
all the time without knowing it (according to Bartlett), is 
not necessarily to fix forever the meaning of our actions 
or to replay in their entirety the social forms of the past. 
It is therefore not incompatible with continuing to invent 
ourselves.

* * *
It all depends on how you look at history. Is it a record of 
dynamic change, or does it tell us who we are? Does history 
serve to confirm us in our present identity by reflecting 
back to us our current image of ourselves, or does it allow 
us to imagine forms of existence undreamt of in our own 
day? “There is a very specific gay sense of history,” writes 
Bartlett disapprovingly, “in which nothing really happens 
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„Ima mnogu konkretna gej smisla vo istorijata”, 
neodobruva~ki pi{uva Bartlet, „vo koja ni{to ne se 
slu~uva dodeka ne se identifikuvate sebesi kako gej 
ma`” (221). Razbirliv e takviot stav kon istorijata, 
no ne pomaga mnogu bidej}i toj efikasno ja zbri{uva 
samata istorija, pravej}i go minatoto ni{to osven 
skratena formacija na na{iot sega{en identitet, 
proekcija vo minatoto na toa {to sme sega, koe 
toga{ ima efekt da n$ fiksira vo na{ite tekovni 
definicii na samite sebe i efekt na odreduvawe 
edna{ za sekoga{ koi sme. 

Bartlet toj stav go iska`uva od stomakot kako {to 
sledi: 

Bidej}i gi imam svoite zadovolstva sega, toa mora da 
e dovolno, jas mora da sum iscrpen od niv i da spijam 
zadovolno nave~er. I pove}e od toa, kako mo`eme da 
se smenime? Kako mo`eme voop{to da se smenime 
sega koga kone~no sme stanale homoseksualci. Nie 
s$ sme investirale ne vo pravewe ne{to, tuku vo 
biduvawe ne{to... Rabotej}i tolku dolgo i naporno da 
go postigneme ovoj identitet, nema mnogu pri~ini da 
go ispituvame, da ~epkame po nego za mo`ni mesta za 
prilagoduvawe i menuvawe. Istorijata ja prepravame 
po svojot lik namesto da pogledneme vo na{ata istorija 
kako izvor na somne`i i nade`i (218).

Duri i koga gi dopu{ta privle~nostite na vakov 
vid istorija, Bartlet lobira za podinami~na 
smisla na gej minatoto, za vizija na istorija kako 
mesto na razlika, zapis na promena, tlo za idna 
transformacija.12 

Vleguvaweto vo istorijata na vakov na~in mo`e da se 
po~uvstvuva kako vleguvawe vo bar za prvpat; go odzema 
zdivot. Bez zdiv bi mo`ele da sobereme cela fela novi 
poznanici, cela biblioteka na kostumirani drami koi 
se dvi`at od, da re~eme, drag zabava vo 1725 godina do 

until such time as you identify yourself as a gay man” 
(221). Such an attitude to history is understandable, but 
not very helpful, because it effectively abolishes history 
itself, making the past nothing but a back-formation of 
our present identity, a projection into the past of who 
we are now, which then has the effect of fixing us in our 
current definition of ourselves and determining once and 
for all who we are.

Bartlett ventriloquizes that attitude as follows:

Since I have my pleasures now, they must be enough, I must 
be exhausted by them and sleep contentedly at night. And 
more than that, how could we change? How could we ever 
change, now that we have become, at last, homosexual. We 
have invested everything not in doing something, but in 
being something... Having worked so long and so hard to 
achieve this identity, there is little reason to scrutinize it, to 
poke around in it for possible sites of adjustment and altera-
tion. We remake history in our image, rather than looking to 
our history as a source of doubts and hopes (218).

Even as he allows for the attractions of this kind of 
history, Bartlett lobbies for a more dynamic sense of the 
gay past, for a vision of history as a site of difference, a 
record of change, a ground of future transformation.12

Entering history like this can feel like entering a bar for the 
first time; it takes your breath away. Breathless, we could 
assemble a whole cast of new acquaintances, a whole library 
of costume dramas moving from, say, a drag party in 1725 
to a uniformed wartime romance put into impressive chiar-
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uniformirana voena romansa stavena vo impresivno 
kiaroskuro so ognovite na Blic (Blitz), nao|aj}i vo 
sekoe mesto glamurozen dokaz za gej `ivotite koi 
pravat da po~uvstvuvame deka drugi bile tuka pred nas, 
deka drugi bile potisnuvani, drugi bile brilijantni 
ili inventivni kako nas. Dokolku nekoga{ site bi se 
sretnale, sekako deka toa bi bila prekrasna zabava. No 
ovaa istorija ne e zapis na promena; sezacijata koja{to 
ja sozdava se meri so taa na dvi`ewe od eden bar do drug, 
od edna no} do druga. So izvikuvaweto Oh! toj e ist 
kako nas nie gi poni{tuvame vremeto i dale~inata, 
razlikite. Ja odbivame zada~ata (i zadovolstvoto) 
od identifikuvaweto vo {to e kako nas, a vo {to se 
razlikuva. Se voodu{evuvame od negovoto lice, no 
ne sakame da razgovarame so nego, vo slu~aj da ne ima 
pogre{en akcent (217).

Sepak, za sre}a, takov vid na istorija  naizgled 
sevklu~itelen, no vsu{nost navistina zasnovan na 
isklu~uva~ki principi, na mnogu strogi kriteriumi 
za toa koj mo`e da pomine niz podvi`nata rampa i 
da vleze vo klubot – ne e edinstvenata opcija.

Bartletoviot sopstven primer poka`uva deka e 
mo`no da se pi{uva gej istorija „na na{ sopstven 
jazik”, celo vreme potenciraj}i gi i nejzinite 
podudarawa i nejzinite razliki so gej `ivotite od 
dene{nicata. Bartlet ova posebno go poka`uva so 
sporeduvawe na gej istorijata so gej bar. Bez da bara 
od ~itatelot da ima odredena postmodernisti~ka 
pozadina, Bartlet uspeva na gej ma`ite od negovata 
generacija so pomo{ na sporedba da im ja prenese 
negovata glavna poenta za identitetot i razlikata, 
negovata kritika na esencijalizmot, negoviot 
prigovor na naivnata verzija na politikata na 
identitet i negovoto odbivawe gej istorijata da ja 
gleda niz objektivot na stabiliziran gej identitet.
   

oscuro by the fires of the Blitz, finding in each place glamor-
ous evidence of gay lives to make us feel that others have 
been here before us, that others have been oppressed, others 
have been as brilliant or inventive as us. If we were all ever to 
meet, surely it would be a wonderful party. But this history is 
not a record of change; the sensation it creates matches that 
of moving from one bar to another, one night to another. We 
abolish time and distance, difference, in exclaiming, Oh! he’s 
just like us. We refuse the task (and pleasure) of identifying 
where he is like us, where he differs. We admire his face, but 
we don’t want to talk to him in case he has the wrong accent 
(217).

Fortunately, though, that kind of history—ostensibly all-
inclusive but really predicated on exclusionary principles, 
on very strict criteria for who should be allowed to pass 
through the turnstile and enter the club—is not the only 
option.

Bartlett’s own example demonstrates that it is possible 
to write a gay history “in our own language,” all the 
while highlighting both its correspondences with and 
its differences from present-day gay lives. Bartlett 
demonstrates this, in particular, by comparing gay 
history to a gay bar. Without requiring any background 
in post-modernism on the part of his reader, Bartlett 
manages to convey to gay men of his generation, by 
means of that comparison, his basic point about identity 
and difference, his critique of essentialism, his objection 
to a naive version of identity politics and his refusal to 
view gay history through the lens of a stabilized gay 
identity.
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Ne mora seta istorija da ima forma na prikazna 
na izleguvawe, „koja{to zavr{uva so izjavata, 
‘Jas sum gej’” (23) – prikazna vo koja steknuvaweto 
propisen gej identitet pretstavuva kulminacija 
na prikaznata mu stava celosen kraj na naprednoto 
dvi`ewe na naracijata.13 I „Vajld se ~ini deka 
sfatil deka individualnoto priznanie deka ~ovek 
e homoseksualec, deka toj e vinoven (Toga{, dali 
se tie gej?), ne ja zavr{uva negovata istorija, tuku 
ja po~nuva” (161). Vo izmenetite socijalni uslovi 
vo docnite 80ti, srede epidemijata na HIV/
SIDA i triumfot na Novoto pravo, pove}e ne e 
mo`no da se veruva deka gej istorijata prestanala 
so poststanvolskata (Stonewall) generacija. „Sega 
na{ata istorija stanuva na~in na razbirawe i 
istra`uvawe na promenata vo na{ata kulutura, ne 
nejzino prosto ~itawe kako ‘kraj’” (221).

Od ovaa perspektiva, ma` koj{to na svojot pomlad 
qubovnik mu kupuva u{te eden pijalak, ne e nu`no 
prosta rekapitulacija na arhai~ni i nepromenlivi 
formi na socijalna hierarhija, na seksualna 
privilegija na gornata klasa i poluprostitucija 
na rabotni~kata klasa. Zna~ewata ne se isti samo 
poradi toa {to postapkata vklu~uva ma` koj{to mu 
pla}a na drug. Razlikite vo vozrasta i bogatstvoto 
mo`ebi sega vr{at novi, dinami~ni socijalni 
funkcii, sozdavaj}i mo`nosti za novi vidovi na 
odnosi pome|u ma`ite koi se asimetri~no situirani 
soglasno konvencionalnite klasni hierarhii, no se 
doveduvaat do pribli`na ednakvost so recipro~nite 
razmeni vo sovremeniot gej `ivot.14

Najposle, parite ne sodr`at samo edno mislewe 
vo sekoja transakcija. Vo ovoj slu~aj, toa poprvo 
mo`e da e element koj{to slu`i za ponatamo{no 
izramnuvawe na klasnite barieri otkolku samo 

Not all history has to have the form of a coming-out 
story, “which ends with the statement, ‘I am gay.’” (23)—
a story in which the acquisition of a fully fledged gay 
identity constitutes the culmination of the plot and puts a 
complete stop to the forward movement of the narrative.13 
Even “Wilde seems to have realized that an individual 
admission that a man is a homosexual, that he is guilty 
(Are you gay then?), does not conclude his history, but 
begins it” (161). In the changed social conditions of the 
late 1980s, in the midst of the HIV/AIDS epidemic and 
the triumph of the New Right, it was no longer possible 
to believe that gay history came to a stop with the post-
Stonewall generation. “Our history now becomes a way of 
understanding and exploring the change in our culture, 
not simply of reading it as an ‘end’” (221).

From this perspective, a man buying his younger 
boyfriend another drink is not necessarily a mere 
recapitulation of archaic and unchanging forms of 
social hierarchy, of upper-class sexual privilege and 
working-class semi-prostitution. The meanings are 
not the same, just because the procedure involves one 
man paying for another. Differences in age and wealth 
may actually be serving new, dynamic social functions, 
creating possibilities for novel kinds of relationships 
among men who are asymmetrically situated according 
to conventional class hierarchies but are being brought 
into approximate equality by the reciprocal exchanges of 
contemporary gay life.14

Money, after all, does not possess a single meaning in 
each and every transaction. In this case, it may be an 
element that serves to further the leveling of class barriers 
rather than simply consolidating them and enforcing 
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prosto konsolidirawe na istite i zajaknuvawe 
na neednakvosta. Vo taa smisla, Bartlet mo`e da 
tvrdi deka ma`ot i negovoto mom~e, iako mo`e da 
potsetuvaat na Vajld i negovoto „bizarno izvrtuvawe 
na mitologiite” za da go opravda i oblagorodi 
negovoto praktikuvawe na socijalna mo}, ne treba da 
se gledaat kako sramni navra}awa na lo{ite stari 
vremiwa na viktorijanskata klasna eksploatacija. 
Tie mo`ebi dodavaat nova glava vo tekovnata, 
raste~ka saga na gej istorijata so izmisluvawe na 
novi na~ini za sre}avawe i povrzuvawe na ma`ite 
edni so drugi premostuvaj}i go jazot na socijalna 
razlika – temelej}i se strate{ki na samata 
kategorija na „gej identitet” i nejziniot tvrdoglav 
esencijalizam za da se izramnat socijalnite 
hierarhii i za da se zamenat so novi mo`nosti za 
socijalna solidarnost. 

* * *
Toga{, od vistinskata perspektiva, gej istorijata 
ne ja fiksira tekovnata forma na na{iot identitet 
i ne ja proektira nazad vo minatoto. Namesto toa, 
taa e „izvor na somne`i i nade`i”, mesto na mo`ni 
„prisposobuvawa” i „izmeni”. Toa ja ovozmo`uva 
tekovnata rabota na gej samoizmisluvawe. Kolku 
{to potse}avame na na{ite prethodnici od 
devetnaesettiot vek koi isto taka „sakaa da veruvaat 
deka postoele i porano”... nie sega sme vo mnogu 
razli~en odnos i kon na{eto sopstveno gej minato i 
kon istorijata na dominantnata kultura okolu nas.   
Ednostavno, na{ite `ivoti nikoga{ porano ne 
bile vakvi. Na{eto karakteristi~no dejstvuvawe ne 
e konzumirawe i reciklirawe na minatoto; nie sme 
aktivno anga`irani vo proizveduvaweto na na{ata 
sopstvena kultura vo pogolem razmer” (22627).

inequality. In that sense, Bartlett could claim that the 
man and his boyfriend, though they might recall Wilde 
and his “bizarre twisting of mythologies” to justify and 
ennoble his own exercise of social power, need not be 
seen as embarrassing throwbacks to the bad old days of 
Victorian class exploitation. They might be contributing 
a new chapter to the ongoing, evolving saga of gay history 
by devising new ways for men to meet and to relate to 
each other across the gulf of social difference—drawing 
strategically on the very category of “gay identity” and its 
stubborn essentialism in order to level social hierarchies 
and replace them with novel opportunities for social 
solidarity.

* * *
From the right perspective, then, gay history does not fix 
the current form of our identity and project it back into 
the past. Instead, it is “a source of doubts and hopes,” 
a site of possible “adjustments” and “alterations.” It 
enables the ongoing work of gay self-invention. Much 
as we resemble our nineteenth-century ancestors, who 
also “wanted to believe that they had existed before, ... 
we now stand in a very different relation both to our 
own gay past and to the history of the dominant culture 
around us. Our lives, simply, have never been like this 
before. Our characteristic activity is not the consumption 
and recycling of the past; we are actively engaged in the 
production of our own culture on a large scale” (226-
27).
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Sekako, „seto ova ne zna~i deka nie sme go ostavile 
zad nas postariot grad vo koj sme bile sozdadeni. 
Mnogu od negovata struktura i jazik ostanuvaat isto 
tolku sigurno kako i negovite ulici i fasadi. Nie 
ne sme preminale od mrakot, mrakot vo koj raste{e 
fantazijata za na{ata idnina, fikcijata na na{eto 
postoewe be{e povikana, vo jasnata svetlina na taa 
idnina – na{ata sega{nost – vo koja administracija 
i politika gi zamenuvaat istorijata i umetnosta. 
Ostanuvame neverojatni, fiktivni; prodol`uvame 
da se producirame i reproducirame sebesi. Sepak, 
na{ata mo} da se zamislime sebesi e sega od poinakov 
red. Kako da gi prepi{eme na{ata istorija, na{ite 
`ivoti?” (228)

Eden na~in da gi prepi{eme e da & se obratime na 
samata istorija, no so ~uvstvo na sloboda i izbor koj 
Bartlet ni go nametna. Na toj na~in mo`eme da ja 
koristime istorijata, kako {to napravil Bartlet, 
za definirawe na gej subjektivnosta bez nejzino 
osu{testvuvawe. 

Nikoga{ nema da znae{ kakov ~ovek bil, ili e, dokolku 
ostane slika na yidot, ikona. Primeni gi na ovie ma`i, 
na privle~nostite na istorijata, istite prakti~ni 
metodi koi bi gi koristel vo raznovidno napolnetiot 
bar. Priznaj gi tvojot interes, tvojata pozicija, tvojata 
glad. Pogledni gi vnimatelno... istorijata e isto taka 
natrupana; koga edna{ }e po~ne{ da gleda{, ulicite 
na London se frekventni, odvlekuva~ki, natrupani so 
anegdoti i incidenti. Ovaa prostorija sodr`i neobi~no 
razli~ni ma`i. Znae{ deka nema{ nikakva obvrska 
da odbere{ samo eden qubovnik, ili da so~ini{ edno 
idealno telo, ili da se oblikuva{ sebe si vo zakrilata 
na eden ugleden primer. Odberete, uredete, prepi{ete, 
prekomponirajte; rastresete gi va{ite predadenosti 
dodeka ne dobiete {to sakate. Koj go privlekuva va{eto 
vnimanie? Do kogo stoite? [to ve privlekuva i {to ve 
odbiva? ^ija prikazna ve intrigira? (225)

To be sure, “all this does not mean that we have left 
behind the older city in which we were created. Many 
of its structures and languages remain just as surely 
as its streets and façades. We have not passed from a 
darkness, the darkness in which a fantasy of our future 
was bred, the fiction of our existence conjured, into 
the clear light of that future — our present — in which 
administration and politics replace history and artistry. 
We remain unlikely, fictional; we continue to produce 
and reproduce ourselves. Now, however, our power to 
imagine ourselves is of a different order. How shall we 
rewrite our history, our lives?” (228)

One way to rewrite them is to turn to history itself, but 
with the sense of freedom and choice that Bartlett urged 
on us. In that way, we can use history, as Bartlett did, to 
define gay subjectivity without essentializing it.

You’ll never know what kind of man he was, or is, if he re-
mains a picture on the wall, an icon. Apply to these men, to 
the attractions of history, the same practical methods that 
you would use in a variously populated bar. Admit your in-
terest, your position, your hunger. Look at them carefully ... 
history, too, is crowded; once you begin to look, the streets of 
London are busy, distracting, crowded with anecdotes and 
incidents. This room contains extraordinarily different men. 
You know that you are under no obligation to choose just 
one lover, or to compose one ideal body, or shape yourself 
in the embrace of a single role-model. Select, edit, rewrite, 
recompose; juggle your allegiances until you get what you 
want. Who catches your eye? Who are you standing next 
to? What attracts you and what repels you? Whose story in-
trigues you? (225)

David M. Halperin Small Town Boy: Neil Bartlett Learns How to be Gay



Journal for Politics, Gender, and Culture Vol. 6/No. 2/3/Summer 2007/Winter 2008

1�
7

Identities

Ova e gej istorijata kako izvor na квир zadovolstvo 
i sloboda, istorija otvorena za dejstvata na ̀ elbata, 
istorija kako pokana i mo`nost da se pravi s$ {to 
dava dobro ~uvstvo. Takov model na istorija ne 
mo`e da generira sistem na normi zatoa {to u{te 
od po~etokot ne se sostoi od op{toprimenlivi 
standardi, tuku od individualni mu{i~ki vo 
glavata. Na samata nejzina struktura i duh & se tu|i 
razmisluvawa za normalnoto i za patolo{koto. Kako 
pristap kon gej ma{kata subjektivnost, taa e sosem 
odvoena od psihologijata. 

Istoriskiot proekt na Bartlet e deskriptiven, ne 
e preskriptiven ili normativen. Predocna e za 
mrtvite da se propi{uvaat kodeksi na odnesuvawe 
i zdravo funkcionirawe. Tie se nadvor od na{iot 
doseg da im diktirame, da gi pottiknuvame, da 
gi te{ime, da gi podobruvame, da gi le~ime, 
da gi zajakneme. Tie se toa {to bile. Mo`ebi 
bile pomra~eni, sebi~ni, odvratni, nemoralni, 
pogre{no naso~eni; mo`e da nè zasramat, da nè 
zaprepasti nivnata politika, da im zaviduvame za 
nivnata socijalna pozicija – ili na nivnata obleka. 
Bartlet se ima izjasneto deka ~esto ~uvstvuval del 
od tie emocii. Ne trepnuvaj}i i namerno gi iznel 
`alnite, razo~aruva~kite, {okantnite (delumno i 
vozbudlivi) incidenti od gej minatoto. Mo`e da ne 
gi odobruvame, no na{eto odobruvawe pove}e ne e 
potrebno, nitu pak e relevantno. Nie ne mo`eme da 
go izmenime minatoto, i bidej}i ne sme zasekoga{ 
odredeni od nego, nema potreba da go mrazime ili 
da se ~uvstvuvame zatvoreni od nego, {to zna~i 
deka nema potreba da go otfrlame, da se odrekuvame 
od nego ili da go negirame. Vsu{nost, nie mo`eme 
da si dozvolime da go zememe kako del od na{ata 
istorija, kako del od nas samite, duri i da go sakame, 
tokmu zatoa {to gi imame sopstvenite `ivoti koi 
ne se neizbe`no definirani od nea. Naprotiv, nie 

This is gay history as a source of queer pleasure and 
freedom, history open to the play of desire, history as 
an invitation and opportunity to do whatever feels good. 
Such a model of history cannot generate a system of 
norms, because it is constituted from the outset not by 
generally applicable standards but by individual kinks. It 
is alien in its very structure and spirit to considerations 
of the normal and the pathological. As an approach 
to gay male subjectivity, it stands utterly apart from 
psychology.

Bartlett’s historical project is descriptive, not prescriptive 
or normative. It is too late to prescribe codes of conduct 
and healthy functioning to the dead. They are beyond 
the reach of our ability to dictate to them, to edify them, 
to console them, to improve them, to therapize them, 
to get them to butch up. They are what they were. They 
may have been benighted, selfish, disgusting, immoral, 
misguided; we may be embarrassed by them, dismayed 
by their politics, envious of their social position—or 
of their clothes. Bartlett made it clear that he often 
felt a number of those emotions. He unblinkingly and 
deliberately brought forward pitiable, disappointing, 
shocking (if sometimes exciting) incidents from the gay 
past. We may not approve of them, but our approval is 
no longer required, nor is it relevant. We cannot change 
the past, and since we are not forever determined by it, 
we don’t need to resent it or to feel imprisoned by it, 
which means we don’t need to reject, disclaim, or deny 
it. We can afford, rather, to live with it, to take it on as 
part of our history, and as part of ourselves, even to love 
it, precisely because we have our own lives, which are 
not ineluctably defined by it. Rather, we have the choice, 
the freedom to “pick and choose from the riches of our 
history” whatever may serve to bring into focus the 
particularity of our existence in the present or to help us 
invent our future.
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imame izbor, sloboda da „prebirame i odbirame 
od bogatstvata na na{ata istorija” sè {to mo`e 
da pridonese kon stavawe vo fokus na posebnosta 
na na{ata egzistencija vo sega{nosta ili da ni 
pomogne da ja izmislime na{ata idnina. 

Gej istorijata, spored Bartletovoto razbirawe na 
istata, ni nudi referentni to~ki koi mo`eme da gi 
koristime za da se orientirame i da go rafinirame 
na{eto ~uvstvo za toa koi sme. Isto taka ni dozvoluva 
da se razlikuvame edni od drugi i od minatoto, da gi 
sporeduvame na{ite sopstveni na~ini na `iveewe 
so toa kako lu|eto `iveele pred nas bez nivno 
me{awe. Istoriskiot zapis ni dava mo`nost za 
opi{uvawe i definirawe na specifi~ni praktiki 
na квир subjektivnost so poklopuvawe na na{ite 
sopstveni praktiki so tie na ma`ite koi odlu~uvame 
da gi izdvoime, izdvoime od mete`ot kraj barot na 
gej minatoto. Najposle, ne mora da odbereme samo 
eden istoriski predok, ili da vospostavime ideal, 
standard za site, ili da promovirame eden model, 
ili da se pretpostavi edinstvena, integrirana 
praktika na gej ma{ka subjektivnost.

Jas gi istaknuvam praktikite na subjektivnost 
zatoa {to Bartletoviot portret na vidot na ma`i 
kakvi {to bevme i sme se sostoi od nabquduvawe 
na socijalnoto odnesuvawe. Kako {to mo`eme da 
o~ekuvame, objasnuvaweto koe go dava e celosno 
induktivno, nominalisti~ko, nedoka`ano i 
neteorisko. Bartlet sklopuva „kakvo e ~uvstvoto” so 
gledawe na nekoi specifi~ni, svojstveni kulturni 
praktiki koi gi oblikuvaa konkretnite aktivnosti 
i zapi{aa samoiska`uvawa na nekoi gej ma`i. 
Dokolku u~eweto kako da se bide gej e ne{to {to se 
pravi vo odnos so drugite, kako {to otkri Bartlet, 
toga{ posebnata subjektivna sostojba na biduvawe 
gej mora da e ne{to {to se steknuva preku ona {to ti 

Gay history, according to Bartlett’s conception of it, 
offers us reference points we can use to orient ourselves 
and to refine our sense of who we are. It also allows us 
to differentiate ourselves from one another and from the 
past, to compare our own ways of life with how people 
lived before us without having to confound the two. The 
historical record allows us the possibility of describing 
and defining specific practices of queer subjectivity by 
matching our own practices with those of the men we 
decide to pick out, pick up from that crowd at the bar of 
the gay past. We don’t have to select just one historical 
antecedent, after all, or to devise an ideal, a standard 
for everyone, or to promote a single model, or to posit a 
unitary, integrated practice of gay male subjectivity.

I emphasize practices of subjectivity, because Bartlett’s 
portrait of the kind of men we were, and are, is composed 
by observing patterns of social behavior. The account 
he offers is, as we might expect, entirely inductive, 
nominalistic, tentative, and untheoretical. Bartlett 
pieces together “what it feels like” by looking at some 
specific, distinctive cultural practices that shaped the 
concrete activities and recorded self-expressions of 
some gay men. If learning how to be gay is something 
you do in relation to others, as Bartlett discovered, then 
the particular subjective condition of being gay must be 
something you acquire through what you and other gay 
men do together, through the life that you share with 
them. Gay subjectivity is not a fixed structure but the 
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i drugi gej ma`i go pravite zaedno, preku `ivotot 
{to go spodeluvate so niv. Gej subjektivnosta ne e 
fiksirana struktura tuku efekt na specifi~ni 
i mo`ni zaedni~ki praktiki. Taa se javuva kolek
tivno kako rezultat na socijalna aktivnost. Sekoj 
mo`e da bide homoseksualec, no da se bide gej ne e 
ne{to {to mo`e da go pravite sosema sami. Toa e 
socijalen ~in. 

* * *
Gej praktikite na subjektivnosta koi{to gi otkri 
Bartletovata istoriska meditacija ne davaat 
pozitivni vrednosti po koi treba da se `ivee gej 
ma{kiot `ivot ili eti~ka osnova vrz koja{to mo`e 
da se opravda. Tie reflektiraat del od istoriskite 
formi koi gi zazela gej egzistencijata. Tie se mo`ni, 
ne nu`ni. Nivnata osnova e vo promenlivosta na 
istorijata, ne vo vistinata na psihologijata ili 
identitetot. Tie ne se nitu dobri nitu lo{i. Ne mora 
da gi saka{. Tie ne se kreirani za da predizvikaat 
va{e odobruvawe. Ednostavno, tie se toa {to se.

Bartletovoto postignuvawe e {to ja opi{al gej 
subjektivnosta so jazik dosledno osloboden od 
normativnoto razmisluvawe. Istorijata zapi{uva 
kako sme `iveele, ne ni ka`uva kako treba da `ive
eme. Ne izveduva od vlasta na normite. Za ispituva
we Bartlet so vnimanie odbira odredeni praktiki 
na gej ma{kata subjektivnost na koi zna~itelno 
im nedostiga o~igledna moralna privle~nost: toj 
gi ispituva falsifikuvaweto, neavtenti~nosta, 
nepostojanosta, povtoruvaweto, sobiraweto, konsu
merizmot, fantazijata, hedonizmot i identifi
kuvaweto so gornite e{aloni na op{testvoto. 
Mala e opasnosta Bartletoviot ~itatel da gi 
pro~ita pogre{no tie praktiki za doblesti – ili 
pogre{no da go pro~ita Bartletoviot opis za niv 
kako propaganda vo ime na nekoja superiorna gej 

effect of specific and contingent communal practices. 
It emerges collectively as the result of social activity. 
Anyone may happen to be homosexual, but being gay is 
not something you can do all by yourself. It is a social 
act.

* * *
The gay practices of subjectivity that Bartlett’s historical 
meditation disclosed do not yield positive values by which 
gay male life should be lived or an ethical foundation on 
which it can be justified. They reflect some of the historical 
forms that gay existence has taken. They are contingent, 
not necessary. They are grounded in the vagaries of 
history, not in the truth of psychology or identity. They 
are neither good nor bad. You don’t have to like them. 
They weren’t designed to elicit your approval. They are 
simply what they are.

Bartlett’s achievement is to describe gay subjectivity in a 
language consistently free of normative thinking. History 
records how we have lived, it does not tell us how we 
should live. It takes us out of the realm of norms. Bartlett 
is careful to select for exploration particular practices of 
gay male subjectivity that are signally lacking in obvious 
moral attraction: he examines forgery, inauthenticity, 
inconsistency, repetition, collecting, consumerism, 
fantasy, hedonism, and identification with the upper 
echelons of society. There is little danger that Bartlett’s 
reader will mistake those practices for virtues—or will 
mistake Bartlett’s description of them for propaganda 
on behalf of some superior gay morality. Bartlett is not 
defining gay male existence as it should be, or as it usually 
is, or as it would be if it weren’t deformed by oppression, 
disfigured by pathology, distorted by deviance. He is 
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moralnost. Bartlet ne go definira gej ma{koto 
postoewe kakvo {to toa treba da bide, ili kakvo 
{to navistina e, ili kakvo bi bilo dokolku ne 
be{e deformirano od potisnuvawe, nagrdeno od 
patologija, izobli~eno od devijacija. Toj opi{uva 
nekoi formi koi toa gi prezelo vo minatoto i se 
obiduva da ja otkrie logikata {to le`i vo nivnata 
osnova. 

Bartlet pravi mnogu za da izbega od zadol`itelnoto 
~lenstvo vo gej kulturata koja{to ja opi{uva so tolku 
qubov. Nasproti negovoto vnimatelno i strasno evo
cirawe na drugi gej `ivoti, toj re~isi fobi~no 
e re{en da izbegne tie nu`no da go asimiliraat 
negoviot `ivot. Negovata ambivalentnost go vodi 
duri i do negirawe na postoeweto na samata grupa 
koja{to toj niz celata negova kniga se obiduva da ja 
zamisli, evocira i definira. [to se odnesuva do 
nego, toj insistira, „nema ‘stvarno’ nie” (169). 

So toa, Bartlet odbiva da navleze vo {pekulacija za 
vistinskata priroda na gej ma{kata subjektivnost. 
Za Bartlet ne postoi ne{to kako gej postoewe kakvo 
{to navistina e ili treba da bide. Ima samo gej 
postoewe kakvo {to postoelo. Vrednostite koi 
gej ma`ite gi neguvaat ne se sami po sebe „gej 
vrednosti”. Zatoa nieden gej ma` koj{to ja ~ita 
Bartletovata kniga ne se ~uvstvuva povikan da 
gi odobruva ili prifa}a vrednostite dadeni vo 
nea. Nie ne mora da gi vrednuvame samo zatoa {to 
drugi gej ma`i gi vrednuvale. Najposle, ne se site 
gej ma`i isti. Gej ma`ite denes mo`e da zazemat 
sloboda vo odnos na vrednostite koi nekoi gej ma`i 
gi neguvale vo minatoto. Toa e ne{to {to mo`eme 
da go napravime, sepak, samo koga tie vrednosti 
se pretstaveni kako istoriski i kako socijalno 
specifi~ni, kako vrednosti koi nekoi gej ma`i 

describing some forms it has taken in the past and he is 
trying to uncover their underlying logic.

Bartlett goes to great lengths to escape mandatory 
membership in the gay culture he so lovingly describes. 
Despite his careful and passionate evocation of other gay 
lives, he is almost phobically determined to avoid having 
his own life compulsorily assimilated to them. His 
ambivalence leads him even to deny the existence of the 
very group he spends his entire book trying to imagine, to 
evoke, and to define. As far as he is concerned, he insists, 
“there is no ‘real’ us” (169).

Bartlett refuses, then, to traffic in speculation about the 
true nature of gay male subjectivity. There is no such 
thing for Bartlett as gay existence as it truly is or should 
be. There is only gay existence as it has existed. The 
values gay men have cherished are not “gay values” in 
themselves. That is why no gay man who reads Bartlett’s 
book feels called upon to endorse or to embrace the 
values rehearsed in it. We do not have to value them just 
because other gay men have valued them. After all, not 
all gay men are the same. Gay men today can assume 
a freedom in relation to the values that some gay men 
have cherished in the past. That is something we can 
do, however, only when those values are presented as 
historically and socially specific, as values that some gay 
men have cherished, and that gay men nowadays are free 
to choose or to reject, and not as gay values in and of 
themselves.15
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gi neguvale, i koi gej ma`ite vo sega{nosta mo`e 
slobodno da gi prifa}aat i otfrlaat, a ne kako gej 
vrednosti vo i po sebe.15

* * *
Toga{, toa {to Bartlet ni go nudi vo negovata 
kniga za Vajld e isklu~itelno prefineta i 
rafinirana demonstracija na toa kako da se opi{e 
gej ma{ka kultura preku ispituvawe na sopstvenata 
identifikacija so drugi gej ma`i pri nivna 
istovremena deidentifikacija. Bartlet konstruira 
i elaborira verzija na identifikacija koja{to 
ima eden vid deidentifikacija vgradena vo nea 
s$ dodeka vidot na gej identifikacijata koja{to 
toj ja praktikuva ne zavisi od postoeweto na ve}e 
vospostaven i usovr{en gej identitet, no ne bara 
ni bri{ewe na razlikata. Toa e model koj{to ne 
se pla{i od, tuku ja prifa}a ambivalentnosta vo 
odnosite na gej ma`ite, i minati i sega{ni, edni 
kon drugi, i toa n$ u~i kako da se sakame edni 
so drugi pokraj na{ite vkoreneti impulsi kon 
deidentifikacija, kon gej sram – nasproti na{ite 
tendencii da ne sakame da imame ni{to so pove}eto 
gej ma`i ili da insistirame da im poka`eme deka 
sme podobri od niv.

Na ovoj na~in Bartlet nudi `ivopisen portret na 
promenlivite, emotivno optovareni i komplici
rani presvrti vo gej ma{kata identifikacija, 
portret na pre~ki koi gej ma`ite mora da gi nadminat 
za da sozdadat zaedni~ka kultura osnovana vo smisla 
na kolektiven identitet – ili da go prepoznaat ili 
prifatat postoeweto na kulturata koja{to ve}e ja 
spodeluvaat. 

Navistina, kakvi ma`i bevme nie? 

Prevod od angliski jazik: Rodna Ruskovska

* * *
What Bartlett offers us in his book on Wilde, then, is an 
extraordinarily subtle and refined demonstration of how 
to describe gay male culture through exploring one’s 
identification with other gay men while disidentifying 
from them at the same time. Bartlett constructs and 
elaborates a version of identification that has a kind 
of disidentification built into it, insofar as the kind 
of gay identification he practices does not depend on 
the existence of an already established and perfected 
gay identity, but neither does it require the erasure of 
difference. It is a model that does not fear but rather 
embraces ambivalence in the relations of gay men, both 
past and present, to one another, and that teaches us 
how to love each other despite our stubborn, inveterate 
impulses to disidentification, to gay shame—despite our 
tendencies to want to have nothing to do with most gay 
men or to insist on showing them that we are better than 
they are.

In this way, Bartlett provides a vivid portrait of the 
volatile, emotionally fraught, and difficult vicissitudes of 
gay male identification, a portrait of the obstacles that 
gay men have to overcome in order to create a common 
culture grounded in a sense of collective identity—or to 
recognize and accept the existence of the culture they 
already share.

What kinds of men, indeed, were we?
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Notes:

1. Neil Bartlett, Who Was That Man? A Present for Mr Oscar 
Wilde (London: Serpent’s Tail, 1988), xix. All further page 
references to this work will be incorporated in the text. 
Unless otherwise noted, all italics that appear in quoted 
extracts from this book are Bartlett’s own.

2. For a commentary on this passage as well as a searching 
comparison of Bartlett’s project to Benjamin’s, see 
Dianne Chisholm, “The City of Collective Memory,” Queer 
Constellations:  Subcultural Space in the Wake of the 
City (Minneapolis:  University of Minnesota Press, 2005), 
101-144, esp. 108-109.  Chisholm provides the source of 
the quotation as Walter Benjamin, “A Berlin Chronicle,” 
trans. Edmund Jephcott, in Benjamin, Selected Writings, 
vol. 2, 1927-1934, trans. Rodney Livingstone, et al., ed. 
Michael W. Jennings, Howard Eiland, and Gary Smith 
(Cambridge, MA: Harvard University Press, 1999), 595-
637 (quotation on p. 598).

3. Chisholm, “City of Collective Memory,” 113. Chisholm 
had pointed out that the “social existence [of lesbians and 
gay men] is a product of the city itself... [They] owe their 
emergence to the industrial metropolis, where they were 
hailed as a new ‘city type’ in police reports and newspaper 
stories and, no less scandalously, in the first urban poetry 
(Baudelaire’s Les Fleurs du mal, Whitman’s Leaves of 
Grass)...” (101).

4. Rimbaud, in a letter, famously declared, Je est un autre 
(“I is another”).

5. See Chisholm, “City of Collective Memory,” esp. 126-27, 
from whom I have adapted the formula, “cruising the 
archive.”

Bele{ki:  

1.   Neil Bartlett, Who Was That Man? A Present for Mr 
Oscar Wilde (London: Serpent’s Tail, 1988), xix. Site 
upatuvawa na strani od ova delo }e bidat vklu~eni 
vo tekstot. Osven ako ne e poinaku obele`ano, site 
kurzivi koi se pojavuvaat vo citiranite izvadoci od 
knigata se na samiot Bartlet. 

2.   Za komentar na ovoj del, kako i za pregledna sporedba 
me|u proektite na Bartlet i na Benxamin, vidi 
Dianne Chisholm, “The City of Collective Memory,” Queer 
Constellations: Subcultural Space in the Wake of the City 
(Minneapolis: University of Minnesota Press, 2005), 
101144, posebno 108109. ^izholm go dava izvorot 
na citatot kako Walter Benjamin, “A Berlin Chronicle,” 
trans. Edmund Jephcott, in Benjamin, Selected Writings, 
vol. 2, 1927-1934, trans. Rodney Livingstone, et al., ed. 
Michael W. Jennings, Howard Eiland, and Gary Smith 
(Cambridge, MA: Harvard University Press, 1999), 595
637 (citat na strana 598).

3.  Chisholm, “City of Collective Memory,” 113. ^izholm 
istakna deka „socijalnoto postoewe [na lezbejki i 
gej ma`i] e proizvod na samiot grad... [Tie] svoeto 
pojavuvawe go dol`at na industriskata metropola, 
kade {to bile po zdraveni kako nov „gradski vid” 
vo policiski izve{tai i novinski prikazni i, 
ne pomalku skandalozno, vo prvata urbana poezija 
(Baudelaire, Les Fleurs du mal, Vitmanovata (Whitman) 
Leaves of Grass)...” (101).

4.  Rembo slavno izjavi vo pismo Je est un autre („Jas e 
drug”).

5.   Vidi Chisholm, “City of Collective Memory”, osobeno 
12627, od kade ja prezedov formulata „krstosuvawe 
na arhivata”.
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6. I allude to the opening sentence of Edmund White’s first 
novel, Forgetting Elena (1973; New York:  Vintage, 1994), 
3: “I am the first person in the house to awaken, but I am 
unsure of the implications.”

7. I am reminded of a recent rock song by Jimmy Street 
called “Gay Sex Guru” (available on a compilation by Sey-
mour Butz—if that is his real name—and Nick Wales enti-
tled Gay in the Life: Adventures in Queer Underground 
[Melbourne: Odd Man Out Records/Mushroom Records 
Pty. Ltd., 2000]) which contains the following verses:

I have never ever kissed a boy before
I have never entered via the back door
But I want to know, when I do it, will I do it right?

I have never been to no Mardi Gras
I’ve never had the action from near or far
But I want to know, when I go there, will I party right?

Won’t you be my gay sex guru?
Don’t you know there’s a lot I want to learn from you?

I have never boogied with a man before
I’ve never sniffed amyl on the dance floor
But I want to know, when I do it, will I do it right?

I have never dated no leatherman
I’ve never had the pleasure of his leather hand

But I want to know, when I feel it, will I feel it right?

6.   Aludiram na vovednata re~enica od prviot roman na 
Edmund Vajt, Edmund White, Forgetting Elena (1973; 
New York: Vintage, 1994), 3: „Vo ku}ata, jas sum prvoto 
lice koe se budi, no nesigurna/nesiguren sum za 
implikaciite”.

7.   Se prisetuvam na skore{na rok pesna na Ximi Strit 
(Jimmy Street) so naslov „Gej seks guru” (“Gay Sex 
Guru”) (dostapna na kompilacijata na Simor Bats 
(Seymour Butz)   dokolku toa e negovoto vistinsko 
ime – i Nik Vejls (Nick Wales) pod naslov Gay in the 
Life: Adventures in Queer Underground (Gej vo ̀ ivotot: 
Avanturi vo kvir podzemjeto) [Melbourne: Odd Man 
Out Records/Mushroom Records Pty. Ltd., 2000]) 
koja{to gi sodr`i slednive stihovi: 

Nikoga{ porano ne sum baknal ma`
Nikoga{ ne sum vlegol od zadnata vrata 
No, sakam da znam, koga }e go storam toa, dali }e go storam 
pravilno?

Nikoga{ ne sum bil na Mardi Gra
Nikoga{ ne sum imal akcija odblizu ili oddaleku
No, sakam da znam, koga }e stignam tamu, dali }e se ̀ urkam 
pravilno?

]e bide{ li moj seks guru?
Zarem ne znae{ deka sakam mnogu da nau~am od tebe?

Nikoga{ porano ne sum tancuval so ma`
Nikoga{ ne sum mirisnal amil na podot za tancuvawe
No, sakam da znam, koga }e go storam toa, dali }e go storam 
pravilno?

Nikoga{ ne sum izgleguval so ko`en ma`
Nikoga{ ne sum go po~uvstvuval zadovolstvoto od negovata 
ko`ena raka
No, sakam da znam, koga }e ja po~uvstvuvam, dali }e ja 
po~uvstvuvam pravilno?
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 Gay initiation still takes time, evidently, and requires 
expert guidance. (My thanks to Annamarie Jagose for 
bringing this song to my attention.)

8. Cf. Michel Foucault: “How is it possible for men to be 
together? to live together, to share their time, their 
meals, their bedroom, their pastimes, their sorrows, their 
knowledge, their confidences?  What is it like for men to be 
among men—‘stripped naked,’ outside of institutionalized 
social relations, family, job, obligatory social life?” (Com-
ment est-il possible pour les hommes d’être ensemble ? 
de vivre ensemble, de partager leur temps, leur repas, 
leur chambre, leurs loisirs, leur chagrins, leur savoir, 
leurs confidences ? Qu’est-ce que c’est que ça, être entre 
hommes, « à nu », hors de relations institutionnelles, de 
famille, de profession, de camaraderie obligée ?): Jean 
Le Bitoux, et al., “De l’amitié comme mode de vie.  Un 
entretien avec un lecteur quinquagénaire,” Le gai pied, 25 
(April 1981), 38-39 (quotation on p. 38); my translation. 
The French text has been reprinted in Michel Foucault, 
Dits et écrits, 1954-1988, ed. Daniel Defert and François 
Ewald (Paris:  Gallimard, 1994), IV, 163-64.  An English 
translation by John Johnston can be found in Foucault 
Live: Collected Interviews, 1961-1984, ed. Sylvère 
Lotringer (New York:  Semiotext(e), 1996), 203-11, and 
in Michel Foucault, Ethics: Subjectivity and Truth, ed. 
Paul Rabinow, Essential Works of Foucault 1954-1984, 
Volume I (New York: The Free Press, 1997), 135-40.

9. On rescue fantasies in gay history and historiography, 
see Heather Love, “Emotional Rescue:  The Demands of 
Queer History,” Feeling Backward:  Loss and the Politics 
of Queer History (Cambridge, MA: Harvard University 
Press, 2007), 31-52, 172-76.

10. On the phenomenology of this queer touch between 
present and past, see Carolyn Dinshaw, Getting Medieval:  
Sexualities and Communities, Pre- and Postmodern 

David M. Halperin Small Town Boy: Neil Bartlett Learns How to be Gay

 O~igledno, za gej iniciraweto sè u{te treba vreme 
i potrebno e stru~no vodstvo. (I blagodaram na 
Anamari Jagose {to mi uka`a za ovaa pesna).

8.   Vidi ja Mi{el Fuko: „Kako e mo`no ma`i da bidat 
zaedno? Da `iveat zaedno, da go spodeluvaat svoeto 
vreme, svoite obroci, spalnata soba, hobijata, tagite, 
znaewata, doverbite? Kako e ma`i da bidat me|u 
ma`i – „ugul goli”, nadvor od institucionalizirani 
socijalni odnosi, semejstvo, rabota, zadol`itelen 
socijalen `ivot”? (Comment est-il possible pour 
les hommes d’être ensemble ? de vivre ensemble, de 
partager leur temps, leur repas, leur chambre, leurs 
loisirs, leur chagrins, leur savoir, leurs confiden- 
ces ?  Qu’est-ce que c’est que ça, être entre hommes,  
« à nu », hors de relations institutionnelles, de famille, 
de profession, de camaraderie obligée ?): Jean Le Bitoux, 
et al., “De l’amitié comme mode de vie. Un entretien avec 
un lecteur quinquagénaire,” Le gai pied, 25 (April 1981), 
3839 (citat na str. 38); moj prevod.  Francuskiot 
tekst e prepe~aten vo Michel Foucault, Dits et écrits, 
1954-1988, ed. Daniel Defert and François Ewald (Paris:  
Gallimard, 1994), IV, 16364. Angliskiot prevod na 
Xon Xonston (John Johnston) mo`e da se najde vo 
Foucault Live: Collected Interviews, 1961-1984, edited by 
Sylvère Lotringer (New York: Semiotext(e), 1996), 203
11, i vo Michel Foucault, Ethics: Subjectivity and Truth, 
Essential Works of Foucault 19541984, Volume I, edited 
by Paul Rabinow (New York: The Free Press, 1997), 135
40.

9. Za fantazii za spasuvawe vo gej istorijata i 
istoriografijata, vidi Heather Love “Emotional 
Rescue: The Demands of Queer History,” Feeling 
Backward: Loss and the Politics of Queer History 
(Cambridge, MA: Harvard University Press, 2007), 31
52, 17276.

10. Za fenomenologijata na ovoj kvir dopir pome|u 
sega{nosta i minatoto, vidi Carolyn Dinshaw, Getting 
Medieval: Sexualities and Communities, Pre- and 



Journal for Politics, Gender, and Culture Vol. 6/No. 2/3/Summer 2007/Winter 2008

1�
�

Identities

(Durham: Duke University Press, 1999), and “History’s 
Queer Touch: A Forum on Carolyn Dinshaw’s Getting 
Medieval,” in Journal of the History of Sexuality, 10.2 
(2001), 165-211.

11.  Julia Kristeva, Pouvoirs de l’horreur. Essai sur l’abjection 
(Paris: Seuil, 1980).

12.  Here Bartlett’s outlook approximates closely to Michel 
Foucault’s vision of homosexuality as a strategic 
opportunity for ongoing self-transformation: for the 
details, see David M. Halperin, Saint Foucault: Towards 
a Gay Hagiography (New York: Oxford University Press, 
1995), 67-106.

13.  See Paul Morrison, “End Pleasure,” The Explanation for 
Everything: Essays on Sexual Subjectivity (New York:  
New York University Press, 2001), 54-81, 181-84.

14.   For a similar argument along feminist lines, see Teresa de 
Lauretis, “The Essence of the Triangle or, Taking the Risk 
of Essentialism Seriously:  Feminist Theory in Italy, the 
U.S., and Britain,” differences, 1.2 (Summer 1989), 3-37.

15. That is why Bartlett’s approach is preferable to the 
remarkable and otherwise admirable studies of gay male 
values and gay male spirituality by David Nimmons, The 
Soul Beneath the Skin: The Unseen Hearts and Habits of 
Gay Men (New York: St. Martin’s, 2002) and Will Fellows, 
A Passion to Preserve: Gay Men as Keepers of Culture 
(Madison: University of Wisconsin Press, 2004).

Postmodern (Durham: Duke University Press, 1999), i 
“History’s Queer Touch:  A Forum on Carolyn Dinshaw’s 
Getting Medieval”, in Journal of the History of Sexuality, 
10.2 (2001), 165211.

11.   Julia Kristeva, Pouvoirs de l’horreur. Essai sur l’abjection 
(Paris: Seuil, 1980).

12.  Tuka pogledot na Bartlet se pribli`uva do vizijata 
na Mi{el Fuko za homoseksualnosta kako strate{ka 
mo`nost za tekovna sebetransformacija: za detali, 
vidi David M. Halperin, Saint Foucault: Towards a Gay 
Hagiography (New York: Oxford University Press, 1995), 
67106. 

13.   Vidi Paul Morrison, „End Pleasure,” The Explanation 
for Everything: Essays on Sexual Subjectivity (New York:  
New York University Press, 2001), 5481, 18184.

14.  Za sli~en argument vo feministi~ki pravec, vidi 
Teresa de Lauretis, “The Essence of the Triangle or, Taking 
the Risk of Essentialism Seriously: Feminist Theory in 
Italy, the U.S., and Britain,” differences, 1.2 (Summer 
1989), 337.

15. Zatoa Bartletoviot pristap se pretpo~ita vo 
sporedba so izvonrednite i inaku odli~nite studii 
za gej ma{ki vrednosti i gej ma{ka spiritualnost od 
David Nimmons, The Soul Beneath the Skin: The Unseen 
Hearts and Habits of Gay Men (New York: St. Martin’s, 
2002) i Will Fellows, A Passion to Preserve: Gay Men 
as Keepers of Culture (Madison: University of Wisconsin 
Press, 2004).
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Katja Kahlina Lesbian-ness/Gay-ness: 
The Prospects of 
Combining Macro and 
Micro Perspectives 
in Sexual Identities 
Research*

Ne e tolku „lezbejskoto” toa {to go prou~uvame kolku 
{to toa se mno{tvenite, promenlivite procesi 
koi lezbejskoto telo gi zazema i gi izvr{uva na 

propusniot meniskus pome|u socijalnoto i sebnosta.  

Tamsin Vilton (Tamsin Wilton) 1995: 49

Po pojavata na квир kako nova perspektiva za 
na~inot na koj se proizveduvaat i reproduciraat 
socijalnite strukturi i odnosi vo ranite 1990ti 
godini, konceptot na seksualen identitet kako i 
site formi na identitetna politika stanaa seri
ozna cel na kritika poradi esencijaliziraweto 
i vtemeluvaweto vo postojnite socijalni normi, 
kategorii i podelbi koi se vo osnovata na proiz

It is not so much “the lesbian” which we study, as the 
multiple, shifting processes which  

the lesbian body inhabits and enacts at  
the permeable meniscus between the social and the self. 

Tamsin Wilton 1995: 49

After the emergence of квир as a new perspective on 
the way social structures and relations are produced 
and reproduced in the early 1990s the concept of sexual 
identity as well as all forms of identity politics became 
serious targets of critiques because of essentializing 
and underpinning the existing social norms, categories 
and divisions that are in the basis of production and 
maintenance of social hierarchies. Identifying the 

Katja Kahlina Lezbej-nost/Gejnost:  
O~ekuvawata od  
kombiniraweto na makro 
i mikro perspektivite 
vo istra`uvaweto na 
seksualnite identiteti*

* Ovoj esej e del od teoriskata ramka na moeto doktor
sko istra`uvawe za gej i lezbejski identiteti vo 
kontekst na gradewe i za~uvuvawe na hrvatskata na
cionalna dr`ava (od 1990 godina do sega). Vo mojot 
doktorski proekt ja ispituvam konstitutivnata uloga 
na heteroseksizmot i specifi~nite rodovi re`imi 
vo nacionalisti~kite i proevropskite proekti 
za gradewe i za~uvuvawe na hrvatskata nacionalna 

* This paper is a part of the theoretical framework of my 
current PhD research on gay and lesbian identities in the 
context of building and upholding Croatian nation-state 
(from 1990 to the present). In my PhD project, I explore 
the constitutive role of heterosexism and specific gender 
regimes in the nationalist and pro-European projects of 
building and upholding the Croatian nation-state in 1990s 
and 2000s. Since the main aim of my research is to ex-
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veduvaweto i odr`uvaweto na op{testvenite 
hierarii. Identifikuvaj}i ja kategorijata na 
seksualen identitet kako opresivna institucija i 
kako del od normativnite praktiki, pove}eto квир 
teoreti~ari predlagaat da se eliminira celiot 
koncept na seksualen identitet i da se razmisluva 
za seksualnosta vo smisla na aktot i na erotskoto 
zadovolstvo. 
  
Sepak, vo konceptot na mno{tvenost i pluralizam 
na docniot kapitalizam koj{to ja opkru`uva 
modernata individua koja sekoga{ ima potreba 
da izgradi unitarna i koherentna „sebnost” 
(Giddens 1993, Castells 1997) od edna strana, i 
dominacijata na heteropatrijarhijata zasnovana vrz 
institucionaliziranata heteroseksualnost kako 
edinstven „doli~en” na~in da se bide seksualen/a 
koj{to isklu~uva neheteroseksualni identiteti i 
praktiki, od druga strana, veruvam deka e od klu~no 
zna~ewe niedno kriti~ko ispituvawe da ne go 
ignorira istrajnoto postoewe na lezbejskite i gej 

category of sexual identity as an oppressive institution 
and a part of normalizing practices, what most queer 
theorists propose is to eliminate the whole concept of 
sexual identity and to think about sexuality in terms of 
the act and the erotic pleasure. 

However, in the context of multiplicity and pluralism 
of late capitalism that surrounds the modern individual 
always in need to build a unitary and coherent “self” 
(Giddens 1993, Castells 1997) on the one hand, and the 
domination of heteropatriarchy based on institutionalized 
heterosexuality as the only “proper” way of being sexual 
that excludes non-heterosexual identities and practices 
on the other, I believe it is of crucial importance that 
any critical inquiry not ignore the persistent existence of 
lesbian and gay identities as social reality. Hence, in this 
paper I will combine different bodies of literature such 
as materialist feminist perspective on the social and the 

Katja Kahlina Lesbian-ness/Gay-ness

dr`ava vo 1990tite i 2000tite. Bidej}i glavnata 
cel na moeto istra`uvawe e da gi ispitam razli~nite 
na~ini kako lezbejkite i gej licata se gledaat sebe si, 
nivnite seksualni preferenci i praktiki vo vrska so 
nivnoto ~uvstvo na nacionalna pripadnost vo daden 
kontekst, ovoj esej e obid da se izgradi priod koj{to 
}e mi dozvoli da gi istra`am i procenam slednive 
pra{awa koi se klu~ni za mojot proekt: 1) na~inite 
na koi razli~nite socijalni kategorii – rod, sek
sualnost i etnikum, vo mojot slu~aj  funkcioniraat 
kako konstitutivni edni za drugi na makro nivo na 
socijalno strukturirawe; 2) kako lu|eto postaveni 
kako „drugo” vo odnos na nacijata gi pribli`uvaat 
dvete kontradiktorni pozicii i identifikacii 
– seksualni i nacionalni pripadnosti – vo nivnata 
bitka da izgradat unitarno „sebnost”.

amine how lesbians and gays differently see themselves, 
their sexual preferences and practices in relation to their 
sense of national belonging in the given context, this paper 
is an attempt to build an approach which will allow me to 
explore and assess the  following issues that are crucial for 
my project: 1)  the ways different social categories - gen-
der, sexuality and ethnicity in my case - function as con-
stitutive of each other on the macro-level of social struc-
turing; 2) how people positioned as “other” in relation to 
the nation make coherence between the two contradictory 
positions and identifications - sexual and national belong-
ings – in their struggles to build a unitary “self.”
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identitetite kako socijalna realnost. Taka, vo ovoj 
esej }e kombiniram literaturni korpusi, kako {to 
se materijalisti~kofeministi~ka perspektiva za 
socijalnoto i teoriite za „sebnosta” kako reflek
siven avtonarativ, za da gi ispitam potencijalite 
na eden pristap kon seksualnite identiteti 
koj go odbiva esencijalisti~koto gledi{te kon 
identitetot kako dadenost bez celosno da go napu{ti 
poimot za seksualnosta kako identitet.  

Prvo, za da zagovaram pristap koj }e ja zeme predvid 
opstojnosta na kategorijata na seksualen identitet 
koj{to e proizvod na politi~ki i ekonomski, kako 
i ideolo{ki poredok, }e gi razgledam osnovnite 
pretpostavki na novite postmoderni pristapi 
kon subjektivitetite i jazikot, zaedno so kritika 
na prili~no kulturalisti~kiot квир pogled na 
seksualnosta postaven od strana na Rozmari Henesi 
(Rosemary Hennessy) od nejzinata materijalisti~ko 
– feministi~ka perspektiva (Hennessy 1993b, 
2000). Potoa }e preminam na umerenite teorii 
za identitet, koi se konceptualizirani kako 
proizvod na poedine~na avtoreflektivna praktika, 
a ostanuvaat vrzani za odreden sociokulturen 
repertoar prisuten vo dadeniot kontekst, taka 
ovozmo`uvaj}i ni da se pridvi`ime otade podelbata 
dejstvitelnost nasproti struktura (Borneman 1992, 
Somers 1994). Kone~no, }e go pretstavam konceptot 
na Tamsin Vilton (Wilton 1995) za „lezbejnost” (les-
bianness), definiran kako op{testven proces situ
iran vo sodejstvuvaweto na socijalnoto i li~noto. 
Taka, toa e odli~en primer za preispituvaweto na 
seksualniot identitet kako identifikaciska prak
tika, {to ni ovozmo`uva da dademe objasnuvawe 
za dinamikata vo odnos na identifikacijata i da 
bideme pokonkretni vo odnos na procesite koi gi 
istra`uvame. Spojuvaj}i gi dvete pogorni debati, 
mojata cel e da go prifatam pristapot kon seksu

theories about the “self” as a reflexive self-narrative in 
order to explore the potentials of an approach to sexual 
identities that reject the essentialist view on identity as 
a given without completely abandoning the notion of 
sexuality-as-identity. 

Firstly, in order to argue for an approach that will take into 
account the persistence of the category of sexual identity 
that is product of the political and economic as well as 
ideological order, I will discuss the main assumptions 
of new postmodern approaches to the subjectivities and 
language together with a critique of the rather culturalist 
queer view on sexuality posed by Rosemary Hennessy 
from her materialist-feminist perspective (Hennessy 
1993b, 2000). I will then move to the middle ground 
theories of identity that are conceptualized as a product of 
the individual self-reflexive practice, while nevertheless 
bound to a particular socio-cultural repertoire present in 
the given context, thus allowing us to move beyond agency 
vs. structure divide (Borneman 1992, Somers 1994). 
Finally, I will introduce Tamsin Wilton’s (1995) concept 
of “lesbian-ness,” defined as a social process situated in 
the interface between the social and the personal. Hence, 
it is an excellent example of the reassessment of sexual 
identity as a practice of identification, which enables us 
to account for the dynamics in relation to identification 
and be more specific about the processes we explore. By 
bringing the above debates together, my aim is to endorse 
the intermediary approach to sexuality-as-identity 
beyond the essentialism vs. social constructionism divide 
that opens up a space for exploration of the particular 
ways non-heterosexual people handle the conflicting 
meanings of their actual social positions in the constant 
struggle of creating a unitary “self.”  
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alnosta kako identitet, koj ja nadminuva podelbata 
esencijalizam/socijalen konstruktivizam i koj{to 
otvora prostor za istra`uvawe na posebnite na~ini 
na koi neheteroseksualnite lica se spravuvaat so 
konfliktnite zna~ewa na nivnite stvarni soci
jalni pozicii vo postojanata borba na sozdavawe na 
unitarna „sebnost”.  

Seksualni identiteti: od kvir koncepcii  
do istoriski materijalizam

Debati za formiraweto i zna~ewata na modernite 
gej i lezbejski identiteti zapo~naa po pojavata na 
lezbejskoto i gej dvi`ewe na po~etokot na 1970
tite godini vo Soedinetite Amerikanski Dr`avi, 
Avstralija i vo Zapadna Evropa (Wilton 1995). Od 
samiot po~etok, ovie debati, zaedno so studiite za 
gej i lezbejskite identiteti i nivnite istorii se 
vo golema merka del od po{irokite debati za sami
ot identitet po linija na podelbata esencijali
zam/socijalen konstruktivizam (Fuss 1989; Butler 
1993a, Wilton 1995). Pionerskoto delo na Mi{el 
Fuko (Michel Foucault) Istorija na seksualnosta 
(The History of Sexuality) (1988),1 vo koe toj doka`uva 
deka homoseksualnite identiteti se proizvodi 
na psiholo{ki, psihijatriski i medicinski dis
kursi od docniot 19 vek, koga istopolovite ~inovi 
po~naa da se ~itaat kako dokaz za odreden vid lu|e, 
{to dade osnova za kritika na esencijalisti~ki 
poimi za homoseksualni identiteti koja po~iva{e 
vrz pretpostavkata deka gej licata i gej identite
tite postoele niz istorijata2 i vlijaele vrz pojava
ta na socijalniot konstruktivisti~ki pristap kon 
(homo)seksualnite identiteti. Po studiite na Fuko, 
kako i na Meri Mekinto{ (Mary McIntosh) i Xefri 
Viks (Jeffrey Weeks)3, istori~arite na socijalniot 
konstruktivizam4 naglasuvaat deka seksualnite ka

Sexual identities: from queer conceptions  
to historical materialism

Debates on the formation and meanings of the modern 
gay and lesbian identities started after the rise of the 
lesbian and gay movement at the beginning of the 
1970s in the US, Australia and Western Europe (Wilton 
1995). From the very beginning these debates, together 
with studies about gay and lesbian identities and their 
histories, are to a great extent part of the larger debates 
about identity itself along the line of essentialism vs. 
social constructionism division (Fuss 1989; Butler 1993a, 
Wilton 1995). It is Michel Foucault’s groundbreaking 
work The History of Sexuality (1988)1 in which he argues 
that homosexual identities are products of psychological, 
psychiatric and medical discourses of late 19th century 
when same-sex acts began to be read as an evidence of 
a particular type of person, that provided a ground for 
criticism of essentialist notions of homosexual identities 
that are based on the presupposition that gay people and 
gay identities existed throughout history2and influenced 
the emergence of social constructionist approach to 
(homo)sexual identities. Following Foucault’s and also 
Mary McIntosh’s and Jeffrey Weeks’ studies,3 social 
constructionist historians4 emphasize that sexual 
categories are products of specific socio-historical 
contexts, that homosexual identities are creation of late 
19th century Western societies and that it is precisely the 
changes in sexual categories that need to be researched.

Katja Kahlina Lesbian-ness/Gay-ness
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tegorii se proizvodi na specifi~ni socioisto
riski konteksti, deka homoseksualnite identiteti 
se kreacija na zapadnite op{testva od docniot 19 
vek i deka tokmu promenite vo seksualnite kate
gorii se tie {to treba da se istra`uvaat. 

Od po~etokot na 1990tite se pojavi nova tendencija 
vo pristapite kon (homo)seksualnite i gej i lezbej
ski identiteti. Na nejzinoto pojavuvawe povtorno 
vlijae{e deloto na Fuko, zaedno so argumentite na 
Xudit Batler za identitetnite kategorii kako in
strumenti na regulatorni re`imi i, ponatamu, deka 
identitetnite kategorii se sekoga{ i neizbe`no 
isklu~uva~ki praktiki i osnova za heteronorma
tivnost (Butler 1993b). U{te pokonkretno, vo nejzi
niot vlijatelen esej „Imitacija i rodova nepokor
nost”, Batler doka`uva deka da se tvrdi deka nekoj e 
lezbejka/gej sekoga{ pretstavuva ~in na isklu~uvawe, 
„radikalno prikrivawe” so cel da se sozdade povr
zanost (Butler 1993b). Za da se izbegnat isklu~uvawa, 
Batler se zalaga za dekonstrukcija na celiot kon
cept na seksualen identitet (Butler 1993b). Tokmu 
ova barawe za eliminirawe na kategorijata na sek
sualen identitet stana osnova na квир teorijata i 
nejziniot nov pristap kon (homo)seksualnosta.  

Vo sklad so postmodernisti~kata kritikata na 
empirizmot i na golemite narativi, kvir teori
jata go doveduva vo pra{awe poimot seksualnost 
kako stabilen, fiksen identitet i gi izrazuva 
mno{tvoto, nestabilnosta i fluidnosta na sub
jektnite pozicii. U{te pove}e, otkrivaj}i gi iden
titetite kako konvencii i delovi od praktikata na 
(hetero)normirawe, postmodernata lezbejska i gej 
teorija pretstavuva silna kritika na site formi na 
identitetna politika za esencijalizirawe i opred
metuvawe na postojnite socijalni normi, kategorii 
i podelbi preku nivniot poim za identitet kako 

From the beginning of 1990s, a new tendency in 
approaches to (homo)sexuality and gay and lesbian 
identities surfaced. Its emergence was again influenced 
by the work of Foucault, together with Judith Butler’s 
arguments about identity categories as the instruments 
of regulatory regimes and, what is more, that identity 
categories are always and inevitably exclusionary 
practices and the basis of heteronormativity (Butler 
1993b). More specifically, in her influential essay 
“Imitation and Gender Insubordination” Butler argues 
that to claim that one is a lesbian/gay is always an act 
of exclusion, a “radical concealment,” in order to make 
a coherence (Butler 1993b). To avoid exclusions, Butler 
argues for the deconstruction of the whole concept of 
sexual identity (Butler 1993b). It is this demand for 
elimination of the category of sexual identity, which 
became a basis of queer theory and its new approach to 
(homo)sexuality. 

In line with postmodernism’s critique of empiricism 
and grand narratives, queer theory calls into question 
the notion of sexuality as a stable, fixed identity and 
exposes the multiplicity, instability and fluidity of subject 
positions. Moreover, revealing identities as conventions 
and parts of (hetero)normalizing practice, postmodern 
lesbian and gay theory poses a strong critique of all 
forms of identity politics for essentializing and reifying 
the existing social norms, categories and divisions 
through their notion of identity as obvious and authentic 
embodiment (Hennessy 1993b).  
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o~igledno i avtenti~no otelotvoruvawe (Hennessy 
1993b).  

Spored moeto mislewe, od prethodno napravenite 
poenti sledi deka nema somne` vo toa deka ovaa 
nova koncepcija na seksualnosta kako ~in, praktika 
i domen na zadovolstvo pretstavuva neprocenliv 
teoriski pridones za izdignuvawe nad esencija
liziraniot poim na seksualen identitet – li~na, 
stabilna odlika so koja se ra|ame. Sepak, kako {to 
jas gledam na ne{tata, postoi mo`nost postojanoto 
naglasuvawe na beskone~nata promenlivost i fluid
nost da stane ne{to {to Brubeker i Kuper (Brubaker 
i Cooper 2000) go narekuvaat „kli{eiziran kon
struktivizam”, t.e. tendencija deka zadol`itelnite 
karakteristiki na konstruiranite identiteti, kako 
{to se „mno{tveni”, „nestabilni”, „vo tek”, „dogo
voreni” itn. stanuvaat akademski avtomatizmi ~ii 
zna~ewa ne se doveduvaat vo pra{awe, popre~uvaj}i 
na ovoj na~in ponatamo{nite pra{awa za sami
ot proces na proizveduvawe i reproducirawe na 
odredeni identiteti kako op{testveni realnosti. 
So drugi zborovi, toa {to ovie argumenti na socijal
nite konstruktivisti obi~no go ignoriraat e samata 
dimenzija na seksualnosta  nejzinata realnost kako 
identitetna kategorija  koja, kako {to samiot Fuko 
(1988) istaknuva, e formirana vo Evropa od 19 vek, 
so preorientirawe od seksualniot ~in, praktikata, 
kon akterot, i ~ii specifiki se vo kontekst(ite) na 
docniot kapitalizam  (Hennessy 2000). 

Vo vrska so mojot interes za pretpostavuvawe i 
otfrlawe na identitetnite kategorii kako ne
stabilni i kompleksni e u{te eden aspekt na 
postmodernisti~kite pristapi kon (homo)sek
sualnosta, koj be{e seriozno kritikuvan od 
materijalisti~kofeministi~kite akademski mis

In my view, from the points made above, there is no 
doubt that this new conception of sexuality as an act, 
practice and the domain of pleasure represents an 
invaluable theoretical contribution for moving beyond 
the essentialized notion of sexual identity – a personal, 
stable feature that somebody is born with. However, as I 
see it, there is a possibility that the constant emphasis on 
endless change and fluidity might become what Brubaker 
and Cooper (2000) call a “clichéd constructivism,” i.e. a 
tendency that obligatory characteristics of constructed 
identities such as “multiple,” “unstable,” “in flux,” 
“negotiated” etc. are becoming academic automatisms 
whose meanings are not in question, preventing in 
this way further questions about the very process of 
production and reproduction of particular identities 
as social realities. In other words, what these social 
constructionist’s arguments tend to ignore is the whole 
dimension of sexuality – its reality as an identity category 
– which as Foucault (1988) himself points out, is formed 
in 19th century Europe with the shift from the sexual act, 
practice to the actor, and which has its specificities in the 
context(s) of late capitalism (Hennessy 2000). 

In relation with my concerns about presupposing 
and dismissing identity categories as unstable and 
complex is another aspect of postmodernist approaches 
to (homo)sexuality that was seriously criticized by 
materialist feminist scholarship – the limitation of 
sexuality to the field of discursive, symbolic, cultural. 
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litel(k)i – ograni~uvaweto na seksualnosta samo 
na oblasta na diskurzivnoto, simboli~koto, kultur
noto. Kako {to istaknuva Rozmari Henesi, edna od 
najistaknatite figuri na materijalisti~kiot fe
minizam vo Soedinetite Amerikanski Dr`avi, od 
gledna to~ka na golem broj postmoderni nau~nici 
koi gi istra`uvaat lezbejskite i gej pra{awa, 
op{testvenite sili koi se osnovata na proizvod
stvoto na seksualni subjektiviteti funkcioniraat 
isklu~ivo vo oblasta na kulturna reprezentacija 
(Hennessy 1993b, 2000). Spored Henesi, takvite kon
cepti na seksualnost koi ne uspevaat da ostvarat vr
ska pome|u kulturnoto proizveduvawe na razlika i 
ekonomskite i politi~kite aspekti na op{testven 
red, gi popre~uvaat ispituvaweto i analiziraweto 
na na~inite na koi op{testvenoto proizveduvawe 
na seksualnosta e povrzano so drugi „op{testveni 
totaliteti”5 kako {to se rodot, klasata, rasata, et
nicitetot itn. vo socioistoriski kontekst na 
kapitalisti~kiot patrijarhat. Bidej}i, kako {to 
Henesi postojano naglasuva, op{testvenite tota
liteti prodol`uvaat da gi strukturiraat na{ite 
`ivoti, pa ottamu analizite koi tvrdat deka go kri
tikuvaat postojniot op{testven red ne mo`e da si 
dozvolat da gi ignoriraat (Hennessy 1993a). Pona
tamu, spored Henesi, identifikuvaj}i ja sovreme
nata „sebnost” kako nestabilna i fragmentirana bez 
da upatat na ideolo{kite, politi~kite i ekonom
skite mehanizmi koi u~estvuvaat vo proizveduvawe
to na takvite subjektiviteti, nekoi postmoderni 
misliteli vsu{nost pridonesuvaat kon  pottiknu
vaweto na proizvodstvoto na subjekt koj se vklo
puva vo neoimperijalisti~kata kapitalisti~ka 
potro{uva~ka kultura koja{to vo golema mera zavi
si od mno{tvenite, fragmentirani subjekti (ibid.).
Namesto toa, Henesi i drugite materijalisti~ki 
feministi se zalagaat e pristap koj{to }e gi isko

As Rosemary Hennessy, one of the most prominent 
figures of materialist feminism in the US points out, 
from the point of view of a large number of postmodern 
scholars researching lesbian and gay issues, social 
forces that are in the basis of production of sexual 
subjectivities operate exclusively in the field of cultural 
representation (Hennessy 1993b, 2000). According to 
Hennessy, such conceptions of sexuality that fail to draw 
a link between cultural production of difference with the 
economic and political aspects of social order, foreclose 
the investigation and analysis of the ways the social 
production of sexuality is interrelated with other “social 
totalities”5 such as gender, class, race, ethnicity etc. in the 
socio-historical context of capitalist patriarchy. Because, 
as Hennessy persistently highlights, social totalities 
remain to structure our lives and therefore the analyses 
that claim to be critical to existing social order cannot 
afford to ignore them (Hennessy 1993a). Furthermore, 
according to Hennessy, by identifying the contemporary 
“self” as unstable and fragmented without referring to 
the ideological, political and economic mechanisms 
that participate in the production of such subjectivities, 
some postmodern scholars actually play their own role 
in fostering production of subject who fit into the neo-
imperial capitalism’s consumer culture, which is in large 
dependent on the multiple, fragmented subjects (ibid.).
Instead, what Hennessy and other materialist feminists 
argue for is an approach that will utilize postmodern 
assumptions about “unstable subject” that is the 
construct of signifying practices rather that some stable 
(essential) entity, however asserting at the same time 
that modes of intelligibility, i.e. the meaning-production 
practice is always influenced by as much as influences 
the political and economic practices in a given socio-
historical context (Hennessy 1993a, Lury 1995). In other 
words, what Rosemary Hennessy calls for is a relational 
approach based on the perception of social in terms of 



16
�

risti postmodernite pretpostavki za „nestabilni
ot subjekt” koj poskoro e konstrukt na ozna~uva~ki 
funkcii otkolku stabilen (su{tinski) entitet, 
sepak istovremeno tvrdej}i deka modelite na in
teligibilnost, t.e. praktikata na proizveduvawe 
na zna~ewe e sekoga{ pod vlijanie, kolku {to i 
samata vlijae politi~kite i ekonomskite prak
tiki vo daden socioistoriski kontekst (Hennessy 
1993a, Lury 1995). So drugi zborovi, Rozmari Henesi 
povikuva na relaciski pristap zasnovan vrz per
cipiraweto na op{testvenoto vo smisla na sistemi 
i strukturi na odnosi vo koi vrskite me|u kultur
nite, ekonomskite i politi~kite praktiki se pre
odredeni (overdetermined).  

Spored moeto mislewe, tokmu konceptot na pre
odredenost go ovozmo`uva ponatamo{noto razmis
luvawe za seksualnite identiteti na na~in koj{to 
bi gi zel predvid i insistiraweto na seksualniot 
identitet kako proces na postojano dogovarawe na 
zna~ewata, karakteristi~noto za квир teorijata, 
zaedno so tvrdewata na materijalisti~kite femi
nisti za vrskite me|u politi~kiot, ekonomski i 
ideolo{kiot red vo sistematskoto proizveduvawe i 
reproducirawe na socijalnite hierarhii. Zemaj}i 
go konceptot na preodredenost, so mali modi
fikacii, od Altiser (Althusser), Henesi (1993a) go 
koristi, me|u drugoto, za konceptualizirawe na 
konstruiraweto na modernite subjekti na na~in 
koj bi gi izbegnal i celosniot determinizam i 
prethodno spomenatiot „kli{eiziran konstruk
tivizam”. Pokonkretno, so konceptualizirawe na 
op{testvenoto kako dominantno kompleksno celo 
so kontradikcija vo negovite osnovi, gledi{teto na 
Altiser ni dozvoluva da razmisluvame za razlikite 
i izmenite kako preodredeni, t.e. kako konkretna 
modifikacija na kompleksnata i kontradiktorna 

systems and structures of relations, which are by no 
means stable, but structured as a network of relations 
in which links between cultural, economic, and political 
practices are over-determined. 

In my view, it is precisely the concept of over-
determination that makes possible further thinking about 
sexual identities in the way that would take into account 
both the queer theory’s insistence on sexual identity as a 
process of constant negotiation of meanings together with 
the materialist feminist’s arguments about connections 
between the political, economic and ideological order 
in systemic production and reproduction of social 
hierarchies. Taking the concept of over-determination with 
slight modifications from Althusser, Hennessy (1993a) 
makes use of it among other things to conceptualize the 
construction of modern subjects in a way that would 
avoid both complete determinism and the previously 
mentioned “clichéd constructivism.” More specifically, 
by conceptualizing social as a dominating complex whole 
with the contradiction in its bases, Althusser’s view allows 
us to think about differences and alterations as over-
determined, i.e. as concrete modification of the complex 
and contradictory dominating structure that are neither 
stable categories nor pure contingencies (Althusser 
1997). However, as the blind spot of Althusser’s concept 
of over-determination Hennessy identifies his assertion 
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dominantna struktura, koi ne se ni stabilni kate
gorii, nitu ~isti slu~ajnosti (Althusser 1997). 
Sepak, kako nedostatok na Altiseroviot koncept 
na preodredenost, Henesi go identifikuva ne
govoto tvrdewe za ekonomskoto kako „posledna in
stanca” {to ja isklu~uva mo`nosta za kakvi bilo 
op{testveni borbi, osven na onie zasnovani na kla
sata. Ponatamu, prodol`uva Henesi, negovata teori
ja na „interpelacija”6 kako objasnuvawe na formi
raweto na subjektot e prili~no deterministi~ka 
i zatoa ne mo`e da ja objasni socijalnata promena 
(Hennessy 1993a). 

Za da go nadmine Altiseroviot ekonomizam, no za s$ 
u{te da ja za~uva objasnuva~kata mo} na negoviot poim 
na preodredenost, Henesi predlaga pristap koj{to 
go narekuva „globalna teorija na op{testvenoto”. 
Upatuvaj}i na konceptot na „artikulacija” iskovan 
od Laklau (Laclau) i Muf (Mouffe) za objasnuvawe na 
op{testvenoto kako niza od artikulirani sferi, no 
koi go koristat isklu~ivo vo ramkite na domenot 
na diskurzivni praktiki, taa go koristi za kon
ceptualizirawe na „odnosite me|u ideolo{kite, 
ekonomskite i politi~kite sferi na proizvodstvo
to, taka pro{iruvaj}i ja logikata na preodrede
nost vrz op{testvenite odnosi na site nivoa na 
analiza” (Hennessy 1993a: 30). Spored Henesi, tak
vata „globalna teorija na op{testvenoto” treba da 
ovozmo`i ideologijata, odnosno, sklopot praktiki 
na sozdavawe zna~ewa, koi gi so~inuvaat modusite 
na inteligibilnost vo opredelen socioistoriski 
kontekst, da se konceptualizira kako „produktivna 
materijalna praktika vo edna preodredena relaci
ja kon ekonomskite i politi~kite praktiki” (Hen-
nessy 1993a: 30). So drugi zborovi, preispituvaweto 
na Henesi na preodredenosta od perspektiva na „ar
tikulaciski praktiki” otvora prostor da se objasni 

about the economic as the “last instance,” which excludes 
the possibility for any social struggles except for those 
based on the class. What is more, continues Hennessy, 
his theory of “interpellation”6 as an explanation for the 
subject formation is rather determinist and thus cannot 
account for social change (Hennessy 1993a). 

In order to move beyond Althusser’s economism, but still 
to preserve the explanatory power of his notion of over-
determination, Hennessy proposes an approach, which 
she calls a “global theory of the social.” Referring to the 
concept of “articulation” coined by Laclau and Mouffe to 
explain the social as an array of articulated spheres, but 
who employ it exclusively within the domain of discursive 
practices, she uses it to conceptualize “relations among 
ideological, economic and political spheres of production, 
thus broadening the logic of over-determination to social 
relations at all levels of analysis” (Hennessy 1993a: 
30). Such a “global theory of the social,” according to 
Hennessy, should allow ideology i.e. the ensemble of 
meaning-making practices, which constitute the modes 
of intelligibility in particular socio-historical context, to 
be conceptualized as “a productive material practice in 
an over-determined relation to economic and political 
practices” (Hennessy 1993a: 30). In other words, 
Hennessy’s reassessment of the over-determination 
from the perspective of “articulatory practices” opens up 
a space to explain the cultural production of meanings 
as both producing and produced by the economic and 
political structures in the given context. 
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kulturnoto proizveduvawe na zna~ewa i kako ne{to 
{to gi proizveduva i kako proizvedeno od ekonom
skite i politi~kite strukturi vo daden kontekst.  

Vo sklad koncepcijata na Henesi za globalna teo
rija na op{testvenoto kako ubedlivo objasnuvawe na 
na~inite na koi se proizveduvaat i reporoduciraat 
socijalnite hierarhii od edna strana, i so mojot 
interes za „~isto kulturniot” pristap na  квир teo
rijata kon seksualnosta od druga strana, bi sakala 
da go pokrenam slednovo pra{awe/a: kako da se 
iskoristi globalnata teorija na op{testvenoto vo 
ponatamo{nata konceptualizacija na poimot sek-
sualen identitet? Kako da se teoriziraat seksual
nite identiteti bez da se esencijaliziraat ili bez 
da se padne vo zamka na negirawe na nivnoto opsto
juvawe kako op{testvena kategorija? 

Identitet i narativ: Seksualni identiteti  
pome|u li~noto i op{testvenoto 

Kako {to ve}e uka`av, edna od najvlijatelnite 
raspravi za seksualnosta kako sociokulturna kon
strukcija e onaa na Mi{el Fuko (1988). Central
niot argument na negovata tritomna studija e deka 
„seksualnosta” e proizvod na bur`oazijata na doc
niot 18 i raniot 19 vek, koja{to, za da ostvari se
beafirmirawe, po~nala da go neguva teloto, da se 
gri`i za nego, da go pravi izolirano od drugite, 
odnosno, ja primenila tehnologijata na seks ili 
„seksualnost”. Tvrdej}i deka „seksualnosta” e izmis
lica na bur`oazijata, Fuko celosno gi otfrla domi
nantnite tolkuvawa za seksualnosta kako repre
sirana, koi, kako {to istaknuva Fuko, neizbe`no 
pretpostavuvaat postoewe na seksualnosta kako 
su{tinsko, odnapred dadeno mesto na represija koe 
vetuva mo`nost za osloboduvawe (Foucault 1988). 

In line with Hennessy’s conception of global theory of 
the social as a compelling explanation of the ways social 
hierarchies are produced and reproduced on the one 
hand, and my own concerns with queer theory’s “merely 
cultural” approach to sexuality on the other I would 
like to rise following question(s): how to utilize the 
global theory of the social in further conceptualization 
of the notion of sexual identity? How to theorize sexual 
identities without essentializing them or falling into a 
trap of negating their persistence as a social category? 

Identity and narrative: Sexual identities  
between personal and social

As I have already indicated, one of the most influential 
discussions about sexuality as a socio-cultural construct is 
the one by Michele Foucault (1988). The central argument 
of his three-volume study is that “sexuality” is a product 
of the late 18th and early 19th century bourgeoisie, who, in 
order to achieve self-affirmation, started to cultivate the 
body, to take care of it, to make it isolated from others 
i.e. employed the technology of sex or “sexuality.” By 
claiming that “sexuality” is an invention of bourgeoisie, 
Foucault completely rejects the dominant interpretations 
of sexuality as repressed, which, as Foucault points out, 
inevitably presuppose the existence of sexuality as an 
essential, as a pre-given site of repression which promises 
the possibility of liberation (Foucault 1988). At the same 
time, in his attempts to break with widely accepted 
repressive paradigm based on the assumption about 
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Vo isto vreme, vo negovite obidi da raskrsti so 
{irokoprifatenite represivni paradigmi zasno
vani vrz pretpostavkata za postoewe na samo eden 
centar na mo} – represivno vospostavuvawe na za
kon – Fuko ja konceptualizira mo}ta kako pozi
tivna i produktivna pove}edimenzionalna mre`a 
na odnosi na mo} koi nikoga{ ne bi mo`ele to~no 
da se lokaliziraat od strana na institucii i me
hanizmi (ibid.). Sepak, po moe viduvawe, toa {to e 
zanemareno vo takva koncepcija na mehanizmite na 
mo}, vo smisla na nelokalizira~ki, transforma
tivni i nestabilni konstelacii na odnosi na mo}, 
e edna opredelna stabilnost na odnosite na mo} niz 
vremeto i trajnosta na opredeleni formacii, in
stitucii, kako i re`imi na dominacija. So drugi 
zborovi, veruvam deka fukoovskiot model na mo} 
koj{to se koristi od nebroeni pozicii bez jasna 
podelba pome|u tie koi dominiraat i tie koi se do
minirani, ni popre~uva da gi vidime na~inite na 
koi ideolo{kite, politi~kite i ekonomskite prak
tiki funkcioniraat zaedno vo proizveduvaweto i 
odr`uvaweto na neednakvi op{testveni odnosi.

Vo eden od negovite podocne`ni esei „Govern
mentalnost” (Govermentality, 1991) Fuko pove}e se 
zanimava so modernata dr`ava kako dominantna 
sociopoliti~ka formacija na kapitalizmot i kon
kretnite vladetelni praktiki koi gi primenuva 
dr`avata (Foucault 1991). Vo soglasnost so negovata 
koncepcija za neksusot mo}/znaewe, mo}ta na vla
data Fuko ja nao|a vo znaeweto na nejzinoto nasele
nie koe se zasnova na proizveduvaweto na izvesni 
kategorii i zna~ewa preku koi naselenieto stanuva 
vidlivo i, so toa, vladlivo (ibid.). Ona {to sleduva 
od tvrdeweto za naselenieto kako centralen problem 
na modernata dr`ava e, od edna strana, raste~koto 
zna~ewe na regulatornite i korektivnite mehnizmi 

the existence of only one center of power – repressive 
institution of law – Foucault conceptualizes power as 
a positive and productive multidimensional web of 
power relations that could never be exactly localized by 
institutions and apparatuses (ibid.). However, in my view, 
what is neglected in such a conception of mechanisms 
of power, in terms of non-localizable, transformative, 
and unstable constellations of power relations, is a 
certain stability of relations of power through time and 
durability of particular formations, institutions, as well 
as the regimes of domination. In other words, I believe 
that Foucauldian model of power that is exercised from 
countless positions with no clear division between those 
who dominate and those who are dominated prevents us 
from seeing the ways in which ideological, political and 
economic practices function together in producing and 
maintaining unequal social relations.

In one of his later essays “Govermentality” (1991) 
Foucault engages more with the modern state as a 
dominating socio-political formation of capitalism and 
the particular governmental practices enacted by the 
state (Foucault 1991). In accordance with his conception 
of power/knowledge nexus, Foucault locates the power 
of government in the knowledge of its population that 
is based on the production of reliable categories and 
meanings through which population becomes visible 
and, thus, governable (ibid.). What is implicit from the 
argument about the population as the central problem of 
the modern state is, on the one hand, growing importance 
of the regulatory and corrective mechanisms at the 
expense of repressive ones, which, consequently, gives 
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na smetka na represivnite, koe, konsekventno, mu 
dava na zakonot nova regulatorna funkcija vo nor
miraweto na op{testvo. Od druga strana, kako {to 
objasnuva Fuko vo prvata kniga na Istorija na sek-
sualnosta (1988), posebno seksot, kako sredstvo 
na pristapuvawe i kon individualnoto telo i kon 
reprodukcijata na celoto naselenie e toj koj{to 
stana osnova za regulativite koi go ovozmo`ija soz
davaweto na ve{ta~ko zedni{tvo me|u seksot, rodot 
i posakuvaweto koe{to go koristat kako zaedni~ko 
veruvawe (Foucault 1988). Edna{ deklarirano kako 
univerzalna vistina, zaedni{tvoto na seksot, ro
dot i seksualnosta stana ultimativna strategija na 
vladeewe, institucionalizirana vo formi kako 
{to se semejstvoto, brakot, heteroseksualnosta i ho
moseksualnosta kako nejzini centralni instrumen
ti (Foucault 1991).

Sepak, koga se rasprava za identitetite, ili popre
cizno ka`ano, seksualnosta kako identitet kako 
poseben oblik na normira~ki praktiki, va`no e 
da se zabele`i deka, kako {to Xon Bornman (John 
Borneman) so pravo istaknuva, interakcijata pome|u 
dr`avata i naselenieto retko zavr{uva so apsolutna 
pobeda na dr`avata (Borneman 1992). Pokonkretno, 
zemaj}i gi argumentite na Fuko za normira~kite 
strategii na dr`avata, odnosno za praktiki na ime
nuvawe i podeluvawe koi gi opredeluvaat konkret
nite kategorii na „sebnost” na toj na~in vramuvaj}i 
gi terminite vo koi gra|anite se gledaat sebesi kako 
pojdovna to~ka, Bornman sepak te`nee da istakne 
deka konkretnite zna~ewa i kategorii proizvedeni 
preku dr`avnite vladetelni praktiki ne im se ed
nostavno nametnati na poedincite. Naprotiv, Born
man tvrdi deka sekoj(a) poedinec(ka) ima kontrola 
vrz upotrebite na kategoriite i vrz kapacitetot na 
avtorefleksija (Borneman 1992). 

the law new regulatory function in normalizing society. 
On the other hand, as Foucault explicates in the first 
volume of History of Sexuality (1988), it is particularly 
sex as a means of access to both individual body and 
reproduction of entire population, which became the 
basis for regulations that made possible the creation of 
the artificial unity between sex, gender and desire and 
make use of it as the common belief (Foucault 1988). 
Once declared a universal truth, the unity of sex, gender 
and sexuality became the ultimate strategy of governing, 
institutionalized in the forms such as family, marriage, 
heterosexuality, homosexuality as its central instruments 
(Foucault 1991).

However, when discussing identities, or, to be more 
precise, sexuality-as-identity, as a particular mode of 
normalizing practices, it is important to note that, as John 
Borneman rightly points out, the interaction between the 
state and the population rarely ends up in the absolute 
victory of the state (Borneman 1992). More precisely, 
taking Foucault’s arguments about the normalizing 
strategies of the state, i.e. practices of naming and 
dividing that define particular categories of the “self” 
thus framing the terms in which citizens see themselves 
as a point of departure, Borneman nevertheless strives to 
emphasize that the particular meanings and categories 
produced through state’s governmental practices are 
not merely imposed onto individuals. On the contrary, 
Borneman argues that every individual has control over 
the uses of categories and the capacity of self-reflection 
(Borneman 1992).
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Ima dva aspekta na tvrdeweto na Bornman koi gi 
smetam za klu~ni za razvivaweto na perspektivata za 
seksualnite identiteti otade podelbata esencijali
zam nasproti socijalen konstrukcionizam. Prviot 
e vo vrska so negovoto objasnuvawe deka dr`avata 
mo`e da bide uspe{na vo ozakonuvaweto na nejzi
nite barawa vrz naselenieto, samo koga poedincite 
internaliziraat odredeni kategorii i zna~ewa i go 
koristat toa za konstruirawe na nivnite sopstveni 
`ivoti vo smisla na spodeleni „master narativi” – 
koherentni prikazni koi se koristat i od strana na 
dr`avata i od strana na poedinci (Borneman 1992). 
So negovata koncepcija na koherentni „master nara
tivi” koi gi oblikuvaat li~nite iskustva vo ne{to 
op{testveno spodeleno, Bornman se pribli`uva do 
poimot na Henesi za „socijalni celosti” vo smisla 
na temelnite principi na socijalno strukturirawe 
koi postojano gi organiziraat `ivotite na lu|eto 
vo odredeni socioistoriski konteksti (Hennessy 
2000). Sli~no na Henesi, Bornman istaknuva deka 
vo soglasnost so logikata na ovie „master narativi”, 
opredeleni vidovi odnosi kako i seksualizirani 
sebnosti se institucionalizirani (Borneman 1992, 
Hennessy 2000).

Vo isto vreme, Bornman ja istaknuva va`nosta na 
kapacitetot na poedinecot za avtorefleksija vo 
procesot na sozdavawe zna~ewa. Pokonkretno, vo 
identifikuvaweto na poedinecot(kata) kako in
stanca vo procesot na sozdavawe na koherentni 
„master narativi”, Bornman ja stava sociokultur
nata praktika na proizveduvawe zna~ewa, kako i 
subjektite, na krstopatot pome|u dr`avata (kako 
moderna dominira~ka struktura) i poedinecot(kata) 
(Borneman 1992). Sli~no razmisluvawe za identite
tite po oskata na interakcija pome|u dejstvitel
nosta i strukturata, t.e. ona {to dozvoluva ~ove~ko 

There are two aspects of Borneman’s argument that 
I find crucial in developing the perspective on sexual 
identities beyond essentialism vs. social constructionism 
division. The first one has to do with his assertion that 
state could only be successful in legitimizing its claims 
on the population when individuals internalize particular 
categories and meanings and use it to construct their own 
lives in terms of shared “master narratives” – coherent 
stories that are utilized by both state and individuals 
(Borneman 1992). With his conception of coherent 
“master narratives” that shape personal experiences 
into something socially shared, Borneman comes close 
to Hennessy’s notion of “social totalities” in terms of 
the underlying principles of social structuring which 
persistently organize people’s lives in the particular 
socio-historical contexts (Hennessy 2000). Similar to 
Hennessy, Borneman points out that in accordance with 
the logic of these “master narratives,” specific kinds of 
relations as well as sexualized selves are institutionalized 
(Borneman 1992, Hennessy 2000).

At the same time, Borneman emphasizes the importance 
of the individual’s capacity for self-reflection in the 
meaning-making process. More specifically, identifying 
the individual as an instance in the process of creation 
of coherent “master narratives,” Borneman places the 
socio-cultural practice of production of meanings as well 
as subjects at the intersection of the state (as a modern 
dominating structure) and the individual (Borneman 
1992). Similar thinking about identities along axis of 
the interaction between agency and structure, i.e. the 
one that allows for human action that is nonetheless 
bounded by social structures is the one developed by 
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dejstvo koe e sepak vrzano so socijalni strukturi, 
e razvieno od strana na Margaret Samers (Marga-
ret Somers 1994). Istaknuvaj}i ja ontolo{kata di
menzija na narativite i narativnosta preku koja 
op{testveniot svet stanuva poimliv i preku koja 
lu|eto gi odreduvaat svoite socijalni identiteti, 
Samers predlaga koncept narativen identitet 
kako narativnost preku koja lu|eto gi konstruiraat 
svoite identiteti potpiraj}i se na prikaznite na 
raspolagawe vo odreden socioistoriski kontekst 
(Somers 1994). Toa {to e implicitno i od tvrdeweto 
na Bornman i od toa na Samers e deka identitetot 
stanuva identitet samo koga lu|eto }e gi interna
liziraat i }e konstruiraat sopstveno zna~ewe okolu 
ovaa internalizacija. 

Lezbej-nost/Gej-nost: seksualen identitet  
kako praktika na identifikacijata

Rekoncipiraweto na seksualniot identitet kako 
interakcija pome|u sociokulturnoto i li~noto 
e predlo`eno od strana na Tamsin Vilton (Tamsin 
Wilton) so nejzinoto preispituvawe na „lezbejsko” 
vo smisla na „lezbejnost”:

lezbejnosta e proizvod na dinami~kite vrski me|u 
individualnata subjektivnost, teloto i op{testvenoto 
[…] i na zna~ewata koi se sozdavaat od ili vo ramkite 
na tie odnosi. 
     (Wilton 1995: 30)

So predlagawe na „lezbejnost” mesto „lezbejsko”, 
Vilton go otfrla stati~kiot poim na identitetot 
kako daden ili nametnat na pasivnite poedinci 
od strana na op{testvenite strukturi, ili deter
minirani od „biologijata”. Mesto toa, taa gi defin
ira seksualnite identiteti kako socijalni procesi, 
dvata smesteni i proizvedeni vo sodejstvo pome|u 

Margaret Somers (1994). Emphasizing the ontological 
dimension of narratives and narrativity through which 
social world is made intelligible and through which 
people constitute their social identities, Somers proposes 
a concept narrative identity as narrativity through which 
people construct their identities by relying on the stories 
available in particular socio-historical context (Somers 
1994). What is implicit from both Borneman’s and 
Sommers’ argument is that identity becomes identity 
only when people internalize them and construct their 
own meaning around this internalization. 

Lesbian-ness/gay-ness: sexual identity  
as a practice of identification

The re-conception of sexual identity as an inter-action 
between socio-cultural and personal is proposed by 
Tamsin Wilton with her reassessment of “lesbian” in 
terms of “lesbian-ness:”

lesbian-ness is a product of the shifting relationships among 
individual subjectivity, the body and the social […], and of 
meanings constituted by/within those relationships.

(Wilton 1995: 30)

By proposing “lesbian-ness” instead of “lesbian,” Wilton 
rejects the static notion of identity as a given, either 
imposed on the passive individuals by social structures 
or determined by “biology.” Instead, she defines sexual 
identities as social processes both situated in and 
produced by the interface between the socio-cultural 
repertoire available in a particular historical context 
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sociokulturniot repertoar dostapen vo opredelen 
istoriski kontekst i „sebnosta” vo smisla na refle
ksivna avtonaracija. So drugi zborovi, Vilton go 
definira „lezbejsko” kako nestabilna kategorija, 
koja e proizvod {to proizleguva od borbata pome|u 
dominantnite socio/kulturni zna~ewa prisut
ni vo odreden kontekst i stvarnite poedine~ni 
subjektivnosti, t.e. pove}ekratnoto zna~ewe koe 
poedine~nite `eni go izvlekuvaat od nivnite 
iskustva na igrawe na „lezbejsko” (ibid.). 

So nejzinata koncepcija za seksualniot identitet 
kako proces – praktika na identifikacija – Vilson 
vsu{nost go napu{ta premnogu upotrebuvaniot kon
cept na „identitet”, predlo`en od strana na Bru
bejker i Kuper (Brubaker and Cooper 2000) nekolku 
godini podocna vo nivniot vlijatelen esej „Otade 
‘Identitetot’”. Toa {to e zaedni~ko i vo prista
pot na Tamsin Vilton i vo pristapot na Brubejker 
i Kuper, e konceptot na „identitet” kako ne{to koe 
se sozdava vo interakcijata pome|u op{testvenoto 
i li~noto. Ottamu, spored niv, mnogu e va`no da se 
objasni dinamikata vo odnos na identitetot kako 
praktika i da se specifikuvaat procesite {to se 
istra`uvaat. Za da go storat toa, Brubejker i Ku
per osobeno gi voveduvaat analiti~kite kategorii 
na „seberazbirawe” i „sebeidentifikacija” kako 
koncepti koi mo`e da gi objasnat na~inite na koi 
poedinci(ki)te zaemno dejstvuvaat so nametnatite 
kategorii i gi koristat za da izvle~at nekakva smis
la za sebesi, svoite postapki i realnite mno{tveni 
i ~esto kontradiktorni op{testveni pozicii koi 
gi zazemaat (Brubaker and Cooper 2000).

Spored mene, koga stanuva zbor za seksualnosta, tak
vata rekonceptualizacija na identitetot vo smisla 
na identifikacija otvora prostor za istra`uvawe 

and the “self” in terms of a reflexive self-narrative. In 
other words, Wilton identifies “lesbian” as an unstable 
category that is an emerging product of struggle between 
the dominant social/cultural meanings present in a 
particular context and the actual individual subjectivities, 
i.e. the multiple meanings individual women make out of 
their experiences of enacting “lesbian” (ibid.). 

With her conception of sexual identity as a process – a 
practice of identification – Wilton actually abandons the 
overused concept of “identity”, proposed by Brubaker 
and Cooper (2000) a few years later in their influential 
essay “Beyond ‘Identity.’” What both Tamsin Wilton’s 
and Brubaker and Cooper’s approaches have in common 
is the concept of “identity” as something that comes 
into being within the interaction of the social and the 
personal. Hence, according to them, it is extremely 
important to account for the dynamics in relation with 
identity-as-a-practice and be more specific about the 
processes one explores. In order to do so, Brubaker 
and Cooper specifically introduce analytical categories 
of “self-understanding” and “self-identification” as 
the concepts that might explain the ways individuals 
interact with the imposed categories and use them in 
making sense of themselves, their actions and the actual 
multiple and often contradictory social positions they 
inhabit (Brubaker and Cooper 2000).

In my view, when it comes to sexuality, such re-
conceptualization of identity in terms of identification 
opens up a space for exploring the ways people handle the 
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na na~inite na koi lu|eto se spravuvaat so moder
nata forma na seksualnost kako identitet {to se 
bazira na pretpostavkata na dadena stabilna od
lika. Konkretno, upotrebata na koncepciite na 
„seberazbirawe” i „sebeidentifikacija” mesto 
„identitet”, ni ovozmo`uva da gi ispitame konkret
nite strategii {to lu|eto koi za sebe razmisluvaat 
kako za „gej”/„lezbejka” gi koristat za da gi usogla
sat mno{tvenite, ~esto kontradiktorni pozicii 
i identifikacii so koi se soo~uva „sebnosta” vo 
kontekstot na postojanata borba za sozdavawe na 
ovoj ideal na unitarna „sebnost”. So drugi zborovi, 
prou~uvaweto na procesite na identifikacija ni 
ovozmo`uva da go ispituvame avtoidentitetot vo 
smisla i na fragmentacija i na edinstvo, so toa {to 
}e gi istakneme razli~nite na~ini na koi poedin
cite se spravuvaat so kontekstualnata razli~nost 
i za~uvuvaat koherenten narativ na avtoidentitet. 
Veruvam deka eden pristap koj{to se temeli na pret
stavata na „sebeidentifikacija” kako proces na 
pregovarawe za mno{tvenite i kontradiktornite 
zna~ewa i pozicii, koi spored Vilton „lezbejskoto 
telo gi zazema i gi izvr{uva na propusniot meni
skus pome|u op{testvenoto i sebnosta”, bi otvoril 
prostor za preispituvawe na argumentot za iden
titetot kako inherentno isklu~uva~ka praktika 
(Wilton 1995).  

Kako pretpostavka, niz celiot esej jas predlagav 
pristap kon seksualnosta kako identitet koj{to 
se bazira na dvete, na nekoj na~in povrzani, li
nii na razmisluvawe, koi jas gi smetam za klu~ni 
vo sproveduvawe na istorizirano istra`uvawe za 
seksualnite identiteti. Prvo, mojata pretpostav
ka be{e deka seksualnosta e op{testven totalitet, 
koj{to se vkrstuva so drugi op{testveni totali
teti vo organiziraweto na `ivotot na lu|eto vo 

modern form of sexuality as identity, which is based on 
the assumption of a given stable feature. In particular, the 
usage of conceptions of “self-understanding” and “self-
identification” instead of “identity” allows us to examine 
the particular strategies that people who think about 
themselves in terms of “gay”/”lesbian” use in order to 
make a coherence between multiple, often contradictory 
positions and identifications that the “self” is faced with 
in the context of constant struggle for forging this ideal 
of a unitary “self.” In other words, exploration of the 
processes of identifications enables us to examine the 
self-identity in terms of both fragmentation and unity 
by highlighting different ways individuals handle the 
contextual diversity and preserve a coherent narrative 
of self-identity. I believe that an approach based on the 
notion of “self-identification” as a process of negotiation 
of the multiple and contradictory meanings and positions 
that, according to Wilton, “the lesbian body inhabits 
and enacts at the permeable meniscus between the 
social and the self” would open up a space to challenge 
the argument about identity as inherently exclusionary 
practice (Wilton 1995).  

To surmise, all throughout this paper, I have proposed 
an approach to sexuality-as-identity that is based on the 
two, in a way related, lines of reasoning, which I find 
crucial in conducting historicized research about sexual 
identities. Firstly, my assumption was that sexuality is a 
social totality, which intersects with other social totalities 
in organizing people’s lives in the particular historical 
moment. Following the logic of historical materialism, 
I maintain that in the sexual identities research it is 
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opredelen istoriski moment. Sledej}i ja logikata 
na istoriskiot materijalizam, jas smetam deka vo 
istra`uvaweto na seksualniot identitet e va`no da 
se otkrijat na~inite na koi politi~kite i ekonom
skite sili prisutni vo daden socioistoriski kon
tekst se formiraat od dominantnite diskursi na sek
sualnosta, zaedno so nivnite institucionalizirani 
formi. Koristej}i go ova gledi{te, bi mo`ele da gi 
izlo`ime konkretnite mehanizmi na proizvodstvo 
i za~uvuvawe na prinuduva~kata heteroseksualnost 
kako dominanten oblik na seksualnost vo global
niot kapitalizam, kako i da razmisluvame za subjek
tite kako za mno{tveno pozicionirani, kompleks
ni, kontradiktorni, no istovremeno smesteni vo 
sistematski proizvedeni subjektni pozicii. 

Vtoro, mojata cel be{e da gi naglasam koncepciite 
za seksualen identitet koj{to e proizvod na zaemno 
dejstvo pome|u makro procesite na op{testvenoto 
strukturirawe, od edna strana, i poedini~ni prak
tiki na primenuvawe na kategoriite „lezbejka”/
„gej” vo procesite na seberazbirawe. Na ovoj na~in, 
so toa {to }e se zemat predvid i slu~ajnostite na 
identifikaciskite procesi i nivnata relativna 
vremenska trajnost koja{to e posledica na pogo
lemite procesi na socijalno strukturirawe, se 
otvora prostor za istra`uvawe na posebnite na~ini 
i strategii koi gi primenuvaat lezbejkite i gej 
licata za pomiruvawe na kontradikciite na iden
tifikuvaweto kako „lezbejka”/„gej” vo odnos na dru
gite modeli na pripa|awe, kako i identifikaciite 
koi gi izveduvaat vo nivnite sekojdnevni `ivotni 
praktiki. So drugi zborovi, kombiniraweto na is
toriziranata pretstava za seksualnite identiteti 
so preispituvaweto na identitetot vo smisla na 

important to expose the ways the dominant discourses of 
sexuality, together with their institutionalized forms, are 
informed by the political and economic forces present 
in a particular socio-historical context. By utilizing this 
view, we will be able to expose the specific mechanisms of 
production and maintenance of coercive heterosexuality 
as a dominant form of sexuality in the global capitalism 
as well as to think of subjects as multiply positioned, 
complex, contradictory, but at the same time situated in 
the systematically produced subject positions.

Secondly, my aim was to emphasize the conceptions 
of sexual identity that is a product of the interaction 
between macro processes of social structuring on the 
one hand and the individual practices of applying 
the categories of “lesbian”/“gay” in the processes of 
self-understanding. In this way, taking into account 
both the contingencies of identification processes and 
relative durability over time that is effect of the larger 
processes of social structuring opens up a space to 
explore the particular ways and strategies lesbians and 
gays employ in order to reconcile the contradictions of 
identifying as “lesbian/gay” in relation to other modes 
of belonging and identifications enacted in their daily 
life practices. In other words, combining the historicized 
notion of sexual identities with re-evaluation of identity 
in terms of practice of identification will allow us to 
think of instability of identities without falling into a 
trap of “clichéd constructivism” and to move beyond the 
conception of identity as an intrinsically exclusionary 
practice. 
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praktika na identifikuvawe, }e ni dozvoli da raz
misluvame za nestabilnosta na identitetite bez da 
padneme vo zamkata na „kli{eiziran konstruktivi
zam” i da go nadmineme konceptot na identitetot 
kako su{testveno isklu~uva~ka praktika.  

Prevod od angliski jazik: Rodna Ruskovska

Bele{ki:

1. Prviot tom e objaven vo 1976 godina; prviot prevod 
na angliski jazik se pojavi vo 1977 godina (Foucault 
1988).

2. Za primer, vidi go poznatoto delo na John Boswell, 
Christianity, Social Tolerance and Homosexuality: Gay 
People in Western Europe from the Beginning of the 
Christian Era to the Fourteenth Century (Chicago: Uni-
versity of Chicago Press, 1980).

3. Vidi Mary McIntosh, “The Homosexual Role” vo Ken-
neth Plummer, ed., The Making of the Modern Homosex-
ual (London: Hutchinson, 1981[c1968]) i Jeffrey Weeks, 
Coming Out: Homosexual Politics in Britain from the 
Nineteenth Century to the Present (London: Quartet 
Books, 1977).

4. Za primer, vidi Kenneth Plummer, ed., The Making of 
the Modern Homosexual (London: Hutchinson, 1981); 
John D’Emilio, Making Trouble: Essays on Gay His-
tory, Politics and the University (New York: Routledge, 
1992); i John D’Emilio, “Capitalism and Gay Identity,”  in 
Abelove, Henry et al., eds., The Lesbian and Gay Studies 
Reader, (New York and London: Routledge, 1993); David 
M. Halperin, “Is there a History of Sexuality?” in Henry 
Abelove, et al.,  eds. The Lesbian and Gay Studies Reader 
(New York and London, 1993).

Notes:

1. The first volume was published in 1976; the first English 
translation appeared in 1977 (Foucault 1988).

2.  For example, see John Boswell’s famous work Christianity, 
Social Tolerance and Homosexuality: Gay People in 
Western Europe from the Beginning of the Christian 
Era to the Fourteenth Century (Chicago: University of 
Chicago Press, 1980).

3. See Mary McIntosh, “ The Homosexual Role,” in Kenneth 
Plummer, ed., The Making of the Modern Homosexual 
(London: Hutchinson, 1981[c1968]) and Jeffrey Weeks, 
Coming Out: Homosexual Politics in Britain from the 
Nineteenth Century to the Present (London: Quartet 
Books, 1977).

4. See for example Keneth Plummer, ed., The Making of the 
Modern Homosexual (London: Hutchinson, 1981); John 
D’Emilio, Making Trouble: Essays on Gay History, Poli-
tics and the University (New York: Routledge, 1992); and 
John D’Emilio, “Capitalism and Gay Identity,” in Abelove, 
Henry et al., eds., The Lesbian and Gay Studies Reader, 
(New York and London: Routledge, 1993); David M. Hal-
perin, “Is there a History of Sexuality?” in Henry Abelove, 
et al., eds. The Lesbian and Gay Studies Reader (New 
York and London, 1993).
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5. Henesi go koristi terminot „op{testven totalitet” 
za da gi definira socijalnite strukturi koi nepreki
nato gi organiziraa `ivotite na lu|eto vo razni so
cioistoriski konteksti (Hennessy 2000).

6. Raspravaj}i za prirodata na ideologijata, Altiser 
(Althusser 1971) go postavuva konceptot na subjektot  
kako konstitutivna kategorija na seta ideologi
jata. Spored Altiser, ideologijata funkcionira na 
na~in {to gi transformira site poedinci vo sub
jekti vo procesot na interpelacija. Na ovoj na~in, 
procesot na interpelacija – centralen za Altisero
vata teorija na dr`avata – gi objasnuva mehanizmite 
na podlegnuvawe na poedincite na vladeja~kata 
ideologija.  Kako „sekoga{ve}e subjekti”, poedin
cite se interpeliraat so mehanizmi na ogleduva~ko 
prepoznavawe na Subjektot koe rezultira vo pre
poznavaweto na subjektot na drugi subjekti i na sa
miot/samata sebe si. Na toj na~in Altiser ja otkriva 
ideologijata kako pogre{no prepoznavawe, kako meha
nizam na reproducirawe na eksploatira~ki odnosi 
so podlegnuvawe na subjektite (Althusser 1971: 171).  
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subjects by the process of interpellation. In this way, the 
process of interpellation – central for Althussers’s theory 
of state – explains the mechanisms of subjection the 
individuals to the ruling ideology. Being “always-already 
subjects” individuals are interpellated by the mechanism 
of mirror recognition of the Subject, which results in 
subjects recognition of other subjects and him/herself. In 
that way Althusser exposes the ideology as misrecognition, 
as mechanism of reproduction of the exploitive relations 
of production by subjecting the subjects (Althusser 1971: 
171).  

References:

Althusser, Louis. 1997[1969]. Contradiction and Over-
determination. In For Marx. London: Verso. 

___. 1971. Ideology and Ideological State Apparatuses (Notes 
towards an Investigation). In Lenin and Philosophy, 
and Other Essays, London: New Left Books.

Borneman, John. 1992. Belonging in the two Berlins: Kin, 
State, Nation. Cambridge: Cambridge University Press.

Brubaker, Rogers and Frederick Cooper. 2000. Beyond 
‘Identity.’ Theory and Society 29: 1-47

Butler, Judith. 1993a. Bodies that Matter: On the Discursive 
Limits of “Sex.” New York: Routledge. 

___. 1993b. Imitation and Gender Insubordination. In The 
Lesbian and Gay Studies Reader. Edited by Henry Abe-
love et al. New York and London: Routledge.



17
6

Castells, Manuel. 1997. The Power of Identity. Cambridge, 
Mass: Blackwell.

Foucault, Michael. 1991. Governmentality. In The Foucault 
Effect: Studies in Governmentality. Edited by Graham 
Burchel et al. Chicago: University of Chicago Press.

___. 1988 [1977]. The History of Sexuality. Vol. 1. New York: 
Vintage Books. 

Fuss, Diane. 1989. Essentially Speaking. Feminism, Nature 
and Difference. New York and London: Routledge.

Giddens, Anthony. 1993. Modernity and Self-identity: Self 
and Society in the Late Modern Age. Cambridge: Polity 
Press. 

Hennessy, Rosemary. 2000. Profit and Pleasure: Sexual Iden-
tities in Late Capitalism. New York: Routledge.

___. 1993a. Materialist Feminism and the Politics of Dis-
course. New York: Routledge.

___. 1993b. Queer Theory: A Review of the ‘Differences’ Spe-
cial Issue and Wittig’s ‘The Straight Mind.’ Signs 18, 4: 
964973.

Lury, Celia. 1995. The Rights and Wrongs of Culture: Issues of 
Theory and Methodology. In Feminist Cultural Theory: 
Process and Production. Edited by Beverley Skeggs. 
Manchester: Manchester University Press.

Somers, R. Margaret. 1994. The Narrative Constitution of 
Identity: A Relational and Network Approach. Theory 
and Society 23: 605649.

Wilton, Tamsin. 1995. Lesbian Studies: Setting an Agenda. 
London: Routledge.

Castells, Manuel. 1997. The Power of Identity. Cambridge, 
Mass: Blackwell.

Foucault, Michael. 1991. Governmentality. In The Foucault 
Effect: Studies in Governmentality. Edited by Graham 
Burchel et al. Chicago: University of Chicago Press.

___. 1988 [1977]. The History of Sexuality. Vol. 1. New York: 
Vintage Books. 

Fuss, Diane. 1989. Essentially Speaking. Feminism, Nature 
and Difference. New York and London: Routledge.

Giddens, Anthony. 1993. Modernity and Self-identity: Self 
and Society in the Late Modern Age. Cambridge: Polity 
Press. 

Hennessy, Rosemary. 2000. Profit and Pleasure: Sexual Iden-
tities in Late Capitalism. New York: Routledge.

___. 1993a. Materialist Feminism and the Politics of Dis-
course. New York: Routledge.

___. 1993b. Queer Theory: A Review of the ‘Differences’ Spe-
cial Issue and Wittig’s ‘The Straight Mind.’ Signs 18, 4: 
964973.

Lury, Celia. 1995. The Rights and Wrongs of Culture: Issues of 
Theory and Methodology. In Feminist Cultural Theory: 
Process and Production. Edited by Beverley Skeggs. 
Manchester: Manchester University Press.

Somers, R. Margaret. 1994. The Narrative Constitution of 
Identity: A Relational and Network Approach. Theory 
and Society 23: 605649.

Wilton, Tamsin. 1995. Lesbian Studies: Setting an Agenda. 
London: Routledge.

Katja Kahlina Lesbian-ness/Gay-ness



Journal for Politics, Gender, and Culture Vol. 6/No. 2/3/Summer 2007/Winter 2008

17
7

Identities

Ronald  
Cummings

Narrative Testimony 
as Theoretical Method: 
Examining the Critical 
Debate on the Culture of 
Policing Homosexuality in 
the Jamaican Context

Vo esejot „Buleri i batimeni: osporuvawe na 
homofobijata vo crnata popularna kultura i 
sovremenata karipska kni`evnost” (Bullers and 
Battymen: Contesting Homophobia in Black Popular 
Culture and Contemporary Caribbean Literature),1 
Timoti ^in (Timothy Chin) ja naglasuva va`nosta 
od raska`uvawe na domorodnata karipska gej tema. 
Vo ovaa zada~a prepoznava zna~ajna strategija vo 
eden neophoden ideolo{ki i kulturen proekt na 
dekonstrukcija na vkorenetata binarna opozicija 
koja{to se projavuva vo jamajkanskiot i karipskiot 
naroden diskurs. Vo kontekst na vakviot binaren 
sistem, heteroseksualnosta i homoseksualnosta 
se kodiraat vo smisla na „fiksni kontrasti me|u 
roden i tu|, lokalen i urban, nie i tie” (Chin 1997, 
127). Vakviot diskurs ima funkcija da ja definira 
homoseksualnosta ne samo kako neprirodna i 
nemoralna, tuku i kako tu|a. A heteroseksualnosta, 
pak, ja zaveduva kako normalna i vrodena. ^in 
vo svojot esej povikuva na prisustvoto na vakvata 
binarnost, kako i na toa deka granicite ideolo{ki 

In his essay “Bullers and Battymen: Contesting Homo-
phobia in Black Popular Culture and Contemporary 
Caribbean Literature,”1 Timothy Chin underscores the 
importance of narrating the indigenous gay and lesbi-
an Caribbean subject. He identifies this task as an im-
portant strategy in a necessary ideological and cultural 
project of deconstructing the entrenched binary opposi-
tion, which manifests itself in Jamaican and Caribbean 
popular discourse. In the context of this system of bi-
naries, heterosexuality and homosexuality are coded in 
terms of “fixed oppositions between native and foreign, 
indigenous and metropolitan, us and them” (Chin 1997, 
127). This discourse functions to situate homosexual-
ity as not only as unnatural and immoral but also as 
foreign. It also conversely inscribes heterosexuality as 
normal and native. Chin in his essay, calls attention to 
the presence of this binary as well as to the fact that the 
boundaries are continuously ideologically policed. For 
example, he points out that there are “discursive limits 
that determine current discussions of gay and lesbian 
sexuality and Caribbean culture” (Chin, 1997, 127). It is 

Ronald  
Kamings

Narativnoto svedo{tvo 
kako teoriski metod: 
Ispituvawe na 
kriti~kata debata za 
kulturata na nadzor vrz 
homoseksualnosta vo 
jamajkanski kontekst
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postojano se nadgleduvaat. Na primer, poso~uva deka 
postojat „diskurzivni granici koi gi odreduvaat 
tekovnite raspravi za gej i lezbejskata seksualnost 
i karipskata kultura” (Chin, 1997, 127). Tokmu vo 
kontekst na vakvata kulturolo{ka rasprava ^in go 
prepoznava aktot na raska`uvawe na lokalnata gej i 
lezbejska tema kako su{tinska politi~ka zada~a. Toj 
tvrdi deka ukinuvaweto na vakvata (hetero)seksualna 
prevlast vo kulturolo{kiot diskurs e neophoden 
del od eden „dekoloniziran karipski diskurs” 
(Chin 1997, 129). Vo svojata rasprava za dejnosta na 
sovremenite karipski romansieri, kako Mi{el 
Klif (Michelle Cliff) i H. Najxel Tomas (H. Nigel 
Thomas), tvrdi deka nivnite dela „`estoko gi 
osporile patrijarhalnite i heteroseksualni 
ideologii od koi proizlegla marginalizacijata na 
`enite i gej ma`ite [i] istovremeno... prodol`ile 
da gi izlo`uvaat op{testvenite i politi~ki 
strukturi koi go prodlabo~uvaat kolonijalnoto 
nasledstvo na regionot” (Chin 1997, 129). Raspravata 
na ^in za politi~kata funkcija na raska`uvaweto 
na lokalnata gej i lezbejska tema nudi polezna 
ramka vo koja bi ja smestile istata. Dodeka ^in se 
koncentrira na kni`evnosta kako korisno mesto za 
dejstvuvawe, jas vo ovoj tekst go ispituvam na~inot 
na koj narativnoto svedo{tvo bi pridonelo vo ovoj 
ideolo{ki proekt i bi vlijaelo pri (re)definirawe 
i pro{iruvawe na diskurzivnite granici na 
raspravite za gej i lezbejskite subjektiviteti vo 
sovremeniot karipski diskurs.

Mo`nata upotreba na narativnite svedo{tva 
ponatamu ja obrabotuva Vesli Kri~lou (Wesley 
Crichlow) vo narativniot esej „Istorija, (povtorno) 
se}avawe, svedo{tvo i biomitografija: nacrt na 
trinidadskoto minato na eden buler” (History, 
(Re)Memory, Testemony and Biomythographt: Charting 

in the context of this cultural discourse that Chin identi-
fies that act of narrating the gay and lesbian indigenous 
subject as an inherently political task. He argues that 
the dismantling of this (hetero)sexual hegemony in the 
cultural discourse is a necessary part of a “decolonized 
Caribbean discourse” (Chin 1997, 129). In his discussion 
of the work of contemporary Caribbean novelists such as 
Michelle Cliff and H Nigel Thomas, he argues that their 
writing have “vigorously challenged the patriarchal and 
heterosexual ideologies that have resulted in the mar-
ginalization of women and gay men [and] at the same 
time… they have continued to expose the social and po-
litical structures that serve to perpetuate the region’s co-
lonial legacy” (Chin 1997, 129). Chin’s discussion of the 
political function of narrating the indigenous gay and 
lesbian subject provides a useful framework in which to 
situate this discussion. While Chin focuses on literature 
as a useful space of intervention, in this paper I examine 
the way in which narrative testimony could offer much to 
this ideological project and could potentially function as 
a way of (re)defining and extending the discursive lim-
its of the discussions on gay and lesbian subjectivities in 
contemporary Caribbean discourse. 

The potential use of narrative testimonies is further 
elaborated by Wesley Crichlow in his narrative essay 
“History, (Re) Memory, Testimony, and Biomythogra-
phy: Charting a Buller Man’s Trinidadian Past.” Here 
Crichlow frames his offering of testimony in the context 
of facilitating dialogue between homosexuals and het-
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a Buller Man’s Trinidadian Past). Ovde Kri~lou go 
smestuva ponudenoto svedo{tvo vo kontekst na 
olesnuvawe na dijalogot pome|u homoseksualcite i 
heteroseksualnite zaednici na Karibite. Smeta deka 
vakviot proces na zboruvawe i slu{awe e zna~aen 
za da se pottiknuve razbiraweto i op{testvena 
promena. Spored Kri~lou,

[i]stopoloviot seks, seksot, seksualnosta i seksualnata 
orientacija s$ u{te se vo golema mera tabu tema koja prem
nogu lu|e na Karibite, ve}e predolgo, se obiduvaat da ja 
izbri{at ili indirektno da ja izbegnat... Vo slu~ajov, 
dijalogot se odviva koga bulerite i heteroseksualcite 
se sre}avaat za da porazgovaraat i da razmisluvaat za 
svoite li~ni iskustva i da izgradat op{testveni vrski. 
Ama dijalogot e prakti~no nevozmo`en  barem zasega. 
Priznavaweto i pretstavuvaweto bulerot vo zaedni
cite na Trinidad i Tobago se od su{tinsko zna~ewe za 
olesnuvawe na po~ove~nite i po~ove~ki op{testveni 
odnosi. (Crichlow 2004, 186)

Kri~lou go povrzuva samiot ~in na pi{uvawe so 
vakvoto priznavawe na prisustvoto na lokalnata 
kvir tema. Upotrebata na kulturno oboeniot marker 
„buler”  trinidadski izraz za ma{ki homoseksualec 
 ima za cel da go potvrdi kulturnoto prisustvo. 
Kri~lou so zadovolstvo poso~uva deka se vpu{ta vo 
„proces na izrazuvawe za da gi pottikne ostanatite 
ma`i, ili buleri, da gi obznanat svoite prikazni... 
da ja potvrdat i pro{irat stvarnosta na postoeweto 
na crna ma{ka homoseksualnost” (Crichlow 2004, 
185). Dodeka potvrdata na Kri~lou za potrebata 
od pro{iruvawe na na{eto razbirawe na crnata 
istopolova seksualnost preku spodeluvawe na 
pove}e prikazni e zna~ajna izjava, mora i da se 
ubla`i so soznanieto deka procesot na priznavawe 
na sopstvenata homoseksualnost na Karibite sè 
u{te vle~e golema opasnost i deka kvir zaednicite 

erosexual communities in the Caribbean. He sees this 
process of speaking and listening as important for ef-
fecting understanding and social change. According to 
Crichlow, 

[s]ame gender sex, sex, sexuality and sexual orientation still 
represent a very  taboo subject, which too many people in 
the Caribbean, for far too long have tried to erase and by 
proxy avoid… Dialogue in this case takes place when bullers  
and heterosexuals meet to talk and to reflect on their lived 
experiences and create  social ties. Yet the dialogue seems al-
most impossible- at least for now. The  assertion and repre-
sentation of a buller man’s existence in Trinidad and Tobago  
communities are essential to facilitating more humane and 
human social  relationships. (Crichlow 2004, 186). 

The act of writing for Crichlow is linked to this assertion 
of the presence of the indigenous queer subject. His use 
of the culturally specific marker of ‘buller’- a Trinidadian 
term for a homosexual male- is meant to affirm cultural 
presence. Crichlow is keen to point out that he engages 
in “the process of articulating so as to ask other men, 
or bullers to make public their stories…to assert and 
broaden the reality of black male same sex existence” 
(Crichlow 2004, 185). While Crichlow’s assertion of the 
need to broaden our understanding of black same sex 
sexuality through the act of sharing more narratives is a 
significant declaration, it must also be tempered with the 
acknowledgement that the process of coming out in the 
Caribbean is still fraught with much danger and queer 
communities exist amidst continued social pressure and 
strategies of policing. As Carolyn Cooper notes “coming 
out leaves no room for blissful ignorance of one’s sexual 
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opstanuvaat srede postojan op{testven pritisok 
i strategii na nadzor. Kako {to zabele`uva 
Kerolin Kuper (Carolyn Cooper), „so priznavawe na 
sopstvenata homoseksualnost, nema ve}e mesto za 
bla`eno neznaewe za ne~ija seksualna orientacija. 
Ne se dozvoluva neosporen prostor za igrawe 
ulogi” (Cooper 1994, 440). Tokmu poradi ovoj fakt, 
vo ovaa statija ne baram nu`no pove}e prikazni, 
kako {to pravi Kri~lou, tuku pra{uvam kako da gi 
iskoristime naraciite koi ni stojat na raspolagawe 
vo klu~niot proekt na analiza i razbirawe na kvir 
subjektivnostite na Karibite.

Isto taka, od pozicija na samosvesna misla, Kri~lou 
ja podiga svesta za opasnosta preku opasnosta da se 
stane „egzoti~niot drug” preku aktot na svedo~ewe 
(2004, 186). Negovite zabele{ki ja naglasuvaat 
potrebata od odgovoren nau~en anga`man.

Priznavam i deka pri ~itaweto na mojata bolna i 
poni`uva~ka prikazna, ~itatelite mo`e da se pretvorat 
vo voajeri na egzoti~niot drug. Ovoj proces mo`e da mi 
go opredmeti `ivotot i da gi prika`e moite iskustva 
kako razonoda. Neizbe`nata opasnost pokrenuva mnogu 
pra{awa: Dali akademskiot i politi~ki proekt 
na ovoj trud go opravduva javniot prikaz na vakvata 
bolka? Kako ~itatelite da ja izbegnat mo`nosta da se 
pretvorat vo voajeri?... Istra`uva~ot i ~itatelot treba 
da zazemat eti~ki stav vo svoite analiti~ki praktiki i 
vo ~itaweto. (Crichlow 2004, 186)

Kri~lou ponatamu poso~uva deka „[a]kademskite 
avtori imaat obvrska da go zemat predvid vidot na 
ramka koj go koristat” (2004, 187). Da se nadevame 
deka trudov go prika`uva vakviot proces na 
eti~ko zalagawe na koe povikuva, kako i deka 
ja naglasuva potrebata da se obrne vnimanie na 
kriti~kite ramki koi bi gi ponudile prikazite 

preference. It allows no uncontested space for role play” 
(Cooper 1994, 440). It is because of this fact, that in this 
article I do not necessarily call for more narratives, as 
Crichlow does, but rather raise questions about how we 
can make use of the narratives that are available to us in 
the critical project of analyzing and understanding queer 
subjectivities in the Caribbean. 

Crichlow also, in a posture of self conscious reflection, 
raises concern about the danger of becoming “exotic oth-
er” through the act of testimony (2004, 186). His com-
ments underscore the need for a responsible scholarly 
engagement. 

I also recognize that in reading my story of pain and humili-
ation, the readers may become voyeurs of the exotic other. 
This process may objectify my life and present my experienc-
es as entertainment. The inevitable danger raises a number 
of questions: Does the academic and political project of this 
work justify the public presentation of this pain? How can 
readers work to overcome the possibility of being voyeurs?...
The researcher and reader should adopt an ethical stance 
in their analytical practices and in their reading. (Crichlow 
2004, 186) 

Crichlow further points out that “[a]cademic writers 
have an obligation to account for the type of frame-
work they use” (2004, 187). This paper hopefully evi-
dences this process of ethical engagement for which he 
calls, as well as highlights the need to pay attention to 
the critical frameworks that the narratives of queer sub-
jects might offer. In my discussion of the value of nar-
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na kvir temite. Vo mojata rasprava za vrednosta 
na narativnoto svedo{tvo se koncentriram na 
slu~ajot so Jamajka i tekovnata kriti~ka debata za 
korenite i manifestaciite na kultura na nadzor 
na homoseksualnosta vidliva vo jamajkanskoto 
op{testvo.2 Celta na ova vo raspravata {to sleduva 
e dvojna. Prvo, se obiduvam da napravam nacrt 
na uslovite na dosega{nata kriti~kata debata so 
upatuvawe na klu~niot pridones od strana na Linden 
Luis (Linden Lewis 2003), Kerolin Kuper (1994), 
Sesil Gacmor (Cecil Gutzmore 2004) i Timoti ^in 
(1997). Vtoro, gi istra`uvam na~inite na koi esejot 
na Makeda Silvera (Makeda Silvera) „Ma{kudanki 
i sodomiti: razmisli okolu nevidlivosta na 
afrokaripskite lezbejki”3 so upotrebata na 
metodologijata na li~na prikazna gi pro{iruva 
diskursivnite granici na vakvata kriti~ka 
rasprava. Poto~no, se koncentriram na na~inot na 
koj ja naglasuva rodovata priroda na raspravata, 
kako i na na~inite na koi ja prika`uva nu`nosta od 
poseriozno tretirawe na dejstvuvaweto na kulturata 
na nadzor otade nejzinite manifestacii vo javnata 
sfera, vo koja dosega bil naso~en najgolemiot del od 
kriti~koto vnimanie. Vo posledniot del od trudov 
isto taka izleguvam od neposredniot kontekst na 
kriti~kata rasprava za da pokrenam pra{awa za 
mo`nosta i politikite na upotreba na markerite 
za identitet, koi Silvera i Kri~lou gi koristat vo 
svoite narativni proekti kako del od kriti~kiot 
diskurs koj ja teoretizira lokalnata karipska gej 
tema.

Ispituvawe na dosega{nata kriti~ka debata

Vo kriti~kite raspravi za nadzorot na homoseksu
alnosta vo Jamajka, pogolemiot del od vnimanieto 
be{e svrteno kon pra{aweto za otvorenite pro

rative testimony, I take as my particular point of focus 
the case of Jamaica and the ongoing critical debate re-
garding the roots and manifestations of the culture of 
policing of homosexuality evident in Jamaican society.2 
The aims of this of the discussion which follows are two-
fold. Firstly, I attempt to outline the terms of the critical 
debate thus far through reference to key contributions 
by Linden Lewis (2003), Carolyn Cooper (1994), Cecil 
Gutzmore (2004) and Timothy Chin(1997). Secondly, I 
explore ways in which Makeda Silvera’s essay “Man Roy-
als and Sodomites: Some Thoughts on the Invisibility of 
Afro-Caribbean Lesbians”3 with its use of the methodol-
ogy of personal narrative expands the discursive limits 
of this critical debate. In particular, I focus on the way 
in which it highlights the gendered nature of the discus-
sion as well as the ways in which it demonstrates the 
necessity for a greater consideration of the workings of 
the culture of policing beyond its manifestations in the 
public sphere where much of the critical attention so far 
has so far been directed. In the last section of this paper, 
I also move beyond the immediate context of this critical 
debate to raise questions about the possibility and poli-
tics of utilizing the identity markers used by Silvera and 
Crichlow in their narrative projects as part of the critical 
discourse, which theorizes the indigenous gay and les-
bian Caribbean subject.

Examining the Critical Debate so Far

In the critical discussions about the policing of homosex-
uality in Jamaica, much of the attention has centred on 
the issue of the open manifestation of violence towards 
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javi na nasilstvo kon gej ma`ite i retorikata na 
homofobija, prisutna vo popularnata kultura. Vo 
ovaa smisla, lesno e da se zabele`at dopirni to~ki 
me|u eseite na Kerolin Kuper (1994) i Linden Luis 
(2003) bidej}i obata se koncentriraat na pra{aweto 
za ma{kosta, nasilstvoto i homofobijata i kako tie 
zaedno go pottiknuvaat kulturniot nadzor na ho
moseksualnosta.4 Linden Luis vo del od esejot „Ka
ripska ma{kost: otvorawe na prikaznata” (Carib-
bean Masculinity: Unpacking the Narrative) pod naslov 
„Ma{kosta i homoseksualnosta na Karibite” (Mas-
culinity and Homosexuality in the Caribbean) vo golema 
mera se koncentrira na raspravata za homofobijata 
vo jamajkanskiot i kubanskiot kontekst. Vo negoviot 
pogled vrz situacijata vo Jamajka, Luis tvrdi deka:

Vo slu~ajot so Jamajka, vo obidot da se razbere nivoto na 
netrpelivost kon homoseksualnosta i homoseksualcite, 
mora da se zeme predvid eden po{irok opseg na nasilstvo 
vo op{testvoto. Jamajka ima najvisoka stapka na 
kriminal na Karibite... Ne samo {to op{testvovo ima 
istorija na fizi~ka zloupotreba i napadi vrz gej ma`i, 
tuku se sre}avale i slu~ai na ubistvo i ras~ere~uvawe 
na homoseksualci vo Jamajka. Vakvite svirepi ~inovi 
ja pravat Jamajka mo`ebi najnetolerantnoto karipsko 
op{testvo kon lu|eto so poinakvi seksualni orientacii. 
(2003, 110)

Luis ovde ja povrzuva homofobijata so po{irokiot 
op{testven problem na nasilstvoto. Me|utoa, ne go 
prika`uva kako edinstveniot faktor koj pridone
suva za zabele`itelnata homofobija vo kulturata. 
Negovata rasprava ja povrzuva homofobijata 
i so edna mo`na nesigurnost vo seksualniot i 
socijalniot identitet na ma`ite vo op{testvoto. 
Spored Luis, „mo`e poprovokativno da se tvrdi deka 
netrpelivosta kon homoseksualnosta gi prikriva 
problemite so nesigurnost za seksualniot identitet 

gay men and the rhetoric of homophobia that is evident 
in the popular culture. In this regard, it is easy to mark 
points of convergence between the essays by Carolyn 
Cooper (1994) and Linden Lewis (2003) as they both fo-
cus on the question of masculinity, violence and homo-
phobia and how these converge in enabling the cultural 
policing of homosexuality.4 Linden Lewis in a section of 
his essay “Caribbean Masculinity: Unpacking the Nar-
rative” entitled “Masculinity and Homosexuality in the 
Caribbean” devotes much of his focus to the discussion 
of homophobia in the Jamaican and the Cuban context. 
In his look at the Jamaican situation, Lewis posits that:

In the case of Jamaica, in trying to understand the level of 
hostility toward homosexuality and homosexuals, one has to 
take into consideration wider scope of violence in the soci-
ety. Jamaica has the highest crime rate in the Caribbean… 
Not only does this society have a history of physical abuse 
and attacks on gay men but there have been known cases of 
homicide and dismemberment of homosexuals in Jamaica. 
These acts of brutality make Jamaica perhaps the least toler-
ant Caribbean society of people with different sexual orien-
tations. (2003, 110)

Lewis here links homophobia to the wider social problem 
of violence. However he does not present this as the only 
contributing factor to the marked homophobia in the cul-
ture. His discussion also links homophobia with a possi-
ble insecurity about the sexual and social identity of men 
in society. According to Lewis, “one could argue more 
provocatively that intolerance of homosexuality masks 
problems of insecurity about sexual identity and am-
bivalence about heterosexuality and manhood that may 
be more serious than they appear on the surface” (2003, 
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i dvojba okolu homoseksualnosta i ma{kosta koi 
mo`ebi se i poseriozni otkolku deluvaat {to na prv 
pogled” (2003, 112). Toj ja tolkuva homoseksualnosta 
kako zakana za hegemonisti~kata ma{kost za koja 
tvrdi deka se definira nasproti i vo odnos na 
„pot~inetite oblici na ma{kost” (Lewis 2003,114). 
Zaklu~uva deka „[s]o ogled na {ovinizmot vkorenet 
vo vladeja~kata ma{kost, ne iznenaduva nivoto na 
netrpelivost kon homoseksualnosta na Karibite... 
za{to homoseksualnosta ja potkopuva i vo su{tina 
ja osporuva hegemonisti~kata ma{kost” (Lewis 2003, 
112). Luis na nekoj na~in go povtoruva diskursot na 
„ma{kosta vo kriza” koja e prisutna vo golem del od 
sovremeniot diskurs vo studiite za ma{kosta. Ova 
vodi kon argument koj ja postavuva homoseksualnosta 
kako potencijalna zakana za heteroseksualnosta i 
ja naglasuva idejata za nivna sprotivnost. Sepak, 
trudot na Luis slu`i da da ja uslo`ni vakvata 
binarnost i vo su{tina potencira deka ma{kostite 
i seksualnostite mo`e da se smestat na razli~ni 
to~ki od eden kontinuum. Me|utoa, kontinuumot, kako 
{to n$ potsetuva Iv Kosofski Sexvik (Eve Kosofsky 
Sedgwick) vo Me|u ma`i: angliskata kni`evnost 
i ma{kata homosocijalna `elba (Between Men: 
English Literature and male Homosocial Desire), slu`i 
i za da go vnese i poimot na zakana. Iako nudi edno 
provokativno ~itawe na situacijata, so toa {to ja 
smestuva homofobijata re~isi isklu~ivo vo odnos 
na pra{awata za nasilstvoto i ma{kosta, Luis ja 
prikriva slo`enosta na pra{aweto i zanemaruva 
drugi op{testveni faktori koi pridonesuvaat vo 
situacijata zabele`ana vo jamajkanskata narodna 
kultura.

Pribegnuvaweto kon puknatinata me|u homofobi
jata, nasilstvoto i ma{kosta, prisutno vo rasprava
ta na Luis, mo`e da se zabele`i i vo drugi raspravi 

112). He reads homosexuality as a threat to hegemonic 
masculinity which he argues defines itself against and in 
relation to “subordinated form[s] of masculinity”(Lewis 
2003,114). He concludes that “[g]iven the machismo 
inherent in hegemonic masculinity, the level of hostil-
ity directed toward homosexuality in the Caribbean is 
not surprising… because homosexuality undermines 
and fundamentally contradicts hegemonic masculinity” 
(Lewis 2003, 112). Lewis in some ways replicates the dis-
course of “masculinity in crisis” evident in much of the 
current discourse in masculinity studies. This leads to an 
argument that situates homosexuality as potential threat 
to heterosexuality and emphasizes the idea of an opposi-
tion. Yet Lewis’ work also functions to complicate this 
binary and in fact highlights the fact that masculinities 
and sexualities may be variously situated along a contin-
uum. However the fact of a continuum, as Eve Kosofsky 
Sedgwick reminds us in Between Men: English Litera-
ture and male Homosocial Desire also serves to inscribe 
the concept of the threat. While offering a provocative 
reading of the situation, Lewis in situating homopho-
bia almost solely in relation to the questions of violence 
and masculinity belies the complexity of the issue and 
ignores a variety of other social factors that contribute to 
the situation evidenced in Jamaican popular culture. 

The recourse to interstice between homophobia, vio-
lence, and masculinity that is evidenced in Lewis’ discus-
sion can be marked elsewhere in discussions of the is-
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na temata. Esejot na Kerolin Kuper „Tekstoven 
pi{tol: metaforata i igraweto ulogi vo jamajkan
skata denshol� kultura” (Lyrical Gun: Metaphor and 
Role Play in Jamaican Dancehall Culture) gi naglasuva 
istite kriti~ki poimi vo svoeto tolkuvawe na ho
mofobijata/heterofobijata5 izrazena vo jamajkan
skata denshol kultura. Kako i Luis, i taa go smestuva 
nasilstvoto kon homoseksualcite vo ramki na edno 
po{iroko op{testveno milje na nasilstvo. Kuper 
tvrdi deka:

Viktimizacijata na homoseksualcite e del od eden kon
tinuum na nasilstvo vo jamajkanskata kultura: sli~no 
kako {to kra`bite od imotite ~estopati nezakonski se 
kaznuvaat od strana na razulavenata tolpa koja go zema 
zakonot vo svoi race i gi lin~uva bo`em vinovnite, 
taka i homoseksualnoto odnesuvawe e opasno za poedi
necot. (Cooper 1994, 439)

Kako Luis, i Kuper go povrzuva proektot za ma{kosta 
so homofobijata i nasilstvoto  so toa {to posled
nite (t.e. homofobijata i nasilstvoto) gi tolkuva 
kako proizvod na prvoto. Me|utoa, so toa {to gi pos
matra ovie diskursi niz prizmata na performativ
noto, osobeno preku upotrebata na filmskiot dis
kurs, taa skr{nuva od analizata na Luis. Kuper tvrdi 
deka seprisutnite referenci na oru`je i nasilstvo 
vo jamajkanskata denshol muzika ne treba da se sfa
tat bukvalno, tuku da se ~itaat kako metafori~ki i 
performativni. Taa upatuva na vlijanieto na film
skata kultura, osobeno na ulogata na vesternite, vo 
formiraweto na kulturata i identitetot na denshol 
izveduva~ot i grubijanot. Vakvata izveduva~ka kul
tura taa ja ~ita kako biten element vo gradeweto na 
ma{kosta vo ramki na popularniot diskurs i sme

� Стил на реге музика ориентирана кон танц (заб. на 
прев.)

sue. Carolyn Cooper’s essay “Lyrical Gun: Metaphor and 
Role Play in Jamaican Dancehall Culture” foregrounds 
the same critical concepts in her reading of the homo-
phobia/heterophobia5 expressed in Jamaican dancehall 
culture. Like Lewis she situates the violence towards 
homosexuals within the larger social milieu of violence. 
Cooper argues that: 

This victimization of homosexuals is part of a continuum 
of violence in Jamaican culture: in much the same way that 
praedial larceny is often punished illegally by angry mobs 
who take the law into their own hands and lynch the appar-
ently guilty, homosexual behaviours do put the individual at 
risk. (Cooper 1994, 439)

Like Lewis, Cooper links the project of masculinity and 
homophobia and violence- reading the latter (ie homo-
phobia and violence) as an upshot of the former. Howev-
er her fracturing of these discourses through the lens of 
the performative particularly through the use of the dis-
course of the cinematic marks a point of departure from 
Lewis’s analysis. Cooper contends that the pervasive ref-
erences to guns and violence in Jamaican dancehall mu-
sic should not be understood on the level of the literal but 
rather read as metaphorical and performative. She points 
to the influence of a cinematic culture particularly, the 
role of the western, in shaping the culture and identity of 
the dancehall performer and the rude boy. She reads this 
culture of the performative as an important element of 
the construction of masculinity within popular discourse 
and argues that the literal reading has “resulted in an in-
creasing tendency to criminalize the music and the cul-
ture both locally and in the international marketplace” 
(Cooper 1994, 429). Yet the recourse to reading violence, 
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ta deka od bukvalnoto ~itawe „proizleguva eden s$ 
pogolem streme` da se kriminaliziraat muzikata 
i kulturata i lokalno i na me|unarodniot pazar” 
(Cooper 1994, 429). Sepak, tendencijata nasilstvoto, 
ma{kosta i homofobijata prvenstveno da se tolku
vaat preku izveduva~kiot diskurs, mora da odi za
edno so opasnosta od „vistinsko” nasilstvo vrz 
kvir teloto. Taa e prisutna i vo prikazot na eden 
incident od 1992 godina vo Jamajka, {to Kuper vo 
nejziniot esej. Koga bila objavena kontroverznata 
pesna „Bum  pa pa” (Boom – Bye Bye) na Buxu Banton 
(Buju Banton), gej ma`ite vo Jamajka navodno organi
zirale mar{ vo glavniot grad Kingston vo znak na 
protest protiv homofobi~nite tekstovi vo denshol 
muzikata.6 Kuper raska`uva:

Na glasinite ne im se veruvalo, iako na denot na 
navodniot mar{ ma`i od site socijalni klasi se 
sobrale na plo{tadot, voooru`eni so razli~ni orudija 
 stapovi, kamewa, ma~eti  za bo`em da ja branat svojata 
heteroseksualna ~est, starozavetno. Mar{ot ne se slu~i. 
(Cooper 2004, 440)

Ovde opasnosta od „vistinsko” nasilstvo izbiva 
srede insistiraweto na performativnost, pa i 
tekstovnoto ili metafori~ko oru`je se pretvo
ra vo ma~eti, stapovi i kamewa. Interesno e da se 
navede i orodenosta na sobirot koja ja dava Kuper. So 
oroduvawe na tolpata kako „ma`i od site socijalni 
klasi”, taa ja odr`uva vrskata pome|u pra{aweto 
na ma{kosta i na nasilstvoto, klu~na vo nejzinata 
rasprava. 

Me|utoa, trudot na Gacmor i Kuper go doveduva vo 
pra{awe ~esto izrazeniot poim „isklu~ivost na 
jamajkanskata homofobija”, navodno populariziran 
so izvozot i globalizacijata na denshol kulturata 
i lobiraweto od strana na nekolku gej i lezbejski 

masculinity and homophobia primarily through the dis-
course of the performative must necessarily engage with 
the fact of the threat of “real” violence to the queer body. 
This fact is evident even in Cooper’s account of a 1992 
incident in Jamaica in her essay. In wake of the release 
of Buju Banton’s controversial song Boom-Bye Bye,” it 
was rumored that gay men in Jamaica were organizing 
a march in the capital city Kingston in opposition to ho-
mophobic lyrics in dancehall music.6 Cooper recounts: 

The talk was greeted with disbelief, though on the day of the 
rumoured march, men of all social classes gathered in the 
square, armed with a range of implements -- sticks, tones, 
machetes--apparently to defend their heterosexual honour, 
Old Testament style. The march did not take place. (Cooper 
2004, 440)

Here the threat of “real” violence looms in the midst of 
the insistence on performativity and the lyrical or meta-
phorical gun(s) becomes transubstantiated as machetes, 
sticks and stones. What is also interesting to note here 
is Cooper’s gendering of the gathering. By gendering the 
crowd as “men of all social classes,” she sustains the link 
between the question of masculinity and violence which 
is central to her argument.

Gutzmore and Cooper’s work however importantly chal-
lenge the often articulated notion of the “exceptionality 
of Jamaican homophobia” arguably popularized through 
the export and globalization of the dancehall culture and 
the resulting lobby mounted by several gay and lesbian 
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zdru`enija vo godinite po objavuvaweto na pesnata 
na Buxu Banton, vo ranite devedesetti (Gutzmore 
2004, 122). Gacmor go izrazuva poso~uvaj}i deka vo 
su{tina ne postojat empiriski dokazi za potkrepa 
na vakvoto tvrdewe, kako i deka ne postoi aktivna gej 
zaednica vo Jamajka. I zalagaweto na Kuper za pros
tor za konstruirawe i priznavawe na jamajkanskata 
kvir subjektivnost, duri i vo ramki na eden vakov 
represiven kulturen prostor, vo golema mera go os
poruva vakviot stav. Taa tvrdi deka „kako {to lice
mernite hristijani gi u~at na ‘qubi go gre{nikot, 
mrazi go grevot’, taka Jamajkancite u~at deka anti
homoseksualnite vrednosti odat zaedno so svesnoto 
prifa}awe na homoseksualcite vo ramki na zaedni
cata. Ova e fundamentalen paradoks {to ja otsliku
va slo`enosta na op{testvoto” (Cooper 1994, 439). 
Za da go doka`e ova, taa tvrdi deka „‘otkrienite’ 
ma{ki homoseksualci rabotat kako cenkaro{i po ja
majkanskite pazari i si go rabotat zanaetot so rela
tivno malku provokacii. Mnogumina se izve{tile 
vo ‘trasirawe’  ritualizirano usno navreduvawe  
kako eden vid za{tita” (Cooper 1994, 439). Sli~no, 
i Sesil Gacmor pri prika`uvaweto na slo`enosta 
na jamajkanskata situacija, se slu`i so poimot 
„represivna tolerancija” na Herbert Markuze (Her-
bert Marcuse) za da navesti nekakva dozvolivost na 
kvir seksualnosite vo ramki na vnimatelno nad
gleduvani granici (2004, 122). Konceptot na nad
zor, koj go upotrebuva Gacmor, precizno ja kontek
stualizira jamajkanskata situacija. Uka`uvaj}i 
na eden vakov dozvoliv prostor, Gacmor poso~uva 
i na faktot deka granicite na dozvoliviot pros
tor ne mo`e lesno da se iscrtaat, no se dogovaraat 
na razli~en na~in. Toj uka`uva deka faktori kako 
klasa, mo} i ne/vidlivost gi ovozmo`uvaat, no i gi 
povreduvaat dimenziite na ovoj prostor. Interesno, 
i toj go naveduva vlijanieto na denshol kulturata i 

activist groups particularly in the years subsequent to the 
release of Buju Banton’s song in the early 1990s (Gutz-
more 2004, 122). Gutzmore articulates this challenge by 
pointing out that there is in fact no empirical evidence to 
support this assertion as well as pointing to the fact that 
there is an active gay and lesbian community in Jamaica. 
Cooper’s assertion of a space for the construction and 
acknowledgement of a queer Jamaican subjectivity even 
within this repressive cultural space also does much to 
challenge this view. She argues that “just as prevaricat-
ing Christians are taught to ‘hate the sin and love the sin-
ner,’ Jamaicans do learn that anti-homosexuality values 
are compatible with knowing acceptance of homosexuals 
within the community. This is a fundamental paradox 
that illustrates the complexity of the society” (Cooper 
1994, 439). To demonstrate this point she argues that 
“clearly ‘out’ male homosexuals work as higglers in Ja-
maican markets and ply their trade with relatively little 
provocation. Many have mastered the art of ‘tracing,’--
ritualized verbal abuse-as a form of protection” (Cooper 
1994, 439). Cecil Gutzmore similarly in asserting the 
complexity of the Jamaican situation, makes use of Her-
bert Marcuse’s notion of “repressive tolerance” to sug-
gest a certain permissiveness for queer sexualities within 
carefully policed boundaries (2004, 122). The concept of 
policing which Gutzmore employs accurately contextu-
alizes the Jamaican situation. Gutzmore while suggest-
ing this permissive space also points to the fact that the 
boundaries of this space of permissiveness are not easy 
to chart but are variously negotiated. He suggests that 
factors such as class, power and in/visibility allow for, 
as well as impinge on the dimensions of this space. In-
terestingly he also suggests the impact of dancehall cul-
ture suggesting that homophobic lyrics often function to 
negate this space. He argues that these lyrics “encour-
age the documented tendency towards and the practice 
of physical brutality and violence against homosexuals” 
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tvrdi deka homofobi~nite tekstovi ~esto imaat 
funkcija da go negiraat ovoj prostor. Tvrdi deka 
takvite tekstovi „ja pottiknuvaat zabele`anata ten
dencija, kako i praktikata na fizi~ka svirepost i 
nasilstvo protiv homoseksualcite” (Gutzmore 2004, 
124) namesto ednostavno da ponudat performativen 
prostor kade{to „dejstvuvaat kako terapevtska za
mena za u{te poopasno nasilno dejstvo... ne tolku da 
pottiknuvaat nasilstvo, tuku da go kontroliraat na 
op{testveno prifatliv na~in” (Cooper 1994, 438). 

Gacmor nudi edna u{te poseopfatna rasprava za 
nadzorot na homoseksualnosta vo Jamajka. Rasprava
ta poso~uva na deluvaweto na ona {to toj go narekuva 
ideolo{ki imperativi vo ramki na kulturata. Se 
koncentrira na pet ideolo{ki imperativi koi po
natamu gi deli na, kako {to gi narekuva, primarni 
i sekundarni. Za primarni gi smeta (1) imperativot 
na religioznata fundamentalisti~ka antihomo
seksualnost i (2) imperativot na „neprirodnosta” 
na homoseksualnosta. Koga go objasnuva prviot, Gac
mor zabele`uva deka imperativot na religioznata 
fundamentalisti~ka antihomoseksualnost deluva 
vo ramki i na religioznata i na svetovnata sfera na 
op{testvoto. Go poso~uva negovoto dejstvo vo ramki 
na edna narodna religija koja ja narekuva „Uli~no 
evangelie [ili] forma na hristijanski denshol” 
(Gutzmore 2004, 126) kako i vo svetovnata denshol 
muzika. Gacmor tvrdi deka spored negovoto tolku
vawe na Biblijata „homoseksualnosta pretstavuva 
neosporen grev vo Bo`ji o~i, pa ottuka i vo o~ite 
na samoproglasenite dobri i/ili pobo`ni lu|e” 
(2004, 126).

Ovoj prv imperativ e vo tesna vrska so vtoriot 
za koj rasprava Gacmor. Go narekuva „ideolo{ki 
imperativ na neprirodnosta na homoseksualnosta 

(Gutzmore 2004, 124) rather than simply providing a 
performative space where they “function as a therapeu-
tic substitute for even more dangerous violent action… 
not so much incite to violence, as it controls violence in a 
socially accepted way” (Cooper 1994, 438).

Gutzmore offers a more thoroughgoing much discussion 
of the policing of homosexuality in Jamaica. His discus-
sion points to the operation of what he terms ideological 
imperatives within the culture. He focuses on five ideo-
logical imperatives, which he further divides into, what 
he terms, primary and secondary imperatives. He iden-
tifies the primary imperatives as (1) the religious funda-
mentalist anti-homosexuality imperative, and (2) the 
imperative of the “unnaturalness” of homosexuality. In 
discussing the first of these Gutzmore notes that the reli-
gious fundamentalist anti-homosexuality imperative op-
erates both within the religious and the secular spheres 
of society. He points to its workings within the religious 
popular what he terms “’Street gospel [or] a form of 
Christian dancehall” (Gutzmore 2004, 126) as well as in 
secular dancehall music. Gutzmore argues that accord-
ing to this reading of the Bible “homosexuality is consti-
tuted straightforwardly as a sin in the eyes of God and 
therefore also in the view of self-perceived good and/or 
godly persons” (2004, 126).

This first imperative is closely linked to the second im-
perative which Gutzmore discusses. He identifies this 
as “the ideological imperative of the unnaturalness of 
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i prirodnosta na heteroseksualnosta” (Gutzmore 
2004, 128). Smeta deka toj „generalno zagovara deka 
homoseksualnosta e sprotivna na seksualnosta koja 
prirodata mu ja namenila na ~ovekot” (Gutzmore 
2004, 129). Centralna za ovoj poim e idejata deka 
seksot ima reproduktivna namena. Toj naveduva 
dokazi za dejstvuvaweto na ovoj diskurs vo razli~ni 
oblasti od popularnata kultura, na primer, vo 
popularnata muzika, kako i vo sovremenata karipska 
kni`evnost. Gacmor ne gi obrabotuva ostanatite 
tri imperativi tolku detalno kako prvite dva. Vo 
raspravata za imperativot za za{tita na krevkata 
mladina, Gacmor ja osporuva ~esto naveduvanata 
vrska me|u pedofilijata i homoseksualnosta. Tvrdi 
deka „pojdovnata pretpostavka na ovoj imperativ e 
deka homoseksualnosta, osobeno vo ma{ki oblik, 
podrazbira eden silen grabe`liv pedofilski 
streme`, koj vo sekoja mo`nost se praktikuva 
so nevina i nemo}na mlade`” (Gutzmore 2004, 
132). Toj go otfrla ova kako mit, no poka`uva 
kako se vkorenilo vo kulturolo{kiot diskurs. 
Dopolnitelno, poso~uva i na diskursot na „~istata i 
avtenti~na bezhomoseksualna globalna afrikanska 
kulturna tradicija”, koja dejstvuva vo ramkite na 
kulturata so cel da ja definira homoseksualnosta 
kako tu|a za vo golema mera afrikanskata kultura 
vo Jamajka. Sive ovie diskursi go pothranuvaat 
diskursot na „‘nepokolebliviot’ jamajkanski kul
turen nacionalizam” kon koj Kuper i ^in ni go 
svrtuvaat vnimanieto (Cooper 1994, 445). Tie isto 
taka se kombiniraat za da go olesnat odr`uvaweto 
na posledniot imperativ koj go spomenuva – 
„imperativot na nezakonskata homoseksualnost”, koj 
vo golema mera dejstvuva so cel go olesni postojaniot 
`estok nadzor na homoseksualnosta vo Jamajka. Taka, 
nadzorot se poka`al i kako metafori~ka i kako 

homosexuality and the naturalness of heterosexuality” 
(Gutzmore 2004, 128). He argues that this “broadly 
asserts that homosexuality is contrary to the sexuality 
nature has inscribed in the human” (Gutzmore 2004, 
129). Central to this notion is the idea that sex is meant 
for procreative purposes. He identifies evidence of the 
workings of this discourse in a variety of areas of popular 
culture including popular music as well as in contempo-
rary Caribbean literature. The remaining three impera-
tives are treated in less detail than the first two discussed 
by Gutzmore. In his discussion of- the protection of the 
vulnerable youth imperative, Gutzmore challenges the 
much often rehearsed link between paedophilia and 
homosexuality. He argues that “[t]he foundational as-
sumption of this imperative is that homosexuality, es-
pecially in its male form, involves a strongly predatory 
paedophile tendency which is put into practice against 
innocent and powerless young people at every opportu-
nity” (Gutzmore 2004, 132). He dispels this as myth but 
shows how this is entrenched in the cultural discourse. 
He additionally identifies “the purity and authenticity of 
a homosexuality free Global African cultural tradition” 
discourse that functions within the culture to position 
homosexuality as foreign to the largely Afro-identified 
culture of Jamaica. These discourses all feed the dis-
course of “‘hard-core’ Jamaican cultural nationalis[m]” 
to which Cooper and Chin direct our attention (Cooper 
1994, 445). These also combine to facilitate the perpetu-
ation of last imperative he mentions - “the illegality of 
homosexuality imperative” which largely functions to 
facilitate the continued vigorous policing of homosexu-
ality in Jamaica. Policing is therefore shown to be both 
a metaphorical and a literal condition. What Gutzmore’s 
work demonstrates is the fact that the discourse that fa-
cilitates and perpetuates the policing of homosexuality is 
a complex and deeply entrenched social discourse that 
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bukvalna sostojba. Deloto na Gacmor ni prika`uva 
deka diskursot koj go olesnuva i prodol`uva 
nadzorot na homoseksualnosta e slo`en i dlaboko 
vkorenet op{testven diskurs koj e raznoroden ne 
samo vo potekloto tuku i vo posledicite.

Narativnoto svedo{tvo kako kvir metodologija

Trudot na Gacmor e polezen za ovaa rasprava ne 
samo poradi teoriskata analiza na situacijata koja 
ni ja nudi, tuku i poradi negovata upotreba na ona 
{to mo`e da se nare~e kvir metodologija. Vo svojata 
kniga @enska ma{kost (Female Masculinity), Xudit 
Halberstam (Judith Halberstam) ja vramuva svojata 
rasprava za kriti~kata metodologija koristej}i 
go poimot „kvir metodologija” (Halberstam 1998). 
Taa ja definira kvir metodologijata „mr{ojadna 
metodika koja koristi razli~ni metodi za da 
sobere i sozdade informacii za temi koi slu~ajno 
ili namerno bile isklu~eni od tradicionalnite 
studii na ~ove~koto odnesuvawe” (Halberstam 
1998,13). Halberstam koristi metodi koi ~esto 
se povrzuvaat so etnografskite istra`uvawa. 
Vo deloto na Gacmor, vo otsustvo na empiriski 
dokazi, interesno e da se zabele`i na~inot na koj 
glasinite i anegdotite stanuvaat del od negovata 
analiza. Iako vakvite informativni te{ko da 
pretstavuvaat tradicionalni na~ini na sozdavawe 
kriti~ko znaewe, vo deloto na Gacmor go vnesuvaat 
prisustvoto i go navestuvaat znaeweto za edna kvir 
zaednica, iako takvoto znaewe ostanuva delumno i 
fragmentirano. Na edno mesto Gacmor zabele`uva:

„Vsu{nost, postojat poznati mesta za gej zabava koi 
se vo trend ili ne se pod vlijanie na popularnosta i 
op{testveniot pritisok: dodeka go pi{uvam ova, glas 
od samata gej zaednica veli deka vo eden od pogolemite 

is not only heterogeneous in its roots but also in its ef-
fects.

Narrative Testimony as Queer Methodology

Gutzmore’s work is useful to the present discussion not 
simply for the theoretical analysis of the situation which 
he offers, but also because of his use of what can be termed 
a queer methodology. In her book Female Masculinity, 
Judith Halberstam frames her discussion of her critical 
methodology through the use of the concept of a “queer 
methodology” (Halberstam 1998). She defines a queer 
methodology as “a scavenger methodology that uses 
different methods to collect and produce information 
on subjects who have been deliberately or accidentally 
excluded from traditional studies of human behaviour 
(Halberstam 1998, 13). Halberstam uses methods often 
associated with ethnographic research. In Gutzmore’s 
work, in the absence of empirical evidence, it is interest-
ing to note the way in which rumour and anecdotes func-
tion as part of his analysis. While these means of infor-
mation hardly constitute traditional modes of generating 
critical knowledge, in Gutzmore’s work they function to 
inscribe the presence of, as well as suggest knowledge of 
a queer community even though that knowledge remains 
partial and fragmented. In one instance Gutzmore notes 

“There are, in fact, recognized gay entertainment venues 
which come and go under the sway of popularity and societal 
pressure: at the time of writing, the word from within the 
gay community is that a significant weekly gay event takes 
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hoteli na prestolninata se odr`uva biten nedelen gej 
nastan” (2004, 123).

Ponatamu, Gacmor zabele`uva

„Glasinata, koja se {iri i retko se osporuva me|u 
u~tiviot i po~ituvan jamajkanski svet, veli deka 
nekoi vode~ki poedinci od politikata, pravoto, 
umetnostite i ekonomijata se aktivni homoseksualci. 
Ako pretpostavime deka tvrdewevo e verodostojno, 
retko, ako ne i voop{to, vaka poso~enite ja prekr{uvaat 
zakonskata merka protiv sodomija, koja vo Jamajka 
predviduva zatvorski kazni i do deset godini” (2004, 
123).

Vakvoto pribegnuvawe kon kvir metodologija e pri
sutno i vo raspravata na Kuper. I kaj nea e vidliva 
upotrebata na usniot zbor za da se zabele`i prisus
tvoto na gej zaednicata. Kako {to bele`i Kuper vo 
nejziniot esej:

Nekolku sedmici otkako zapo~na me|unarodniot pro
test protiv „Bum  pa pa”, niz Jamajka po~naa da kru`at 
glasini deka lokalnite homoseksualci }e odr`at pro
testen mar{ vo Kingston, koj }e se spoi na polovina pat, 
kaj Plo{tadot na drvoto i parkot „Mandela”. (Cooper 
1994, 439440)

Ova pribegnuvawe kon kvir metodologijata na usnite 
naracii go naglasuva te{kiot pristap do edna vo 
su{tina zatvorena zaednica. Taa slu`i, isto taka, za 
da potseti deka jamajkanskata kultura s$ u{te povr
zana so edna usna tradicija, vo koja ka`aniot zbor vo 
najrazli~ni oblici ima svoja te`ina. Priznavawe
to na ovoj kulturniot fakt za va`nosta na usnata 
tradicija i na va`nosta na narativot mo`e da dove
dat do toa poseriozno da ja sfatime potrebata od po
detalno ispituvawe na narativnite prikazi na gej i 
lezbejskata tema, za {to se zalagam vo trudov.

place in one of the capital city’s major hotels” (2004, 123). 

Gutzmore further notes 

“Gossip shared and rarely challenged in polite and respect-
able Jamaican society has it that some leading individuals 
within politics, law, the arts, and banking are practising ho-
mosexuals. Assuming this allegation to be reliable, rarely, if 
ever, do those thus pointed to fall foul of the statutory provi-
sion against buggery, which in Jamaica allows for the impo-
sition of prison sentences of up to ten years. (2004, 123)

This recourse to a queer methodology is also evident in 
Cooper’s discussion. Here the use of the oral word to in-
scribe the presence of a gay community is also evident. 
As Cooper notes in her essay:

Several weeks after the international protest against “Boom 
By-By” had been launched, rumours began to circulate in 
Jamaica that local homosexuals were going to hold a protest 
march in Kingston that would converge in Half-Way-Tree 
Square/Mandela Park. (Cooper 1994, 439-440)

This recourse to the queer methodology of the oral nar-
rative underscores the difficulty of access to what is in 
effect a close(te)d community. It also serves to highlight 
the fact that Jamaican culture is still linked to an oral tra-
dition in which weight is given to the spoken word in var-
ious forms. The acknowledgement of this cultural fact of 
the importance of the oral tradition and the importance 
of narrative might lead us to more carefully consider the 
need for closer examination of narrative accounts by gay 
and lesbian subjects, which I advocate in this paper.

Ronald Cummings Narrative Testimony as Theoretical Method
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„Ma{kudanki i sodomiti: razmisli okolu nevid
livosta na afrokaripskite lezbejki” na Makeda 
Silvera (Makeda Silvera) e eden od prikazite za koi 
smetam deka zaslu`uvaat pogolemo vnimanie vo 
kontekst na tekovnava kriti~ka rasprava, i poradi 
sodr`inata i poradi metodologijata. Nejziniot 
esej uka`uva na nekoi od na~inite na koi narativ
noto svedo{tvo bi se poka`alo kako polezen oblik 
na ispituvawe i voedno nudi interesen primer za 
obedinuvawe razli~ni narativni glasovi za da soz
dade pristap koj e istovremeno i li~en i zaedni~ki. 
Esejot se koncentrira na dva momenta od nejziniot 
`ivot koi gi poka`uvaat postojanite i raznovidni 
na~ini na koi (homo)seksualnosta se nadgleduva vo 
jamajkanskoto op{testvo. Se prise}ava na svoite 
u~eni~ki denovi i na vospituvaweto vo kultura vo 
koja postoi streme` da se izoliraat, stigmatiziraat 
i da se prezrat „somnitelnite” `eni. Sepak, is
tovremeno poka`uva i deka tie na{le svoe mesto vo 
ramki na zaednicata. Tuka ja prika`uva slo`enosta 
na jamajkanskoto op{testvo koja ja zabele`uvaat Ku
per i Gacmor. Nejziniot prikaz na nivnoto mesto 
vo op{testvoto, kako i upotrebata na kulturno
specifil~nite termini za ma{kudanki i sodomiti 
u{te pove}e ja dekonstruira binarnosta roden/tu| 
koja dejstvuva vo sklop na kulturolo{kiot diskurs.

Navra}aj}i se na svoite {kolski denovi, Silvera 
zabele`uva deka diskursot za neprirodnosta na ho
moseksualnosta bil vpi{an vo samata socijaliza
cija.

Koga bev vo osnovno u~ili{te, ~esto slu{av kako se 
{epoti Sodomit; prikaznite za ̀ eni koi potajno imaat 
seks, se spojuvaat so genitaliite i potoa gi nosat vo 
bolnica za da gi odvojat... Od vakvite prikazni sekoga{ 
proizleguvaa raznorazni pretpostavki od „bwoy dem 
kinda gal naasti sah!”7 do tvrdeweto na nekoja mudra 

Makeda Silvera’s, “Man Royals and Sodomites: Some 
Thoughts on The Invisibility of Afro-Caribbean Les-
bians” is one such account that I argue merits greater 
attention in the context of this ongoing critical discus-
sion both for its content and methodology. Her essay is 
indicative of some of the ways in which narrative testi-
mony might prove a useful mode of inquiry as well as 
provides an interesting example of the incorporation of 
various narrative voices to constitute an account that is 
both individual and communal. Her essay focuses on two 
moments in her life which demonstrate the continued 
and multiple ways in which (homo)sexuality is policed 
in Jamaican society. She recalls her days as a schoolgirl 
and her upbringing in a culture which demonstrated a 
tendency to isolate, stigmatize and scorn women who 
were “suspect.” Yet she also simultaneously shows that 
they found a space as part of the community. Here she 
demonstrates the complexity that Cooper and Gutzmore 
note in Jamaican society. Her account of their space in 
the community as well as her use of the cultural specific 
terms- Man royal and Sodomites further works to decon-
struct the native/foreign binary that operates as part of 
the cultural discourse. 

In reflecting on her days as a schoolgirl, Silvera notes 
that the discourse of the unnaturalness of homosexuality 
was encoded as part of the socialization. 

I heard Sodomite whispered a lot during my primary school 
years; the tales of women secretly having sex, joining at the 
genitals, and being taken to the hospital to be “cut” apart… 
Such stories always generated much talking and specula-
tion from ‘bwoy dem kinda gal naasti sah!’7 to some wise old 
woman saying “But dis can happen, after two shutpan can 
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starica „Mo`e samo otkako }e se spojat dva {atpana  
odnosno, dva identi~ni predmeta ne mo`at da vlezat 
eden vo drug”. (Silvera 1992, 522 523)

Mo`ebi taa go zapi{uva tokmu ova poimawe na 
neprirodnosta i odvratnosta na homoseksualnosta 
izrazena kako del od op{testveniot svetogled vo 
svoeto sogleduvawe na posuptilnite oblici na nad
zor koi se upotrebuvaat, kako na primer „prezirot” 
kon `enite. Silvera poso~uva deka ova zna~elo „ne 
jade{ ni{to {to doa|a od niv, osobeno ne prigotven 
obrok. Kako obvinetite ‘ma{kudnaki’ ili ‘sodomiti’ 
da se zarazni” (Silvera 1992, 525). Vo vakov kontekst, 
taa gi poka`uva `enite koi na mnogu na~ini bile 
ednakvo izolirani, kolku {to zazemale i mesto vo 
zaednicata. Od prikaznata na gospo|icata Xons, 
koja ja raska`uva majka &, doznavame deka „Nikoj 
ne smee{e da odi kaj nea doma bez pokana, ama ne bi 
rekla deka taa be{e povle~ena li~nost. Samotni~ka 
be{e. Sama ode{e po kafeani, sama pie{e, sama }e se 
teterave{e do doma” (Silvera 1992, 527).   

Se}avawata od detstvoto gi raska`uva paralelno i 
isprepleteni so prikaznata za momentot koga & ja 
priznala svojata homoseksualnost na baba si. Vaka ja 
pameti reakcijata na baba &.

Koga na iljadnici kilometri ottamu i petnaeset godini 
po moite {kolski denovi baba mi se soo~i so mojata 
qubov kon `ena, nejzinata reakcija be{e opredelena od 
nejzinoto hristijanstvo i od stravotniot zbor ‘sodomit’ 
  negovoto zna~ewe, implikacii, istorija. A koga so 
Biblija vo raka baba mi na mojata qubov odgovori so toa 
{to me sedna, na moi dvaeset i sedum godini, za da mi 
citira od Bitieto, toa be{e vo kontekst na taa tradicija, 
na taa politika. Koga poso~i deka ova e „bele~ka rabota, 
ili ne{to vo {to se vpu{taat samo melezi”... `estoko 
se odrekna od golem broj obi~ni `eni od rabotni~kata 
klasa koi gi poznava{e. (Silvera 1992, 523)

join- meaning two identical object cant go into the other” 
(Silvera 1992, 522-523)

It is perhaps this notion of unnaturalness and nastiness 
of homosexuality expressed as part of the social world 
view that she also documents in her observation of the 
more subtle forms of policing that were employed such 
as “scorning” the women. Silvera points out that this 
meant “you didn’t eat anything from them especially a 
cooked meal. It was almost as if those accused of being 
‘man royal’ or ‘sodomite’ could contaminate” (Silvera 
1992, 525). In this context she shows women who were 
in many ways equally isolated as much as they occu-
pied a space in the community. In the narrative of Miss 
Jones, which her mother recounts, we are told that “No 
one could go to her house without being invited, but I 
wouldn’t say she was a private person. She was a loner. 
She went to the rumshops alone, she drank alone, she 
staggered home alone” (Silvera 1992, 527).

Her childhood memories are recounted alongside and 
interlaced with the narrative of the moment of her com-
ing out to her grandmother. She recalls her grandmoth-
er’s response in the following way. 

When thousands of miles away and fifteen years after my 
school days, my grandmother was confronted with my love 
for a woman, her reaction was determined by her Christian 
faith and by this dread word ‘sodomite’- its meaning, its 
implication, its history. And when Bible in hand my grand-
mother responded to my love by sitting me down, at the age 
of twenty seven to quote Genesis, it was within the context of 
this tradition, this politic. When she pointed out that “this is 
a white people ting, or ‘a ting only people with mixed blood 
was involved in”… it was a strong denial of many ordinary 
working class women she knew (Silvera 1992, 523)
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Prikazot na Silvera na reakcijata na baba & 
vklu~uva nekolku od ideolo{kite imperativi 
za koi rasprava{e Gacmor, a koi gi spomenavme 
vo statijava. Osobeno e prisutno poimaweto na 
homoseksualnosta kako grev i kako tu|a. Silvera go 
karakterizira ova kako dlaboko sebezala`uvawe 
koe go prodol`uva nadzorot i zamolknuvaweto na 
sodomitite. Me|utoa, izvadokot e zna~aen bidej}i 
go svrtuva vnimanieto kon dejstvuvaweto na ovie 
kulturolo{ki diskursi vo ramki na privatniot 
prostor, nasproti fokusot na javniot prostor 
prisuten vo golem del od raspravata. Ovde taa 
poka`uva deka privatniot prostor go zasiluva i go 
olesnuva postojaniot nadzor na homoseksualnosta 
preku upotreba na mno{tvo retori~ki strategii. 
Silvera go istaknuva faktot deka vakvite strategii 
ne samo {to vlijaele na nejziniot li~en razvoj, tuku 
gi dopiraat i `ivotite na pove}e `eni. Nejzinoto 
narativno svedo{tvo e kolku li~no tolku i grupno. 
Taa vklu~uva redica `eni koi bile op{testveno 
obele`ani kako ma{kudanki. Silvera pra{uva 
„Kakvi li prikazni }e ni raska`ele ovie lezbejki?... 
Baba mi i majka mi ja znaat vistinata, no sepak n$ 
opkru`uva molk. Vistinata ostanuva vo tajnost... 
Mora da re{am dali da prodol`am so zala`uvaweto 
ili da se oslobodam... da gi o`iveam glasovite i 
likovite na ^eri Rouz, gospo|ica Xem, gospo|ica 
Xons, Opal, Perl i drugi...”. (Silvera 1992, 529) Ova 
priznavawe na izolacijata i zamolknuvaweto na 
iskustvoto na lezbejkite ja naveduva Silvera da 
tvrdi deka „sfativ i kolku silno sramot i molkot 
go nate`nale ovoj ~in” (1992, 524).

No, dodeka deloto na Silvera se koncentrira na 
slu~aite na posuptilni i sekojdnevni formi na 
nadzor, isto taka poka`uva i deka na lezbejskite 
tela im se zakanuva opasnost od nasilstvo, sli~no 
kako na gej ma`ite vo po{irokoto op{testvo. Vo 

Silvera’s account of her grandmother’s response evi-
dence several of the ideological imperatives discussed by 
Gutzmore and mentioned in this paper. The construc-
tion of homosexuality as a sin and as foreign is particu-
larly evident. Silvera characterizes this as a deep denial 
that continues the policing the silencing of sodomites. 
However, the passage is significant as it draws attention 
to the functioning of these cultural discourses within the 
private space. This contrasts with the focus on the public 
space evident in much of the discussion. Here she shows 
that private space reinforces and facilitates the contin-
ued policing of homosexuality through the employment 
of a host of rhetorical strategies. Silvera highlights the 
fact that these strategies did not only impact her own 
development but also affect the lives of several women. 
Her narrative testimony is communal as it is also per-
sonal. She includes a range of women who were socially 
labelled as man royals. Silvera questions “What stories 
could these lesbians have told us?... My grandmother 
and mother know the truth, but still silence sorrounds 
us. The truth remains a secret…I must decide whether to 
continue to sew the cloth of denial or break free… bring-
ing alive the voices and images of Cherry Rose, Miss 
Gem, Miss Jones, Opal, Pearl and others… (Silvera 1992, 
529). This acknowledgment of the isolation and silenc-
ing of lesbian experience leads Silvera to assert that; “ I 
realized too, just how heavily shame and silence weighed 
down this act” (1992, 524).

But while Silvera’s work focuses on the instances of more 
subtle and everyday forms of policing, it also shows that 
lesbian bodies face the threat of violence much like gay 
men in the wider society. In a conversation with a friend 
of her mother’s, she is told the following:
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razgovor so edna prijatelka na majka &, go doznava 
slednovo:

Pametam deka ako si sama `ena, ili ako ste dve sami 
`eni {to ̀ iveat zaedno i nekolkumina se posomnevaat... 
a pod nekolkumina podrazbiram ma`i, ponekoga{ se 
vr{ea i drugi zlostorstva vrz `enite. Nekoi stra{no 
nasilni; nekoi suptilni. ]otekot be{e ~esta pojava, 
osobeno vo Kingston. Grupa ma`i }e se posomnevaat vo 
nekoja ̀ ena ili imaat ne{to protiv nea za{to e sodomit 
ili se odnesuva kako „ma{kudnaka”, pa se organiziraat 
i ja siluvaat sekoja „osomni~ena”. Ponekoga{ be{e 
objavuvano vo vesnicite, nekoga{ ne. (Silvera 1992, 524)

Tuka teloto na lezbejkata e podlo`eno na disciplina. 
Oblikot na nadzor ne e presudata na tolpata {to 
~estopati bila upotrebuvana vrz gej ma`ite, tuku 
discipliniraweto na teloto preku siluvawe trebalo 
ili da ja kazni ili da ja preobrati `rtvata.

Vakvoto tolkuvawe na esejot na Silvera prvenstveno 
ni ja izlo`uva marginalizacijata na raspravite 
za subjektivnosta na lezbejkata vo kontekst na 
raspravite za pra{aweto za nadzor vo op{testvoto. 
Vakvata marginalizacija se povtoruva i pridonesuva 
za nivna marginalizacija i vo po{irok op{testven 
kontekst. Isto taka, nè soo~uva so faktot deka za 
da gi razbereme stepenot i prirodata na nadzorot 
na homoseksualnosta, mo`e da ni bide potrebna 
kvir metodologija za da go prekineme kriti~kiot, 
kulturolo{ki i istoriski molk. Vakvata kriti~ka 
strategija mo`e i da gi olesni zapisot i analizata 
na posuptilnite i raznovidni oblici na nadzor, 
a ne otvorenite oblici kon koi vo golema mera 
be{e svrteno na{eto vnimanie. Esejot na Silvera 
e pou~en. Nejzinata upotreba na prikaznite i 
se}avawata na baba &, majka & i na ~lenovi na 
po{irokata zaednica `eni za da gi ispita i 

What I remember is that if you were a single woman alone or 
two single women living together and a few people suspected 
this… and when I say a few people I mean like a few guys, 
sometimes other crimes were committed against the wom-
en. Some very violent; some very subtle. Battery was com-
mon especially in Kingston. A group of men would suspect 
a woman or have it out for her because she was a sodomite 
or because she act “man royal” so the men would organize a 
gang and rape whichever woman was “suspect.” Sometimes 
it was reported in the newspapers; other times it wasn’t (Sil-
vera 1992, 524).

Here the lesbian body is rendered subject to discipline. 
The mode of policing is not the judgement of mob vio-
lence often visited on gay men but rather the disciplin-
ing of the body through rape meant to either punish or 
convert the subject. 

This reading of Silvera’s essay primarily confronts us 
with the fact of the marginalization of discussions of 
lesbian subjectivity within the context of the discussion 
of issues of the policing of society. This marginalization 
replicates and feeds into their marginalization in a wider 
social context. It also confronts us with the fact that if we 
are to understand the level and nature of the policing of 
homosexuality a queer methodology might be necessary 
to interrupt the critical, cultural and historical silences. 
This critical strategy might also facilitate the inscription 
and analysis of more subtle and varied form of policing 
than the overt forms on which our attention is largely 
centred. Silvera’s essay is instructive. Her use of pieces 
of narratives and memory, offered by her grandmother, 
mother and members of the wider community of women, 
to investigate and present the experiences of the lesbian 
subject, does much to challenge the pervading silence 
and invisibility.

Ronald Cummings Narrative Testimony as Theoretical Method
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prika`e iskustvata na lezbejkite, vo golema mera go 
razni{uva dominatniot molk i nevidlivosta.

Nadvor od kontekstot na ovaa rasprava: 
Svedo{tvoto i voobli~uvaweto na subjektivnosta 
ili edna pro{irena bele{ka za terminologijaта

Dosega vo esejov gi koristev terminite gej i lezbejska 
subjektivnost za da zboruvam za identitetite 
„ma{kudanka”, „sodomit”, „buler” i „batimen”. Ova 
mi ovozmo`i da odr`am edna razlika me|u glasot na 
kriti~kiot i na narativniot diskurs. Prisustvoto 
na vakvata razlika verojatno se zabele`uva i vo 
golem del od po{irokiot opus na ponoviot karipski 
kriti~ki kvir diskurs. Ova e mo`ebi dokaz za toa 
deka ovie termini se sé u{te „stravotni zborovi” 
koi podrazbiraat sram, poradi {to se nesoodvetni za 
kriti~ka upotreba (Silvera, 1992, 522). Razgleduvaweto 
na narativnite esei na Makeda Silvera i Vesli 
Kri~lou verojatno bara preispituvawe na pri
sustvoto na vakvata diskursivna dihotomija i go 
pokrenuva pra{aweto dali bi mo`ele kriti~ki da gi 
iskoristime vakvite lokalni poimi koga zboruvame 
za ovie subjektivnosti. Koga gi ~itame prikaznite na 
Silvera i na Kri~lou, se zabele`uva deka e prisutna 
edna potraga po kriti~ki jazik. Ova e povrzano so 
zada~ata da se ospori procesot na odimenuvawe 
ili ~inot na sram koi ~estopati odat zaedno so 
prepoznavaweto na istopolovite seksualni ~inovi 
na Karibite. Licata koi imaat istopolov seks 
~estopati se narekuvaat „takvi” ili „onakvi”. Koga 
se imenuvaat pozitivno ili neutralno, se koristat 
obele`jata gej i lezbejka. Upotrebata na ovie belezi 
mo`ebi nosi nekakov kulturen imperijalizam, 
mnogu sli~en na onoj na koj upatuva Silvera koga go 
plasira izrazot „silata na crnata `ena” namesto 
terminot feminizam. Za Silvera „terminot ‘silata 
na crnata `ena’ odi podaleku od evrocentri~nite 

 

Beyond the context of this Debate: 
Testimony and Articulation of Subjectivity or an 
Extended Note on Terminology

So far in this essay I have used the terms gay and les-
bian subject/ivity to talk about the ‘man royal’, ‘sodo-
mite’, ‘buller’ and ‘battyman’ identities. This has allowed 
me to maintain a distinction between the voice of the 
critic(al) and the narrative discourse. The presence of 
this distinction is also arguably evident in much of the 
wider body of the emergent Caribbean queer critical dis-
course. This is arguably evidence of the fact that these 
terms remain “dread words”, filled with shame and this 
has rendered them unavailable for critical use (Silvera, 
1992, 522). The examination of the narrative essays of-
fered by Makeda Silvera and Wesley Crichlow perhaps 
necessitates the interrogation of the presence of this kind 
of discursive dichotomy and a consideration of whether 
we might critically employ these indigenous concepts 
to talk about these subjectivities. What is evident from 
a reading of Silvera’s and Crichlow’s narratives is that 
there is a search for a critical language. This is linked 
to the task of challenging the process of un-naming or 
the act of shaming that often accompanies the identifi-
cation of same sex practices in the Caribbean. Persons 
who engage in same sex practices are often referred to 
as being “like that” or “that way.” Where they are in fact 
named in an affirmative or neutral way it is through the 
labels gay and lesbian. The deployment of these labels 
arguably enacts a kind of cultural imperialism very much 
like that to which Silvera alludes in her privileging of the 
term “Black Woman strength” over the term feminism. 
For Silvera “the term ‘Black Woman Strength’ reaches 
beyond Eurocentric definitions to describe what is the 
cultural continuity of my own struggles” (Silvera 1992, 
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definicii za da go opi{e kulturniot kontinuitet 
na moite li~ni bitki” (Silvera 1992, 521). Sli~no, 
za nea upotrebata na ‘ma{kudanka’ i ‘sodomit’ ja 
povrzuva temata so edna ~estopati nepriznaena 
istorija. Iako polagaweto pravo na ovie termini 
otvora mo`nost za eden dekoloniziran kriti~ki 
diskurs koj sozdava prostor za pocelosen izraz 
na lokalnata istopolova subjektivnost, procesot 
voedno e i neizbe`no slo`en.

Slo`en e poradi toa {to ovoj ~in na imenuvawe e 
del od edna politika na subverzija i prisvojuvawe. 
Razgleduvaweto na ova pra{awe dopolnitelno }e 
naglasi deka raska`uvaweto na lokalnata gej i 
lezbejska tema e vo su{tina politi~ka zada~a. I 
navistina, ovie zborovi sè u{te se koristat za da 
izvr{at eden vid psiholo{ko nasilstvo vrz ma`ite 
i `enite na Karibite. Ovoj subverziven proces 
vklu~uva polagawe pravo na istorijata na sramot, 
koja se povrzuva so ovie termini kako izvor na 
sila. Ova e verojatno zadol`itelniot predvesnik 
na kriti~kata upotreba na terminite. Kri~lou 
poka`uva svest za ova vo svoeto tvrdewe deka „edna 
soodvetna istorija na genezata na terminite bi 
mo`ela da ja ovozmo`i [nivnata] upotreba vo 
sovremenite karipski teorii vo oblastite koi gi 
prou~uvaat seksot i seksualnosta” (218). No, ona {to 
e potrebno odi malku podaleku od poznavaweto na 
potekloto na ovie poimi. Politikata na subverzija 
mora da pretstavuva poseopfaten proces, ne samo 
na prosto otkrivawe, tuku i polagaweto pravo na 
istoriite povrzani so niv. Vakviot pristap se gleda 
i vo na~inot na koj Silvera gi koristi prikaznite 
koi & gi raska`ale baba & i majka &. Ova se prikazni 
koi opomenuvaat, zamisleni da ja predupredat na 
ograni~uvawata i stigmata koi im se postavuvaat na 
`enite obele`ani kako  ma{kudanka ili sodomit. 
Sepak, Silvera gi prisvojuva i ovie naracii kako 

521). Similarly for her the use of Man royal and Sodo-
mite links the subject to an often unacknowledged his-
tory. Although the(re)claiming of these terms opens up 
the possibility for a decolonized critical discourse which 
allows space for a fuller articulation of indigenous same 
sex subjectivity, the process is also a necessarily complex 
one.

It is complex because of the fact that this act of naming 
is part of a politics of subversion and appropriation. A 
consideration of this issue further highlights the fact that 
narrating of the indigenous gay and lesbian subject is an 
inherently political task. Indeed, these words are still be-
ing used to enact a kind of psychological violence against 
men and women in the Caribbean. This process of sub-
version then necessarily involves the claiming of the his-
tory of shame associated with these terms as a source of 
strength. This is arguably a necessary precursor to the 
critical deployment of these terms. Crichlow shows an 
awareness of this fact in his assertion that “an adequate 
history of the genesis of the term[s] might enable [their] 
use in contemporary Caribbean theories in the areas of 
study on sex and sexuality” (218). But what is needed 
perhaps extends beyond a knowledge of the history of 
these concepts. The politics of subversion must neces-
sarily be a more expansive process of not only excavating 
but( re)claiming the histories associated with them. This 
kind of approach is seen in Silvera use of the stories told 
to her by her grandmother and mother. These stories are 
cautionary tales meant to alert her to the limits and the 
stigma placed on women by the labels- man royal and 
sodomite. Yet Silvera claims these narratives as “person-
al images and voices about woman loving” (1992, 521). 
The reclaiming is part of a continuum that involves the 
process of bringing narratives into visibility. Silvera’s 
works is a significant contribution to this process.

Ronald Cummings Narrative Testimony as Theoretical Method
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„li~ni sliki i glasovi za `enskata qubov” (1992, 
521). Ova prisvojuvawe e del od eden kontinuum koj 
go podrazbira procesot na iznesuvawe na naraciite 
na videlina. Deloto na Silvera e zna~aen pridones 
za ovoj proces.

Prevod od angliski jazik: Kalina Janeva

Bele{ki:

1.  Terminot „buller” se odnesuva na ma`i koi se vpu{taat 
vo istopolov seks. ^esto se koristi vo oblasti od 
isto~nite Karibi, dodeka terminot „battyman” e 
pogrden jamajkanski izraz za ma`i koi imaat seks so 
ma`i. „Batty” e jamajkanski sleng za zadnik.

2.  Ovde ne go analizirav podetalno esejot na Vesli 
Kri~lou poradi mojot fokus na situacijata na 
Jamajka. Me|utoa, se navra}am na ova delo kon krajot 
na trudot, bidej}i smetam deka nudi neprocenliv 
uvid vo upotrebata na svedo{tvoto vo po{irokiot 
kontekst na edna karipska rasprava za seksualnosta.

3.  Dvata centralni poimi vo naslovot na Silvera 
se va`ni. Gi narekuva „stravotni zborovi... tolku 
stravotni, {to ̀ enite ne se osmeluvaat da gi upotrebat 
za sebe” (Silvera 1992, 522). „ManRoyal” tradicionalno 
se koristi za ma{kudanka  olicetvorenie na ̀ enskata 
ma{kost (nastavkata „royal” slu`i da ja ozna~i kako 
kopija). Sodomit aludira na bibliskata prikazna 
za Sodoma i Gomora. Toa e kulturolo{ka referenca 
koja gi bele`i istopolovite seksualni ~inovi kako 
gnasni.

4. Se vodi i `iva rasprava za homoseksualnosta vo 
po{irokoto op{testvo. Na primer, golem broj pisma 
koi ja obrabotuvaat ovaa tema se objavuvaat vo dnevnite 
vesnici. Vakvite intervencii se sre}avaat dol` 
eden kontinuum. Ili povikuvaat na prodol`uvawe na 
nezakonitosta i nadzorot na homoseksualnosta ili, 

Notes:

1. The term “buller” is a reference to men who engage in 
same sex practices. This is often used in the areas of the 
eastern Caribbean while the term “Battyman” is a deroga-
tory Jamaican reference to men who have sex with men. 
Batty is Jamaican slang for buttocks. 

2. I have not discussed Wesley Crichlow’s essay in depth 
here because of my focus on the Jamaica situation. How-
ever, I do return to his work at the end of this paper as I 
think it has valuable insights for a discussion of the use of 
testimony in the wider context of a Caribbean discourse 
on sexuality.

3. The two central concepts in Silvera’s title are important 
ones. She refers to them as “[d]read words… so dread that 
women dare not use them to name themselves” (Silvera 
1992, 522). “Man-Royal” is traditionally used to refer to a 
manly woman - a figure of female masculinity (the suffix 
“royal” functioning to signify it as a copy). Sodomite al-
ludes to the biblical story of Sodom and Gomorrah. It is 
culturally referenced to identify same sex sexual practices 
as an abomination. 

4. There is also a vibrant debate about homosexuality that 
is continuously waged in the wider society. For example 
there are numerous letters written in the daily newspa-
pers that focus on this subject. These interventions can be 
located along a continuum. They either call for the contin-
ued illegality and policing of homosexuality or in some in-
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vo nekoi slu~ai, na razbirawe za homoseksualcite. 
Vo trudov se koncentriram na raspravata {to se vodi 
vo akademski kontekst.

5.  Heterofobija e neologizam skovan od Kuper vo 
nejziniot esej „Tekstoven pi{tol: metaforata i 
igraweto ulogi vo jamajkanskata denshol kultura”. 
Taa go koristi terminot za da predlo`i „politi~ki 
neutralna naznaka za cela edna niza stravovi koi 
gi napa|aat lu|eto od site kulturi. ‘Heterofobija’ 
ne e direktna ‘sprotivnost’ na homofobijata; toa e 
eden op{t termin ~ii zna~ewa mo`e da gi vklu~at 
i momentalnite definicii na ‘homofobijata’. 
Razlikite vo rasata, razlikite spored klasata, 
razlikite po rod, spored seksualna orientacija, 
site sozdavaat fobii. ‘Heterofobijata’ navleguva vo 
su{tinata na problemot na kulturolo{kata razlika” 
(Cooper 1994, 447).

6.  Vo 1992 godina, pesnata „Bum – pa pa” na Buxu Banton  
be{e pu{tena na amerikanskiot pazar. Pottikna 
kampawa na borcite za prava na homoseksualcite 
koi ja prevedoa pesnata od jamajkanskiot dijalekt. 
Sleduva{e rasprava me|u karipskite intelektualci 
od edna strana i grupite za prava na homoseksualcite 
i liberalite od SAD i Britanija od druga. Ovaa 
rasprava verojatno ostavi tragi vo dve oddelni sferi. 
Poslu`i kako pojdovna to~ka za drugi ponatamo{ni 
kampawi protiv homofobi~ni i nasilni tekstovi 
vo denshol muzikata. Drugiot del od rezultatite 
se vo domenot na karipskiot akademski diskurs. 
Pove}emina intelektualci, kako ^in (Chin 1997), 
Kuper (Cooper 1994), Gacmor (Gutzmore, 2004) i 
Sonders (Saunders, 2003), ja iskoristija raspravata 
kako pojdovna to~ka za intervencija vo diskusiite za 
karipskata seksualnost ili za eden poop{t komentar 
na pra{awata za moralot vo ramki na diskursot na 
denshol muzikata.

7.  „Ama se gadni!”
 

stances calls for understanding to be shown towards gays 
and lesbians. In this paper, I focus on the debate as it has 
been articulated within academic contexts. 

5. Heterophobia is a neologism coined by Cooper in her es-
say “‘Lyrical Gun’ Metaphor and Role Play in Jamaican 
Dancehall Culture.” She uses the term to suggest “a po-
litically neutral label for a whole range of anxieties that 
plague all peoples in all cultures. ‘Heterophobia’ is not 
the straight ‘opposite’ of homophobia; it is a generic term 
whose meanings can include the current definitions of 
‘homophobia.’ Differences of race, differences of class, 
differences of gender, differences of sexual orientation all 
generate phobias. ‘Heterophobia’ goes to the heart of the 
problem of cultural difference”. (Cooper 1994, 447). 

6. In 1992 the single “Boom Bye Bye” by Buju Banton was 
released in the US market. It sparked a campaign by gay 
rights activists who translated the song from Jamaican 
patois. What followed was a debate between Caribbean 
scholars on one hand and Gay rights groups and liberals 
from the United States and Britain. The legacy of this de-
bate arguably continues in two separate spheres. It has 
served as a reference points for subsequent campaigns 
against homophobic and violent lyrics in dancehall music. 
The other part of its legacy is in the realm of Caribbean ac-
ademic discourse. Several scholars including Chin (1997), 
Cooper(1994), Gutzmore (2004) and Saunders (2003) 
have used the debate as a point of departure to intervene 
in discourses of Caribbean sexuality or to comment more 
generally on the questions of morality within dancehall 
discourse.

7.  Rendered in Standard English form, this might read: 
“Those girls are so nasty!”

Ronald Cummings Narrative Testimony as Theoretical Method
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Robert 
Reynolds

Unremarkably Gay:  
Post-Gay Life in Sydney

Vo docnoto avstralisko leto vo 2008 godina, Sidnej
skoto gej i lezbejsko Mardi Gra ja proslavi svojata 
triesetgodi{nina. Toa {to po~na kako stihien i 
bezmalku slu~aen politi~ki protest vo 1978 godi
na, prerasna vo mnogu uspe{na uli~na parada: ovaa 
godina, nad 350,000 nabquduva~i gi gledaa 10,000 
u~esnici kako pominuvaat niz ulicite vo centralen 
Sidnej. „Ne mo`eme da bideme posre}ni so na{ata 
triesetgodi{nina sezona”, izjavi za eden lokalen 
gej vesnik generalniot menaxer na Mardi Gra, pred 
da dodade: „Kako {to mo`ete da zamislite, jas sum 
voodu{even do najmalata koska, i isto taka mnogu mi 
olesna!”1

Olesnuvaweto e razbirlivo. Logistikata na fes
tivalot Mardi Gra  trinedelna sezona na socijalni, 
kulturni, sportski i politi~ki slu~uvawa, koi 
kulminiraat vo svetski poznatata uli~na parada 
i zabava e komplikuvana i, za odganizatorite kako 
i za u~esnicite – iscrpuva~ka. Mardi Grato vo 
2008 godina ne ostana kuso ni od kriti~ari. Nekoi 
postari lezbejski i gej aktivisti se po`alija deka 

In the late Australian summer of 2008, the Sydney Gay 
and Lesbian Mardi Gras celebrated its 30th Anniversary. 
What had begun as a haphazard and almost accidental 
political protest in 1978 has evolved into a highly 
successful street parade: this year, over 350,000 
spectators watched 10,000 participants stride through 
the streets of inner-city Sydney. “We couldn’t be happier 
with our 30th Anniversary season,” the General Manager 
of Mardi Gras declared to a local gay newspaper, before 
adding: “As you can imagine I am thrilled to bits and also 
very relieved!”1

The relief was understandable. The logistics of the Mardi 
Gras festival – a three week season of social, cultural, 
sporting and political events culminating in the world 
famous street parade and party – are complicated, and, 
for organisers and participants alike, exhausting. Nor 
was the 2008 Mardi Gras without its critics. Some older 
lesbian and gay activists complained that the festival 
had disintegrated into “aimless partying,” and that the 
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Nesenzacionalisti~ki gej:  
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festivalot se raspadnal do nivoto na „bescelno za
bavuvawe”, i deka paradata stanala „samo dre~livi 
boi i svetki i nemala politi~ka poraka”.2 Nema{e 
ni{to v~udoviduva~ki novo vo ovie poplaki: vo 
pogolemiot del od nejzinata istorija, Mardi Gra 
trpe{e {amari od imperativite na politikata i 
zabavuvaweto. 

Mo`ebi ima i druga pri~ina za olesnuvaweto na ge
neralniot menaxer. Vo poslednite godini edno dru
go pra{awe frla{e senka vrz Mardi Gra:  kolku se 
relevantni gej festivalite vo era na zgolemeno (iako 
neramnomerno) avstralisko prifa}awe na homosek
sualnosta? Vo Sidnej, povikuvaweto na ovaa debata 
be{e potpomognato so kolapsot i posledovatelnoto 
o`ivuvawe na Mardi Gra vo 2002 godina. Finan
siskiot kolaps na organizacijata na zaednicata koja 
go vode{e Mardi Gra predizvika prodol`ena sesija 
na introspekcija na gej zaednicata za relevantnos
ta na gej festivalite vo sovremeniot gej `ivot. Ne 
be{e vo pra{awe samo  zna~itelniot dolg nasobran 
od strana na Mardi Gra (preku 500,000 USD); mnogu
mina se pra{uvaa dali mo`ebi konceptot na organi
zirawe na gej paradi ne e zastaren vo eden progre
sivno toleranten svet. Duri i od dale~ni mesta kako 
Dablin, Ajri{ tajms suvo zabele`a deka „vo momen
tot Mardi Gra li~i na dosta umorna dreg kralica 
koja se teteravi do zavr{nata linija na paradata”.3 

Kako {to se slu~i, Mardi Gra be{e spasen vo 2002/3 
godina so zaedni~ki napor na sidnejskite gej i lez
bejski aktivisti i profesionalci, glavno na 30 i 
40godi{na vozrast. Toa bea `enite i ma`ite koi 
stanale pololetni po gej osloboduvaweto, no sè u{te 
go ~uvstvuvaa osiloto na homofobi~nata avstraliska 
kultura. Za ovaa banda, gej zaednicata be{e pove}e od 
koncept – toa be{e mesto koe go narekuvaat dom. Vo 
ovaa pretstava za zaedni{tvo, Mardi Gra be{e kako 

parade had become “all chintz and glitter and had no 
political message.”2 There was nothing startlingly new 
about these grievances: for most of its history, Mardi 
Gras has been buffeted by the imperatives of politics and 
partying.

There may have another reason for the General Manager’s 
relief. In recent years, a further question has shadowed 
Mardi Gras: how relevant are gay pride festivals in an 
era of expanding (if uneven) Australian acceptance of 
homosexuality? In Sydney, this debate was helped along 
by the collapse and subsequent resuscitation of Mardi 
Gras in 2002. The financial collapse of the community 
organisation which ran Mardi Gras sparked a prolonged 
bout of gay community introspection about the relevance 
of gay festivals to contemporary gay life. It wasn’t only 
the substantial debt racked up by Mardi Gras (over 
$500,000); many wondered if the concept of organising 
around gay pride wasn’t dated in an increasingly tolerant 
world. From as far away as Dublin, the Irish Times noted 
dryly that “right now the Mardi Gras is looking like a 
rather tired drag queen limping to the finishing line of 
the parade.”3 

As it transpired, Mardi Gras was salvaged in 2002/3 by a 
concerted effort of Sydney gay and lesbian activists and 
professionals, mostly in their 30s and early 40s. These 
were the women and men who had come of age post-Gay 
Liberation, but had still felt the sting of a homophobic 
Australian culture. For this cohort, gay community was 
more than a concept - it was the place they called home. 
In this imaging of community, Mardi Gras was like the 
annual gathering of an extended family. Indeed, the 
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godi{no sobranie na po{iroko semejstvo.  I navis
tina, disko temata od ranite 1990ti „Nie sme semej
stvo” („We are Family”) be{e prezentirana kako slo
gan na Mardi Gra. Edna porane{na pretsedatelka na 
Mardi Gra mnogu ubavo go izrazi vakviot vpe~atok 
koga ja opi{a paradata kako ne{to {to dava „~uvstvo 
na pripadnost po koe sum te`neela siot moj `ivot”.4 
Za takvi aktivisti, potencijalnata zaguba na Mar
di Gra be{e pogubna. Tie veruvaa deka od klu~na 
va`nost, kako {to naglasi pretsedatelot na Sovetot 
za SIDA na Nov Ju`en Vels, e Mardi Gra da ostane 
„apsolutno centralen vo gej i lezbejskiot `ivot vo 
ovoj grad, ovaa dr`ava i vo ovaa zemja”.5 

I pokraj ovaa herojska rehabilitacija na festiva
lot, paradata, zabavata, pra{awata za relevantnosta 
na Mardi Gra za gej `ivotot vo Sidnej i Avstralija 
prodol`ija. Triesetgodi{ninata na Mardi Gra 
predizvika novo ispituvawe. Eden golem mejnstrim 
Internet sajt za vesti, ve~erta na odr`uvaweto na 
Mardi Gra izdade napis vo koj go postavi pra{aweto 
dali paradata s$ u{te e politi~ki neophodna.6 Srede 
citatite od priznati gej i lezbejski slavni lica 
koi go oglasuvaat gubeweto na politikata vo Mardi 
Gra, glasovite na dvajca mladi gej ma`i odyvonuvaa 
najglasno.  Opi{ani kako ~lenovi na „generacijata 
{to doa|a”, ovie dvajca ma`i bea dosta razli~ni.7 
Edniot, Xon Herd (John Heard), gord rimokatolik i 
konzervativen bloger, strasten protivnik na gej bra
kot i povremen kolumnist za stranicata na Rupert 
Murdok (Rupert Murdoch) Australijan. Drugiot, 
[ejn Xenek (Shane Jenek), e podobro poznat kako 
Kortni Akt (Courtney Act), sidnejska dreg kralica 
koja vleze vo finaleto na prvoto izdanie na avstra-
liski idol. So drugi zborovi, dodeka Herd se ob
likuva kako gej disident i autsajder, Xenek govori 
od tradicionalniot epicentar na sidnejskiot gej 

early 1990s disco anthem “We are Family’ was served up 
as Mardi Gras slogan.  One former president of Mardi 
Gras expressed this sentiment nicely when she described 
the parade as providing “a sense of belonging that I’d 
yearned for all my life.”4 For such activists, the potential 
loss of Mardi Gras was disastrous. They believed it was 
crucial, as the President of the New South Wales AIDS 
Council intoned, that the Mardi Gras remain “absolutely 
central to gay and lesbian life in this city, this state and 
this country.”5 

Despite this heroic rehabilitation of the festival, parade, 
and party, questions about the relevance of Mardi Gras 
to gay life in Sydney and Australia have continued. The 
occasion of the 30th Anniversary of Mardi Gras sparked 
another bout of questioning. A major mainstream Internet 
news site ran an article on the eve of Mardi Gras querying 
whether the parade was still politically necessary.6 Amid 
the quotes from established gay and lesbian luminaries 
decrying the loss of politics in Mardi Gras, the voices of 
two young gay men rang loudest. Described as members 
of “the upcoming generation,” these two men were 
rather different.7 One, John Heard, is a proud Roman 
Catholic and conservative blogger, passionate opponent 
of gay marriage, and occasional columnist for the Rupert 
Murdoch broadsheet, the Australian. The other, Shane 
Jenek, is better known as Courtney Act, a Sydney drag 
queen who made the finals of the first Australian Idol 
series. In other words, whilst Heard styles himself as 
a gay dissident and outsider, Jenek speaks from the 
traditional epicentre of Sydney gay life – the commercial 
gay scene along Oxford Street in the inner-city suburb of 
Darlinghurst.
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`ivot  komercijalnata gej scena kraj ulicata Oks
ford vo centralnogradskata naselba Darlinghrst.

Sepak, dvajcata mladi ma`i ja stavija pod pra{awe 
korisnosta na Mardi Gra, i osobeno praksata za od
nosi so javnosta koja stana parada za ozna~uvawe na 
krajot na festivalot. Xenek predo~i deka pove}eto 
politi~ki bitki so koi se soo~uvaa gej licata vo 
Avstralija se dobieni i deka Mardi Gra treba da po
gledne podaleku za da ostane relevanten, mo`ebi da 
se fokusira na me|unarodniot tretman na gej lica
ta. Herd otide u{te podaleku, direktno izjavuvaj}i 
deka pove}eto gej lica ve}e ne se zainteresirani za 
„mali nezna~itelni nastani” i deka na Mardi Gra 
„mo`ebi mu pominal rokot na traewe”.8 Toj svoite 
komentari gi zaokru`i so triumfalen prizvuk: 
„Mnogu lica sega se postgej, {to jas smetam deka e 
poudoben, pozrel na~in na pristapuvawe kon seksu
alnosta”.9

Vo ovoj napis sakam da dadam primer za kru`eweto 
na ovaa postgej ideja, a potoa da go razgledam nej
ziniot odek vo `ivotite na trojca mladi gej ma`i 
vo Sidnej. Od strana na nekolku lica od levoto 
krilo predo~eno e deka postgej diskursot udobno 
se vklopuva vo neokonzervatizmot.10 Veteranot gej 
aktivist i pisatel od Wujork, Ri~ard Goldstejn 
(Richard Goldstein) rasprava{e deka pojavata na 
postgej konceptot „slu`e{e kako proben obid za gej 
pravoto”.11 Odlu~niot konzervatizam na Xon Herd 
mo`e da e eden izraz na ovaa logika. Sepak, smetam 
deka izedna~uvaweto na postgej fenomenot so gej neo
konzervatizam e premnogu tesno. Usvojuvaweto na 
postgej konceptot e po{iroko, osobeno me|u pomla
dite gej ma`i koi ̀ iveat vo tolerantni i liberalni 
metropoli.  

Yet both young men questioned the utility of Mardi Gras, 
and, in particular, the public relations exercise that has 
become the end-of-festival parade. Jenek suggested that 
most of the political battles faced by gays in Australia 
had been won, and that Mardi Gras needed to look 
further afield to remain relevant, perhaps by focussing 
on the international treatment of gays. Heard took this 
argument further, flatly declaring that most gays were 
no longer interested in “pigeon hole events” and that 
Mardi Gras “might be past its use-by-date.”8 He rounded 
off his comments with the smack of triumphalism: 
“Many people are now post-gay which is I think a more 
comfortable, mature way to approach sexuality.”9

In this article, I want to sample the circulation of this 
post-gay idea, and then consider its resonance in the 
lives of three young gay men in Sydney. It has been 
suggested by some left-wingers that a post-gay discourse 
fits comfortably with neo-conservatism.10 Veteran New 
York gay activist and writer, Richard Goldstein, has 
argued that the emergence of the post-gay concept 
“served as a trial run for the gay right.”11 John Heard’s 
uncompromising conservatism might be one expression 
of this logic. However, I think equating the post-gay 
phenomenon with gay neo-conservatism is too narrow. 
The purchase of the post-gay concept is wider, especially 
among younger gay men living in tolerant and liberal 
metropolitan centres. 
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Nakuso, se somnevam deka postgej diskursot uka`uva 
na zna~itelni promeni koi se slu~uvaat vo struktu
rata na gej `ivotot i subjektivnosta. Za da se uveram, 
ne site komentatori koi gi zemam vo obyir vo sledni
ot del eksplicitno se deklariraat kako postgej, no 
tie se soglasuvaat deka gej `ivotot vo Soedinetite 
Amerikanski Dr`avi, severna Evropa, Britanija 
i Kanada minuva niz zna~itelna rekonfiguracija. 
Kako izgleda ovaa transformacija vo Sidnej, Avs
tralija e ne{to {to go razgleduvam vo vtoriot del 
na esejot. 

Zabele`uvawe na postgej 

Vo angloamerikanskata kultura, zabele`uvaweto na 
postgej fenomenot po~na vo sredinata na 1990tite i 
se zabrza vo momentot koga stariot vek mu go otstapi 
patot na noviot. Pisatelot Edmund Vajt (Edmund 
White), razmisluvaj}i za gej pisateli koi se dvi`ea 
nad predmetot na homoseksualnost, be{e citiran 
vo 1994 godina: „Toa go narekuvam nekoj vid postgej. 
Licata ne se krijat, tie se iskreni za svojata seksual
nost, no ne se ~uvstvuvaat ograni~eni na predmetot 
na homoseksualnost”.12 Vo tekot na 1970tite i 1980
tite, Vajt be{e eden od vode~kite eksponenti na 
poststonvolska fikcija vo Soedinetite Amerikan
ski Dr`avi.  Negovite objasnuvawa za izleguvaweto 
i za gej `ivotot vo negovata serija avtobiografski 
romani se smetaa kako simboli~ki za generacija na 
beli ma`i od srednata klasa.13 Taka, naveduvaweto 
na Vajt na otklonuvawe kon postgej vo negoviot lite
raren krug be{e zna~ajno; toa ja postavi scenata za 
eden nadoa|a~ki trend. 

Do 1998 godina, Wujork tajms go zabele`a post
gejstvoto, opi{uvaj}i go kako „mlada – koja{to 
zastanuva na noze, po malku maglovita ideja koja 

In short, I suspect a post-gay discourse points to 
significant changes underway in the structure of gay life 
and subjectivity. To be sure, not all of the commentators I 
consider in the next section explicitly take up the post-gay 
banner, but they do agree that gay life in the United States, 
Northern Europe, Britain and Canada is undergoing 
substantial reconfiguration. What this transformation 
looks like in Sydney, Australia is something I consider in 
the second half of the essay.

Post-Gay Sightings

In Anglo-American culture, sightings of a post-gay 
phenomenon began in the mid-1990s and quickened as 
the old century gave way to the new. The writer Edmund 
White was quoted in 1994 musing on gay writers who 
roamed beyond homosexual subject matter: “I call it 
sort of post-gay. People aren’t in the closet, they’re frank 
about their sexuality, but they don’t feel limited to gay 
subject matter.”12 During the 1970s and 1980s, White 
had been the leading exponent of post-Stonewall fiction 
in the United States. His accounts of coming out and gay 
life in his series of autobiographical novels were deemed 
emblematic of a generation of white, middle-class men.13 
So, White’s citing of a drift towards the post-gay in his 
literary circle was important; it presaged an emerging 
trend.

By 1998, the New York Times had noticed the post-
gay, describing it as “a fledging, somewhat murky idea 
which describes a homosexual identity in which sexual 
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opi{uva homoseksualen identitet vo koj seksualnoto 
odnesuvawe pove}e ne opi{uva ne~ij `ivot”.14 Ovoj 
citat izleze vo napisot izdaden za da se sovpadne so 
wujor{kiot den na gejgordosta. Naslovot na napi
sot –„Nov na~in na biduvawe” – upatuva{e kon re
konfiguracija na gej identitetot. Ovoj razvoj be{e 
istra`uvan ponatamu vo nebrodvejska pretstava, 
Poslednata nedela vo juni (The Last Sunday in June), 
upatuvawe na godi{nata komemoracija na Stonvol
skite pobuni.  Eden recenzent zabele`a deka ambi
valentnosta na pretstavata za politi~kite izrazi 
na gej gordost e „vo soglasnost so gej duhot na vreme
to”.15 Toj navede replika pome|u dva gej lika vo pret
stavata. Edniot izjavuva dol`nost da „se borime do
deka ne bideme vistinski priznaeni vo kulturata”. 
Drugiot e odmavnuva~ki nezainteresiran: „Vojnata 
e zavr{ena. Pobedivme”.16

Taa pobeda isto taka be{e potvrdena i vo Kanada od 
strana na eden mlad novinar, Bert Ar~er (Bert Arch-
er). Negovata liberalisti~ka rasprava, Krajot na 
gej (i smrtta na heteroseksualnosta) (The End of 
Gay (and the death of heterosexuality)), go deklarira{e 
proektot na gej osloboduvawe kako dobien.17 Po pobe
data, tvrde{e toj, politikata na gej identitet ja 
ograni~uva{e novata generacija na sposobni ma`i 
i `eni koi ne reagiraa na tesni identitetni kate
gorii. Ar~er ja zavr{i negovata kniga so pottik 
upaten do postarite gej aktivisti da se otka`at od 
identitetnata politika i da se penzioniraat za
dovolni deka nivnata misija e ispolneta. Pred da 
izbledat „vo maglata na po~ituvaniot heroizam”, toj 
napi{a bez po~ituvawe „tie mora da gi oslobodat 
slednite generacii od sinxirite so koi n$ povle
koa vo modernata era”.18 Porakata na Ar~er be{e ja
sna: retorikata i politikata na gej identitetot ja 

behaviour no longer defines one’s life.”14 This quote came 
in an article published to coincide with New York’s Gay 
Pride Day. The title of the article – “New Way of Being” 
– gestured towards a reconfiguration in gay identity. 
This development was explored further in a 2003 Off 
Broadway play,  The Last Sunday in June, a reference 
to the annual commemoration of the Stonewall riots. 
One reviewer noted that the play’s ambivalence about 
political expressions of gay pride was “in tune with the 
gay Zeitgeist.” 15 He cited an exchange in the play between 
two of the gay characters. One declares a duty to “fight 
until we are truly recognised in the culture.” The other is 
airily dismissive: “The war’s over. We won.”16

That victory was affirmed in Canada as well, by a young 
journalist, Bert Archer. His 2002 libertarian treatise, The 
End of Gay (and the death of heterosexuality), declared 
the project of gay liberation won.17 In the wake of its 
victory, he argued, the politics of gay identity constricted 
a new generation of savvy women and men who were 
unresponsive to tight identity categories. Archer 
concluded his book by urging older gay activists to give 
up identity politics and retire satisfied that their mission 
had been accomplished. Before they fade away “into the 
mists of revered heroism,” he wrote irreverently, “they 
must free succeeding generations from the chains they 
took to pull us into the modern age.”18 Archer’s message 
was clear: the rhetoric and politics of gay identity had 
outlived its usefulness. This wasn’t simply post-gay, it 
was gay’s end. 
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nad`ivea svojata korisnost. Ova ne be{e ednostavno 
postgej, toa be{e kraj na gej.  

Tezata na Bert Ar~er be{e na ekstremniot kraj na 
postgej komentiraweto. Kako {to zabele`av i na 
drugo mesto, negovoto povikuvawe na mo}ta na za
dovolstvoto nad identitetot demonstrira{e dosta 
voo~livo nepo~ituvawe na politi~koto.19 U{te 
pove}e, negovoto privilegirawe na kulturnite 
reprezentacii go ostavi nezabele`ano upornoto 
traewe na institucionaliziranata neednakvost. 
No, ne bea samo hiperboli~kite novinari i eseisti 
tie koi proniknuvaa vo odreden postgej trend vo Se
verna Amerika. U{te porano, vo 1981 godina, avstra
liskiot akademik Denis Altman (Dennis Altman) 
zabele`al zama~kuvawe na razlikite pome|u homo
seksualnosta i heteroseksualnosta vo sekojdnevnite 
praktiki na liberalnoto amerikansko op{testvo. 
Negovata teza, izlo`ena vo Homoseksualiziraweto 
na Amerika, Amerikanizacija na homoseksualnoto,  
gi predvesti sociolo{kite objasnuvawa za povtor
noto sozdavawe na erotskiot i romanti~niot `ivot 
na docniot 20 vek, kako {to e deloto na Entoni Gi
dens (Anthony Giddens) za splotena qubov i ~ista vrs
ka.20 Altmanovata kniga be{e optimisti~ki traktat 
i toa {to toj ne uspea da go predvidi e stra{noto 
vreme na vladeewe na HIV/SIDA. Sekako vo Soedi
netite Amerikanski Dr`avi HIV/SIDA povtorno 
go vospostavi malcinskot status na homoseksual
cite; optimizmot na godinite po Stonvol otvorija 
pat za ta`eweto, zaguba, neprekinato napa|awe na 
homoseksualnosta od strana na desnicata,  i ~uvstvo 
na opsednuvawe vo gej zaednicite. Sepak, Altmanovo
to dolgoro~no ~itawe na trendovite vo seksualnata 
kultura be{e ostroumno. Do docnite 1990ti godi
ni, kako {to stapkata na smrtnost od SIDA vo Za
padot ostro opadna, akademcite po~naa da davaat 

Bert Archer’s thesis was at the extreme end of post-gay 
commentary. As I have noted elsewhere, his evocation 
of the power of pleasure over identity demonstrated a 
rather striking disregard of the political.19 Moreover, his 
privileging of cultural representations left unremarked 
the persistence of institutionalised inequality. But it 
wasn’t only hyperbolic journalists and essayists who 
were discerning a certain post-gay trend in North 
America. As early as 1981, Australian academic Dennis 
Altman had noted a blurring between homosexuality 
and heterosexuality in the everyday practices of 
liberal American society. His thesis, expounded in The 
Homosexualization of America, The Americanization 
of the Homosexual, pre-empted sociological accounts of 
the remaking of late 20th century erotic and romantic life, 
such as Anthony Giddens’ work on confluent love and 
the pure relationship.20 Altman’s book was an optimistic 
tract, and what he could not foresee was the dreadful 
interregnum of HIV/AIDS. Certainly in the United 
States, HIV/AIDS reconstituted the minority status of 
homosexuals; the optimism of the post-Stonewall years 
gave way to grief, loss, a sustained right-wing assault 
on homosexuality, and a sense of beleaguerment in gay 
communities. Nevertheless, Atlman’s long-term reading 
of trends in sexual culture was perspicacious. By the 
late 1990s, as the mortality rate of AIDS in the West 
dropped sharply, academics began to remark upon the 
transformation of gay life and the shifting relationship 
between homosexuality and heterosexuality. This was 
especially the case in Britain, Northern Europe and 
the United States. Let me briefly summarise three such 
studies before considering their application to Sydney.
Alan Sinfield is a professor in English and Cultural 
Studies at the University of Sussex and the author of 
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zabele{ki za transformiraweto na gej `ivotot i na 
menuva~kiot odnos pome|u homoseksualnosta i hete
roseksualnosta. Ova osobeno e slu~ajot vo Britanija, 
severna Evropa i Soedinetite Amerikanski Dr`avi.  
Dozvolete nakuso da rezimiram tri takvi studii 
pred da ja razgleduvame nivnata primena na Sidnej. 
Alan Sinfild (Alan Sinfield) e profesor po Angliski 
jazik i kulturni studii na Univerzitetot na Saseks 
i avtor na kolekcijata na esei od 1998 godina, Gej 
i potoa (Gay and After). Sinfild ima dlaboki 
vrski so vospostaveniot britanski gej `ivot i 
zaednici,  iako terminot koj toj pretpo~ita da go 
koristi e „subkultura” zatoa {to „nema konotacija 
na udobnost”.21 I pokraj ovoj afinitet kon britan
skata gej subkultura, Sinfild zabele`al otklonu
vawe od vospostavenite {emi i granici na gej `ivo
tot. Pi{uvaj}i vo Gej i potoa toj intuitivno na
setil deka „mo`ebi go nadrasnuvame gej”.22 Sinfild 
obrazlo`uva kako se ima promeneto negovata sop
stvena privrzanost kon i analiza na subkulturata. 
Toj se vra}a nanazad re~isi 10 godini na edna kritika 
koja{to ja napi{al za edna pretstava na Xo Orton (Joe 
Orton), [to vide batlerot (What the Butler Saw), i 
razgleduva kako go prekoril Orton (ve}e 20 godini 
po~inat) {to ne vklu~il otvoreni homoseksualci vo 
pretstavata. Ma{kite homoseksualci na 1960tite, 
se po`ali Sinfild vo 1990 godina, „se borea da 
bidat gej, da ne bidat indiferentni kon seksualnata 
orientacija”.23 Dodeka Sinfild ne se povlekuva od 
svojot prethoden kriticizam, toj priznava deka 
toa bilo istoriski odredeno, efekt koj{to toj go 
narekuva „metropolitski lezbejski i gej modeli”.24 
Prodol`uva so definirawe na metropolitiskite 
lezbejski i gej identiteti kako „proizvodi na na{eto 
mesto i vreme, koi proizleguvaat od socijalen 
proces vo na{ite subkulturi i vo interakcijata so 
mejnstrimot”.25

the 1998 collection of essays, Gay and After. Sinfield 
has deep links with established British gay life and 
communities, although the term he prefers to use is 
“sub-culture” because, “it doesn’t connote cosiness.”21 
Despite this affinity with British gay sub-culture, Sinfield 
has detected a move away from the established patterns 
and boundaries of gay life. Writing in Gay and After he 
intuited that “we may be growing out of gay.”22 Sinfield 
elaborates on how his own attachment and analysis of 
gay sub-culture have changed. He looks back almost 10 
years at a critique he wrote of a Joe Orton play, What 
the Butler Saw, and considers how he scolded Orton (20 
years dead) for not including overt homosexuals in the 
play. Male homosexuals of the 1960s, Sinfield complained 
in 1990, “were struggling to be gay, not to be indifferent 
to sexual orientation.”23 While Sinflield doesn’t resile 
from his previous criticism, he acknowledges that it 
was historically specific, an effect of what he terms 
“metropolitan lesbian and gay models.”24 He goes on 
to define metropolitan lesbian and gay identities as 
“products of our place and time, deriving from social 
process in our subcultures and in interaction with the 
mainstream.”25

Robert Reynolds Unremarkably Gay: Post-Gay Life in Sydney
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No, vremiwata se menuvaat; do docnite 1990ti 
godini Sinfild otkri poinakov pejza` na seksualni 
identiteti: „Mo`ebi sega navleguvame vo period 
na postgej – period koga nema da se ~ini neophodno 
da se definiraat, a so toa i ograni~uvaat, na{ite 
seksualnosti”.26 Sinfild e pregolem materijalist 
za da se prosti od identitetnata politika; tinktura 
na prezir kon kvir dekonstrukcijata provejuva 
niz negovoto tvore{tvo. Sepak, vo ocenuvaweto na 
novata postgej era, Sinfild so zadovolstvo smeta 
deka „gej” kako katergorija i identitet (isto kako 
i „strejt”) mo`ebi „ni dava jasnost na smetka na 
fleksibilnost”.27 Dokolku ova zvu~i malku kako 
kvir dekonstruktivnite ~etiva koi toj ne gi saka, 
Sinfild pravi ograduvawe, potsetuvaj}i gi svoite 
~itateli deka s$ u{te `iveeme vo opasni vremiwa 
i deka „ne mo`eme da rizikuvame da se obiduvame 
da funkcionirame bez socijalnata poddr{ka i 
politi~kite organizacii koi proizleguvaat od 
subkulturata”.28

Vo me|uvreme, preku Atlantikot, vo Soedinetite 
Amerikanski Dr`avi, sociologot Stiven Seidman 
(Steven Seidman) intervjuira{e 30 lica koi se 
identifikuvaa kako lezbejki, gej i biseksualci, 
soznanijata od koi kone~no vo 2002 godina se 
voobli~ija vo kniga, Nadminuvaj}i go krieweto: 
Transformiraweto na gej i lezbejskiot `ivot 
(Beyond the Closet: The Transformation of Gay and 
Lesbian Life). Seidman ne ja frla svojata mre`a tolku 
{iroko kako Sinfild, vozdr`uvaj}i se od govorewe 
za postgej za da napravi pofokusirana analiza na toa 
kako centralnosta na krieweto se gubi vo sovremenite 
narativi na homoseksualnosta. Zaklu~ocite na 
Seidman sepak ja odeknuvaat hipotezata na Sinfild 
za jasno preureduvawe vo pro`iveanite iskustva na 
gej ma`ite i `enite. Postvoenata era na krieweto, 

But times change; by the late 1990s Sinfield surveyed 
a different sexual identity landscape: “We may now be 
entering the period of the post-gay – a period when it 
will not seem so necessary to define, and hence to limit, 
our sexualities.”26 Sinfield is too much of a materialist 
to farewell identity politics; a tincture of disdain for 
queer deconstruction runs through his work. However, 
in evaluating the new post-gay era, Sinfield is happy to 
consider that “gay” as a category and identity (as well as 
“straight”) may have “afforded us clarity at the expense 
of flexibility.”27 If this sounds a little like the queer 
deconstructive readings he dislikes, Sinfield makes a late 
save, reminding his readers that we still live in dangerous 
times, and that “we cannot risk trying to manage without 
the social support and political organisations that derives 
from subculture.”28

Meanwhile, across the Atlantic in the United States, 
sociologist Steven Seidman was interviewing 30 
individuals who identified as lesbian, gay or bisexual, 
eventually writing up his findings in a 2002 book, Beyond 
the Closet: The Transformation of Gay and Lesbian 
Life. Seidman does not cast his net as wide as Sinfield, 
eschewing talk of the post-gay for a more focussed 
analysis on how the centrality of the closet is dissolving 
in contemporary narratives of homosexuality. Seidman’s 
conclusions, however, echo Sinfield’s hypothesis of a 
distinct reordering in the lived experiences of gay men and 
women. The post-war era of the closet, Seidman argues, 
offered homosexuals a stark choice in self-identity: “to 
deny or champion being gay as a core identity.”29 But 
with increasing normalisation and routinisation of 
homosexuality,  “the choices are not so stark.”30 In fact, 
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rasprava Seidman, na homoseksualcite im nude{e 
krut izbor na samoidentitet: „da se negira ili da se 
brani da se bide gej kako srcevina na identitetot”.29 
No, so nagornoto normirawe i rutinalizirawe na 
homoseksualnosta, „izborite ne se tolku kruti”.30 
Vsu{nost, toa {to Seidman i negovata mala koterija 
na istra`uva~i go najdoa bea `ivoti koi bea 
modelirani zna~itelno nad krieweto (plakarot). 
Vo ovaa {ema nekoi poedinci svojata seksualnost ja 
do`ivuvaat kako tolku normirana {to „opi{ana e 
pove}e kako ‘ni{ka’, otkolku kako identitet na jadren 
aspekt”.31 So kalibracija na sociolog, Seidman ova 
go opi{uva kako decentrirawe na homoseksualnosta 
kako samoidentitet. 

Sepak, kako Sinfild, i za razlika od komentatorite 
na kulturata kako Bert Ar~er, Seidman odbiva da 
ja zakopa politikata na seksualen identitet. Vo 
socijalni i politi~ki konteksti organizirani 
od strana na normativna heteroseksualnost, predu
preduva Seidman, normiraweto i rutinizacijata 
na homoseksualnosta bi ostanale necelosni.32 Toj 
kako primer go naveduva gej brakot kako eden mo`en 
primer za toa kako „{ansite za li~na dobrosostojba 
i sodr`ajna smisla na socijalno i gra|ansko pripa
|awe se namaleni za tie {to se gej i lezbejki”.33 
Za Seidman, toa e jaz pome|u pro{iruva~koto kul
turno legitimirawe na gej licata i na nivnata 
postojana institucionalna neednakvost koja{to 
e „vo su{tinata na sovremenata lezbejska i gej 
politika”.34 Kako i da e, fundamentalnite promeni 
vo pro`iveanite iskustva na gej licata i lezbejkite 
vo Severna Amerika se neosporni, a mo`e i da se 
zabrzuvaat.  Vo 1999 godina, koga Seidman za prvpat 
gi izdade svoite rezultati vo britanskoto spisanie 
Seksualnosti, pra{alnik nadvisnuva{e nad 
naslovot i tezata na negoviot napis, „Nad krieweto?”. 

what Seidman and his small coterie of researchers found 
were lives being fashioned substantially beyond the 
closet. In this schema, some individuals experience their 
homosexuality as so normalised that “it is described as 
a ‘thread’ rather than a core aspect identity.”31 With a 
sociologist’s calibration, Seidman describes this as the 
decentring of homosexuality as a self-identity.

Still, like Sinfield, and unlike queer cultural commentators 
such as Bert Archer, Seidman refuses to bury sexual 
identity politics. In social and political contexts 
organised by normative heterosexuality, Seidman warns, 
the normalisation and routinisation of homosexuality 
will remain incomplete.32 He serves up gay marriage as 
one powerful example of how “the chances for personal 
well-being and a meaningful sense of social and civic 
belonging” are reduced for gays and lesbians.33 For 
Seidman, it is the gap between the expanding cultural 
legitimation of gays and their continuing institutional 
inequality that is “at the core of contemporary lesbian and 
gay politics.”34 Nevertheless, fundamental changes in the 
lived experiences of gays and lesbians in North America 
are undeniable, and may be accelerating. In 1999, when 
Seidman first published his results in the British journal 
Sexualities, a question mark hung over the title and 
thesis of his article, “Beyond the Closet?” Three short 
years later, when his book was published under the same 
title, the question mark had slipped away. 

Robert Reynolds Unremarkably Gay: Post-Gay Life in Sydney



Journal for Politics, Gender, and Culture Vol. 6/No. 2/3/Summer 2007/Winter 2008

�1
1

Identities

Tri kusi godini podocna, koga negovata kniga be{e 
izdadena pod istiot naslov, pra{alnikot be{e 
is~eznat.  

Mo`ebi najidiosinkratskoto razgleduvawe za 
transformacijata na gej `ivotot (sekako za anglo
amerikanskiot ~ita~) e provokativnata i aktuelna 
teza na Hening Bek (Henning Bech) za „is~eznuvaweto 
na moderniot homoseksualec”.35 Danski sociolog, 
dobro potkovan so evropska filosofija, Bek 
najprvo go predvide „diskretnoto is~eznuvawe” na 
homoseksualecot vo negovata kniga od 1987 godina, 
Koga }e se sretnat ma`i: Homoseksualnost i 
modernost (When Men Meet: Homosexuality and 
Modernity).36 Bea potrebni deset godini za ovaa 
te~no napi{ana, bleskavo ambiciozna kniga da bide 
prevedena na angliski.  Dotoga{, is~eznuvaweto na 
modernata homoseksualnost be{e daleku od diskret
na.  Vo serija na enigmati~ni komentari od vremeto 
na angliskiot prevod, Bek ja zacrta ponatamu 
negovata teza. 

Is~eznuvaweto na homoseksualecot, insistira Bek, 
}e zazeme razli~ni formi i brzini vo razni na
cionalni konteksti”.37 So odobruvawe kon Seidman, 
Bek se soglasuva deka vo Soedinetite Amerikanski 
Dr`avi ima trend kon normirawe.38 Sepak, Bek 
ne mo`e, a da ne go zabele`i „moralisti~koto” 
nakosuvawe na ovoj vid normirawe: homoseksualnoto 
postoewe e normirano dokolku e konstruirano „vo 
soglasnost so komparativno moralisti~ki normi 
na odnesuvawe”.39 Drug na~in na ka`uvawe na istoto 
e da se ka`e deka „normalniot” homoseksualec e 
integriran vo dominantnata kultura i dadeno mu 
e mesto na trpezata. Amerikanskite filmovi i 
televizija od ponovo vreme mo`e da dadat brojni 
primeri za ovoj proces, kako {to potvrduva i 

Perhaps the most idiosyncratic musing on the 
transformation of gay life (certainly to the Anglo-American 
reader) is Henning Bech’s provocative and timely thesis 
on “the disappearance of the modern homosexual.”35 A 
Danish sociologist, well-versed in European philosophy, 
Bech first predicted the “discreet disappearance” of 
the homosexual in his 1987 book, When Men Meet: 
Homosexuality and Modernity.36 It took ten years for 
this fluently written, dazzlingly ambitious book to be 
translated into English. By then, the disappearance of the 
modern homosexual was far from discreet. In a series of 
enigmatic comments since the English translation, Bech 
has further outlined his thesis. 

The disappearance of the homosexual, Bech insists, will 
take “different shapes and speeds in different national 
contexts.”37 In a nod to Seidman, Bech agrees that in the 
United States there is a trend towards normalisation.38 
Yet Bech can’t help but note the “moralistic” slant of 
this form of normalisation: the homosexual existence is 
normalised provided it is constructed “in accordance with 
comparatively moralistic norms of conduct.”39 Another 
way of putting this is to say that the “normal” homosexual 
is integrated into the dominant culture and given a place 
at the table. Recent American film and television can 
provide plentiful examples of this process, as Seidman 
himself attests.40 But in Europe, Bech hypotheses, the 
disappearance of the homosexual is proceeding from 
the opposite direction: “Here, lifestyles, character traits 
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samiot Seidman.40 No, vo Evropa, spored hipotezata 
na Bek, is~eznuvaweto na homoseksualecot doa|a od 
drug pravec: „Tuka, `ivotnite stilovi, odlikite 
na karakterot i pogledite me|u mnozinstvoto brzo 
pristapuvaat do onie koi, dosega, konkretno bea 
karakteristiki na homoseksualecot (na primer, 
`iveeweto nadvor od „tradicionalnoto” jadre
no semejstvo i rodovi strukturi)”.41 Taka, homo
seksualnoto postoewe stanuva masoven proekt, toa 
{to Bek go opi{uva kako „‘homogenizirawe‛ na 
na~inite na ̀ ivot”.42 Ne mnogu razli~no od koncizno 
prevrtuvawe na fraza, Bek ovaa sostojba na ne{tata, 
kako najevidentna vo liberalnite severnoevropski 
zemji kako {to e Danska, ja proglasi za „sre}niot kraj 
na homoseksualnoto”.43 Vo ovaa nova era, koja doprva 
treba da zazori, „homoseksualecot is~eznuva i nego 
go zamenuva kultura na seksualen vkus”.44 Sekako, 
homoseksualcite }e prodol`at da se sre}avaat, 
no toa nema da bide so pri~ina da zakotvat nekoj 
malcinski identitet.

Pro{iruvaj}i go ova tvrdewe, Bek zavr{uva eden od 
svoite esei za is~eznuvaweto na homoseksualecot so 
negovite vpe~atoci od kvir gordost paradata. Toj gi 
razgleduva i gej i kvir momentite: integriraweto 
na homoseksualnoto i igrivoto destabilizirawe na 
heteroseksualnosta. Vo francuska Kanada, iznesuva 
Bek, koegzistiraat amerikanskata i evropskata 
traektorija na modernata homoseksualnost. No, 
zemeno zaedno, toj montrealskata kvir parada ja 
prika`uva pomalku kako ve`ba po identitetno 
rabotewe, a pove}e kako veselo mesto za sre}avawe, 
„kade {to lu|eto se sobiraat so cel da neguvaat vkus 
za koj nema potreba od ponatamo{no objasnuvawe; 
u`ivawe vo estetikata na znacite i voodu{evuvawe 
od samata blizina i toplina na sobiraweto”.45

and outlook among the majority are rapidly approaching 
those that, hitherto, were specifically characteristics of 
the homosexual (for instance, living outside “traditional” 
nuclear family and gender structures).”41 Thus, the 
homosexual existence becomes a mass project, what 
Bech describes as “a  ‘homo-genizing’ of ways of life”.42 
Not short of a pithy turn of phrase, Bech has declared 
this state of affairs, most evident in liberal North 
European countries like Denmark, as “the happy end of 
the homosexual.”43 In this new era, yet to fully dawn, “the 
homosexual disappears and is superseded by a culture of 
sexual taste.”44 Of course, homosexuals will continue to 
meet, but it will not be to shore up a minority identity.

Expanding on this argument, Bech concludes one of his 
essays on the disappearance of the homosexual with his 
impressions of the 1998 Montreal queer pride parade. He 
observes both gay and queer moments: the integration 
of the homosexual and the playful destabilisation of 
heterosexuality. In French Canada, Bech suggests, 
the American and European trajectory of the modern 
homosexual co-exist. But on balance, he portrays the 
Montreal queer pride parade as less an exercise in identity 
work and more a convivial meeting place, “where people 
come together for the sake of cultivating a taste in no 
need of further explanation; enjoying the aesthetics of 
signs and delighting in the very proximity and warmth of 
being together.”45

Robert Reynolds Unremarkably Gay: Post-Gay Life in Sydney
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Ova nè nosi nazad do druga kvir parada, sidnejskiot 
gej i lezbejski Mardi Gra. Vo tekot na 20046 
godina, intervjuirav gej ma`i od razli~na vozrast 
za proekt na Avstraliskiot istra`uva~ki sovet za 
postomoderen identitet; proektot go koriste{e gej 
`ivotot kako studija na slu~aj na postmodernizacijata 
i vklu~uva{e pra{awa za toa kakov odnos imaa gej 
ma`ite kon takvite demonstracii na identitet, kako 
{to e Mardi Gra.  Rezultatite bea objaveni vo kniga 
od 2007 godina, [to se slu~i so gej `ivotot?46 
Moeto seopfatno sogleduvawe grubo se spojuva{e so 
deloto na Sinfild, Seidman i Bek: gej identitetot 
stanuva{e s$ pomalku centralen za pro`iveanite 
iskustva na barem nekoi istopolno identifikuvani 
ma`i. Ova be{e najo~igledno, tvrdev jas, vo ̀ ivotite 
na pomladite ma`i.

Vo vtorata polovina na ovoj napis sakam da ja ela
boriram ovaa teza so koncentirawe na iskustvata 
na trojca ma`i pod 25godi{na vozrast: Dejv, Endru 
i Demien. O~igledno, so taka mal primerok, ne 
mo`am da tvrdam deka tie se pretstavnici na edna 
generacija, ili duri i na dru{tvo. No, smetam 
deka nivnite iskustva so gej `ivotot vo Sidnej 
ilustriraat zna~ajni nizi na socijalna promena. 
Site trojca ma`i se rodeni vo ranite 1980ti i, 
spored toa, stanale polnoletni vo docnite 1990
ti i ranite 2000ti godini.  Dokolku treba da ja 
sledime vremenskata ramka postavena od strana 
na Sinfild, toga{ tie se prvata generacija na gej 
ma`i koi izlegle vo ranata postgej era.  Metodot 
na kusa `ivotna prikazna koj{to go koristev vo 
intervjuiraweto na ovie mladi gej ma`i pomogna 
vo sobiraweto na bogatiot materijal za toa kako gej 
`ivotot se transformira vo 2000tite. Metodot 
na `ivotna prikazna, zabele`uva Ken Plamer (Ken 
Plummer) se obiduva da vleze vo „subjektivniot svet 

This brings us back to another queer parade, the 
Sydney Gay and Lesbian Mardi Gras. During 2004-6, I 
interviewed gay men of varying ages for an Australian 
Research Council project on postmodern identity; the 
project used gay life as a case-study of postmodernisation 
and included questions on how gay men related to such 
demonstrations of identity as Mardi Gras. The results 
were published in a 2007 book, What Happened to Gay 
Life?46 My overarching finding roughly gelled with the 
work of Sinfield, Seidman, and Bech: gay identity was 
becoming less central to the lived experiences of at least 
some same-sex identified men. This was most obvious, I 
argued, in the lives of younger men.

In the second half of this article, I want to elaborate on 
this thesis by concentrating on the experiences of three 
men under the age of 25: Dave, Andrew and Damien. 
Obviously, with such a small sample, I cannot claim they 
are representative of a generation, or even a cohort. But I 
do think their experiences of gay life in Sydney illustrate 
important strands of social change. All three men were 
born in the early 1980s and therefore came of age in the 
late 1990s and early 2000s. If we are to follow the time-
frame set up by Sinfield, then  they are the first generation 
of gay men to come out in the fledgling post-gay era. 
The short life story method I deployed in interviewing 
these young gay men helped to elicit rich material on 
how gay life is being transformed in the 2000s. The 
life story method, notes Ken Plummer, attempts to 
enter “the subjective world of informants, taking them 
seriously on their own terms and thereby providing first 
hand, intimately involved accounts of life.”47 Through 
the accounts of Dave, Andrew and Damien - and their 
attitudes to Mardi Gras, gay community and self-identity 
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na informatorite, zemaj}i gi niv seriozno spored 
nivni sopstveni uslovi i so toa obezbeduvaj}i, 
od prva raka, intimno zasegnati objasnuvawa za 
`ivotot”.47 Preku objasnuvawata na Dejv, Endru i De
mien  – i nivnite stavovi kon Mardi Gra, gej zaed
nicata i samoidentitetot – nie mo`eme da dobieme 
nekakov uvid vo subjektivnite iskustva na postgej 
`ivotot vo Sidnej.  

Dejv48

Dejv nema mnogu vreme za Mardi Gra, sekako ne za 
paradata. Koga go pra{uvam dali bi mu bilo ̀ al koga 
bi is~eznal festivalot, kako {to re~isi se slu~ilo 
koga toj propadnal finansiski vo 2002 godina, toj 
istreluva edno otse~no „Ne”. Potoa izgleda malku 
zasrameno poradi negovoto brzo otfrlawe na 
poznatata gej institucija. „Ne znam”, veli, „Mo`ebi 
imam lo{o mislewe”.49 Kako za da se pokrie, toj 
priznava deka prisustvuvaweto na Mardi Gra so 
negovoto toga{no mom~e bilo isklu~itelno zabavno. 
No, Dejv povlekuva ostra linija pome|u socijalnoto 
sobirawe na istopolovo identifikuvani ma`i i 
`eni i instutucionaliziraweto na gej gordosta: „Ne 
znam dali ja gledam paradata kako nekoj su{tinski 
del od mojot `ivot koj{to treba da se slu~i. Nekako 
smetam deka ponekoga{ seto toa e malku sporno vo 
odnos na nejzinata zna~ajnost. Ne znam dali ima 
potreba da bideme videni i ~ueni na takov na~in 
zatoa {to, mislam, strejt lica toa ne go pravat, pa 
zo{to bi morale nie da pravime vakvo ne{to?”50

Dejv e mom~e od selo koe{to izrasnalo vo dale~niot 
sever na Nov Ju`en Vels, na dolgo~asovno vozewe 
od Sidnej. Vistina, vo poslednata godina od 
{koluvaweto toj ~eznee{e da izbega od stegite na 
malite gradovi na Avstralija, no intervjuiraj}i 

- we can gain some insight into the subjective experience 
of post-gay life in Sydney. 

Dave�8

Dave doesn’t have much time for Mardi Gras, certainly 
not the parade. When I ask him if he would be sorry to see 
the festival disappear, as it almost did when it collapsed 
financially in 2002, he shoots back an abrupt “No.” 
Then he looks a little embarrassed at his quick dismissal 
of a famous gay institution. “I don’t know,” he shrugs, 
“I might have a bad opinion.”49 As if to cover himself, 
he admits that attending the Mardi Gras party with his 
then boyfriend was exceptionally fun. But Dave draws 
a sharp line between this social gathering of same-sex 
identified men and women and the institutionalisation 
of gay pride: “I don’t know if I see the parade as being 
this quintessential part of my life that needs to happen. I 
kind of find it all a bit questionable as to the importance 
of it sometimes. I don’t know whether we need to be seen 
and heard in such a way because I mean straight people 
don’t do it and why should we have to do this kind of 
thing?”50

Dave is a country boy at heart, having grown up in far-
north New South Wales, many hours drive from Sydney. 
True, in his final year at school he longed to escape 
the confines of small town Australia, but interviewing 
Dave it is obvious that country life has helped form 

Robert Reynolds Unremarkably Gay: Post-Gay Life in Sydney
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go Dejv, o~igledno e deka `ivotot na selo pomognal 
vo oblikuvaweto na negoviot neizrazit i pribran 
temperament. Taka, nespokojstvoto na Dejv so 
Mardi Gra paradata mo`ebi e delumno proizvod 
na ruralen konzervatizam. Vo proglasuvaweto na 
Mardi Gra kako vi{ok, Xon Herd dal izraz sli~en 
na socijalen konzervatizam. „Pretstavata na 40 ili 
50godi{ni ma`i koi {etkaat po ulicata Oksford 
najverojatno nema da privle~e semejna publika i 
sekako ne pominuva dobro na pazarot na mladite 
isto taka”, izjavi Herd na news.com.au.51 Kako ~len 
na toj pazar na mladi, koga {pekulira deka paradata 
„im dava pove}e municija na lu|eto protiv nas”, 
Dejv go odeknuva Xon Herd.52 Ova neodobruvawe 
na gej gordost mar{ovite ~esto go podignuvale 
konzervativno nakloneti gej lica, osobeno vo 
Soedinetite Amerikanski Dr`avi. Politi~kiot 
imperativ tuka e uglednosta, dobivaweto na toa 
dolgo posakuvano mesto na trpezata.53

Sosem e verojatno deka doza na seksualen kon
zervatizam go obojuva prezirot na Dejv kon Mardi Gra 
paradata. Sepak, smetam deka e pova`no odbivaweto 
na Dejvid da go ograni~i svojot identitet na 
seksualnost. Koga Dejv se ograduva sebesi od onie 
koi mar{iraat na paradata (“Ne ~uvstvuvam potreba 
da mora da vikam ne{to vo stilot na ‘poglednete 
me, poglednete me, jas sum super’ ), ne e ednostavno 
formata na seksualen izraz koj{to go iritira 
Dejv, toa e pretpostavuvaweto na seksualnosta 
kako centralna na identitetot.54 Koga Dejv izleze 
kako gej po vremeto na zbunetost vo negovite docni 
tinejxerski godini, toj se bore{e so toa {to toj 
veruva{e deka e „toj cel koncept na biduvawe 
prijatel so gej lica, zatoa {to ti si gej i go ima{ 
toa kako zaedni~ko ne{to, pri {to ne smetam deka 
toa samo po sebe e zna~ajno ne{to”.55 Kako mnogu gej 

his understated and low-key temperament. So Dave’s 
unease with the Mardi Gras parade might partly be a 
product of rural conservatism. In declaring Mardi Gras 
redundant, John Heard gave expression to similar social 
conservatism. “The spectacle of 40 or 50-year-old men, 
cavorting down Oxford St is probably not going to attract 
a family audience and it certainly doesn’t play well to the 
youth market either,” Heard declared to news.com.au.51 
As a member of that youth market, Dave echoes John 
Heard when he speculates that the parade is “giving 
people more ammunition against us.”52 This objection 
has often been raised against gay pride marches by 
conservatively inclined gays, especially in the United 
States. The political imperative here is respectability, 
gaining that much longed for place at the table.53

It is quite possible that a degree of sexual conservatism 
tinges Dave’s disdain for the Mardi Gras parade. However, 
more important, I think, is Dave’s reluctance to limit his 
identity to sexuality. When Dave distances himself from 
those who march in the parade (“I don’t feel the need to 
have to say ‘look at me, look at me, I’m so great’ kind of 
thing”) it is not simply the form of sexual expression that 
annoys Dave, it is the assumption of sexuality as central 
to identity.54 When Dave came out as gay after a time 
of confusion in his late teens, he struggled with what 
he believed was “that whole concept of being friends 
with gay people because you’re gay and having that as 
a thing in common, whereas I don’t find that as such an 
important thing.”55 Like many gay men when they first 
come out, Dave went through a period of fairly active gay 
socialising. He found himself a boyfriend a little older 
than himself who already had an established circle of 
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ma`i koga izleguvaat za prvpat, Dejv pomina niz 
period na dosta aktivno gej socijalizirawe. Toj si 
najde mom~e malku postaro od nego, koe ve}e ima{e 
vospostaven krug na gej prijateli. Dejv e student 
na poslednata godina na studii po arhitektura; 
negovoto mom~e be{e profesionalec od centarot na 
gradot koj{to Dejv go zapozna so sidnejskata scena 
na gej zabavi. Dejv priznava deka toj bil v~udoviden 
koga prvpat posetil sidnejski gej bar. No, Dejv brzo 
se aklimatizira{e na diktatite na odreden stil 
na sidnejskiot gej `ivot: re~isi sekojdnevni sesii 
vo sportski klubovi za da se oblikuva privle~no  
gej telo; redovni dolgi vikendi na zabavuvawe na gej  
scenata; pomali funkcii vo domovite na drugi  
gej ma`i.  

Sepak, vo tekot na trigodi{niot odnos na Dejv 
ne{to mu se ~ine{e deka ne{to ne e kako {to treba 
i ova ~uvstvo na razdor se zgolemuva{e. Koga go 
intervjuiram Dejv, toj tri meseci ne e vo vrska, pa 
taka mo`ebi negovite gledi{ta se oboeni so element 
na razo~aruvawe. No, kako {to Dejv go sumira 
raskinuvaweto, negovoto sopstveno nezadovolstvo 
so ograni~uvawata na gej `ivotot i identitet bile 
tie koi pridonele za zavr{uvawe na vrskata. Pri 
vodeweto na sidnejskiot gej `ivot, Dejv otkri kako 
gi gubi kontaktite so svoite prijateli studenti 
i se bori da najde vreme za svoite studii. I vo 
posvetuvaweto na de~ko koj uspe{no egzistira na 
gej scenata, Dejv otkri deka se gubi sebesi. „Jas sum 
prili~no nezavisna li~nost”, razmisluva Dejv. 
„Sakam da pominuvam vreme so sebesi i smetam deka 
mora da go imam toa pred vsu{nost da dadam energija 
na nekoj drug”.56 Vo retrospektiva, kako {to Dejv gi 
ispituva svoite nekolku prvi godini kako gej ~ovek, 
toj veruva deka baral na~in kako da bide svoj.

Dejl e tivko strasten ma`, no toa {to ja podgreva 

gay friends. Dave is a final-year architecture student; his 
boyfriend was an inner-city professional who introduced 
Dave to the Sydney gay party scene. Dave admits he was 
dumbstruck when he first visited a Sydney gay bar. But 
Dave quickly acclimatised to the dictates of a certain style 
of Sydney gay life: almost daily gym sessions to sculpt a 
desirable gay body; regular big weekends partying on the 
gay scene; and smaller functions at the homes of other 
gay men. 

Yet over his three year relationship something didn’t 
feel quite right to Dave, and this sense of discordance 
increased. When I interview Dave, he is three months 
out of the relationship, so perhaps his views are suffused 
by an element of disappointment. But as Dave recounts 
the break-up, it was his own dissatisfaction with the 
confines of gay life and identity that contributed to the 
end of the relationship. In leading a Sydney gay life, 
Dave found himself losing contact with his student 
friends and struggling to find time for his studies. And 
in attending to a boyfriend who thrived on the gay scene, 
Dave discovered that he was losing himself. “I am quite 
an independent person,” Dave reflects. “I do like to 
spend time with myself quite a lot, and I think I’ve got 
to have that before I can actually give energy to someone 
else.”56 In retrospect, as Dave surveys his first few years 
as a gay man, he believes he was searching for a way to 
be himself.

Dave is a quietly passionate man, but what fires his 
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negovata fantazija ne e biduvaweto gej ili imaweto 
intimna vrska so drug ma`, barem ne vo momentot: 
„Ne bi go smetal biduvaweto gej kako moja prva 
definira~ka karakteristika. Toa e del od mene. No, 
toa ne e najglavnoto ne{to {to bi sakal site da go 
znaat za mene”.57 Toa {to mu e va`no na Dejv i {to 
toj saka drugite da go prepoznavaat, e negovata strast 
kon arhitekturata, dizajnot i fotografijata. Kako 
{to zabele`uva toj, „takvite ne{ta me dvi`at”.58 
Sega koga toj e sloboden, Dejv se vrati nazad kon 
socijalizirawe so negoviot univerzitetski krug:  
poedinci koi razmisluvaat sli~no, strejt i gej, koi 
imaat isti interesi kako nego. „Smetam deka licata 
koi imaat interesno minato ili koi imaat interesna 
rabota ili se obzemeni so strast za ne{ta razli~ni 
od biduvaweto gej se mnogu pointeresni. Smetam 
deka toa isto taka va`i i za strejt lu|e”.59 Dejv os
tanuva na toa deka toj ne se ~uvstvuva  ba{ blizok 
so „celata gej scena”.60 Toj smeta deka nu`nosta da se 
socijalizira dol` gej lentata na ulicata Oksford 
„e pomalku tragi~na.61 Ne deka e premnogu zagri`en, 
bidej}i Dejv veruva deka nastroenijata se menuvaat 
i deka gej klubovite ja gubat svojata popularnost vo 
odnos na modernite, me{ani lokali. Mo`ebi e vo 
pravo. Do sredinata na 2000tite, ulicata Oksford 
go izgubi svojot blesok so zatvoraweto na nekolku 
vostanoveni gej lokali. Kako {to izvesti edno gej 
spisanie, „se ~ini deka ulicata pati od kriza na 
identitet”.62 Sli~no, Kastro vo San Francisko i 
^elzi vo Wujork, nekoga{ sinonimi na gej `ivot, 
zabele`a sli~no propa|awe.63 

Zboruvaweto za kriza na identitet, sepak ne se 
vklopuva vo slikata na Dejv za sebesi. Negovata 
prikazna e poslo`ena i postgej. Standardno post
stonvolsko ~itawe na narativot na Dejv mo`e 
da predlo`i deka negovata ambivalentnost za 
sidnejskiot gej `ivot ja izneveruva usvoenata 

imagination is not being gay or being in an intimate 
relationship with another man, at least not at the 
moment: “I wouldn’t rate being gay is like my number 
one defining characteristic. It’s a part of me. But it’s not 
the major thing I’d like everyone to know about me.”57 
What is important to Dave, and what he wants others 
to recognise, is his passion for architecture, design and 
photography. As he notes, “things like that will get me 
going.”58 Now that he is single, Dave has moved back 
to socialising with his university circle: like-minded 
individuals, straight and gay, who share his interests. 
“I find people who have interesting backgrounds or do 
interesting work or are passionate about things other than 
being gay are much more interesting. I think that goes for 
straight people as well.”59 Dave maintains that he doesn’t 
really relate very much “to the whole gay scene”.60 He 
finds the compulsion to socialise along Oxford Street’s 
gay strip “a bit tragic.”61 Not that he is overly concerned, 
for Dave believes attitudes are changing and that gay 
clubs are losing popularity to hip, mixed venues. He may 
well be correct. By the mid 2000s, Oxford Street had lost 
its shine with the closure of a number of established gay 
venues. As one gay newspaper reported, “it seems the 
street is suffering from an identity crisis.”62 Likewise, the 
Castro in San Fransisco and Chelsea in New York, once 
synonymous with gay life, reported a similar decline.63 

Talk of identity crisis, however, does not fit Dave’s account 
of himself. His story is more complex and post-gay. A 
standard post-Stonewall reading of Dave’s narrative 
might suggest that his ambivalence about Sydney gay 
life betrays internalised homophobia. Perhaps there 
are flecks of homophobia in Dave’s world-view; one 
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homofobija. Mo`ebi ima damki na homofobija vo 
gledi{teto na svetot na Dejv; edno soznanie retko 
mu otstapuva pat na drugo bez da imaat dopirni 
to~ki. No, smetam deka samoidentitetot na Dejv i 
sekojdnevnata praktika se su{tinski postgej, a ne 
zabele`livo ambivalentni vo odnos na biduvaweto 
gej. Sekako deka Dejv misli taka. Toj nema dilema 
okolu dr`eweto za raka so drug ma` vo javnost, 
zatoa {to vo negoviot um, barem vo Sidnej, „nikomu 
ne mu e gajle”.64 Iako na Dejv mu treba{e izvesno 
vreme za da se oslobodi od negovoto konzervativno i 
dlaboko religiozno vospituvawe, sega toj gi osuduva 
svoite roditeli za nivnoto odbivawe da priznaat 
deka imaat gej sin. No, Dejv ne gi locira negovite 
dejstva vo ramkite na gej gordosta. Vsu{nost, 
retorikata na gej gordost ne se poklopuva so negoviot 
individualizam: „Jas ne sum gej lice, gej ma` pred 
s$. Pretpostavuvam deka sum ba{ individua. Jas sum 
li~nost koja e posvetena na rabotite koi gi pravi 
i obzemen sum so silna strast za arhitekturata i 
dizajnot i sli~ni ne{ta.”65 

Dejv za sebe oblikuva `ivot i identitet ili, kako 
{to toj toa go izrazuva, „Jas sum lice koe{to ispituva 
koj e vo momentot i koe{to se spravuva so sebe si”.66 
No, pretpostavuvam deka ova ba{ i ne e moderno 
patuvawe na otkrivawe, kolku {to e docnomoderna/
postmoderna umetnost na samoizmisluvawe. I 
vo toj proces na samoizmisluvawe, pregolemoto 
pridr`uvawe na identitetnite etiketi se do`ivuva 
kako restriktivno, ako ne i ugnetuva~ko. Ima nijansi 
na Bert Ar~er vo Dejvoviot uporen individualizam. 
Kon krajot na intervjuto, koga mu predlagam na 
Dejv deka toj ne saka da bide ograni~uvan od mom~e 
ili od identitet, negovite o~i se razigruvaat: „Da 
be, to~no”!67 Ova ne zna~i deka Dejv se otka`al od 
sre}avaweto so drugi gej ma`i. Vo soglasnost so 

episteme rarely gives way seamlessly to the next. But I 
think that Dave’s self-identity and everyday practice are 
substantially post-gay rather than markedly ambivalent 
about being gay. Certainly Dave thinks so. He has no 
hesitation about holding another man’s hand in public, 
because in his mind, in Sydney at least, “no-one gives a 
rat’s arse.”64 Although it took Dave some time to shrug 
off his conservative and deeply religious upbringing, 
now he upbraids his parents for their reluctance to admit 
to a gay son. But Dave doesn’t locate his actions within 
the framework of gay pride. In fact, the rhetoric of gay 
pride doesn’t fit with his individualism: “I’m not a gay 
person, a gay guy first. I’m quite an individual I guess. 
I’m a passionate person about the things that I do and 
I’m very intensely passionate about architecture and 
design and things like that.”65 

Dave is crafting a life and identity for himself, or as he 
phrases it, “I’m a person who’s exploring who they are 
at the moment and coming to terms with myself.”66 
But I suspect this is not so much a modern journey of 
discovery than the late-modern/postmodern art of self-
invention. And in that process of self-invention, too great 
adherence to identity labels is experienced as restrictive, 
if not oppressive. There are shades of Bert Archer in 
Dave’s insistent individualism. Towards the end of the 
interview, when I suggest to Dave that he doesn’t want to 
be restricted by a boyfriend or an identity, his eyes dance: 
“Yeah, exactly!”67 This does not mean Dave has given up 
meeting other gay men. In line with Bech’s observation 
on shared aesthetics, Dave concedes that: “I also have 
moments where I enjoy that ‘trashy’ gay kind of thing. I 
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Bekovoto sogleduvawe na spodelenata estetika, Dejv 
dopu{ta deka: „Jas isto taka imam momenti koga 
u`ivam vo takvi ‘ki~esti’ gej ne{ta. Smetam deka 
sekoj treba da ja izrazi svojata seksualnost ili da 
napravi takvo ne{to odvreme navreme”.68 No, kako 
{to Dejv razjasnuva, vo smisla na biduvaweto gej, 
„mojot `ivot i taka ne se vrti okolu toa”.69

Endru70

Koga Mardi Gra go pre`ivea svoeto finansisko 
propa|awe vo 2002 godina, Endru se potsetuva deka 
po~uvstvuval „mala oddi{ka”.71 Koga podzastana da 
razmisli za svojot odgovor, toj izgleda{e zbunet: 
„^uvstvoto e malku ~udno zatoa {to poprili~no ne se 
identifikuvam so toa ba{ mnogu”.72 Endru `ivee na 
nekolku minuti od ulicata Oksford; vo 2006 godina, 
toj i nekolku prijateli imaa svoja sopstvena Mardi 
Gra zabava doma i odea da ja gledaat paradata po 
dvaeset minuti pred da se vratat vo ku}ata. Slednata 
godina toj voop{to ne se zamara{e so paradata. „Ne 
~uvstvuvam golema povrzanost kon nea”, povtoruva 
toj.73 Svoeto identifikuvawe so Mardi Gra Endru go 
sumira kako „apstraktno”.

Endru ja koristi istata pridavka za da ja opi{e 
svojata vrska so gej zaednicata. Iako se soglasuva 
deka idejata na gej zaednica ima odreden li~en 
odek, toj ima te{kotii da & dade forma. Ima dolgi 
pauzi vo na{iot razgovor dodeka Endru se obiduva 
da artikulira {to zna~i gej zaednica i kone~no 
uviduva deka mu e polesno da ja iscrta svojata 
povrzanost so gej zaednicata niz prigovori: Endru 
~uvstvuva deka pripa|a na „del od zaednicata – no 
toa ne e edinstvenata na koja & pripa|am”; i „taa 
sekako ne e seopfatna”.74 Su{tinski element na 
ovaa povrzanost e politi~koto.  Za razlika od Dejv 

think everyone needs to express their sexuality or do that 
kind of thing once in a while.”68 But as Dave makes clear, 
in terms of being gay, “my life doesn’t resolve around it 
in anyway.”69

Andrew70

When Mardi Gras survived its financial collapse in 2002, 
Andrew recalls that he was “a little bit relieved”.71 As he 
stops to think about his response, he looks bemused: “It 
feels a little bit strange because I don’t identify with it 
a great deal.”72 Andrew lives a few minutes walk from 
Oxford Street; in 2006, he and a few friends had their 
own Mardi Gras party at home, walking down to watch 
the parade for 20 minutes before returning to the house. 
The following year, he didn’t bother with the parade at 
all. “I don’t feel a huge connection to it,” he reiterates.73 
“Abstract” is how Andrew summarises his identification 
with Mardi Gras.

Andrew uses the same adjective to describe his 
relationship with gay community. While agreeing that 
the idea of gay community has some personal resonance, 
he struggles to give it form. There are long pauses in our 
conversation as Andrew attempts to articulate what gay 
community means, and eventually he finds it easier to 
sketch out his connection with gay community through 
caveats: Andrew feels he belongs to “part of a community 
– but it’s not the only one I belong to”; and “it is certainly 
not all-encompassing.”74 A substantial element of 
this connection is political. Unlike Dave who has little 
interest in politics (gay or otherwise), Andrew scans 
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koj{to ima mnogu mal interes za politikata (gej ili 
poinakva), Endru gi pregleduva gej vesnicite za da 
najde napisi za gej brakovi. Toa e pra{awe koe bi 
mo`elo da go stimulira; toj ~esto razgovara za toa so 
prijatelite. I pokraj toa, pove}e otkolku da se vrami 
gej brakot vo istorija i diskurs na gej prava, Endru 
mu prio|a niz po{irokiot objektiv na „socijalna 
pravda”.75

Dokolku identifikuvaweto na Endru so gej 
zaednicata e apstraktno, toga{ negovata vrska 
so komercijalniot gej `ivot e nezna~itelna. Toj 
se ~uvstvuva „odvoen” od gej klubovite i pabovite 
na ulicata Oksford.76 „Jas ne sum nejzin golem 
obo`avatel”, veli Endru za ulicata Oksford, 
povikuvaj}i se na „navalicata od lu|e, gej i strejt”, 
koi ja pravat ulicata nepodnosliva nave~er za vreme 
na vikend.77 Endru e svesen deka ulicata Oksford 
nekoga{ bila „gej srceto na Sidnej”, no toj se bori 
da ja povrze taa reputacija so ~esto nasilnoto, 
nakiteno korzo koe toj se obiduva da go izbegne.78 A, 
{to se odnesuva do gej ma`ite koi prodol`uvaat da 
pominuvaat po komercijalnata lenta dol` ulicata 
Oksford, Endru ~uvstvuva nedovolen afinitet 
kon niv. I Endru i Dejv veruvaat deka imaat malku 
zaedni~ko so subkulturnite tipovi koi se sobiraat 
po razni lokaliteti: me~kite so nivnite nasmevki 
od srce i nepo~ituvawe na timareweto; kokov~iwata 
so nivnata nervozna energija i preterano vnimanie 
kon timareweto; i ko`nite ma`i so nivnite pozi na 
zamislena non{alantnost. Vo prvo vreme Dejv be{e 
zagri`en deka toj e ~uden {to ne saka da pripadne 
kon definiran gej „tip”, no do momentot na moeto 
intervjuirawe toj e zadovolen {to go oblikuva 
sopstveniot pat. „I taka nikoga{ ne sum bil od 
onie koi navistina pripa|aat”, razmisluva toj, „i 

the gay newspapers for articles on gay marriage. It is an 
issue that could galvanise him; he often discusses it with 
friends. Even so, rather than frame gay marriage within 
a history and discourse of gay rights, Andrew approaches 
it through the wider lens of “social justice.”75

If Andrew’s identification with gay community is abstract, 
then his relationship with commercial gay life is tenuous. 
He feels “disconnected” from the gay clubs and pubs of 
Oxford Street.76 “I’m not a huge fan of it,” Andrew says 
of Oxford Street, citing the “onslaught of people, gay and 
straight” who make the street impossible on a weekend 
night.77 Andrew is aware that Oxford Street was once 
“the gay heart of Sydney”, but he struggles to connect 
that reputation with the oft-violent, tawdry thoroughfare 
he tries to avoid.78 And as for the gay men who continue 
to frequent the commercial strip along Oxford Street, 
Andrew feels scant affinity with them. Both Andrew and 
Dave believe they have little common in with the sub-
cultural types that congregate in different venues: the 
bears with their hearty laughs and disregard for grooming; 
the twinks with their nervous energy and over-regard 
for grooming; and the leather-men with their poses of 
brooding nonchalance. At first Dave worried that he was 
weird for not wanting to slot into a defined gay “type,” but 
by the time I interview him he is content forging his own 
path. “I’ve never been one that really fitted in anyway,” he 
reflects, “which I quite enjoy actually. I don’t really want 
to have to label myself one thing or another.”79 Unlike 
Dave, Andrew’s dislike of commercial venues extends to 
the Mardi Gras party. There is no fraternal pleasure for 
Andrew in this gathering of gay and lesbian tribes. He 
attended one and that was enough: “I don’t think any 
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toa vsu{nost mi pri~inuva zadovolstvo. Ba{ ne 
sakam da mora da se ozna~am sebesi kako edno ili 
drugo”.79 Za razlika od Dejv, nesimpatiziraweto na 
komercijalni lokaliteti na Endru se pro{iruva 
i na zabavata na Mardi Gra. Za Endru nema bratsko 
zadovolstvo vo sobiraweto na gej i lezbejskite 
tabori. Toj prisustvuval na edno i toa bilo dovolno: 
„Mislam deka nema dovolno golema sila {to mo`e 
da me odnese na zabavata”.80

Endru pretpo~ita mirna no} doma. Toj `ivee so 
dobar strejt prijatel i zaedno sakaat da podgotvuvaat 
sofisticirani ve~eri za nivniot krug na prijateli 
i poznanici. „Imam prili~no {arena grupa prija
teli i vsu{nost najverojatno mnozinstvoto se strejt”, 
naveduva toj. 81 Voveduvawe na Endru vo Sidnejskata 
klupska scena be{e kuso i ostro: brgu mu zdodeale 
drogite i vrelite vrski so ma`i koi is~eznuvaat so 
izgrevaweto na sonceto. „Barav drug vid vrska zatoa 
{to vsu{nost sakav da minuvam vreme so lu|e, a ne vo 
bar ili klub.”82 Endru e blagodaren {to imal svoja 
mre`a za poddr{ka na koja mo`el da se potpre po 
negovoto brzo razo~aruvawe od sidnejskot gej `ivot. 
Vsu{nost, toa {to go iznenadilo Endru bilo kolku 
malku se promenil negoviot `ivot otkako izlegol 
kako gej. Slu{nal za procesot na izleguvawe na 
televizija i o~ekuval ne{to transformira~ko. 
Namesto toa, negovite roditeli go poddr`ale, 
negovite prijateli  go prifatile toa i `ivotot 
prodol`il: „Imav o~ekuvawe deka s$ }e se smeni i 
deka sum stanal sosem nov ~ovek, a toa ne se slu~i. 
Ne{tata ednostavno stanaa kako porano.” 83

Endru nema nikakvi poplaki za ovoj kontinuitet 
– naprotiv, navistina go ceni. No, toj e e vo pravo, 
toa ne se vklopuva vo poststonvolskiot narativ za 
izleguvawe. Nema{e ni{to melodramati~no vo 

force big enough could drive me to the party.”80

Andrew prefers a quiet night at home. He lives with a 
good straight friend and together they like to prepare 
elaborate dinners for their circle of friends and 
acquaintances. “I’ve got a pretty mixed group of friends 
and actually probably the majority are straight,” he 
recounts.81 Andrew’s introduction to the Sydney club 
scene was short and sharp: he soon tired of the emphasis 
on drugs and the ardent connections with men which 
vanished as the sun rose. “I was looking for another sort 
of connection because I actually wanted to spend time 
with people, not at a bar or club.”82 Andrew is grateful 
that he had his support network to fall back on after 
his speedy disillusionment with Sydney gay life. In fact, 
what surprised Andrew was how little his life changed 
after he came out as gay. He had heard about the coming 
out process on television and expected something 
transformative. Instead, his parents were supportive, his 
friends took it in their stride, and life went on: “I had 
the expectation everything would change and that I’d 
become this whole new person and that didn’t happen. 
It just settled into what it was before.”83

Andrew has no complaints about this continuity - indeed 
he rather values it. But he is right, it doesn’t fit the post-
Stonewall narrative of coming out. There was nothing 
melodramatic about Andrew’s coming out, even though 
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izleguvaweto na Endru, iako pretpostavuval deka 
melodramata e del od procesot. Toa be{e „samo taka 
stojat rabotite” e na~inot na koj Endru izvestuva 
za reakciite na semejstvoto i prijatelite.84 Nitu 
pak Endru pretpostavuval sosem nov i diskreten 
gej identitet, daleku od toa. Prerabotuvaweto na 
Enru na negovata homoseksualnost potsetuva na 
Seidmanoviot koncept na gej identitet kako ni{ka 
kade {to „poedinci mo`e da go cenat biduvaweto gej 
bez da gi gradat `ivotite okolu ovoj identitet”.85  
Rabotej}i za kni`arnica vo gradot, Endru se 
modeliral sebe si po primerot na negovite gej kolegi 
za koi bivaweto gej „stvarno ne e nekoja golema 
rabota”.86  Po nekolu meseci Endru otkril deka da se 
bide gej „samo stana del od toa {to sum jas, a ne nekoj 
vid na definira~ki atribut”.87 Toj so zadovolstvo go 
prifatil ovoj na~in na biduvawe i se otka`al od 
silnata distinkcija koja{to toj zamisluval deka gi 
odvojuva tie {to se gej od tie {to se strejt. 

Kako i Dejv, Endru se dvi`i vo prijatelski krugovi 
kade {to seksualnosta se smeta za nesenzacionalna, 
dotamu {to Endru edvaj i da pravi razlika me|u 
negovite strejt i gej prijateli. Vsu{nost identitetot 
koj{to momentalno ima najgolemo vlijanie vrz 
negovata mre`a na prijatelstvo e „emo”: mlade{ki 
identitet koj{to valorizira zamislenost, melan
holi~na muzika, nesredena kosa i tesni farmerki. 
I iako Endru `ivee vo Darlingherst, predgradieto 
identifikuvano kako gej blizu do ulicata Oksford, 
pomalku u`iva vo gejnosta na predgradieto, a pove}e 
vo op{tiot kosmopolitizam na oblasta. Koga Endru 
se ka~uva na vozot kon zapadnite predgradija na 
Sidnej za da gi poseti negovite roditeli, toj ve`ba 
mala pretpazlivost: gej i emo mo`ebi podednakvo 
ozna~uvaat drugost vo periferijata  na Sidnej. No, vo 

he had assumed melodrama was part of the process. It 
was “just very matter-of-fact” is how Andrew reports 
the reaction of his family and friends.84 Nor has Andrew 
assumed a totally new and discrete gay identity, far from 
it. Andrew’s reworking of his homosexuality resembles 
Seidman’s concept of gay identity as a thread, where 
“Individuals may value being gay without building lives 
around this identity.”85 Working in a city bookshop, 
Andrew modelled himself on his gay fellow workers 
for whom being gay “wasn’t really a big deal.”86 Within 
a few months Andrew worked out that being gay “just 
became part of who I was rather than sort of a defining 
attribute.”87 He happily embraced this mode of being 
and gave up on the strong distinction he had imagined 
separated gay from straight. 

Like Dave, Andrew moves in friendship circles where 
homosexuality is deemed unremarkable, to the point 
that Andrew barely distinguishes between his straight 
and gay friends. In fact, the identity that currently has 
the strongest pull on his friendship network is “emo:” a 
youth identity that valorises pensiveness, melancholic 
music, messed-up hair and leg-hugging jeans. And 
while Andrew lives in Darlinghurst, the gay-identified 
suburb that nestles Oxford Street, it is less the gayness 
of the suburb that he enjoys and more the general 
cosmopolitanism of the area. When Andrew catches the 
train out to the western suburbs of Sydney to visit his 
parents, he exercises a modicum of caution: gay and 
emo might equally denote otherness in the outer fringes 
of Sydney. But in the global-orientated, cosmopolitan 
suburbs of eastern Sydney, and in his educated and 
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globalno orintiranite, kosmopolitski predgradija 
na isto~en Sidnej i vo negoviot obrazovan, mlade{
ki socijalen krug, homoseksualnosta na Endru (kako 
{to bi navel Bek) is~eznuva. 

Demien88

Pred Dejv da ja zapo~ne svojata trigodi{na vrska so 
gej profesionalec od centarot na gradot, toj imal 
nejasno definirana vrska so Demien, mlad ma` 
od me{ana rasa (maor i Tajvanec) od Nov Zeland. 
Nivnata vrska traela so meseci; tie duri i delele 
stan, naizgled kako prijateli. No, koga Dejv zapo~
nal vistinska vrska, ja prekinal svojata seksualna 
vrska so Demien. Demien bil uni{ten i pominale 
nekolku godini pred povtorno da kontaktira 
so Dejv. Povtorno se vospostaveni prijatelski 
odnosi: Demien i Dejv gi intervjuirav vo ist den vo 
studentskiot stan na Dejv. 

Vrskite se ne{to va`no za Demien. Negovite 
roditeli se razvele koga toj bil mlad, koga majkata na 
Demijen oti{la da se bara sebesi. Delej}i ja ku}ata 
so negoviot tatko, Demien bil ostaven da pravi 
po svoe. Kako {to toj veli, po razvodot „nema{e 
semejstvo”.89 Kako snaodliva i vedra individua, 
Demijen od ~etvoricata svoi {kolski prijateli 
sozdade semejstvo po izbor. Toa go izjavuva dosta 
eksplicitno: „Moeto novo semejstvo bea moite novi 
prijateli i seto svoe vreme go pominuvav so moite 
novi prijateli. Tie mi bea golema poddr{ka”.90 
Pred ovie lu|e Demien se otkri koga ima{e 
petnaeset godini, po mnogubrojni seksualni sredbi 
organizirani preku Internet. Negovite prijateli 
reagiraa dobro, {to pretstavuva{e pove}e od kom
penzacija za nezadovolstvoto na negovite roditeli 
so seksualnosta na nivniot sin.   
Te`inata koja{to Demien im ja pridava{e na vrs

youthful social circle, Andrew’s homosexuality (as Bech 
would have it) disappears.

Damien88

Before Dave began his three year relationship with 
the inner-city professional gay, he’d had an ill-defined 
relationship with Damien, a young man of mixed race 
(Maori and Taiwanese) from New Zealand. Their liaison 
lasted months; they even shared a house, ostensibly as 
friends. But when Dave began his relationship proper, 
he drew his sexual arrangement with Damien to a close. 
Damien was devastated, and it was a couple of years 
before he recontacted Dave. Friendly relations have 
resumed: I interview Damien and Dave on the same day 
in Dave’s shared student house.

Relationships are important to Damien. His parents 
divorced when he was young, with Damien’s mother 
heading off to find herself. Sharing the house with his 
father, Damien was left to his own devices. As he puts it, 
after the divorce “there was no family.”89 A resourceful 
and resilient individual, Damien created a family of 
choice from four of his school-friends. He states this quite 
explicitly: “My family was my new friends and I spent all 
my time my new friends. They were very supportive.”90 
These were the people Damien came out to when he 
was fifteen, after a handful of Internet arranged sexual 
encounters. His friends responded well, which more 
than compensated for his parents’ unhappiness at their 
son’s sexuality. 

The weight Damien gives to relationships has continued 
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kite prodol`i i koga stana vozrasen, kako i vo novata 
zemja. Vo docnite tinejxerski godini, Demien so ne
goviot tatko se preselil od Ouklend vo Sidnej; denes 
tie delat ku}a vo rabotni~ko predgradie, a pret
hodnata napnatost okolu seksualnosta na Demien e 
zaboravena. Demien ima postojano vrabotuvawe vo 
Stabaks kafe na ulicata Oksford, taka  {to ima 
mesto koe e vo gej krugot na  Sidnej. Vo Ouklend, 
Demien slu{nal kako ma`i govorat za ulicata 
Oksford kako za nekoja mitska gej tatkovina. No, 
sega so problemite so bezdomnicite i proseweto, 
i uni{tena od uli~noto nasilstvo, Demen ja gleda 
ulicata Oksford kako „odvraten gomnarnik”.91 
Negovata odvoenost od Sidnejskata gej zaednica e 
pomalku strasna, no sepak o~igledna. „Ne smetam 
deka navistina ima nekoja gej zaednica”, veli toj 
ednostavno.92 Raboteweto na ulicata Oksford mu 
donese na Demien mnogu gej prijatelstva, no toj ne 
gi zamisluva ovie kontakti kako del od pogolema gej 
zaednica. Duri i idejata za „mre`a” ima mal odziv 
kaj Demien.  Koga go pra{uvam dali ima mre`a na 
gej prijateli i kontakti, toj deluva malku zbuneto, 
povtoruvaj}i go zborot „mre`a” nekolkupati pred 
da se izvini deka go nema pri raka svojot mobilen 
telefon, „pa ne mo`am da go poglednam telefonskiot 
imenik i da vidam koj navistina mi se dopa|a”.93

Namesto toa, Demien vo momentot ima mala grupa na 
prijateli, i strejt i gej; pove}eto gi sretnal preku 
rabota. Toj nim im se obra}a dokolku e vo „nevolja”.94 
Britanskite sociolozi Rej Pal (Ray Pahl) i Liz 
Spenser (Liz Spencer) predlo`ija deka li~nite zaed
nici se „najblisko {to mo`eme da stigneme do post
moderen `ivot vo zaednica”.95 Nemaweto interes kaj 
Demien za gej zaednicata i intenzivnata energija 
i lojalnost koja toj ja tro{i na negovata mala 
grupa prijateli e ednakvo na postmoderen `ivot 

into his adulthood and a new country. Damien moved to 
Sydney from Auckland with his father in his late teens; 
today they share a house in a working-class suburb, the 
earlier tension over Damien’s sexuality forgotten. Damien 
works full-time in a Starbucks Café on Oxford Street, 
so he has a ring-side seat to gay Sydney. In Auckland, 
Damien had heard men talk about Oxford Street as if it 
was a mythical gay homeland. But now, with the homeless 
and begging problems, and marred by street violence, 
Damien views Oxford Street as “a disgusting shit-board.”91 
His disconnection from Sydney gay community is less 
passionate, but evident nonetheless. “I don’t really think 
there is that much of a gay community,” he says simply.92 
Working on Oxford Street has harvested Damien a rich 
crop of gay acquaintances, but he doesn’t really imagine 
these contacts as part of a larger gay community. Even 
the idea of “network” has little resonance with Damien. 
When I ask him if he has a network of gay friends and 
contacts he looks slightly puzzled, rolling the word 
“network” around several times before apologising that 
he hasn’t got his mobile phone handy, “so I can’t look in 
my phone list and see who I really like.”93

Instead, Damien currently has a small group of friends, 
both straight and gay; he met most of them through 
work. He would turn to them if he were in “dire straits.”94 
British sociologists Ray Pahl and Liz Spencer have 
suggested that personal communities are “the closest 
we can get to postmodern community life.”95 Damien’s 
lack of interest in gay community and the intense energy 
and loyalty he expends on his small group of friends 
approximates postmodern community life. For Damien 
at least, allegiance to the idea of gay community, and 
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vo zaednica. Barem za Demien, privrzanosta kon 
idejata na gej zaednica i „gej agenda”, kako {to toj gi 
opi{uva gej pra{awata, e nadvladeana od pointimni 
vrski.96 Idejata deka gej identitetot se formira 
niz kolektivni praktiki ima slabo vlijanie vrz 
Demien. Navistina, za Demien, da se bide gej e 
intenzivno individualno, subjektivno i intimno 
iskustvo, koe{to toj najdobro go ilustrira so 
sledniov komentar: „Jas sum prili~no naklonet kon 
ednostavnosta i moeto gledi{te e deka si gej dokolku 
qubi{ ma`”. Celosno... Ima Me~ki i Kokov~iwa i 
{to li ne. Ne velam deka tie ne se toa {to sum jas: 
ednostavno gi gledam i gi do`ivuvam kako gej. No, da 
se bide gej za mene ednostavno e zaednica na dvajca 
ma`i, a dvajca ma`i mo`e da bidat mnogu razli~ni. 
I pretpostavuvam deka tokmu vo toa e ubavinata”. 97

Ne iznenaduva {to edinstvenoto gej pra{awe koe
{to go interesira Demien e gej brakot: „Smetam deka 
se odli~ni zatoa {to sekoj treba da ima pravo na toa 
– qubov e qubov”!98 Da se ka`e, po primerot na Bek, 
deka Demien te`nee po „normirawe vo soglasnost 
so moralisti~kite normi na odnesuvawe” ne e 
dovolno soodvetno poradi kreativnosta potrebna za 
sozdavawe na li~na zaednica. Toa {to e  nedvojbeno 
e deka vo ramkite na Demienovata li~na zaednica 
homoseksualnosta e normirana. Pomalku od ni{ka, 
taa is~eznuva kako definira~ka crta na sebnosta, 
duri i pome|u qubovnici od istiot pol. Demien 
priznava deka koga e vo seksualna vrska, toj svojata 
homoseksualnost ja do`ivuva po`ivo zatoa {to ima 
seks so ma`. No, nastrana od seksualnata mehanika 
i sekako vo smisla na identifikacija, Demien 
misli deka se ~uvstvuva „pomalku gej, a deka pove}e 
se raboti za vrskata”.99 Toj objasnuva:  „Toa e pove}e 
vrska, i toa mo`e da bide kakva bilo vrska. Nema da 
odime na gej krstarewa, samo }e odime na odmor, a 

the “gay agenda” as he describes gay issues, has been 
superseded by more intimate relationships.96 The idea 
that gay identity is formed through collective practices 
has a weak hold on Damien. Indeed, for Damien, being 
gay is an intensely individual, subjective and intimate 
experience, as he best illustrates with this comment: “I’m 
pretty simplistic and my view is that you’re gay if you 
love a man. Like through and through...There’s Bears 
and Twinks and whatever. I’m not saying that they aren’t 
what I am: it’s like I see them and I think of them as being 
gay. But being gay, to me it is as simple as two men, and 
two men can be very different. And I guess that’s what so 
great about it.”97

Not surprisingly, the only gay issue that interests Damien 
is gay marriage: “I think that they’re excellent because 
everyone should be entitled – love is love!”98 To say, 
following Bech, that Damien hankers for “normalisation 
in accordance with moralistic norms of conduct” does not, 
I think, do justice to the creativity required in creating a 
personal community. What is undeniable is that within 
Damien’s personal community, homosexuality has 
been normalised. Less than a thread, it fades away as a 
defining feature of the self, even between same-sex lovers. 
When he is in a sexual relationship, Damien admits, he 
experiences his homosexuality more keenly because he is 
having sex with a man. But beyond the sexual mechanics, 
and certainly in terms of identification, Damien thinks he 
feels, “less gay, in that it’s more about the relationship”.99 
He explains: “It’s more of a relationship, and that could 
be any sort of relationship. We wouldn’t go on gay 
cruises, we’d just go and spend a holiday and a holiday is 
a holiday. It’s hard to distinguish.”100
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odmor e odmor. Te{ko e da se razgrani~i”.100

Tokmu ova e poentata: vo li~nite zaednici na Demien, 
Dejv i Endru, da se bide gej ne e ne{to premnogu 
zabele`livo. Konzervativnite gej pisateli kako 
Endru Salivan (Andrew Sullivan) mo`ebi ova bi go 
pozdravile kako evolucija na virtualno normalniot 
gej.101 Podednakvo, radikalnite kvir teoreti~ari 
kako Majk Varner (Michael Warner) mo`e da pre
dupredat na opasnostite od uglednost.102 Mojata 
pretpostavka e deka i dvete strani na vojnite na 
gej kulturata ja proma{uvaat poentata, obiduvaj}i 
se taka da ja opi{at postgej erata. Mesto da bidat 
virtuelno normalni ili anemi~no ugledni, za 
mladi ma`i kako Dejv, Endru i Demien, da se bide 
gej s$ pomalku e ne{to senzacionalno.  

Zaklu~ok

Lesno mo`e da se izla`eme i da go potcenime ovoj 
razvoj, zatoa dozvolete mi da zavr{am so nekolku 
kvalifikacii. Mladosta na Dejv, Endru i Demien 
bi mo`ela da ja potencira nepostojanosta na nivni
ot socijalen krug i okolnosti. Bi bilo interesno 
da se vratime na ovie mladi ma`i 15 godini od sega 
za da vidime kako se vtemelila nivnata homoseksu
alnost. Nekoi od nivnite negej prijateli }e imaat 
partneri i }e podigaat deca, {to mo`e da dovede do 
nekoi razdori vo mre`ite na prijateli. Sepak, ne 
treba da se zaboravi deka Demien za sebesi posakuva 
brak, a Endru se nadeva deka }e ima deca. Bek go 
zapi{a „homogeniziraweto” na op{testvoto, no 
podednakvo, gej licata gi prifa}aat dvete celi na 
brak i roditelstvo, i toa ~esto kreativno.    

Isto taka e jasno deka Dejv, Endru i Demien 

This is the point exactly: in the personal communities 
of Damien, Dave and Andrew, being gay is not overly 
distinguishable. Conservative gay writers like Andrew 
Sullivan might applaud this as the evolution of the 
virtually normal gay.101 Equally, radical queer theorists 
like Michael Warner might warn of the dangers of 
respectability.102 My guess is that both sides of the gay 
culture wars miss the mark in attempting to describe 
the post-gay era thus. Rather than being virtually 
normal or anaemically respectable, for young men like 
Dave, Andrew and Damien, being gay is increasingly 
unremarkable. 

Conclusion

It is tempting to overstate this remarkable development 
of gay as unremarkable, so let me conclude with some 
qualifications. The youth of Dave, Andrew and Damien 
could accentuate the fluidity of their social circle 
and circumstances. It will be interesting to return to 
these young men 15 years hence to gauge how their 
homosexuality has settled. Some of their non-gay 
friends will partner and raise children which might lead 
to some fissures in the friendship networks. It should be 
remembered, however, that Damien wants marriage for 
himself and Andrew hopes for children. Bech has noted 
the “homo-genizing” of society, but equally, gays are 
embracing the twin goals of marriage and parenthood, 
and often creatively. 

It is clear, too, that Dave, Andrew and Damien lead 
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vodat relativno privilegirani `ivoti vo dosta 
toleranten grad i nacija. Dodeka go pi{uvav ovoj 
esej, novata avstraliska rabotni~ka vlada objavi 
pretresuvawe na federalnoto zakonodavstvo za 
statusot na gej licata i lezbejkite da se napravi 
ednakov so toj na heteroseksualcite. Brakot e 
najgolemiot isklu~ok i za da go smiri glasnoto 
hristijansko lobi, rabotni~kata vlada odlu~no 
odbiva da gi ozakoni gej brakovite ili civilnite 
zaednici. No, najzna~ajno vo odnos na ovaa odluka 
bea mnogubrojnite poedinci koi gi poddr`aa gej 
partnerstvata, ne samo voobi~aenite liberalni 
glasovi. Mojata poenta e deka socijalnoto i 
politi~koto prifa}awe na homoseksualnosta dava 
plodna po~va za postgej fenomenot. Vo pomalku 
prijatelski sredini, organiziraweto na `ivotot 
okolu seksualniot identitet mo`e da e poprinudno 
i politi~ki i socijalno.  

Sepak, i pokraj prifa}aweto i liberalniot kos
mopolitizam na Sidnej, se somnevam deka gej kako 
na~in na `ivot i identitet nabrzo }e is~ezne. 
Poverovatno e deka }e prodol`i da postoi zaedno 
so postgej. Mardi Gra, na primer, izgleda siguren 
za dogledna idnina i ne e samo kako nastan, da 
go citirame Bek, „za koj{to nema potreba od 
ponatamo{no objasnuvawe”.103 Za nekoi gej ma`i 
i lezbejki, del od zadovolstvoto na Mardi Gra (i 
biduvaweto homoseksualec) e  vo objasnuvaweto. Gej 
`ivotot }e prodol`i da obezbeduva zadovoluva~ki 
na~in na postoewe i silno ~uvstvo na pripadnost 
za mnoguminata koi }e go odberat. No klu~niot zbor 
tuka e izborot: smetam deka pove}e od koga i da e 
porano, navleguvame vo postgej era, da se bide gej }e 
stane izboren identitet.  

Prevod od angliski jazik: Rodna Ruskovska

relatively privileged lives in a fairly tolerant city and 
nation. As I was writing this essay, the new Australian 
Labor Government announced an overhaul of federal 
legislation to equalise the status of gays and lesbians with 
heterosexuals. Marriage is the major exception, and to 
placate a vocal Christian Lobby, the Labor Government 
steadfastly refuses to legislate for gay marriage or civil 
unions. But what was remarkable about this decision 
was the many individuals who voiced support for gay 
partnerships, and not just the usual liberal voices. 
My point is that the social and political acceptance of 
homosexuality provides fertile ground for a post-gay 
phenomenon. In less hospitable environs, organising a 
life around a sexual identity might be more compelling, 
politically and socially. 

Still, for all of the acceptance and liberal cosmopolitanism 
of Sydney, I doubt that gay as a way of life and identity 
will disappear soon. More likely, it will co-exist with the 
post-gay. Mardi Gras, for example, looks secure for the 
foreseeable future, and not simply as an event, to quote 
Bech, “in no need of further explanation.”103 For some 
gay men and lesbians, part of the pleasure of Mardi Gras 
(and being homosexual) is in the explanation. Gay life 
will continue to provide a satisfying mode of existence 
and a powerful sense of belonging for many of those who 
choose it. But the key word here is choice: more than 
ever, I think, as we move into a post-gay era, being gay 
will become an elective identity. 
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Prezemawe na 
op{testvenite, istoriskite 
i politi~kite prostori: 
Slovenija i EU

Marina  
Gržini},  
Staš  
Kleindienst,  
Sebastjan  
Leban

The Appropriation  
of Social, Historical, and 
Political Spaces:  
Slovenia and the EU

Voved

Ovoj tekst e zaedni~ka teoriska analiza na tri ~lena 
od umetni~kopoliti~koteoriskata i diskurzivna 
platforma poznata kako Reartikulacija, formi
rana vo 2007 godina, vo Qubqana, Slovenija.1 Slu`i 
kako platforma za intervencii vo slovene~kiot 
prostor na umetnosta, kulturata, op{testvenoto 
i politi~koto, i vo EU i vo svetot. Reartiku-
lacija izdava i dvojazi~no spisanie so istoto 
ime (na slovene~ki i angliski jazik) koe bes
platno se distribuira vo svetot. Na~inot na de
jstvuvawe na Reartikulacija e odreden od edna 
krajno (samo)organizirana strategija. Proiz
vod e na kontrastrategija, razviena kako napad 
vrz strogo primenetite neoliberalni globalно
kapitalisti~ki procesi na kontrola, cenzura, 
otu|uvawe i evakuacija vo ramkite na Slovenija, so 
{to javniot i mediumskiot prostor stanuvaat kraj
no restriktivni i direktno ja povrzuvaat Slove
nija so sli~ni mehanizmi, nagolemo primeneti 
i ozakoneti {irum teritorijata na EU. Zna~i, se 
sre}avame so proces na celosna kontrola preku 
pravosudna i ekonomska radikalizacija od strana 
na administracijata na EU. Od vakvite ekstremni 

Introduction

The text is a collaborative theoretical analysis by 
three members of the artistic-political-theoretical 
and discursive platform known as Reartikulacija 
(Rearticulation), which was established in 2007 in 
Ljubljana, Slovenia.1 This serves as a platform for 
interventions in the Slovenian space of art, culture, the 
social and the political, in both the EU and worldwide. 
Reartikulacija also publishes a bilingual (Slovenian 
and English) journal with the same name that is 
distributed freely around the world. The way in which 
Reartikulacija functions is defined by an extreme (self-) 
organized strategy. It is the result of a counter strategy 
developed to attack the tightly applied neoliberal global 
capitalist processes of control, censorship, expropriation 
and evacuation within Slovenia, making its space of 
public and media completely restrictive and connecting 
Slovenia directly to similar mechanisms that are widely 
implemented and legalized across the whole territory 
of the EU. Therefore, what we can perceive is a process 
of extreme control through judicial and economical 
radicalization by the EU administration. These extreme 
conditions result in extreme processes of subjectivation 
as put forward by Rozalinda Borcilă & Cristian Nae, in 

Marina 
Gr`ini},  
Sta{  
Klajndinst,  
Sebastijan 
Leban
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uslovi proizleguvaat ekstremni procesi na subjek
tivacija, kako {to iznesuvaat Rozalinda Bor~ila 
(Rozalinda Borcilă) i Kristijan Nae (Cristian Nae) vo 
nivniot esej „Minati idnini: ekstremna subejkti
fikacija. Proektirawe na idninata i instrumen
talizacija na `ivotot” (Past Futures: Extreme Sub-
jectification. The Engeneering of the Future and the 
Instrumentalization of Life), objaven vo romanskoto 
spisanie Vektor vo 2005. Ova bara ekstremen oblik 
na (samo)organizacija i kontrastrategii.

Na{iot teoriski esej se obiduva da gi prika`e me
hanizmite koi mo`e da se nare~at prezemawe na 
op{testveniot, istoriskiot i politi~kiot prostor, 
koi Slovenija i EU gi primenuvaat kako zasileni ob
lici na neoliberalnite globalnokapitalisti~ki 
sili koi{to dejstvuvaat vo ramki na [engen zonata 
od edna edinstvena pri~ina  zasileno sozdavawe na 
s$ pogolem vi{ok vrednost i radikalno i dlaboko 
pro{iruvawe na jazot me|u male~kite tehnokratski 
i upravitelski orientirani grupi na vlast koi ja 
kontroliraat rapredelbata na kapitalot, i site os
tanati koi `iveat pod egzistencijalniot minimum.

I. Marina Gr`ini}: Qubqana, dolga bitka  
za nezavisni op{testveni i umetni~ki prostori

Na 31 mart 2008 godina, platformata Reartikulaci-
ja predlo`i Rezolucija za promena na sostojbata 
na ne{tata vo vrska so prostorite i sredstvata 
koi im se davaat na nezavisnite op{testveni i 
umetni~ki prostori vo Slovenija, so koja im se 
obrati na gradona~alnikot na Qubqana, na Vladata 
i vladiniot sektor vo Republika Slovenija, kako i 
na Parlamentot na Republika Slovenija. Rezoluci-
jata be{e napi{ana otkako na 27 mart 2008 godina 
se odr`a javna platforma vo Socijalniot centar 

their essay “Past Futures: Extreme Subjectification. The 
Engineering of the Future and the Instrumentalization 
of Life,” published in the Romanian magazine Vector in 
2005. This asks for an extreme form of (self-) organization 
and counter strategies.

Our theoretical essay tries to present the mechanisms 
that can be termed as the appropriation of social, 
historical, and political space, Slovenia and the EU 
apply intensified forms of neoliberal global capitalist 
forces that act within the Schengen border territories for 
solely one reason – the intensification of reproducing an 
always higher surplus value and widening radically and 
deeply the gap between those small technocratically and 
managerially orientated groups in power that control 
capital allocation, and all the others who live under the 
existential minimum. 

I. Marina Gržini}: Ljubljana, a long struggle  
for independent social and artistic spaces

On the 31 March 2008 the platform Reartikulacija 
proposed a Resolution to change the state of things 
regarding spaces and funds given to the independent 
social and artistic spaces in Slovenia with which to 
address the Mayor of the city of Ljubljana, the government 
and government sectors of the Republic of Slovenia 
and as well the Parliament of Republic of Slovenia. 
The Resolution was written after a public platform was 
held on 27 March 2008 in the Social Centre “Rog” in 
Ljubljana,2 which was attended by independent artistic 

Marina Gržini~, Staš Kleindienst, Sebastjan Leban The Appropriation of Social, Historical, and Political Spaces: Slovenia and the EU
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„Rog” vo Qubqana,2 na koja u~estvuvaa nezavisni 
umetni~ki i kulturni centri, nevladini organi
zacii, li~nosti koi pridonesuvaat vo kulturniot, 
umetni~kiot i avtonomniot op{testven `ivot vo 
Qubqana i zainteresirani posetiteli od Qubqana, 
Slovenija i od stranstvo.

Socijalniot centar „Rog” e privremen centar 
organiziran od aktivisti i nezavisni umetnici, 
smesten vo eden napu{ten industriski kompleks 
vo samiot centar na Qubqana, blizu eden drug ne
zavisen centar poznat kako „Metelkova”.3 Pred soz
davaweto na „Rog”, vo „Metelkova” se sobira{e neza
visnata i alternativna scena od Qubqana vo ranite 
devedesetti. „Metelkova” e odli~no izgraden kom
pleks voeni baraki koj ostanal prazen po proglasu
vaweto na nezavisnosta na Slovenija. Vo devedeset
tite, gradskite vlasti vetile deka }e & go podarat na 
nezavisnata umetni~ka i kulturna scena, no potoa 
tajno zapo~nale da go urivaat so namera da izgradat 
trgovski centar. Poradi ova, divi stanari go zaze
doa prostorot vo 1993 godina; bitkata za prostorot 
i ureduvaweto na negoviot status s$ u{te se otvoren 
slu~aj.

Va`no e da se navede deka javnata platforma vo So
cijalniot centar „Rog” vo Qubqana be{e svikana na 
27 mart 2008 godina zaradi li~nata poseta na Cen
tarot od gradona~alnikot na Qubqana, gospodin 
Jankovi}, na 20 mart 2008 godina, docna vo no}ta. 
Vakvata li~na poseta na gradona~alnikot docna 
nave~er pretstavuva ne~uena zakana i pre~ekoruvawe 
na pravata na slovene~kite gra|ani. Go pretstavuva 
gradona~alnikot kako vo no}nite ~asovi se pretvora 
vo privremen „{erif” od Diviot Zapad i li~no im 
se me{a na aktivistite od Socijalniot centar „Rog” 
i inscenira zakanuva~ka pretstava za gra|anite na 

and cultural centres, NGOs, those who contribute to 
cultural, artistic and autonomous social life in Ljubljana 
and by interested members of the public from Ljubljana, 
Slovenia and abroad.

The social centre “Rog” is a temporarily organized centre 
by activists and independent artists in an abandoned 
industrial complex in the pure centre of Ljubljana and 
situated in the vicinity of another independent centre 
known as “Metelkova city.”3 Prior to the existence of 
“Rog,” “Metelkova” was squatted by the independent 
and alternative scene in the beginning of the 1990s in 
Ljubljana. “Metelkova” was an excellently structured 
army barrack complex that remained empty after the 
declaration of independence of Slovenia. In the 1990s, 
the city authorities promised to give it to the independent 
scene for art and culture, but then it started secretly to 
demolish the complex in order to build a shopping mall. 
This resulted in a squatters taking up the space in 1993; 
the struggle for the space and the regulation of its status 
is still an open case.

It is important to state that the public platform in the 
Social centre “Rog” in Ljubljana was convened on 27 
March 2008 due to the personal arrival of the Mayor of 
the city of Ljubljana Mr. Janković on 20 March 2008 
late at night in the respective centre. This personal 
arrival of the mayor late at night represents an unheard-
of intimidation and encroachment upon the rights 
of Slovenian citizens. It represents the Mayor, who 
in the night hours transmuted from a mayor into a 
contemporary wild west  “sheriff” meddling  personally 
with the activists of the social centre “Rog” in Ljubljana, 
and staging a theatre of intimidation for the citizens of 
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centralnoto gradsko podra~je vo Qubqana kade e 
smesten „Rog”. Ovaa poseta uka`uva deka vo sferata 
na nezavisnata i neinstitucionalizirana umet
nost i kulturnata scena vo Qubqana e vovedna von
redna sostojba. Vakvata sostojba deluva kako mehani
zam na diferencijalno vklu~uvawe i isklu~uvawe; 
„vklu~uvaweto” na gra|anite od poso~enoto gradsko 
podra~je se izveduva preku isklu~uvawe na aktivis
tite od Socijalniot centar „Rog” vo Qubqana.

Zo{to li gradona~alnikot na Qubqana mora{e 
li~no da se pojavi da „gi re{i rabotite”? Oblikot 
na intervencija koj gradona~alnikot ovde go pri
menuva e takanare~enata govermentalnost, koja e 
glavniot oblik na rakovodewe so site op{testveni 
sferi vo neoliberalniot kapitalizam. Prvenstveno 
se sostoi  upatuvam ovde na Xorxo Agamben (Giorgio 
Agamben)  od okon~uvawe na sudir, ili, podobro 
ka`ano, pretstavuva celosno ukinuvawe na kakov 
i da e sudir. Ova e i op{tiot stav vo neoliberal
nite op{testva vo koi na sekoj sudir, op{testvena 
protivre~nost ili na sekoe direktno pra{awe 
postaveno za da se razjasni dadena op{testvena sos
tojba, se gleda kako na poremetuvawe na postigna
tata normalnost. Govermentalnosta zna~i da se os
tavi, da se zaboravi interesot za regulirawe, a po
toa na krajot sepak da se intervenira. Otkako }e se 
iscrpi procesot na neintervencija koj se smeta za 
„demokratija i po~it”  dodeka noseweto odluki se 
smeta za otse~no, `estoko me{awe od strana na vlas
tite  od politi~arite, na kraj, se bara da interve
niraat i da donesat mir.

Ottuka, posetata na gradona~alnikot srede no} 
ima{e dve strate{ki celi; prvo, da predizvika 
vonredna sostojba i haos, a potoa da go vrati redot 
so toa {to }e gi smiri sudirite koi odnadvor se 
prika`ani kako sudiri me|u Centarot „Rog” i sosed
stvoto. 

the Ljubljana’s central district where the social centre 
Rog is based. This arrival points to the state of exception 
being introduced in the sphere of independent and non-
institutionalized art and cultural scene in Ljubljana. 
Exception functions as a mechanism of differential 
inclusion and exclusion; the “inclusion” of the citizens 
in that city district is performed via the exclusion of the 
activists of the social centre “Rog” in Ljubljana.

Why is it that the Mayor had to come personally and “solve 
things”? The form of intervention developed here by the 
mayor is the so-called governmentality that is the major 
form of governing of all the social spheres in neoliberal 
capitalism. It consists primarily – and I am reworking 
this in reference to Giorgio Agamben – in putting an 
end to a conflict, or, better to say, it presents a complete 
suspension of any conflict. This, is as well the general 
attitude in the neoliberal societies where every conflict, 
social contradiction or every direct question posed to 
clear a given social situation is seen as disturbance of the 
achieved normality. Governmentality means to leave, to 
abandon the interest in regulation, and then to intervene 
at the end of the day. After an exhausted process of non-
intervention that is seen as “democracy and respect” 
– while taking a decision is seen as an abrupt, fierce 
involvement of the authorities, – the politicians are in 
the end asked to intervene and bring peace.  

Therefore the arrival of the mayor in the middle of the 
night had two strategic objectives; first, to provoke a state 
of exception and chaos and then to bring order by settling 
the conflicts that are outwardly presented as conflicts 
between the centre “Rog” and its neighbourhood.  
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Santjago Lopez Petit (Santiago López Petit) pi{uva 
deka diskursot na gra|anskoto odnesuvawe denes 
podrazbira i bara dva elementa: prviot e voena 
sostojba, neoliberalen kapitalisti~ki mehanizam 
koj sozdava poredok zasnovan vrz vojna, a vtoriot 
e postmoderen fa{izam. Gra|anskoto odnesuvawe 
denes, tvrdi Petit, e licemeren na~in na utvrdu
vawe na intervencijata od strana na najbrojnoto 
naselenie vo op{testvenata i politi~kata sfera, 
dodeka sovremeniot neoliberalen globalen ka
pitalizam se obiduva da gi depolitizira takvite 
intervencii so toa {to }e gi pretvori „gra|anite 
{to uriniraat na ulica” i „demonstrantite koi se 
obiduvaat da gi podobrat op{testvenite uslovi” 
vo ramnopravna grupa gra|ani. Dr`avata prosto gi 
bele`i kako dva vida zlostornici. Petit veli deka 
postmodernot fa{izam gi prepoznava razlikite 
so cel da gi upotrebi da go izramni poredokot. Vo 
ovoj kontekst, kako {to tvrdi Petit, odbranata na 
li~nata avtonomija vo su{tina pretstavuva oblik na 
kontrola; slobodata na izbor zna~i deka vsu{nost 
ni{to ne se menuva.

Spored Petit, dene{nata demokratija denes 
prakti~no e nov izraz na voena sostojba i postmode
ren fa{izam. Ova ne se dvete glavni karakteristiki 
samo na postjugoslovenskata sostojba, tuku i na 
Evropskata Unija. Me|utoa, sekoja demokratija, kako 
{to tvrdi Petit, primenuva specifi~en izraz 
na ovie dve karakteristiki. Denes, dr`avata vo 
neoliberalniot globalen kapitalizam sproveduva i 
izrazuva silna politika na govermentalnost i preku 
procesi na degovermentalizacija koi se odvivaat 
so celosnata privatizacija na ona {to vo minatoto 
se smeta{e za javna sfera. Takva be{e zamislata 
za evropskata socijalna dr`ava, prisutna i vo 
jugoslovenski kontekst vo vremeto na socijalizmot. 

Santiago López Petit writes that the discourse on civic 
behaviour implies and requires today two elements: 
the first is a war state, which is a neoliberal capitalist 
mechanism that produces order based on war, and 
the second is postmodern fascism. Civic behaviour, 
argues Petit, is a spurious way of determining today the 
intervention by the largest population in the social and 
political sphere, while contemporary neoliberal global 
capitalism tries to depoliticize such interventions by 
transforming the “citizens that urinate on the street” and 
the “protesters that try to improve social conditions,” in 
to an equal group of citizens. The state qualifies them as 
just two types of criminals. Petit says that postmodern 
fascism acknowledges differences so that they can be 
used to unify order. In this context, as argued by Petit, 
the defence of personal autonomy is actually a form of 
control; freedom of choice means that nothing really 
changes. 

According to Petit, democracy today is practically 
the re-articulation of the war state and postmodern 
fascism. These are not only the two major features of 
the post Yugoslav condition, but also of the European 
Union. However, each democracy, as argued by Petit, 
implements a specific articulation of these two features. 
Today the state in neoliberal global capitalism is realizing 
and articulating a strong policy of govermentality 
also through processes of de-governmentality that are 
going on with the total  privatization of what was seen 
as the public sphere in the past. It was the idea of the 
European social state, which was also present in the 
Yugoslav context in the time of Socialism. In order to 
cover this complete privatization and the role of the 
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Za da ja opfati vakvata celosna privatizacija i 
ulogata na dr`avata vo neoliberalniot globalen 
kapitalizam koja e samo posrednik na kapitalot 
i multinacionalnite interesi, koj ja procesira 
nekropolitika (minimumot pod minimum), nasekade 
niz teritorijata na EU odnovo se primenuva celo 
mno`estvo ideolo{ki praktiki. Edna takva prak
tika e ideologijata Krv i po~va (Blud und Boden), koja 
podrazbira deka dr`avata i nejzinite mehanizmi, 
vo zavisnost od dadenata nacionalna dr`ava i preku 
posebnite uslovi i ideolo{ki jazici koi odat so 
nea, zadiraat vo nacionalnata gordost od 19 vek i 
gordosta na Slovencite, Makedoncite, Hrvatite, 
Srbite, kako i na Francuzite i na Germancite, itn.

Va`no e da se ka`e deka seto ona {to se odviva 
denes vo centarot na Qubqana se zasnova na jasen 
strate{ki plan, odnosno, na celosna privatizacija 
preku gentrifikacija na centarot na gradot. Planot 
predviduva, kako {to prika`a i gospodin Jankovi}, 
proekt za preobrazba na centarot na gradot vo „mal 
Menhetn”, {to bi zna~elo pretvorawe na centarot 
vo silno upravna i luksuzna oblast, koja mora da 
se oslobodi od kulturnite rabotnici i dejcite 
koi{to sozdavaat umetnost kako op{testvena vrska 
so politikata na emancipacija kako svoja ramka. 
Ova verojatno }e ima i podalekuse`ni posledici; 
„tivkite” ̀ iteli koi ne se dovolno bogati, relativno 
brzo }e bidat istisnati od oblasta.

Gentrifikacijata koja ve}e e na sila vo site 
visokorazvieni zemji i gradovi vo Evropa gi 
preobrazuva gradskite podra~ja vo presti`ni 
upravni delovni zoni so visoki kirii, skapi uslugi 
i pakosno pre~ekoruvawe na pravata za pristap vo 
stanbenite zgradi od strana na lokalnite gra|ani (vo 
ime na „bezbednosta” i prevencija na „kriminalot”). 

state in neoliberal global capitalism that is just the 
agency of capital and multinational interests, processing 
necropolitics (the minimum under the minimum), a 
whole set of ideological practices are re-implemented 
across the whole territory of the EU. One such practice is 
the Blut and Boden (Blood and Soil) ideology, that means 
that the state and its apparatuses, depending of the 
respective nation state and through specific conditions 
and ideological languages appertaining to it, knock on 
the 19th century national pride and rights of Slovenes, 
Macedonians, Croats, Serbs and as well French and 
Germans, etc.

It is important to say that all that is going on in the centre of 
Ljubljana today is based on a clear strategic plan and this 
is the total privatization through the gentrification of the 
city centre. The plan envisages, as it was also presented 
by Mr. Janković, a project of changing the city centre 
into a “little Manhattan” that means changing of the city 
centre in a highly managerial and luxurious district that 
needs to get rid of cultural workers and artists who have 
been producing art as a social relation with emancipative 
politics as its framework. This is likely to have further 
reaching consequences; that those “quiet” residents who 
are not sufficiently wealthy will sooner, rather than later, 
be pushed out of the area. 

Gentrification that has been already introduced in 
all highly developed countries and cities of Europe 
transforms the city districts in prestigious managerial 
business zones with high rents, high service prices and 
mischievous encroachment upon the rights of access of 
their residential buildings by the local city residents (in 
the name of “safety” and in order of preventing “crime”). 
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So drugi zborovi, ova zna~i pretvorawe na gradot vo 
„higienski ~isti i umrtveni naselbi”.

Vakvata nova vizija za gradot e vizija na eden 
tehnokratski i svirep neoliberalen globalen 
kapitalizam, koj{to podrazbira privatizacija 
na koj bilo nacionalen imot ili javen prostor za 
potrebite na kapitalisti~kata i upravna elita vo 
gradot i dr`avata, dodeka centarot na gradot se kroi 
po terk na nekoj evropski grad (Kopenhagen, London, 
Berlin, Viena, itn.).

Vakvata pretenzija na celosna privatizacija na 
gradot  od koja se isklu~eni mesnite `iteli i 
graditelite na nezavisniot kulturen `ivot vo 
centarot na Qubqana  se vrzuva i so drugi merki na 
Republika Slovenija, ili poto~no na slovene~kata 
vlada, koja go voveduva ̀ elezniot zakon na kapitalot, 
privatizacijata, pre~ekoruvaweto i ograni~uvaweto 
na pravata vo sekoe pole. Vo umetnosta i kulturata 
ova e propi{ano so Nacionalnata programa za 
kultura za periodot 20082011.4 Vo op{testvenite i 
politi~ki oblasti se sproveduva so pomo{ na  jasnite 
nekropoliti~ki merki od strana na slovene~kata 
dr`ava protiv nejzinite izbri{ani `iteli. 
Izbri{anite ̀ iteli na Slovenija se grupa od 18.305 
gra|ani (re~isi 1% od slovene~koto naselenie), po 
poteklo od nekoja od drugite republiki na porane{na 
Jugoslavija (Hrvatska, Bosna i Hercegovina, Srbija, 
Crna Gora i Makedonija), ~ii li~ni podatoci, na 
27. fevruari 1992 godina, bea nezakonski prefrleni 
od registarot na lu|e so trajno dr`avjanstvo vo 
registarot na lu|e bez zakonski status vo Slovenija. 
Pri~inata za bri{ewe be{e {to tie ne konkurirale 
za dr`avjanstvo vo rokot od {est meseci, propi{an 
od strana na Odredbata za dr`avjanstvo na Republika 
Slovenija od 1991 godina.

In other words, this means changing the city into 
“hygienically clean and dead neighbourhoods.” 

This new vision of the city is the vision of a technocratic 
and brutal neoliberal global capitalism that involves 
privatization of any national asset and any public space 
for the needs of capital and the managerial elite in the 
city and the state, while transforming the city centre 
into a made-to-measure European city (Copenhagen, 
London, Berlin, Vienna, etc.).

These claims for full privatization of the city – from which 
the local residents and co-creators of cultural independent 
life in Ljubljana city centre are excluded – can be linked 
to other measures of the Republic of Slovenia, or rather 
the Slovenian government that is introducing the iron law 
of capital, privatization, encroachment, and limitation of 
rights in every area. In art and culture this is legislated 
through the National Programme for Culture for the 
period 2008-2011.4 In social and political areas, this is 
reinforced through the clear necropolitical measures by 
the Slovenian state against its erased residents. Erased 
residents of Slovenia are a group of 18,305 (almost 1 % 
of the Slovenian population), originating from one of the 
other republics of the former Yugoslavia (Croatia, Bosnia 
and Herzegovina, Serbia, Montenegro and Macedonia), 
whose personal data were, on 27 February 1992, 
unlawfully transferred from a register of people with 
permanent residence to a register of people with no legal 
status in Slovenia. The reason for erasure was the fact 
that they did not apply for Slovenian citizenship within 
the six-month deadline set by the 1991 Citizenship of the 
Republic of Slovenia Act.
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Dokumentite na izbri{anite, prete`no rabotnici 
od porane{nite jugoslovenski republiki, im bea 
odzemeni vrz osnova na administrativniot propis 
za lu|e nadvor od zakonot, donesen od vladeja~kata 
elita vo Slovenija vo 1992 godina.5 Tretoto nivo 
e „odmazdni~kata politika” vmetnata vo noviot 
Kaznen zakonik na Slovenija (2008).6

Zna~i, vonrednata sostojba koja se voveduva vo 
Socijalniot centar „Rog” ne e ograni~ena samo 
na kulturata i umetnosta i ne zasega samo grst 
„marginalizirani gra|ani na Slovenija”  vo {to 
sakaat da nè ubedat masmediumite  tuku }e gi snajde 
site, duri i „najpogodnite `iteli na najpogodnata 
podra~na zaednica”. Krajnata cel e ne samo da se 
zatvori Socijalniot centar „Rog”, tuku i cela 
„Metelkova”. Ova }e se ostvari i so pomo{ na eden 
nepraveden sistem na raspredelba na pari~nite 
sredstva od strana na gradot i dr`avata. So vakviot 
sistem, gradot i dr`avata sproveduvaat dosledna 
politika na osiroma{uvawe, popre~uvawe i na 
kraj ukinuvawe na nezavisnata kulturna, umetni~ka 
i op{testvena scena vo Qubqana, a i vo cela 
Slovenija. 

Posledicite }e bidat porazitelni ne samo 
za nezavisnata scena, tuku i generalno za 
op{testvenata i gra|anskata, koi se pretvoraat vo 
visokofunkcionalni delovni pretprijatija na 
neoliberalniot kapitalizam. Vakvata preobrazba e 
potpomognata so postojanoto spu{tawe na uslovite 
za `ivot pod minimalnata granica, {to ja pretvora 
momentalnata biopolitika vo jasna merka na 
nekropolitika.

Vo „Nekropolitika” (2003), A{il Mbembe (Achille 
Mbembe) rasprava deka logikata na organizirawe na 

The papers of the erased people, mostly workers from 
the former Yugoslav Republics, were confiscated on 
the basis of an outlaw administrative paper written by 
those in power in Slovenia in 1992.5 The third level is the 
“revengeful politics” that is incorporated within the new 
Penal Code of Slovenia (2008).6

Therefore the state of exception that is being introduced 
in the social centre “Rog” is not limited to culture 
and art alone, and it concerns not only a handful of 
“marginalized citizens of Slovenia” – as mass media 
want to convince us – rather, it will befall everyone, even 
the “most suitable citizens of the most suitable district 
community.” The final aim is not only to close the Social 
centre “Rog,” but “Metelkova city” as well. This is going 
to happen as well through an unjust system of allocating 
financial resources by the city and the state. With this 
system the city and the state execute consistent politics 
of pauperization, hindering and finally abolishing the 
independent cultural, art and social scene in Ljubljana 
and Slovenia at large.  

The consequences will be catastrophic not only for the 
independent scene, but also for the social and civic in 
general that are undergoing a transformation into highly 
functional business enterprises of neoliberal capitalism. 
This transformation is supported by continuous reduction 
of life conditions under the limit of a minimum that 
transforms the present biopolitics into a clear measure 
of necropolitics. 

In “Necropolitics,” (2003) Achille Mbembe discusses 
that the logic that organizes the contemporary neoliberal 
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sovremenoto neoliberalno globalkapitalisti~ko 
op{testveno telo (i porane{nite i idnite 
kolonii) ne e maksimum od `ivotot, tuku minimum 
za `ivea~ka, a nekoga{ nitu ova. Mbembe tvrdi deka 
poimot biopolitika mo`ebi treba da se zameni 
so nekropolitika, koja se sostoi od vonredna 
sostojba kako geopoliti~ka demarkacija na zonite 
i od doneodamne{nata mobilizacija na voenata 
ma{ina.

Me|utoa, sega{nata sostojba na sistematsko 
uni{tuvawe na qubqanskata nezavisna scena e 
proizvod na edna dolga istorija. Ona {to denes se 
slu~uva be{e predvideno pred to~no edna decenija 
koga, vrz osnova na analizata od nezavisnata 
grupa stru~waci vo Qubqana (1997), pretska`av 
radikalizacija na sankciite, popre~uvawe i 
ograni~uvawe na nezavisnata umetni~ka i kulturna 
scena vo Qubqana. Radikalizacija koja }e povle~e 
sistematsko uni{tuvawe na nezavisnata produkcija 
i socijalnite centri, kakov {to e slu~ajot denes. 
Ovie procesi mo`e da se opi{at kako procesi na 
evakuacija i sozdavawe amnezija na nekolku nivoa, od 
uslovite za sozdavawe do istorijata na nezavisnata 
scena.

Kako se sproveduvaat? Ovie procesi se potpomognati, 
organizirani i sproveduvani od strana na 
birokratskoadministrativnite mehanizmi na 
gradot, dr`avata i nivnite tela, od Ministerstvoto 
za kultura na Slovenija do dr`avnite represivni 
mehanizmi. Pretstavuvaat oblici na postojana 
kanibalizacija na uslovite za produkcija i na 
op{testvenite i estetskite obele`ja na nezavisnata 
kultura i umetnost.

global capitalist social body (and it former and future 
colonies) is not the maximum of life, but the minimum 
for living and sometimes not even this. Mbembe argues 
that the concept of biopolitics might be better replaced 
with necropolitics. It consists of the state of exception 
as the geopolitical demarcation of zones and of the more 
recent mobilisation of the war machine.

However, the current situation of systematic destruction 
of Ljubljana’s independent scene is the result of a 
long history. What is going on today was predicted 
exactly a decade ago when, based on the analysis of 
the independent group of experts in Ljubljana (1997), I 
foretold a radicalization of sanctioning, hindering and 
limiting of the independent artistic and cultural scene 
in Ljubljana. A radicalization that would bring about 
the systematic destruction of independent production 
and social centres, which is exactly the case today. These 
processes can be described as processes of evacuation and 
production of amnesia on several levels from conditions 
of production to history of the independent scene. 

In which way they are carried out? These processes are 
supported, organized, and implemented by bureaucratic-
administrative apparatuses of the city, the state and 
their respective bodies, from the Ministry of Culture of 
Slovenia to the state repressive apparatuses. They present 
forms of continuous cannibalization of conditions of 
production and of the social and aesthetical features of 
independent culture and art.
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Tri nivoa sistematski dejstvuvaat zaedno:

1. Birokratskoadministrativniot mehanizam koj  
ja poddr`uva nacionalnata kulturna politika, 
zakonskite propisi i politikata na finansirawe 
na umetnosta i kulturata;

2. Nacionalnite kulturni institucii, koi se 
oficijalnite institucii na kulturata i umetnosta 
{to `iveat vo premol~an konsenzus so istiov 
birokratskoadministrativen mehanizam i celosno 
sorabotuvaat vo procesite na evakuacija, prezemawe 
i kanibalizacija, koi odvremenavreme se vrtat 
protiv niv (slu~ajot so Galerijata „Moderna”, 
Muzejot na moderna umetnost vo Qubqana, itn);

3. Diskurzivnoteoriskikriti~kite i dejnostite 
na masmediumite, kako {to se pi{uvaweto, kura
torskata dejnost, mediumskite prezentacii.

Eden od najskrienite procesi na evakuirawe so cel 
da se ukine i da se zagradi nezavisnata umetni~ka 
i kulturna platforma i nejzinite prostori se 
sproveduva od strana na oficijalnite gradski i 
dr`avni kulturni institucii. Ova e najnepotreb
niot na~in za odr`uvawe na momentalniot status 
kvo. Namesto da prifatat kakov bilo oblik na 
reorganizacija ili delumna preraspredelba na 
pari~nite sredstva od dr`avata i gradot, ovie 
institucii vodat politika na prezemawe na razni 
nezavisni proekti. Ni se slu~uva institucionalen 
vampirlakkarakterna crta na sega{nite ofici
jalni institucii. Ozakonet vampirlak koj im 
dozvoluva na oficijalnite institucii da go pre
zemat oblikot na proektite od nezavisnata scena bez 
pritoa da `rtvuvaat kakva bilo institucionalna 
privilegija ili bez i da se osvrnat na op{testvenite 

We have three levels of systematic functioning together:

1. The bureaucratic-administrative apparatus that backs 
up the national cultural politics, its legislative regulation, 
and its policy for financing art and culture.

2. The national cultural institutions, which are official 
institutions of art and culture that live in a tacit consensus 
with this bureaucratic-administrative apparatus and  fully 
collaborating in  processes of evacuation, expropriation 
and cannibalization, which are from time to time turned 
against them (the case of “Moderna” Gallery /Museum 
of Modern Art in Ljubljana etc).

3. The discursive-theoretical-critical and mass media 
operations that include writing, curatorial praxis, media 
presentations.

One of the most hidden processes of performing 
evacuation with the outcome of termination and 
foreclosure of the independent art and cultural platform 
and its spaces is performed by the city and state 
officially supported cultural institutions. This is the 
most redundant way of maintaining the current status 
quo. Instead of accepting any form of reorganization 
and partial reallocation of financial resources and funds 
given by the state and the city, these institutions carry 
out a politic of re-appropriation of different independent 
projects. What we get is institutional vampirism – that 
is a feature characteristic of official institutions in the 
present time. It is a legalised vampirism that allows 
official institutions to appropriate the form of the 
projects from the independent scene without sacrificing 
any institutional prerogative and without really reflecting 
upon social relations, political emancipative demands 
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odnosi, barawata za politi~ka emancipacija itn., 
koi gi razrabotuva nezavisnata scena. Takviot 
vampirlak go primenuvaat i dr`avata i gradskite 
vlasti; gi prezemaat jazikot i modelite, koi se 
odnapred isprazneti od kakvo i da e zna~ewe. 
Kanibalizacijata ili prezemaweto na nezavisnite 
proekti od strana na oficijalnite institucii 
ne sodr`i element koj bi upatuval na nivnata 
op{testvena, politi~ka ili konceptualna zadnina.
Sevo ova e vo vrska so procesot na dekontekstuali
zacija ili so politikata na sozdavawe prazno 
mesto vo istorijata. Taka, svedoci sme na sozdavawe 
na istorija vo koja alternativnata i nezavisnata 
dejnost, koi bea/se od ogromno zna~ewe, sosema se 
bri{at/praznat, pretstavite se populariziraat 
i romantiziraat, a poedine~nite proekti se 
pretstaveni ab ovo. Desni~arskoto politi~ko 
krilo pi{uva istorija koja go veli~a slovene~kiot 
nacionalen kulturen prostor, od koj se isklu~uva 
me|unarodniot kontekst ili s$ {to pretstavuva 
zakana za nacionalniot mit, dodeka centralnata 
populisti~ka levica gi polaga site nade`i vo 
japievskata elita i kulturnite rakovoditeli. Nitu 
levicata nitu desnicata ne poka`uvaat interes 
za nezavisnata kulturna produkcija, koja preku 
ostvaruvaweto na svoite proekti se stremi da go 
kodira prostorot i negovite odnosi i da zazeme svoe 
mesto vo politi~kata, op{testvenata, estetskata i 
teoriskata sfera.

Pokraj vakviot institucionalen vampirlak, 
najefikasniot metod e kontrolata vrz raspredelbata 
na sredstvata. So pomo{ na kontrola vrz 
raspredelbata na sredstvata se sproveduva `estoka 
cenzura. So drugi zborovi, vakvite nezavisni centri 
mo`e da opstanat samo poradi egzistencijalno 
{tedewe i vnatre{no upravuvawe so finansiskite 

and etc., which are being developed by the independent 
scene. Such vampirism is also implemented by the state 
and city municipality; they appropriate the language and 
models, which are beforehand emptied of any meaning. 
The cannibalization or the taking over of independent 
projects by official institutions has no element pointing to 
the social, political, or conceptual stance behind them. 
All this is connected with the process of de-
contextualisation or with politics of producing an empty 
space in history. Thus, we are witness to a construction 
of history, where alternative and independent praxis 
that were/are of great importance are completely 
erased/evacuated, presentations are popularized and 
romanticised, and individual projects are presented 
ab ovo. The right political pool writes history that 
glorifies Slovenian national cultural space, from which 
the international context or all that represents a threat 
for the national myth is excluded, while the centre 
populist left bets everything on the yuppie elite and 
cultural managers. Neither the left nor the right shows 
any propensity for the independent cultural production 
that through realization of its projects strives to code the 
space and its relations, and to occupy its place among the 
political, social, aesthetic and theoretical sphere.

Besides this institutional vampirism, the most efficient 
method is the control of distribution of funds. Through 
control of funds distribution, a fierce censorship is 
carried out. In other words, these independent centres 
can survive only because of an existential economization 
and inner capitalization of financial resources that arise 
from different projects. These borders are shrinking 
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sredstva koi se ostvaruvaat od razli~ni proekti. 
Ovie granici sekoja godina se sè potesni. Za razlika 
od nezavisnite produkciski centri, nacionalnite 
kulturni institucii se finansiraat ne samo za da ja 
ostvarat svojata programa, tuku i namerno dobivaat 
dopolnitelni sredstva za da se odr`at kako takvi, 
kako institucii per se. 

Sevo ova vodi kon podlaboka hierarhizacija na 
instituciite i sozdavawe celosna op{testvena 
nepodvi`nost koja ne ostava prostor za promena.

Zatoa, nezavisnata scena nitu nekoga{ bila 
zavedena, nitu pak oficijalno ozakoneta vo koja 
bilo nacionalna kulturna programa ili re{enie. 
So ogled na toa deka nezavisnata kulturna scena e 
isklu~ena od kakvo i da e re{enie od nacionalnata 
programa za kultura, se smeta za neimenuvana ter-
ra incognita  na koja & se dodeluva to~no odreden 
zalak pari~na poddr{ka. Proceduralnoto scenario 
e sekojpat isto i se razviva na sledniov na~in: na 
nivo na dr`ava ili na grad se formira fantomsko 
mre`no telo od stru~waci koi, so poddr{ka od 
dr`avata, imaat ovlastuvawe da nosat odluki za 
programite! Po takviot proceduralen „teatar”, 
posledniot poteg sekojpat e na „dr`avata” ili 
odgovorniot za kulturniot sektor na nivo na grad. 
Poradi namaleniot buxet za nezavisnata scena i 
potpiraweto na „stru~ni” mislewa, silno se kratat 
finansiskite sredstva. Osven toa, i zakonodavnite 
i izvr{nite mehanizmi soodvetno se prilagoduvaat. 
Se ~ini deka ne postoi kulturna politika koja 
vlijae vrz ukinuvaweto na pari~nite sredstva za 
nezavisnata umetni~ka i kulturna scena, tuku s$ se 
prepu{ta prvo na ~ista „stru~nost”, a potoa na ~ista 
„ekonomska potreba”, dodeka zakonskata ramka za 
takvite proceduri ja dava Nacionalnata programa 

yearly. Unlike independent production centres, national 
cultural institutions are financed not only to be able to 
realize their programme, but they are given additional 
financial resources intentionally in order that they are 
maintained as such, as institutions per se. 

All this leads to further hierarchization of institutions 
and creation of total social immobility, which eliminates 
any possibility of change.  

Subsequently the independent scene has never been 
registered neither officially codified in any national 
cultural programme or Resolution. Considering that 
the independent cultural scene is excluded from any 
resolution of the national programme for culture, it 
is seen as an unnamed terra incognita – to which a 
precise portion of financial support is allocated. The 
procedural scenario is always the same, and it unfolds 
as follows: at state and city levels a phantom network 
body that consists of experts is being formed who have, 
supported by the state, the authority to decide about the 
programmes! After such procedural “theatre,” the last 
move is always up to the “state” or the person who is 
responsible for the cultural sector at the city level. Due to 
reduced budget for the independent scene and relaying 
on “professional” opinions a process of harsh financial 
cut is at work. In addition, the legislation and executive 
acts are being adjusted accordingly. It seems that there 
is no cultural policy that influences the breakdown of 
financial resources for the independent art and cultural 
scene, rather it is all left to the sheer “expertise” in the first 
stage and to the sheer “economic necessity” in the second 
stage, while the legal framework for such procedures is 
given by the National Programme for Culture. Therefore, 
the Resolution that was proposed by Reartikulacija 
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za kultura. Ottuka, Rezolucijata koja ja ponudi 
Reartikulacija  vklu~uva barawa za brzo sreduvawe 
na tekovnata sostojba, me|u koi i:

a) Da se prekine so politikata za raspredelba na 
pari~nite sredstva na dr`avno i op{tinsko 
nivo kako metod na kontrola i cenzura. Vo vakvi 
ramki, pobaravme nepristrasna preraspredelba 
na dr`avnite i op{tinskite pari~ni sredstva.

b) Da se prekine so politikata na zatvorawe i 
kra`ba ili, pak, na celosna privatizacija na 
javnite prostori vo Qubqana i nasekade niz 
Slovenija poradi ostvaruvaweto kapital i 
upravnite vizii na gradot i dr`avata.

v) Vedna{ da se priznaat nezavisnata kulturna 
i sovremenata umetni~ka scena kako zna~ajni 
~initeli vo oblasta na sovremenata umetnost i 
kultura, so op{testveni i politi~ki programi 
za emancipacija na teritorijata na Republika 
Slovenija.

Osven toa, poradi postojanite pritisoci vrz neza
visnata scena so procesi na uporno osiroma{uvawe 
na nejzinata produkcija, potpomognati so sistemat
sko preskoknuvawe na zakonskite, ~ove~kite i 
op{testvenite prava, se ponudi eden konceptualen 
i politi~ki predlog  `alba do Ustavniot sud na 
Republika Slovenija i do nadle`nite evropski 
sudovi. Zamislata e da se tu`i Slovenija poradi 
sistematskoto napu{tawe, getoizacija i li{uvawe 
na celiot sektor na kulturniot i op{testveniot 
`ivot vo Slovenija poznat kako nezavisna umetni~ka 
i op{testvena scena.

includes requirements for the prompt settlement of the 
current situation, among others: 

a) To stop the politics of allocation of financial 
resources at the state and municipal level being used 
as methods of control and censorship. Within this 
framework, we requested an impartial reallocation 
of state and municipal financial resources.

b) To stop the politics of closing and stealing, or, of total 
privatization of public spaces in the city of Ljubljana 
and elsewhere in Slovenia for  purposes of capital 
and its  managerial visions of the city and the state.

c) To promptly recognize the independent cultural 
and contemporary art scene as one of the important 
subjects in the area of contemporary art and culture, 
with emancipative social and political programs in 
the territory of the Republic of Slovenia.

Furthermore, due to a constant repression in relation 
to the independent scene with processes of constant 
pauperization of such production supported by systematic 
encroachment of legal, human and social rights, a 
conceptual and political proposal was put forward – to 
appeal to the Constitutional Court of the Republic of 
Slovenia and competent European Courts. The idea 
is to sue Slovenia due to its systematic abandoning, 
ghettoization, and deprivation of the whole sector of 
cultural and social life in Slovenia that is known as the 
independent art and social scene.
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II. Sta{ Klajndinst: Prezemeni diskursi  
i apoliti~noto vo sovremenata  
slovene~ka umetnost

Da prodol`ime so sledniov primer. Na 10ti 
dekemvri 2007 godina, Slovenija, zaedno so drugi 
zapadni zemjiistomisleni~ki, poborni~ki za 
mir i ~ove~ko dostoinstvo, go proslavi Denot na 
~ovekovite prava. Za taa cel, slovene~kata vlada 
organizira{e otmena proslava so site neophodni 
sostojki, od visoko estetska kulturna programa 
do inspirativni govori od strana na visoki 
dr`avni funkcioneri, me|u koi i premierot. 
Kulturnata programa ja osmisli najpoznatiot 
sovremen slovene~ki pisatel i simpatizer na 
desni~arskata vlada Drago Jan~ar, a se sostoe{e od 
svedo{tva na politi~ki zatvorenici od 1945 godina 
navamu. Vo sekoj slu~aj, proslavata pretstavuva{e 
tipi~na estetizacija, mitizacija i veli~awe na 
zloupotrebite koi obele`aa eden mra~en period vo 
istorijata na slovene~kata nacija, so ednostavna 
poraka deka takvi raboti ve}e ne smee da se slu~at.

Zo{to toga{ bi imalo smisla da se pi{uva za 
edna bedna dr`avna proslava na koja samo badijala 
se potro{ija parite na dano~nite obvrznici? 
Nastrana silno estetskiot i re~isi kontemplativen 
oblik na programata, kade profesionalni akteri gi 
recitiraa svedo{tvata vo eden minimalisti~ki, 
slabo osvetlen ambient, me zainteresira kako 
vakva edna proslava mo`e, vo odredena smisla, 
da ja odrazi ideologijata na edna pubertetska 
neoliberalna kapitalisti~ka zemja vo kombinacija 
so nejzinoto bogato socijalisti~ko minato vo pogled 
na prekr{uvawe na ~ovekovite prava i kako vakvata 
ideologija go prekrojuva slovene~kiot nacionalen 
identitet po merka na neoliberalnite standardi na 
Evropskata Unija. Programata na proslavata be{e 

II. Staš Kleindienst: Appropriated Discourses  
and the Apolitical in Contemporary  
Slovenian Art

Let’s continue with the following example. On December 
10, 2007, Slovenia, along with other like-minded, peace 
and human dignity loving western countries, celebrated 
the Day of Human Rights. In doing so, the Slovenian 
government arranged a fancy celebration with all the 
necessary ingredients, from a highly aesthetic cultural 
programme to inspiring speeches delivered by high 
officials of the state, including the prime minister. 
The cultural programme was conceived by the most 
celebrated contemporary Slovenian writer and right 
wing government sympathizer Drago Jančar, and 
consisted of testimonies by political prisoners from 1945 
on. Anyway, the celebration was a typical aesthetisation, 
mythisation and glorification of violations that marked a 
dark period in the history of the Slovenian nation, with a 
simple message that things like that should never happen 
again.

So why does it make any sense to write about a mediocre 
state celebration that only consumed some taxpayers 
money? Putting aside the highly aesthetic and almost 
contemplative form of the programme, where professional 
actors cited the testimonies in very minimalist, low light 
ambient, what interested me was, how a celebration 
like this can, in a certain sense, reflect the ideology of 
an adolescent neoliberal capitalistic state combined 
with its fruitful socialist history concerning violations 
of human rights, and how this ideology is transforming 
the Slovenian national identity accordingly to neoliberal 
standards of the European Union. The programme 
of the celebration was constructed in order to create a 
bipolar perspective on past and present, on then and 
now, through the optic of Slovenian independence as 
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zamislena da ponudi eden dvoen pogled vrz minatoto 
i sega{nosta, vrz toga{ i sega, niz prizmata na 
slovene~kata nezavisnost, kako presvrtnicata 
koja mu donese sloboda na slovene~kiot narod 
nasproti totalitarniot socijalisti~ki re`im na 
porane{na Jugoslavija. Oficijalnite govori samo 
ja nadopolnija vakvata atmosfera.

Va`no e, smetam, tokmu konstruiraweto na kolek
tivnoto se}avawe (sistematski i dolgotraen 
proces, vo koj ovaa proslava ima samo male~ok udel) 
zasnovano na dvojniot pogled vrz toga{ i sega; pogled 
koj sozdava temeli za preobrazba na naselenieto vo 
eden apoliti~en entitet, sposoben edinstveno da go 
prifati neoliberalniot potro{uva~ki na~in na 
`ivot. Spored Dejvid Harvi (David Harvey), potrebata 
da se spasat socijalisti~kite i komunisti~ki 
zemji od komunisti~kata strana na `eleznata 
zavesa mo`e da se protolkuva kako proces sli~en na 
dekolonizacijata; obata gi osmisluvaat, sozdavaat i 
gi diktiraat Soedinetite Amerikanski Dr`avi za 
da sozdadat osnova da se pro{iri neoliberalniot 
kapitalizam i da gi rekolonizara ovie zemji; neop
hodno e da se sprovedat zakonite za privatizacija i 
slobodna trgovija. Harvi tvrdi deka najo~iglednata 
posledica od voveduvaweto neoliberalna ekonomija 
vo odredena zemja e zasileniot nacionalizam, a vo 
Slovenija zabele`uvame deka nacionalizmot se 
ostvaruva preku fa{isti~ki i diskriminatorski 
procesi potpomognati od edna neobi~na smesa na 
neoliberalen individualizam, slep fa{isti~ki 
mentalitet i postsocijalisti~ki kompleks, koi 
vodat kon nasilno odnesuvawe, a istovremeno i kon 
edno celosno apoliti~no naselenie.

Zatoa, istava proslava na Denot na ~ovekovite 
prava ne mo`e da se odvoi od problemot so 18.305 
izbri{ani lu|e vo Slovenija, koi vo 1992 godina bea 

the cornerstone that introduced freedom to Slovenian 
people as opposed to totalitarian socialist order of ex-
Yugoslavia. The official speeches only added to this 
atmosphere. 

What is important here, I think, is precisely the 
construction of collective memory (a systematic and long 
lasting process, in which this celebration plays only a small 
part), that is based on bipolar perspective of then and 
now; a perspective that creates ground for transforming 
the population into an apolitical entity, incapable of 
anything else but to agree with a neoliberal consumerist 
way of life. According to David Harvey, the need to save 
socialist and communist countries from the communist 
side of the iron curtain can be seen as a process parallel 
to de-colonization, both are constructed, produced and 
dictated by the United States in order to make ground 
for neoliberal capitalism to spread and re-colonize these 
countries; to reinforce the laws of privatization and free 
trade is a must. Harvey argues that the most obvious 
consequence of introducing the neoliberal economy to 
a certain country is the rise of nationalism, and we can 
notice that in Slovenia that nationalism has materialized 
through fascist and discriminatory processes, that 
are being enabled by a strange mixture of neoliberal 
individualism, clerical-fascist mentality and post-
socialist complex that leads to aggressive behavior and 
at the same time a totally apolitical population.

Therefore, it is impossible to see this particular 
celebration of the Human Rights Day aside of the problem 
of the 18,305 erased people of Slovenia who were, in 
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li{eni od svoite dokumenti i od dr`avjanstvoto. 
Re~isi e paradoksalno {to problemot (i celiot 
proces od bri{eweto dosega, koga problemot so 
izbri{anite ni oddaleku ne e re{en) mo`e direktno 
da se povrze so procesite i ubistvata od periodot 
po Vtorata svetska vojna (obi~no obele`ani kako 
revolucionerno nasilstvo) koi se slu~ile vo 
Slovenija od 1945 godina navamu (nastani taka silno 
osudeni od strana na sega{nata vlada). Interesno 
e {to istata vlada koja gi osuduva ubistvata po 
1945 godina vo su{tina go popre~uva vra}aweto na 
izbri{anite so nametnuvawe poedine~ni pravni 
postapki, taka {to pravata i dr`avjanstvata mo`at 
da si gi vratat samo za onie koi ja „poddr`ale” 
slovene~kata nezavisnost, a drugite da ostanat bez 
egzistencija.

Povtorno vo vrska so gorespomenatata proslava i 
celiot diskurs na ~ovekovite prava, smetam deka taa 
mo`e da se protolkuva tokmu kako primer kako eden 
diskurs mo`e da se primeni kako politi~ko sredstvo 
za da sozdade ramka preku koja odreden sistem na 
vlast }e ja {iri svojata ideologija. Ramkata e 
postavena taka da ovozmo`i politi~kata polo`ba 
da se pretvori vo apoliti~na so prika`uvawe 
na procesite na prekr{uvawe, zloupotreba i 
eksploatacija striktno kako pra{awa od minatoto. 
Vo ovaa smisla, diskursot na ~ovekovi prava se 
pretvora vo estetski proizvod i se koristi samo 
kako sredstvo za razonoda na bezgri`noto naselenie 
({to, na nekoj na~in, e mnogu ~esta primena na ovoj 
diskurs).

Toga{ zo{to primerov e tolku biten za analizata 
na momentalnata situacija so sovremenata 
umetnost vo Slovenija? Tokmu preku procesite na 
prezemawe slovene~kata istorija na umetnosta (a 
i kulturniot identitet) uspea da se podigne vo 

1992 deprived of their documents and citizenship. It 
is almost paradoxical that the problem (and the whole 
process from the erasure until now, when the problem 
of the erased people is far from solved) could be put 
in direct relation to post World War II processes and 
killings (usually labelled as revolutionary violence) that 
took place in Slovenia from 1945 on (the events that are 
so highly condemned by the present government). What 
is interesting here is that the same government that 
condemns the post 1945 killings, is in fact blocking the 
retribution of the erased people by forcing individual 
legal proceedings so that only people who “supported” 
Slovenian independence would re-gain their citizenships 
and rights and the others will be left without existence.

Also concerning the above-mentioned celebration and 
the whole human rights discourse, I think that it can 
be seen exactly as an example of how a discourse can 
be appropriated in order to be used as a political tool to 
arrange a framework through which a certain system of 
power can reproduce its own ideology. The framework 
is set in a way that enables the political to be turned into 
an apolitical position by depicting processes of violation, 
abuse and exploitation as issues only of the past. In this 
sense the discourse about human rights is turned into 
an aesthetic commodity and is used only as a tool to 
entertain careless population (which is, in a way, a very 
common function for this particular discourse).

So why is this example so important for the analysis of 
the current situation of contemporary art in Slovenia? 
It is exactly through processes of appropriation that 
Slovenian history of art (and also cultural identity) 
was able to build itself into what official art in Slovenia 
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ona {to denes pretstavuva oficijalna umetnost 
vo Slovenija, smesa od apoliti~ni diskursi i 
razonoda za elitata potprena na modernisti~kata 
zapadnoevropska tradicija, i deluva samo kako 
u{te eden dostapen proizvod vo neoliberalnite 
op{testva. Ako povnimatelno razgledame kako be{e 
izgraden identitetot na slovene~kata umetnost 
vo 20 vek, bi poso~il tri zna~ajni dvi`ewa 
(konstruktivisti~kata avangarda,7 konceptualnata 
grupa OHO8 i qubqanskoto alternativno (ander
graund) dvi`ewe od osumdesettite9) koi nekako gi 
poremetija mirot i stabilnosta na slovene~kata 
modernisti~ka eklekti~nost i soodvetno mu bea 
pot~ineti (preku isklu~uvawe, prezemawe i grabawe) 
na vladeja~kiot sistem koj go sozdadoa slovene~kata 
istorija na umetnosta i politi~kite mehanizmi.

Vo slu~ajot so konstruktivisti~kata avangarda, 
re~isi celosno „ma{kata” istorija na umetnost 
nejze svesno ja isklu~i od kakvo bilo tolkuvawe 
koe bi & obezbedilo mesto me|u pobitnite dvi`ewa 
od periodot. Vo slu~ajot so konceptualnata grupa 
OHO, prezemaweto na nivniot diskurs od edna 
strana se gleda od toa kako nivnoto isklu~uvawe 
od umetni~kata scena (bukvalno bea prisileni da 
prestanat da sozdavaat umetnost) be{e pretstaveno 
kako samostoen obid da go napu{tat umetni~kiot 
svet i da is~eznat vo „`ivotot”, dodeka, pak, nivnata 
umetni~ka produkcija be{e konkretizirana vo eden 
nastan {to se slu~il vo ramkite na avtonomniot 
prostor na slovene~kata modernisti~ka tradicija. 
Ako vo slu~aite so konstruktivisti~kata avangarda i 
grupata OHO zboruvame za isklu~uvawe i prezemawe 
(so politi~ki primesi), alternativnoto dvi`ewe 
koe otpo~na vo Qubqana vo osumdesettite pridvi`i 
po{irok politi~ki anga`man na vlasta. Bidej}i 
diskursite mu bea pove}e politi~ki od umetni~ki 
(barem spored toga{nite ma{ki istori~ari na 

represents now, a mixture of apolitical discourses and 
entertainment for the elite that sit on the modernist 
western European tradition and functions only as 
another commodity at hand in neoliberal societies. If we 
take a closer look at how the identity of Slovenian art 
was produced in 20th century, we could point out three 
important movements (the constructivist avant-garde,7 
conceptual group OHO,8 and the Ljubljana underground 
movement of the 1980s9) that in a way invaded the peace 
and tranquillity of Slovenian modernist eclecticism, 
and were accordingly subjugated (through exclusion, 
appropriation and kidnapping) to the system of power 
produced by Slovenian art history and also by the political 
apparatus. 

In the case of constructivist avant-garde, the almost only 
“male” art-history made sure that it was excluded from 
any kind of interpretation that would enable it to stand 
as one of more important movements of that time. In 
the case of conceptual group OHO, the appropriation 
of their discourse can be seen on one hand by depicting 
their exclusion from art scene (they were actually forced 
to stop producing art) as a self-motivated attempt to 
leave art world and disappear into “life,” while on the 
other hand their art production was particularized into 
an event that happened inside the autonomous space of 
Slovenian modernist tradition. If we talk about exclusion 
and appropriation (with political addition) in the cases 
of constructivist avant-garde and the group OHO, the 
underground movement that started in Ljubljana in the 
1980s mobilized a broader political engagement from 
the authorities. With its discourses being more political 
than artistic (at least from the perspective of the art 
history men of that time), the reaction of the authorities 
needed a new way to appropriate the movement. Marina 
Gržinić links this process to the theoretical notion of 
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umetnosta), be{e potrebna poinakva reakcija 
od strana na vlastite za dvi`eweto da se ukine. 
Marina Gr`ini} procesov go vrzuva so teoriskiot 
poim „grabnata kreativnost”, koj go vovede Sueli 
Rolnik (Suely Rolnik); grabnatata kreativnost 
opi{uva kako kapitalizmot mo`e da gi prezeme 
kreativnite procesi so toa {to }e gi odvoi, preku 
otu|uvawe, od silata na otpor samo za da gi stavi 
vo slu`ba na natrupuvawe na vi{okot vrednost. 
Tokmu preku procesot na grabnuvawe vladeja~kiot 
sistem mo`e da sozdade forma od daden kontekst 
i da go li{i diskursot od sekakva politi~ka i 
osloboditelna vrednost. Vo devedesettite, vakvite 
procesi se primenuvaa za da se prezeme kontrolata 
vrz produkcijata na nezavisnata umetnost i kultura 
vo Slovenija.

Nepromeneto od ranite devedesetti do denes e i toa 
{to slovene~koto Ministerstvo za kultura cvrsto 
stoi na svojot monopolisti~ka stav koga stanuva 
zbor za raspredelba na sredstva za oblastite od 
umetnosta i kulturata. Vakviot monopolisti~ki 
odnos ovozmo`uva so produkcijata da upravuvaat 
vo soglasnost so ideolo{kite standardi koi gi 
odreduvaat onie na vlast. Nacionalnata programa 
za kultura 20082011 (ednoglasno prifatena vo 
slovene~kiot parlament vo 2008 godina) jasno ja 
odrazuva vakvata ideologija. Na primer, vetuvaweto 
deka }e se izgradi nov muzej za sovremena umetnost 
mo`e edinstveno da se protolkuva kako izgovor da 
se istera sovremenata produkcija od qubqanskiot 
Muzej na moderna umetnost (a so negovata tekovna 
obnova }e se vovede ne samo nova i podobrena 
arhitektura tuku i novo rakovodstvo!). Okolu noviot 
muzej veten vo Nacionalnata programa za kultura 
20082011, interesno e {to se promovira prostor za 
site oblici kreativnost, no istovremeno se predlaga 
strogata selektivna procedura da bide pod nadzor na 

kidnapped creativity, theorized by Suely Rolnik; the 
kidnapped creativity describes how capitalism can 
appropriate creative processes by separating them, 
through alienation, from the force of resistance, only to 
put it at the service of an accumulation of surplus value. 
It is exactly through the process of kidnapping that the 
system of power can create a form out of context and thus 
deprive its discourse of its political and liberatory value. 
The 1990s saw this kind of processes being adapted in 
order to take control over independent art and culture 
production in Slovenia.

What remains constant from the early 1990s until now 
is also the fact that Slovenian Ministry of Culture is 
firmly holding its monopolistic position when it comes 
to distribution of funds for production in the field of art 
and culture. This monopolistic attitude enables them to 
control production accordingly to ideological standards 
produced by those on power. The National Programme 
for Culture 2008-2011 (unanimously accepted by the 
Slovenian parliament in 2008) displays this ideology 
transparently visibly. For example, the promise to build 
a new museum for contemporary art can be seen as 
nothing else but as an excuse to evacuate contemporary 
production from Ljubljana’s Museum of Modern Art (the 
current renovation of which should not only bring new 
and improved architecture but also new leadership!). 
What is also interesting concerning the new promised 
museum in the National Programme for Culture 2008-
2011 is the fact that it promotes a space for all forms of 
creativity but at the same time proposes a strict selective 
procedure to be supervised by the administrative board, 
consisting of respected individuals from the fields of the 
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upravniot odbor, vo sostav od renomirani poedinci 
od oblastite na ve}e spomenatite istorija i kritika 
na umetnosta koi se na vlast. Osven toa, ovie lu|e 
prete`no ja zastapuvaat ideologijata zadol`ena za 
postojana depolitizacija na slovene~kata umetnost 
i kultura, za izgradba na avtonomen prostor 
za eklekti~niot modernizam i za isklu~uvawe 
i prezemawe na dejnostite so emancipatorski 
streme`i.

Dodeka golem del od nezavisnite organizacii s$ 
u{te se zalo`nici na svojata zavisnost od dr`avnite 
sredstva (samo mal del od organizaciite se navistina 
nezavisni), na pove}eto od nezavisnata, poznata kako 
neinstitucionalna umetni~ka produkcija prosto 
& e izbri{an i odzemen udelot od nacionalnite 
sredstva nameneti za umetnosta i kulturata. Novite 
vizii na urbanisti~kite planovi vo Qubqana 
ne ostavaat mesto za prostori koi navistina bi & 
ovozmo`ile na nezavisnata kultura da dejstvuva. 
Surovata neoliberalna kapitalisti~ka logika, 
prisutna vo slovene~kata umetnost, se li{ila od 
kakva bilo potreba da postoi paralelno so koj bilo 
drug oblik na kreativnost i produkcija, bidej}i gi 
prezema site alternativi i gi zamenuva nivnite 
diskursi so apoliti~ka sodr`ina. Tokmu procesot 
na depolitizirawe (pokraj sozdavaweto vi{ok 
vrednost) gi povrzuva umetnosta i kulturata so site 
drugi segmenti od neoliberalnoto kapitalisti~ko 
op{testvo.

Koncepcijata za politi~koto vo sovremenata 
slovene~ka umetnost sega e svedena na povtoruvawe 
na politi~ki gestovi od minatoto i na sinopti~ki 
izlo`bi na politi~ki temi, kade la`ni politi~ki 
umetni~ki dejnosti se vmetnati vo avtonomniot 
umetni~ki prostor. Taka, politi~koto stanuva samo 

already mentioned art-history and art-critique on power. 
In addition, these, men mostly represent the ideology that 
was responsible for constant de-politisation of Slovenian 
art and culture, for the construction of autonomous 
space of eclectic modernism and for the exclusion 
and appropriation of practices with emancipatory 
tendencies.

While a lot of independent organizations are still 
held hostage by being dependent on the state’s funds 
(only a small portion of organizations is now really 
independent), the majority of independent known as 
non-institutionalized art production is simply being 
erased and excluded from participation in sharing 
national funds intended for art and culture. The new 
visions of city planning in Ljubljana leave no room for 
spaces that would enable independent culture to work 
properly. The raw neoliberal capitalistic logic that is at 
work in Slovenian art world has deprived itself from any 
need to coexist with any other form of creativity and 
production since it has consumed all alternatives and 
replaced their discourses with apolitical content. It is 
precisely the process of apolitical (apart from production 
of surplus value) that links art and culture to any other 
segment of neoliberal capitalist society.

The conception of political in Slovenian contemporary 
art is now narrowed to re-enactments of political 
gestures from the past and to synoptic exhibitions on the 
theme of political, where bogus political art practices are 
framed inside the autonomous art space. The political 
thus becomes only a memory of what was supposed to 
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se}avawe na ona {to bo`em bilo politi~ko. Spored 
mene, vreme e alternativnata kultura vo Qubqana 
i Slovenija da najde novi privremeni oblici na 
otpor, no ne samo so zaposednuvawe prostori, tuku 
naprotiv, so sozdavawe kriti~ka umetnost i teorija 
koi bi opstanale nadvor od tekovniot apolitizam i 
neoliberalizam; so eden takov poteg bi mo`ele da 
izgradat pozicii koi }e gi potkopaat aktuelnite 
vlasti.

III. Sebastijan Leban: Poslednoto kapitalisti~ko 
isku{enie: ukinuvawe na javnoto, voveduvawe na 
nekroprocesi i istrebuvawe

Interesno e kako zastapnicite na neoliberalnata 
ideologija se obiduvaat da nè ubedat deka pazarnoto 
stopanstvo momentalno e najdobriot mo`en sis
tem koj ne mo`e da se izbegne i za koj ne postoi 
alternativa, i komu treba da mu se posvetime 
dokolku sakame uspeh. Takvite izjavi imaat za cel 
da n$ ubedat deka ako si na rabot na opstanokot, bez 
op{testvena sigurnost, samiot si vinoven bidej}i ne 
znae{ da si go podobri{ `ivotot ili zatoa {to ne 
rizikuva{ dovolno. A {to da rizikuva{ koga nema{ 
ni{to, i kako da se podobri sposobnosta/znaeweto 
na poedinecot ako vakvite procesi ve}e ja vklu~ile 
strategijata na kontrolirana privatizacija na s$ 
{to u{te ne e privatizirano, pa i na obrazovanieto? 
[to se krie zad takvite ubeduvawa? Nesporno, 
namerata da se odr`i takviot status kvo vo koj onie 
na vlast ne samo {to vladeat so ostanatite, tuku ja 
ozakonuvaat takvata prevlast.

Vo me|uvreme, s$ pogolemite op{testveni razliki, 
vlo{uvaweto na uslovite za `ivot, prekr{uvaweto 
na ~ovekovite prava, neednakvite mo`nosti 
poso~uvaat na edni ekstremni uslovi koi kako 
rezultat na neoliberalnata ekspanzionisti~ka 

be political. And, in my opinion, it is time for alternative 
culture in Ljubljana and in Slovenia to find new temporary 
forms of resistance, but not only through squatting spaces, 
on the contrary, with production of critical art and theory 
that could exist outside the mainstream apolitical and 
neoliberal; with such a move it could establish positions 
that subvert authorities that are now in power.

III. Sebastjan Leban: The last temptation of capital: 
abolishment of the public, introduction of  
necroprocesses and extermination

It is interesting how the advocates of the neoliberal 
ideology try to convince us that the market economy is 
at the moment the best possible system which cannot 
be avoided and has no other alternative, and to which 
we should be devoted in order to achieve success. 
Such statements try to assure us that if you are at the 
threshold of survival, with no social security, it is your 
fault since you are not capable of making your life 
better or because you do not take enough risks. What 
is one supposed to risk if they have nothing, and how 
to improve individual’s capability/knowledge if these 
processes already encompass the strategy of controlled 
privatisation of everything that has not yet been 
privatised, including education? What is it that hides 
behinds such persuasions? No doubt it is the intention to 
maintain the status quo, where those in power not only 
dominate others but also procure the legitimization of 
such domination by law. 

Meanwhile increasing social differences, aggravation of 
life conditions, violation of human rights, inequality of 
opportunity are all facts indicating extreme conditions, 
which as a result of neoliberal expansion logic are 
manifest in Slovenia at different levels; among which are 
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logika se prisutni na pove}e nivoa vo Slovenija; me|u 
niv se osiroma{uvaweto na kulturata, mediumite, 
filmskata produkcija, rigidnata raspredelba na 
dr`avnite sredstva na odredeni poedinci i grupi 
od oblasta na kulturata, celosno osiroma{uvawe 
na slovene~kata nezavisna scena/produkcija koja 
ve}e se gubi i prisilno se istrebuva od strana na 
slovene~kite vlasti. Vakvata strategija se zasnova 
na sistematskoto ukinuvawe na i onaka skromnite 
pari~ni sredstva i mediumskiot molk (strategija 
na neizvestuvawe, {to zna~i deka so prikrivawe 
na gorlivite problemi se upatuva deka istite 
ne postojat). Zna~i, vo Slovenija imame mnogu 
primeri, osobeno vo oblasta na kulturata, koi jasno 
go otslikuvaat procesot na osiroma{uvawe {to 
go sproveduva kulturanata politika na sega{nata 
vlada so cel da ja namali pari~nata poddr{ka na 
nekoi umetni~ki dejnosti (osobeno sovremenite), 
festivali, mediumi, itn, za sosema da gi istrebi.

Potekloto na primerot so takvite strategii na 
istrebuvawe mo`e da se pronajde vo mnogubrojnite 
javni tenderi sprovedeni preku Ministerstvoto za 
kultura, Filmskiot fond na Republika Slovenija i 
sli~no.

Nakratko }e prika`am nekolku takvi primeri 
od minatata godina. Imeno, so javniot tender za 
promocija na slovene~kata kultura na me|unarodnata 
scena vo 2008 godina, pogolemiot del raspolo`ivi 
sredstva im bea dodeleni na opredeleni izbrani/
privilegirani subjekti, dodeka pove}eto ostanaa 
bez potrebnite pari~ni sredstva za prika`uvawe 
na svoite ve}e planirani nastani. Javniot tender 
za kofinansirawe na mediumskata programa vo 
2008 godina vovede nov ~len koj opredeluva deka 
izdava~ite na pe~ateni mediumi ne se podobni da 

pauperization of culture, media, film production, a rigid 
distribution of state funds to certain individuals and 
groups in the area of culture, a complete pauperisation 
of the already vanishing Slovenian independent 
scene/production which is subject to forced extinction 
performed by the Slovenian authorities. This strategy is 
based on the systematic cutting off of the already modest 
financial resources, and the media silence (strategy of 
non-reporting, which means that by concealing pressing 
problems these problems are regarded as inexistent). 
Therefore, in Slovenia we are presented with many 
examples, especially in the area of culture, which lucidly 
illustrate the process of pauperisation undertaken by 
the cultural politics of the current government aimed at 
reducing the financial support of specific artistic practices 
(especially contemporary), festivals, media etc. in order 
to exterminate them completely. 

The example of such strategies of extermination can be 
traced in various open calls that are being implemented 
through the Ministry of Culture, the Film Fund of the 
Republic of Slovenia and the like. 

Let me briefly lay bare a few such examples that happened 
in the last year. Namely, the Open call for the promotion of 
Slovenian culture in the international arena  for the year 
2008, where the major part of the available funds were 
allocated to specific chosen/privileged subjects while 
the majority remained without the necessary financial 
resources for the presentation of their pre-arranged events. 
The Open call for co-financing the media programme 
in 2008, has introduced a new article that determines 
that publishers of printed media are not eligible to apply 
for the funds if they publish less than 12 issues per year 
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konkuriraat za sredstvata ako izdavaat pomalku od 
12 broja godi{no (mese~nite izdanija se zadol`i
telni). Ottuka, bitno za nivnite teoriski i kriti~
ki potencijali, izdanijata kako Reartikulacija, 
Borec,10 Maska,11 bidej}i ne se mese~nici, od samiot 
po~etok se spre~eni voop{to i da konkuriraat za 
sredstva. Tret takov primer e slu~ajot so Isola Ci-
nema, filmskiot festival odr`an vo Izola, grat~e 
na slovene~koto krajbre`je.12 Vo ranata faza na 
planirawe, na festivalot mu be{e odobrena sitna 
suma od Filmskiot fond na Republika Slovenija; 
otkako festivalot se pobuni za situacijata, istiot 
dr`aven filmski fond, namesto da napravi nova 
procenka na finansiskata politika, oformi nova 
komisija koja celosno ja otfrli programata na 
festivalot!

Vakvite strategii na istrebuvawe, ukinuvawe i 
uni{tuvawe se sostavni delovi na neoliberalnata 
ideologija i pridru`na pojava na pazarnoto 
stopanstvo. Ottamu, ne iznenaduva {to duri i 
javnite prostori vo Slovenija se podlo`eni na 
procesi na getoizacija i osiroma{uvawe, ~ija 
cel ne e da se podobri kvalitetot, uslu`nosta i 
bezbednosta na ovie prostori, tuku da se ispraznat 
i, gledano dolgoro~no, da se privatiziraat. Za da 
se ostvarat ovie procesi, vladeja~kite strukturi go 
reorganiziraat poimot javno, so {to mu dozvoluvaat 
na neoliberalniot ekspanzionizam da stapi na 
scena i da im dade osnova na prikrienite strategii 
na privatizacija.

Koga zboruvame za javnoto, mora da gi zememe 
predvid promenite od postliberalnata era na 
Zapadot, osobeno promenite predizvikani od 
sovremenite privatizaciski procesi vo porane{na 
Jugoslavija, kako i vo drugite isto~noevropski 
zemji. Na Istokot, javnoto ozna~uva{e ne{to 

(monthly issues are compulsory). Therefore, important 
for their theoretical and critical potentials, publications 
such as Reartikulacija, Borec,10 Maska,11 being non- 
monthly publications, are prevented   from the very start 
to apply for funds. The third such example is the case 
of Isola Cinema, the Film Festival carried on in Isola/
Izola, a small city on the Slovenian coast.12 To the festival 
was in its early stage of programming granted very small 
funds by the Film Fund of Republic of Slovenia; after the 
Film Festival protested about this situation this same 
state film fund instead of revaluating a proper funding 
policy established another commission, which rejected 
totally the Festival program!

These strategies of extermination, abolishment, and 
destruction are constitutive parts of the neoliberal 
ideology and a side effect of a market economy. It is 
therefore no surprise that even public spaces in Slovenia 
are subjected to the processes of ghettoisation and 
pauperisation aimed not to ameliorate the quality, 
serviceability, and safety of these spaces, but to empty 
them, and in a long run to privatize them. In order to 
realize these processes, structures on power reorganize 
the notion of the public, thus allowing to neoliberal 
expansionism to take place and give a basis to adumbrated 
strategies of privatisation.

When we talk about public we need to bear in mind the 
changes that have occurred in the post-neoliberal era in 
the West and especially the changes that were provoked 
by contemporary privatization processes in the former 
Yugoslavia as well as in other eastern European countries. 
In the East the public designated something completely 
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sosema razli~no vo sporedba so Zapadot, bidej}i 
javno, po socijalisti~kata logika, zna~e{e 
zaedni~ko dobro i zaedni~ka sopstvenost. Od druga 
strana, pak, kapitalisti~kata logika go vmetnuva 
izrazot privatnata sopstvenost, promovirana 
kako zaedni~ko dobro; javnoto se koristi da se 
ozna~i prostor koj e otvoren za javna upotreba, no 
istovremeno e privatna sopstvenost.

Sovremenata izvitoperena neoliberalna logika 
vo kapitalizmot, denes ozna~ena kako „globalen/
odr`liv razvoj” predizvika celosno is~eznuvawe 
na porane{niot isto~noevropski poim javno, 
ili poto~no, javno vo zapadnite kapitalisti~ki 
op{testva se izrazuva so pomo{ na privatna 
sopstvenost. Poimot javen prostor vo Isto~na 
Evropa podrazbira{e prostor ne samo otvoren 
za javnosta (sloboden vlez i upotreba), tuku i vo 
sopstvenost na site gra|ani na opredelena zemja. 
Vo grubite privatizaciski procesi skrieni zad 
floskulata univerzalna sloboda i demokratija, 
pogolemiot del od ona {to be{e javen posed vo 
Slovenija e privatiziran. Tuka vladee edna sosema 
nova logika na reorganizacija na javnoto (na 
nivo na prostor, imot, formirawe mislewa, itn.), 
no i na site drugi oblasti kako obrazovanieto, 
zdravstvenata za{tita, kulturata, itn., koi denes 
se rakovodat spored neoliberalniot slogan site za 
eden, sekoj za sebe.

Ubav primer e reklamata vo koja trojca slovene~ki 
akteri, dvajca ma`i i edna trudnica (likot na 
idnata majka koja nosi `ivot vo utrobata, `ivot 
pot~inet na mo}ta na kapitalot u{te pred i da stane 
`ivot), gi promoviraat prednostite od zemawe 
kredit od slovene~kata banka „Nova KBM”. Deka ova 
e eden krajno besmislen slu~aj, ni zboruva faktot 

different in comparison to the West, since public, 
according to socialists logic, meant a public good and 
public property. On the other hand, the capitalist logic 
embeds the diction of private property that is propagated 
as a public good; the public is used to designate a space, 
which is made available for public use, but at the same 
time is a private property.

The contemporary pervert neoliberal logic in 
capitalism that is today branded as “global/sustainable 
development” has provoked a total vanishing of the 
former Eastern European notion of public; or maybe 
it is more accurate to say that public is rearticulated in 
Western capitalist societies through private property. 
The notion of public space as understood by Eastern 
Europeans implied a space that was not just open to 
public (free access and usage), but also owned by all the 
citizens of a certain country. In the rude privatisation 
processes hidden behind the slogan of universal freedom 
and democracy, most of what was a public property in 
Slovenia has been privatized. What is at work here is not 
a totally new logic of reorganization of the public (at the 
level of space, property, opinion making etc.), but also of 
all other areas such as education, health care, culture etc. 
that are driven today by the neoliberal watchword all for 
one, and each man for himself. 

A clear example of this is the advertisement in which 
three Slovenian actors, two men and a pregnant woman 
(the figure of the expectant mother who bears life in her 
womb, life that is subjugated to the power of capital even 
before it becomes bare life) promote the advantages of 
taking a loan at the Slovenian bank Nova KBM. That this 
is an absurd case to the utmost speaks the fact that to the 
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deka na pra{aweto kako voop{to mo`e da kupi stan, 
akterkata gordo odgovara kolku e toa ednostavno: 
„Zedov kredit, a isto i tatko mi, majka mi i baba 
mi.” Zna~i kapitalisti~kata logika promovira 
mo`nost, preku posebna ponuda, mladite semejstva 
ili semejstvata so samohran roditel da kupat stan i 
pokraj previsokite ceni, poradi koi zadol`enite }e 
mora cel ̀ ivot da rabotat za da go isplatat kreditot. 
U{te polo{o, tri generacii }e treba da go otpla}aat: 
babata, majkata i tatkoto, a i samata idna majka. Likot 
na idnata majka promoviran na televizija slu`i 
da pobudi sigurnost vo nestabilnite op{testveni 
uslovi kaj zna~itelen del od gra|anite na prviot 
kapitalisti~ki svet.

Ako istata metodologija ja primenime za analiza na 
poslednata marketin{ka kampawa na kompanijata 
„Suez” vo 2007 godina, }e otkrieme deka sme bile 
svedoci na najnovata perverzija koja ja ovozmo`ile 
mediumite, vo koja otu|uvaweto na imotot, 
potcenuvaweto na `ivotot i prekr{uvaweto 
na ~ovekovite prava se prika`ani pod kapa 
na odr`livosta i globalniot razvoj. Sloganot 
na marketin{kata kampawa e „Isporaka na 
su{testvenite ne{ta vo `ivotot”. Preku ovoj 
slogan kompanijata garantira odr`livo re{enie 
za energetskite, vodosnabduva~kite i komunalnite 
uslugi kaj razvienite i naciite vo razvoj {irum 
svetot. Reklamata ja vklu~uva i neoliberalnata 
propaganda za podobra idnina koja na gleda~ite 
im se promovira preku floskulata „]e vi se 
dopadne idninata”. Vo su{tina, se pokrenuva 
pra{aweto komu }e mu poslu`i takvata idnina i 
kolku `ivoti }e mora da se zagubat za potrebite na 
pazarot (sopstvenikot). Vo slu~ajov se sre}avame so 
privatizacija na elementarnata `ivotna potreba  
vodata  koja bi trebalo sekomu da mu e dostapna! Za 
`al, ne e taka, bidej}i vakvata logika ne vleguva vo 

question how she could possibly take a loan, the actress 
answers proudly that this is very simple: “I took the loan, 
and also my dad, my mum and granny as well.” Therefore, 
the capitalist logic promotes, through a very special offer, 
the possibility for young families or single parent families 
to buy a flat in spite of extremely high prices due to which 
the loan takers will have to work their whole life in order 
to be able to return the loan. So much the worse, three 
generations will have to return the loan: grandmother, 
mother and father, and the expectant mother herself. 
The figure of the expectant mother mediated by means of 
television is used to excite certainty within the precarious 
social conditions of a considerable part of the citizens of 
the first capitalist world. 

If we apply the same methodology to analyze the last 
advertisement campaign of Suez company in the year 
2007, we will find out that we are actually witnessing 
the latest perversion made possible by the media 
where dispossession, subjugation of life and violation 
of human rights are presented under the brand of 
sustainability and global development. The slogan of 
the advertising campaign is “Delivering the essentials of 
life.” Through this slogan, the Suez company guarantees 
sustainable solution in energy, water and waste services 
to developing and developed nations worldwide. The 
advertisement also includes the neoliberal propaganda 
of a better future which is being mediated to viewers 
by the diction You’re going to love the future. Actually, 
the question that arises is who will benefit from such a 
future and what will be the amount of deaths that will 
have to be produced for market (owner’s) needs. In this 
case we are dealing with privatisation of an elementary 
necessity of life – water – that should be accessible to 
everyone! Unfortunately, this is not the case, since this 
logic is not included in the contemporary privatisation 
strategies aiming at privatising everything that has not 
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sovremenite privatizaciski strategii, koi imaat za 
cel da privatiziraat s$ {to ne e ve}e privatizirano. 
Strategijata koja ja primenuvaat Suez i sli~ni 
multikorporacii za da dobijat ekskluzivno pravo 
na vodata nadvor od prviot kapitalisti~ki svet se 
temeli na ucena. Vo gorenavedeniot primer, ova se 
zabele`uva vo ulogata na Svetskata banka i MMF 
koi na zemjive im nudat krediti dokolku se soglasat 
na privatizacija na nivnoto vodostopanstvo.

Vakvata analiza direktno n$ vodi do principot 
nekroekonomija i diskursot na sovremeniot kolo
nijalizam koj se odr`uva so pomo{ na mehanizmi na 
politi~ka, ekonomska i kulturna kontrola (Banerjee 
et al. 2006). Na toj na~in zemjite vo razvoj postojano 
se podlo`ni na zloupotreba.

Vo prviot kapitalisti~ki svet vladeja~kata mo} 
se koristi za kontrola i ureduvawe na na{iot 
`ivot preku biopolitika, dodeka nadvor od nego 
prikaznata e sosema poinakva; prikazna vo koja 
`ivotot se kontrolira i ureduva preku otu|uvawe i 
pot~inuvawe na ̀ ivotot na silata na smrtta. Ottuka, 
mo`e da se zaklu~i deka prviot kapitalisti~ki svet 
razvil dve strategii za ureduvawe na `ivotot koi 
se primenuvaat vo opredeleni geografski oblasti: 
biopolitika za prviot kapitalisti~ki svet i 
nekropolitika za ostatokot od svetot. Ako povle~eme 
paralela me|u dveve definicii  organizacija na 
`ivotot i pot~inuvawe na `ivotot na silata na 
smrtta  slikata stanuva jasna: za da se ovozmo`i 
`ivot so stil vo prviot kapitalisti~ki svet, dve 
tretini od svetskoto naselenie umira. Vladeja~kite 
nacii i sistemi denes zapo~naa da gi primenuvaat 
strategiite koi vo minatoto se koristele nadvor od 
prviot kapitalisti~ki svet, a sega se voveduvaat i 
vo nego. Ova zna~i deka prviot kapitalisti~ki svet 

yet been privatised. The strategy applied by Suez and 
similar multicorporations in order to obtain exclusive 
water contracts outside the first capitalist world is based 
on blackmailing. In the aforementioned case this is 
manifested in the roles of the World Bank or the IAMF, 
which offer these countries, loans if they agree with 
privatisation of their water utility.

This analysis brings us directly to the principle of 
necroeconomy and the discourse on contemporary 
colonialism, which is maintained, through mechanisms 
of political, economic, and cultural control (Banerjee 
et al. 2006). Developing countries are in such a way 
constantly in the position of being overexploited. 

In the first capitalist world the sovereign power is used 
to control and regulate our life through biopolitics, 
whereas a totally different story is going on outside the 
first capitalistic world; a story were life is controlled and 
regulated through dispossession and subjugation of life 
to the power of death. Hence, it can be concluded that 
the first capitalist world has developed two strategies of 
regulating life which are applied in specific geographic 
areas; biopolitics for the first capitalist world, and 
necropolitics for the rest of the world. If we are to draw a 
parallel line between these two definitions – organisation 
of life and subjugation of life to the power of death – we 
get a clear picture; in order to allow for life with style in 
the first capitalist world, two thirds of world population 
is dying. The hegemonic nations and systems of power 
today started to apply the strategies that in the past were 
used outside the first capitalist world and are now being 
introduced within it. This means that the first capitalist 
world has incorporated necroeconomy, necropolitics, 
and necrocapitalist practices within its own borders thus 
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gi prifatil nekroekonomijata, nekropolitikata 
i nekrokapitalisti~kite dejnosti vo ramki na 
svoite granici, so {to ja nadgraduva postojnata 
biopolitika, a ponekoga{, vo odnos na eden poseben 
vid vonredna sostojba, i ja zamenuva.

Kako se voveduvaat nekroprocesite po teritoriite 
na prviot kapitalisti~ki svet? Preku voveduvawe 
vonredni sostojbi koi ovozmo`uvaat procesi na 
odzemawe i pot~inuvawe. Eden takov proces koj 
postojano e prisuten vo diskursot {to na javnosta 
sekojdnevno & se prenesuva preku masovnite mediumi 
e logikata na prezir na tu|iot, stranecot, Drugiot. 
Logikata na prezir se temeli na istite stereotipi 
kako ksenofobijata, fa{izmot i rasizmot. Nakuso, 
se temeli na istata matrica kako i site drugi 
oblici na netrpelivost kon onie koi se poinakvi, 
a so toa i stigmatizirani. Vo slu~ajot so Slovenija, 
logikata na prezir se {iri preku populisti~ki 
TV emisii, koi vo klu~nite termini prika`uvaat 
razni ksenofobi~ni {egi, prete`no naso~eni 
protiv nekoja druga rasa, protiv onie so poinakva 
seksualna orientacija i sli~no. [egite se del od 
strategijata koja so sekojdnevno doziran rasizam ima 
za cel da odr`i i sozdade netrpelivost. Vo tekstot 
Zo{to da si gi prese~eme stapalata za da vlezeme 
vo zapadnite ~evli?: Neevropskite sovetski 
porane{ni kolonii i moderniot kolonijalen rodov 
sistem (Why Cut the Feet in Order to Fit the West-
ern Shoes?: NonEuropean Soviet Excolonies and the 
Modern Colonial Gender System), Medina Tlostanova 
(Madina Tlostanova) tvrdi: 

„Ova se slu~uva vo dene{nata op{ta izvitoperena 
paradigma na ~ovekovite prava koja se temeli vrz 
principot na isklu~uvawe golemi grupi lu|e so toa {to 
se stavaat nadvor od kategorijata ~ove~nost, se bri{at 
razlikite i razli~nosta i se obedinuvaat site nade`i 

upgrading the existing biopolitics and, in relation to a 
specific state of exception, even replacing it at times.

How are necroprocesses within the territories of the 
first capitalist world being implemented? Through 
the establishment of states of exception that allow for 
processes of subjugation and dispossession. One such 
process that is constantly present in the discourse 
mediated to the public by the mass media on a daily basis 
is the logic of contempt towards the alien, stranger, Other. 
The logic of contempt rests on the same stereotypes as 
xenophobia, fascism, and racism. In short, it rests upon 
the same matrix as all the other forms of intolerance 
towards those who are different and are therefore 
stigmatised. In case of Slovenia, the logic of contempt 
is being spread through the populist TV shows, which in 
prime time show various xenophobic jokes that are mostly 
intolerant towards other race, those who are of different 
sexual orientation and the like. These jokes are part of 
the strategy that with little daily doses of racism aims at 
maintaining and producing intolerance. In her text “Why 
Cut the Feet in Order to Fit the Western Shoes?”: Non-
European Soviet Ex-colonies and the Modern Colonial 
Gender System, Madina Tlostanova argues: 

“This happens within today’s general perverse paradigm of 
the human rights which is based on the principle of exclud-
ing large groups of people by putting them outside the cate-
gory of the human, on erasing of difference and diversity and 
on unifying of all hopes for the seemingly universal norms of 
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za bo`em univerzalni normi za sloboda i ednakvost” 
(Tlostanova, vo podgotovka).

Na kraj, svedoci sme na novi sovremeni strategii na 
istrebuvawe, ukinuvawe na javnoto, voveduvawe na 
nekroprocesi vo i nadvor od prviot kapitalisti~ki 
svet, preku koi vladeja~kite sistemi koi{to ja 
rakovodat zapadnata ekspanzionisti~ka logika i 
ponatamu upravuvaat so svetot.

Prevod od angliski jazik: Kalina Janeva

Bele{ki:

1. Vidi http://www.reartikulacija.org/

2.  Vidi http://tovarna.org/node/111. Na 25. mart 2006 
godina, nezavisni umetnici, aktivisti i pe~albari 
otpo~naa inicijativa da se otvori za privremena 
upotreba napu{tenata zgrada na fabrikata za 
velosipedi „Rog” vo centarot na Qubqana, Slovenija, 
so namera vo nea da se odr`uvaat neprofitabilni, 
neinstitucionalni kulturni, umetni~ki i 
op{testveni manifestacii. Inicijativata ne be{e 
klasi~no zaposednuvawe, tuku be{e prika`ana kako 
inicijativa za privremena, alternativna upotreba 
na zgradata. Fabrikata od 7.000 kvadratni metri  
sopstvenost na gradot Qubqana  be{e ostavena da se 
raspa|a vo poslednite 15 godini.

3  Vidi http://www.metelkova.org/indexe.htm. „Metel
kova” vo centarot na Qubqana e me|unarodno poznata 
avtonomna kulturna zona smestena na lokacija na 
porane{ni voeni baraki  slovene~kiot General{tab 
na Jugoslovenskata narodna armija. Ovoj javen prostor 
vo septemvri 1993 godina go zaposednaa umetnici, 
aktivisti, postpankeri i nezavisni kulturni 
i umetni~ki organizacii, so cel da go spre~at 
nezakonskoto urivawe i da ostvaruvaat razni oblici 

freedom and equality” (Tlostanova, forthcoming).

In the end what we witness are new contemporary 
strategies of abolishment of the public, introduction of 
necroprocesses within and outside the first capitalist 
world and extermination through which the systems of 
power driving the western expansionist logic continue to 
govern the world. 

Notes:

1.  Cf. http://www.reartikulacija.org/

2.  Cf. http://tovarna.org/node/111. On 25th of March 2006 
independent artists, activists and migrant workers started  
the initiative to open the abandoned edifice of the bicycle 
factory Rog in the center of Ljubljana, Slovenia, for 
temporary use and  with the intent to carry out non-profit, 
non-established cultural, artistic and social activities on 
its premises.  This initiative was not a classical squatting 
action, but it was presented as an initiative for a temporary, 
alternative, usage of the factory edifice. The 7,000 square 
meter large factory – owned by the City of Ljubljana has 
been left to decay for the last 15 years. 

3.  Cf. http://www.metelkova.org/indexe.htm.  “Metelkova 
city” in the center of Ljubljana is an internationally 
renowned autonomous cultural zone situated on the site 
of former military barracks – the Slovene headquarters 
of the Yugoslav National Army. This public space was in 
September 1993 squatted by artists, activists, post punks 
and independent cultural and artistic organizations in 
order to prevent its illegal demolition and to carry out 
various forms of autonomous creativity. Neither the 
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na avtonomna kreativnost. Nitu gradot Qubqana, nitu 
slovene~kata dr`ava ne poka`aa interes za odr`uvawe 
na statusot na avtonomna zona na Metelkova, a so toa 
i za mo`nostite onie koi bea vklu~eni ponatamu da 
ja razvivaat svojata kreativnost. Metelkova be{e 
meta na politi~ka zloupotreba u{te od samiot 
po~etok. Vo 1997 godina toga{niot gradona~alnik na 
Qubqana i sega{en minister za nadvore{ni raboti 
na Slovenija, Dimitrij Rupel, uspea od „bezbednosni” 
pri~ini da urne edna od zgradite na centarot. Vo 
2006 godina, Inspektoratot za `ivotna sredina na 
gradot Qubqana neuspe{no se obide da prodol`i 
so urivawe na Metelkova, no sekojpat naiduva{e na 
pre~ki od fizi~kata, no nenasilna, intervencija na 
lu|eto vo Metelkova. Vidi Marina Gržinić, “Metelkova: 
actions in a zone of indifference” na http://subsol.c3.hu/
subsol_2/contributors2/grzinictext2.html. 

4.   Vidi ja Rezolucijata za Nacionalnata programa za 
kultura 20082011 na http://www.ukom.gov.si/eng/
slovenia/publications/slovenianews/5806/5813/

 Rezolucijata za Nacionalnata programa za kultura 
20082011 na Slovenija be{e donesena vo dekemvri 
2007 i gi postavi principite i nasokite na 
kulturnata politika za narednite ~etiri godini 
vo Slovenija. Nezavisni umetnici i kulturni 
organizacii ja ocenija kako prerestriktivna 
(ekonomski, organizaciono i infrastrukturno) 
za idninata na nezavisnata sovremena umetnost i 
kultura vo Slovenija. Nacionalnata programa za 
kultura 20082011 ednoglasno be{e prifatena vo 
slovene~koto sobranie vo 2008 godina.

5.  Vo fevruari 1992 godina, koga Slovenija u{te be{e 
vo zarodi{, slovene~kata vlada na ~elo so toga{niot 
premier Lojze Peterle i Ministerstvoto za 
vnatre{ni raboti (toga{ predvodeno od ministerot 
Igor Bav~ar i dr`avniot sekretar Slavko Debelak) 
sprovedoa edna zlokobna nekropoliti~ka merka 
na bri{ewe so koja iljadnici (prete`no od 
porane{nite jugoslovenski republiki) stanaa 

City of Ljubljana nor the Slovene state have showed any 
interest in maintaining the status of the autonomous 
zone of Metelkova, and therefore the possibilities of the 
people involved in it, to further develop their creativity. 
Metelkova city has been a site of political abuse from its 
very start. In 1997, the then Mayor of Ljubljana and the 
current foreign minister of Slovenia, Dimitrij Rupel, had 
succeeded in demolish, because of “safety” reasons one of 
the buildings within the center. In 2006, the Inspectorate 
for the Environment of the city of Ljubljana unsuccessfully 
tried to carry out further the demolition of Metelkova, but 
was prevented each time by the physical yet non-violent 
intervention of people at Metelkova itself. Cf. Marina 
Gržinić, “Metelkova: actions in a zone of indifference,” at  
h t t p : / / s u b s o l . c 3 . h u / s u b s o l _ 2 / c o n t r i b u t o r s 2 /
grzinictext2.html

4. Cf. Resolution on the National Programme for Culture 
2008-2011 at http://www.ukom.gov.si/eng/slovenia/
publications/slovenia-news/5806/5813/

 The Resolution on the National Programme for Culture 
2008-2011 of Slovenia was adopted in December 2007 
and laid out the principles and guidelines of culture policy 
for the coming four years in Slovenia. It was evaluated by 
independent artists and cultural organization as being 
very restrictive (economically, organizationally and 
infrastructuraly) regarding the future of independent 
contemporary art and culture in Slovenia. The National 
Programme for Culture 2008-2011 was unanimously 
accepted by the Slovenian parliament in 2008.

5. On February 1992, at the time when Slovenia was still in 
its infancy, the Slovenian government which was headed 
by then-Prime Minister Lojze Peterle and the Ministry 
for Internal Affairs (then led by the Minister of the 
Interior Igor Bavcar and State Secretary Slavko Debelak) 
adopted a macabre necropolitical measure of erasure, 
transforming thousands of people (mostly from former 
Yugoslav republics) into people without residency permits 
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lu|e bez dozvoli za prestoj i li{eni od sekakvi 
prava. Na 27 fevruari 1992 godina celosno im be{e 
odzemen statusot na trajno dr`avjanstvo, a vakvata 
diskriminacija otpo~na so edna obi~na telegrama 
ispratena istiot den od Slavko Debelak. Za da se 
rasvetli tekovniot mra~en moment, nastanot od 1992 
godina go objasnuvaat samite Izbri{ani: „Va`no e da 
se spomene deka statusot trajno dr`avjanstvo, barem 
vo edna pravna dr`ava, koja gi po~ituva ~ovekovite 
prava, mo`e da se stekne ili odzeme samo vrz osnova 
na zakon, administrativni odredbi ili sudski 
re{enija. Statusot trajno dr`avjanstvo se steknuva 
ili so ra|awe ili so drugi zakonski sredstva. 
Vakviot status nudi prava i obvrski. Slovenija vo 
1992 godina be{e zakonski naslednik na zaedni~kiot 
sojuzen imot na Jugoslavija, zaedno so `itelite, bez 
ogled na nacionalnosta, polot, rasata ili verskata 
pripadnost na poedincite. Osnovniot `ivoten 
status na Izbri{anite im be{e odzemen bez kakov i 
da e zakon, zakonska odredba ili izvestuvawe, tuku so 
edna obi~na telegrama!”

6.  Ministerstvoto za pravda na Slovenija vo 2007 godina 
go objavi re{enieto za noviot kaznen zakonik koj ja 
voveduva do`ivotnata zatvorska kazna za genocid, 
zlostorstva protiv ~ove{tvoto i voeni zlostorstva. 
Nacrtzakonot e napraven vo obid slovene~koto 
zakonodavstvo da mu se dobli`i na Rimskiot statut 
na Me|unarodniot krivi~en sud. Zakonikot se ~ini 
prili~no problemati~en bidej}i vo osnova nosi 
odmazdni~ka politika. Iako re{enieto za noviot 
kaznen zakonik be{e predmet na ostra kritika vo 
javnosta, slovene~kiot parlament go izglasa vo 2008 
godina.

7. Slovene~koto Kontruktivisti~ko dvi`ewe od 
dvaesettite, koe prvenstveno go pretstavuvale Avgust 
Чernigoj i Ferdo Delak, se smetalo za avangardno 
dvi`ewe koe vovelo novi umetni~ki streme`i vo 
ramki na evropskata avangarda.

and deprived of any rights. What happened on February 
27, 1992 was the total confiscation of their status of 
permanent residence, and this confiscation was triggered 
by simple bureaucratic telegram sent by Slavko Debelak 
on 27 February 1992. To put an even more clear light in 
the darkness of the present moment, the event in 1992 is 
explained by the Erased themselves: “It is important to 
state that the status of permanent residence, at least in a 
state of law, that respects human rights, can be obtained 
or confiscated only on the basis of law, administrative 
acts, or court decisions. The status of permanent residence 
is provided by birth or through other legal means. This 
status provides duties and rights. Slovenia was in 1992 
the legal successor of the former common federative 
state of Yugoslavia, together with permanent residents 
appurtenant to it, regardless of the nationality, sex, race, 
or religion of respective individuals. The basic existential 
status of the Erased has been taken from them without any 
law, legal act, or notification, only by a simple telegram!” 

6. The Justice Ministry of Slovenia presented in 2007 the 
resolution of the new penal code, which introduces life 
imprisonment for criminal acts of genocide, crimes against 
humanity and war crimes. The code is drafted in a bid to 
bring Slovenian legislation in line with the Roma Statute 
of the International Criminal Court. The code is seen as 
extremely problematic as its supports a revengeful   policy 
at its bases. Although the resolution of the new penal code 
was ferociously criticized in public, it was accepted by the 
Slovenian parliament in 2008.

7. The Slovenian Constructivist movement from 1920s 
represented primarily by Avgust Černigoj and Ferdo 
Delak is perceived as the avant-garde movement that 
developed new artistic tendencies within the framework 
of the European Avant-garde.
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8. Vo vtorata polovina na {eesettite i ranite 
sedumdesetti godini, grupata OHO izvr{ila 
zna~ajno vlijanie vrz konceptualnoto dvi`ewe 
vo porane{na Jugoslavija. Grupata OHO rabotela 
vo Kraw, Slovenija i vo Qubqana, Slovenija me|u 
1965 i 1971 godina vo oblastite reizam, procesna i 
konceptualna umetnost.

9.  Andergraund dvi`eweto vo Qubqana vo osumdesettite 
be{e alternativno dvi`ewe koe podocna vovede 
nekolku novi umetni~ki dejnosti i ja povrza 
sovremenata umetnost so teorijata, op{testvenite 
dvi`ewa (gej, itn.) i radikalno levata politika vo 
socijalizmot.

10.  Vidi Borec, http://www.drustvozak.si/html/left_revi-
jaborec.html.

11.  Vidi Maska, http://www.maska.si/en/publications/
maska_performing_arts_journal_from_year_1999_on/

12. Filmskiot festival Isola e prototip na novata 
generacija filmski festivali. Smesteni vo grat~iwa 
i, iako slabo finansirani, nudat inspirativni 
filmski programi za lokalnata i me|unarodnata 
publika.
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8. In the second half of the 1960s and early 1970s the group 
OHO had a very important impact on the former Yugoslav 
conceptual movement. The OHO Group worked in Kranj, 
Slovenia and in Ljubljana, Slovenia between 1965 and 
1971 in the field of Reism, Process Art and Conceptual 
Art.

9. The 1980s underground movement in Ljubljana was an 
alternative movement which has subsequently introduced 
several new artistic practices and connected contemporary 
art with theory, social movements (gay, lesbian, etc.) and 
radical leftist politics in socialism. 

10. Cf. Borec, http://www.drustvo-zak.si/html/left_revija-
borec.html

11. Cf. Maska, http://www.maska.si/en/publications/mas-
ka_performing_arts_journal_from_year_1999_on/

12. The Isola Film Festival is the prototype for a new generation 
of film festivals. Based in small cities and although being 
poorly funded they present challenging film programs for 
the local and international public.
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HaluciNacija.
Prepletuvaweto na rasata, 
rodot i nacionalnosta vo  
Varuh Meje –^uvar na 
Granicata1

Doro Wiese 
HalluciNation. 
The Entanglement of Race, 
Gender, and Nationality in 
Varuh Meje – Guardian Of 
The Frontier1

 
1. Krajolik {to treba da se otkrie...

Scenata zapo~nuva so son~eva re~na dolina niz 
koja lebdat zdivovi utrinska magla... Ti{inata ja 
paraat bogati neprekinati blagozvu~ni tonovi, koi 
se zasiluvaat. Panoramski, kamerata bavno se dvi`i 
kraj rekata, kon senkite. I toga{, nad temnata vodena 
povr{ina i naglaseni so akordi vo tri tonovi, se 
pojavuvaat imiwata na trite glumici. Kamerata 
se zadr`uva na nekakov neprepoznatliv predmet, 
zumira i izostruva na sandala zaglavena me|u 
karpi vo vodata. Kre{endo od `i~eni instrumenti 
zavr{uva so visok ton. Rez. Preku platnoto 
preletuvaat drvja i slu{ame muzika {to potsetuva na 
vestern. Se pojavuvaat dve ̀ eni, sednati edna sproti 
druga vo kupe. Ednata posega po fotografski aparat 
i ja slika dru{kata koja nakratko ja poglednuva, & 
se nasmevnuva i revnosno & se vra}a na knigata {to 
ja ~ita. Kadarot povtorno go ispolnuva brzata niza 
drvja, samo za mig; naedna{ gi zamenuva krupen 
kadar so voda {to te~e. Brzakot drvja se pojavuva 
u{te edna{, no naglo go zamenuva nov krupen kadar 
so voda {to te~e. I toga{ nad vodata se voobli~uva 
naslovot na filmot. Rez do krajot na naslovnata 

1. A landscape to be discovered... 

The scene opens with a sunny river valley as wafts of 
early morning fog drift through. Sustained pitches rich 
in harmonics break the silence, rising in volume. The 
camera slowly pans along a river, into the shadows. 
Then, superimposed on the dark water’s surface and 
accentuated by the sound of tri-tone chords, the names 
of three actresses appear. The camera lingers on an 
unidentifiable object, zooms in, and scrutinizes a sandal 
caught between rocks in the water. String instruments 
crescendo and reach a high-pitched note. Cut. Trees 
rush past on the screen as we hear music evocative of 
a Western. Two women appear, sitting opposite each 
other in a train compartment. One of them reaches for 
a camera and photographs her companion who briefly 
looks up, smiles, and diligently returns to the book she is 
reading. Passing trees fill the frame again for an instant 
only to be suddenly replaced by a close-up of flowing 
water. The stream of trees appears once more and is 
abruptly replaced by another close-up of flowing water. 
The title of the film then materializes, superimposed on 
the water. Cut to the end of the title sequence, the film 
Varuh Meje – Guardian Of The Frontier begins. Yet we, 
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{pica, po~nuva filmot Varuh Meje–^uvar na 
Granicata. Sepak, nie, gleda~ite, podzastanuvame 
u{te za mig, nemo`ej}i da dr`ime ~ekor so tekot na 
slikite.

2. ...za nacionalisti~ka konstrukcija...

Varuh Meje –^uvar na Granicata e, po mnogu ne{ta, 
izvonreden film. Toa e prviot slovene~ki igran 
film {to go re`irala `ena. Vo 2002 godina ja 
dobi nagradata Manfred Salcgeber na berlinskiot 
filmski festival “Berlinale”. Pokraj toa, zagat
nuva niza pra{awa va`ni za feministi~kite i 
postkolonijalnite raspravi: filmot e edinstven 
poradi na~inot na koj dava op{iren materijal za 
analiza na prepletuvaweto na rasata, seksualnosta i 
rodot vo konceptot na nacijata i na pra{aweto okolu 
pretstavata za navodno neutralniot, neizbe`en i 
nemenliv status na nacijata. Na povr{no ramni{te, 
filmot raska`uva prikazna za tri drugarki koi vo 
tekot na svojot prv semestralen raspust plovat so 
kanu po te~enieto na Kolpa, reka na granicata pome|u 
Slovenija i Hrvatska. Nabrgu, za vnimanieto na 
gleda~ot po~nuva da se bori i edna druga, paralelna 
potka, koga trite `eni gi tormozi „^uvarot na 
granicata” koj go sledi nivnoto odnesuvawe za da 
se pogri`i da ne se preminat (homo)socijalnite, 
orodeni, rasni i nacionalni granici. „^uvarot” 
se obiduva da gi usoglasi op{testvenite normi i 
nacionalnite granici i na toj na~in ne samo {to 
se pretstavuva kako nacionalist,2 tuku izrazuva i 
edna retko osporuvana i {iroko rasprostraneta 
koncepcija za „nacijata”. Kako povlasten oblik na 
pretstavuvawe, nacijata stanala edna od najva`nite 
sliki za op{testven konsenzus i povlasten oblik 
na identifikacija. Tie mehanizmi gi maskiraat 
nejzinata parcijalnost i nejzinata itrina do 

the viewers, linger for a moment, unable to keep up with 
the flow of images. 

�. ...for a nationalist construction... 

Varuh Meje – Guardian Of The Frontier is, in a number 
of ways, a remarkable film. It is the first Slovenian feature 
film directed by a woman. It was awarded the Manfred-
Salzgeber Prize at the Berlin Film Festival, Berlinale, in 
2002. Additionally, it raises a number of issues that are 
important to feminist and post-colonial debates: the film 
is unique in the way it provides ample material to analyze 
the entanglement of race, sexuality, and gender in the 
concept of the nation and question the notion of a nation’s 
supposedly neutral, inescapable und unchallengeable 
status. On the surface, the film tells the story of three 
female friends who, during their first semester break, 
canoe down the Kolpa, a border river between Slovenia 
and Croatia. Soon, a parallel storyline competes for the 
viewer’s attention as the three women are tormented by a 
“Guardian of the Frontier” who monitors their behaviour 
to make sure that (homo-) social, gendered, racial, and 
national “frontiers” are not crossed. The “guardian” 
tries to bring social norms and national borders into 
agreement, thereby not only presenting himself as a 
nationalist,2 but also representing a rarely challenged 
widespread concept of “the nation.” As a privileged 
mode of representation, the nation has become one of 
the most important images of social consensus and a 
privileged form of identification. These mechanisms 
mask its partiality and artifice to the point where they 
are no longer perceptible. If basic characteristics of a 
nation exist, Benedict Anderson’s analysis is certainly 
significant to their understanding: to him, the nation is 
an “imagined community” that is “conceived as a deep, 
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tolkav stepen {to ve}e ne mo`at da se zabele`at. 
Ako postojat osnovni odliki na nacija, analizata 
na Benedikt Anderson (Benedict Anderson) sigurno 
}e bide zna~ajna za da se razberat: za nego, nacijata 
e „zamislena zaednica” koja{to „se do`ivuva kako 
dlaboko, horizontalno drugarstvo” (Anderson 1991, 
7), bez ogled na o~iglednite neednakvosti vo pove}eto 
op{testva. Vetuvaweto za zaedni~ko u~estvo, za 
ednakvost vo ramkite na nacijata, dovelo do {irewe 
na konceptot, a dalekuse`na posledica od toa e 
{to, denes, se zema zdravo za gotovo deka ~ovek ima 
nacionalnost i ~uvstvuva povrzanost so drugi lu|e 
koi `iveat vo istata zemja, iako nitu gi poznava 
nitu, pak, nekoga{ }e gi zapoznae. Ponatamu, Varuh 
Meje go ilustrira na~inot na koj vrz edno konkretno 
evropsko gledi{te za nacijata vlijaele rasisti~ki i 
heteroseksisti~ki isklu~uva~ki praktiki. Vo edna 
sekvenca od filmot se prika`uvaat ma`i i `eni so 
azisko poteklo kako ja minuvaat rekata Kolpa za da 
stignat do Slovenija. Vedna{ gi fa}aat policajci, 
na koi, pak, veda{ im ~estita i, stiskaj}i im raka, 
im se zablagodaruva „^uvarot na granicata”, koj brzo 
se pojavuva na samoto mesto. Na toj na~in filmot 
dava primer kako konkretnite „nebelci” se brkaat 
od granicite na nacijata, „klasi~na me{avina 
od insitucionalni i poedine~ni rasizmi” koi 
Teo Goldberg (Theo Goldberg) gi narekuva „rasna 
evropeizacija” (Goldberg 2006, 354): bidej}i 
kolonijalizmot se sfa}a kako ne{to {to se slu~ilo 
drugade, Evropa mo`e da se zamisli kako „mestoto na 
i za Evropejcite sfateni istoriski” (Goldberg 2006, 
354), a soodvetno na toa Evropejcite se definiraat 
kako isklu~ivo belo i hristijansko naselenie. 
Pojavuvaweto na nebeli likovi vo Varuh Meje 
naglasuva deka mitot za belata hristijanska Evropa 
se odr`uva preku strogo vardewe na granicite koe 
se zasnova vrz voo~uvaweto na telesnite razliki. 

horizontal comradeship” (Anderson 1991, 7), regardless 
of the inequalities evident in most societies. The promise 
of participation, of equality within a nation, has led 
to the concept’s advancement with the far-reaching 
consequence that, today, it seems to be a given that one 
has a nationality and feels bound to other individuals 
who dwell in the same land, although one neither knows 
those individuals nor ever will. Furthermore, Varuh Meje 
illustrates how a specifically European view of the nation 
is influenced by racist and hetero-sexist exclusionary 
practices. One sequence shows men and women of 
Asian origin crossing the Kolpa River to reach Slovenia. 
They are immediately captured by police officers who 
are themselves congratulated and thanked, handshake 
included, by the “Guardian of the Frontier,” swift to 
appear on the scene. The film thus exemplifies how the 
“non-white” people in question are expelled from the 
boundaries of the nation, a “classic mix of institutional 
and individual racisms” referred to by Theo Goldberg as 
“Racial Europeanization”(Goldberg 2006, 354): since 
colonialism is regarded as having taken place elsewhere, 
Europe can be imagined as “the place of and for 
Europeans historically conceived” (Goldberg, 2006, 354), 
and Europeans concurrently defined as an exclusively 
white and Christian population. The appearance of 
non-white characters in Varuh Meje highlights how the 
myth of a white Christian Europe is maintained through 
rigorous border policing based on the identification of 
physical difference. The body is where the determination 
of whether someone belongs to a nation or not takes 
place: “through the simple expedient of demonizing and 
reifying the range of colour on a palette” (Morrison 1992, 
7). Varuh Meje thus shows how borders are drawn in 
active practices, while the criteria clarifying who belongs 
and who does not appear fuzzy. 



�7
�

Teloto e ona mesto kade {to se utvrduva dali nekoj & 
pripa|a na nacijata ili ne: „preku prostata itrina 
na demonizirawe i konkretizirawe na opsegot na 
boi vrz paletata” (Morrison 1992, 7). Taka, Varuh 
Meje poka`uva na koj na~in granicite se iscrtuvaat 
vo aktivnite praktiki, dodeka kriteriumite so koi 
se pojasnuva koj pripa|a, a koj ne pripa|a se nejasni. 
Gorespomenatata sekvenca vospostavuva edno 
opasno scenario {to mo`e da gi zasegne i belite 
protagonistki Aqa, @ana i Simona: opasnosta da 
se bide isklu~en(a) od pripadnosta na nacijata, 
od pripadnosta kako {to vo tekot na filmot ja 
formulira „^uvarot na granicata”. Vo ovoj primer, 
zakanata dobiva oblik na taktika na zastra{uvawe 
~ija cel e da disciplinira i da ureduva, odnosno 
ne{to {to jas go do`ivuvam kako mehanizam za koj 
Toni Morison veli deka se sostoi od vnesuvawe na 
slikata za „rasiziranoto drugo”, mehanizam {to 
taa go narekuva afrikanizam: „na~in na nadzor vrz 
pra{awata na stale`ot, seksualnata sloboda, i na 
represijata, sozdavaweto i koristeweto na mo}ta” 
(Morrison 1992, 7). Toga{, ova „rasizirano drugo” slu
`i kako slika za sporedba „za da mo`e da se iscrtuvaat 
i nametnuvaat izumot i implikaciite na belosta” 
(Morrison 1992, 52). Gledano od taa perspektiva, 
jasno se razlikuvaat rasisti~kite isklu~uvawa 
zaradi definirawe na nekoja nacija i uredenosta i 
disciplinata {to kako rezultat & se nametnuvaa na 
rajata: iako ovie oblici na pot~inuvawe postojano 
upatuvaat eden na drug, ~ovek mora jasno da gi 
razgrani~i i spored nivnite praktiki i spored 
posledicite {to proizleguvaat od niv.

Koga, na primer, „izumite i implikaciite” na 
rasisti~koto isklu~uvawe se kontrast vrz osnova 
na koj }e se sozdavaat pretstavi za „belosta”, toa 
ne zna~i i deka ne proizveduvaat ureduva~ki 

The above-mentioned sequence establishes a threatening 
scenario that could also concern the white protagonists 
Alja, Žana and Simona: the threat of being excluded from 
belonging to the nation, formulated by the “Guardian of 
the Frontier” in the course of the film. In this instance, 
the menace takes the shape of an intimidation tactic 
designed to discipline and regulate, which I perceive as 
a mechanism specified by Toni Morrison consisting in 
the introduction of the figure of the “racialized other,” 
a mechanism she refers to as Africanism: “a way of 
policing matters of class, sexual license, and repression, 
formations and exercises of power” (Morrison, 1992, 7). 
This “racialized other” then serves as a contrasting figure 
“to limn out and enforce the invention and implications of 
whiteness” (Morrison 1992, 52). From that perspective, 
racist exclusions for the purpose of defining a nation 
and the resulting regulation and discipline enforced 
onto the populace clearly differ: although these forms 
of subjugation constantly refer to each other, one has to 
distinguish them clearly in their practices as well as in 
their consequences. 

When, for example, the “inventions and implications” 
of racist exclusion are a contrast to produce notions of 
“whiteness,” this does not mean that they do not bring 
about regulating and disciplining effects. As Richard 
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i disciplinira~ki efekti. Kako {to poka`a 
Ri~ard Dajer (Richard Dyer 1997), konceptot za 
„belosta” se zasnova vrz politika na teloto vo 
koja heteroseksualnosta igra presudna uloga, kako 
sredstvo za reprodukcija na rasata i definirawe na 
rodot (sporedi Dyer 1997, 30). Na sli~en na~in, Nira 
JuvalDejvis veli deka ̀ enite igraat zna~ajna uloga 
vo nacionalisti~kite i rasisti~kite op{testva (sp. 
YuvalDavis 1997, 27). Sposobnosta na ̀ enite da ra|aat 
mo`e od niv da napravi „nositeli na kolektivnoto” 
(YuvalDavis 1997, 26), taka {to kontroliraweto na 
`enskata seksualnost stanuva presudno. Takvoto 
disciplinirawe i ureduvawe ima uloga i vo Varuh 
Meje, iako se razlikuva od direktnoto koristewe na 
nasilstvo preku pograni~niot re`im. Primer za 
toa e zapletot na filmot: trite protagonistki Aqa, 
@ana i Simona nikako ne mu se protivat na „^uvarot 
na granicata”. Naprotiv, nivnite idei i fantazii 
se tolku isprepleteni so fantazijata za nacijata, 
{to ne mo`at da mu se sprotivstavat na nasilstvoto 
na nejzinite temelni diskursi i obi~ai. Filmot ja 
ilustrira nasilnata konstrukcija na nacijata preku 
libidalnata vrska ~ie nasilie e duri i pogolemo 
bidej}i ne mo`e da se artikulira kako takva, tuku 
mo`e da se sogleda edinstveno srede nejzinoto 
zakanuva~ko i morni~avo tainstveno izmestuvawe. 
Ova gi zagatnuva slednive pra{awa: kolku precizno 
procesot na nastanokot na nacijata i vo nego 
impliciranata subjektivnost se kinematografski 
otslikani vo Varuh Meje–^uvar na Granicata? 
Ponatamu, koi teoriski koncepti se na raspolagawe 
za da se objasni zapletkuvaweto na subjektivnata 
fantazija, libidalnata kateksa, zamislenata 
zaednica i vistinskoto nasilstvo pri postanokot na 
nacijata i vnatre{nata tema/podatnosta da go izrazi 
ona {to vo naslovot go narekov haluciNACIJA? Na 
ovie pra{awa }e se osvrnam so ~itawe na Varuh Meje, 

Dyer (1997) has shown, the concept of “whiteness” is 
based on a politics of the body in which heterosexuality 
plays a crucial role, as the means of reproducing race and 
defining gender (cf. Dyer 1997, 30). In a similar vein, 
Nira Yuval-Davis states that women play a significant 
role in nationalist and racist societies (cf. Yuval-Davis 
1997, 27). Women’s ability to give birth may make them 
to be “bearers of the collective” (Yuval-Davis 1997, 26), 
so that controlling women’s sexuality becomes crucial. 
Such disciplining and regulating also plays a role in 
Varuh Meje, although it differs from the direct exercise of 
violence through the border regime. This is exemplified 
in the film’s plot: the three protagonists Alja, Žana and 
Simona do not oppose the “Guardian of the Frontier” in 
any way. On the contrary, their ideas and imaginations 
are so interwoven with the fantasy of the nation that 
they cannot oppose the violence of its foundational 
discourses and practices. The film illustrates the violent 
construction of the nation through a libidinal bond 
whose violence is even greater as it cannot be articulated 
as such, but only be perceived in its threatening, uncanny 
displacement. This leads to the following questions: how 
precisely is the process of the nation’s becoming and the 
subjectivity implied therein portrayed cinematically in 
Varuh Meje – Guardian Of The Frontier? Furthermore: 
which theoretical concepts are available to express 
the entanglement of subjective imagination, libidinal 
cathexis, imagined community and real violence in the 
becoming of a nation and its inherent subject/ion to 
express what I refer to in the title HalluciNATION? I will 
address these issues through a reading of Varuh Meje, 
so let us return to the two sequences described at the 
outset, as they touch on a number of topics that play a 
significant role in the film itself. 
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pa zatoa predlagam da se navratime na dvete sekvenci 
{to gi opi{av na po~etokot, bidej}i na~nuvaat niza 
temi {to igraat zna~ajna uloga vo samiot film. 

3. ... od koja  nekoi mo`e da se isklu~at ... 

Od po~etokot na Varuh Meje se vospostavuvaat dva 
jasni prostora koi me|usebno si soodvetstvuvaat: 
akusti~niot i vizuelniot. Dodeka vovednata sek
venca otslikuva edna navidum negibnata priroda, go 
slu{ame zvukot na muzika so parcijalni tonovi {to 
potsetuva na srednovekoven evropski misticizam 
izrazen, na primer, niz gregorijanskiot napev. 
No, svetata ubavina {to ja prizivaat i prirodata 
i muzikata ja naru{uva kamerata koja{to se dvi`i 
panoramski bez da se zagleda vo perspektivata 
na niedno lice; namesto toa, kamerata se dvi`i 
nezavisno, si ja istra`uva okolinata vo edna kom
binacija od qubopitnost i voajerizam. Perspek
tivata na subjektivna kamera stanuva pojasna 
koga neo~ekuvano zumira edna obuvka vo vodata, 
kr{ej}i go ritamot {to se vospostavuval do toj 
mig. Ovoj kadar go vostoli~uva okoto na kamerata 
kako nezavisna perspektiva sama po sebe. Ni 
oddaleku ne pretstavuvaj}i seznaen i dale~en 
pogled, taa iritira u{te pove}e za{to ni{to ne 
& protivre~i na voznemiruva~kata subjektivna 
perspektiva na kamerata nudej}i dopolnitelni 
fokalni to~ki, kako {to pravi kamera vrzana za 
nekoj od protagonistite. Bezvremenosta na slikata, 
{to mo`ela da se dolovi vo koj bilo mig, nejzinata 
nevrzanost za perspektivata na protagonistot, 
nenadejnata pojava na imiwa nevrzani za nieden 
utvrden lik, senkata {to se javuva na povr{inata na 
vodata, nedofatlivata boja na tonovite na `i~enite 
instrumenti, nadoa|aweto vo ~etvrtinski intervali 
{to izgleda kako da bara muzi~ka razre{nica: site 

�. ...from which some may be excluded... 

From the beginning of Varuh Meje, two distinct spaces 
are established, corresponding with one another: the 
acoustic and visual spaces. While the opening sequence 
portrays a seemingly unspoilt landscape, we hear the 
sound of overtone music evoking European medieval 
mysticism as expressed, for example, by the Gregorian 
chant. Yet the holy beauty evoked by both landscape 
and music is disturbed by the camera panning without 
fixing its gaze on the perspective of a specific individual; 
instead, the camera moves independently, exploring 
its surroundings in a combination of curiosity and 
voyeurism. The point-of-view of a subjective camera 
becomes clearer when it zooms in unexpectedly on a 
shoe in the water, breaking the tempo established up 
until that juncture. This shot establishes the camera’s 
eye as an independent perspective in its own right. Far 
from displaying an all-knowing and distant gaze, it 
irritates further as nothing contrasts with the unsettling, 
subjective camera perspective by providing additional 
focal points, such as the camera attaching itself to a 
protagonist would. The timelessness of the image, 
which could have been captured at any point in time, 
its non-attachment to the perspective of a protagonist, 
the sudden superimposition of names unrelated to any 
established character, the shadow that appears on the 
water’s surface, the unseizable tone colour of the entering 
string-instruments, the coming in quart intervals, 
seeming to demand musical resolution: all of these 
elements haunt the place and make the idyllic landscape 
seem ominous and uncanny by leaving up in the air 
whether the perceived happenings are real or imagined, a 
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tie elementi go opsednuvaat mestoto i idili~nata 
priroda ja pravat da izgleda zlokobno i morni~avo 
tainstvena, ostavaj}i go vo vozduhot nerazre{eno 
da lebdi pra{aweto dali sogledanite nastani 
se stvarni ili zamisleni, spomen od minatoto 
ili raska`ana sega{nost, prelaga ili stvarnost, 
bidej}i „~esto se ra|a morni~ava stvarnost koga }e 
se zamati granicata me|u fantazijata i stvarnosta” 
(Freud 1953, 223), spored definicijata na Sigmund 
Frojd (Sigmund Freud) za genezata na morni~avata 
stranost. 

Pokraj objasnuvawata na takvite konkretni stravovi 
{to se nudat vo Frojdoviot ogled Morni~avoto 
(1953), Homi K. Baba (Homi K. Bhabha 1994) dodade 
edna va`na dimenzija na definicijata taka {to 
poka`a deka morni~avoto ima „odek {to mo`e da se 
slu{ne jasno, iako i isprekinato, vo fikciite {to 
gi prebroduvaat silite na kulturnite razliki vo 
cela niza transistoriski podra~ja” (Bhabha 1994, 
13). Za Baba, morni~avoto e osobeno vidlivo vo 
aspektite na sovremenoto, bur`oasko op{testvo koi 
se zaboraveni i negirani. Taka, toj dodava op{testven 
aspekt na Frojdovata poznata definicija, pri {to 
morni~avoto e „s$ {to moralo da ostane (...) tajno 
i skrieno, no sepak izleglo na videlina” (Freud 
1953, 224). Baba gi preispituva odnosite na mo}ta 
i interesite {to go proizveduvaat i se stremat da 
go odr`at ona {to e privatno ili javno, ona {to se 
dr`i vo tajnost ili se obelodenuva, dodeka celta na 
mo}ta da gi odredi tie sodr`ini i podelbi nikoga{ 
ne se ostvaruva do kraj, taka {to ona kon {to se stremi 
mo}ta se pravi sebesi morni~avo zabele`livo. 

Pritoa, skladnosta me|u privatnoto i javnoto, 
podelba karakteristi~na za modernosta, spored 
Baba, se naru{uva, zaseneta i morni~avo zameneta 

remembrance of the past or a narrated present, delusion 
or reality, since an “uncanny effect often arises when the 
boundary between fantasy and reality is blurred” (Freud 
1953, 223), according to Sigmund Freud’s definition of 
the genesis of the uncanny feeling. 

In addition to the explanations of such specific fears 
offered in Freud’s essay The Uncanny (1953), Homi K. 
Bhabha (1994) has added an important dimension to the 
definition by showing that the uncanny has “a resonance 
that can be heard distinctly, if erratically, in fictions that 
negotiate the powers of cultural difference in a range of 
transhistorical sites” (Bhabha 1994, 13). The uncanny is, 
for Bhabha, especially apparent in aspects of modern, 
bourgeois society that have been forgotten or negated. 
He thus adds a societal aspect to Freud’s renowned 
definition, the uncanny being “everything that ought 
to have remained (…) secret and hidden but has come 
to light” (Freud 1953, 224). Bhabha questions power-
relations and interests that produce and try to maintain 
what is private or public, what is kept secret or exposed, 
while the aim of power to determine those contents and 
divisions is never fully attained, so that what power aims 
at makes itself uncannily perceptible. 

In the process, the symmetry of the private and the 
public, a characteristic division of modernity, becomes, 
according to Bhabha, disturbed, over-shadowed 



�7
6

so, na primer, feministi~kite prigovori od 
tipot „privatnoto e politi~ko” (Bhabha 1994, 15); 
ponatamu „Neprijatnoto gi podgreva banalnostite na 
rasiziranoto op{testvo i vo najsitnite ne{ta, kade 
mo`e da sednete, a kade ne; kade da ̀ iveete, a kade ne; 
{to mo`e da u~ite, a {to ne; kogo mo`e da qubite, 
a kogo ne”. (Bhabha 1994, 21). Preku komentarite na 
Baba, ~ovek mo`e ponatamu da ispituva koi mo}i 
na kulturnata razli~nost izleguvaat vo preden 
plan vo Varuh Meje, preispituvaj}i gi postojnite 
granici i zasenuvaj}i go poredokot vo bur`oaskoto 
op{testvo. 

Otkrivaweto na rasparenata obuvka, naglaseno so 
muzikata i dvi`eweto na kamerata, mo`e da go dade 
prviot patokaz za vakvoto preispituvawe. Duri i 
bez formalno naglasuvawe, obuvkata kako „predmet 
od civilizacijata” izgleda tu|o vo „negibnatata 
priroda”. Kako pars pro toto, taa pretstavuva i lice 
koe{to ne e vo kadarot i koe mora nekoga{ prethodno 
da go istra`uvalo toj teren. Dokolku ova upatuvawe na 
is~eznato lice samo po sebe e morni~avo, kontekstot 
{to e pred gleda~ot otslikuva i drug, pomalku 
o~igleden prestap. Kako {to tvrde{e En Meklintok 
vo Imperial Leather (1995), „pornotropskata” tradi
cija na evrocentri~niot imperijalizam ja „femi
nizira” zemjata, za potoa da mo`e da se siluva i osvoi 
vo ma{ki potfat (McClintock 1995, 22/23). Vovednata 
sekvenca go povtoruva ovoj temelen narativ za 
evropskata sovremenost kako da e varijacija na 
temata: isto taka, po~nuva i so „otkrivawe” na 
edna „devstvena priroda”, no potoa poka`uva eden 
neuspe{en obid taa i da se osvoi. Liceto {to 
stapnalo na zemjata otsustvuva i ne uspealo da ostavi 
traga od svoeto nekoga{no prisustvo; upatuvawata 
na nego ili na nea se retki i ra{trkani, kako da gi 
odnela dote~enata „diva” reka.

and uncanningly doubled by, for example, feminist 
contestations like the “private is political” (Bhabha 1994, 
15); furthermore, “the unhomely stirs” the banalities of 
a racialized society, in the smallest of matters, “where 
you can sit, or not; how you can live, or not; what you 
can learn, or not; who you can love, or not” (Bhabha 
1994, 21). Through Bhabha’s comments, one can then 
question which powers of cultural difference come to 
the fore in Varuh Meje, challenging existing limits and 
overshadowing the order of bourgeois society. 

The discovery of a single shoe, accentuated through 
music and camera movement, may provide the first clue 
to this questioning. Even without formal accentuation, 
the shoe as “an object from civilization” appears alien 
to the “untouched nature.” As a pars pro toto, it also 
represents a person missing from the frame and who 
must have explored that terrain at an earlier point in 
time. If this reference to a missing person is in itself 
uncanny, the context available to the viewer also depicts 
another, less obvious transgression. As Anne McClintock 
has argued in Imperial Leather (1995), the “porno-
tropic” tradition of eurocentric imperialism “feminizes” 
the land, so that it can subsequently be ravished and 
conquered in a masculine enterprise (McClintock 1995, 
22/23). The opening sequence repeats this foundational 
narrative of European modernity, as if it was a variation 
on the theme: it also commences with the “discovery” 
of a “virgin landscape,” but then goes on to show an 
unsuccessful attempt at conquering it. The individual 
who set foot on the land is absent and has not been able 
to leave a mark of his or her former presence; references 
to him or her are scarce and scattered, as if carried away 
by the flow of the “wild” river. 
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So aluzii na imperijalnoto osvojuvawe na „devstvena 
zemja” – a Meklintok napati uka`uva deka kolo
nizacijata ja pridru`uval mitot za nekakva 
„nenaselena, ne~epnata zemja”, dodeka izvornite 
`iteli se simboli~no staveni vo anahron prostor 
(McClintock, passim) – se prodol`uva i vo narednata 
sekvenca. Vnesuvaweto vestern filmska muzika 
direktno upatuva na „prvobiten prizor” (urszene) 
na kolonijalna fantazija, za{to „osvojuvaweto na 
Zapadot” vo Severna Amerika, ~esto prika`uvan vo 
vestern filmovite, go sledi tokmu takva muzika. 
Rastegnuvaweto na „granicite na civilizacijata” 
ponatamu vo „divinata”, kako {to Roza B. [najder 
(Rosa B. Schneider 2003, 138) go parafrazira narati
vot za granicata vo SAD, dopolnitelno se naglasuva 
preku drugi dva simbola, vozot i fotografskiot 
aparat. Istorijata na fotografijata i istorijata na 
kolonijalnata nauka delat nekoi su{tinski postapki 
{to podrazbiraat sobirawe, rasprostranuvawe i 
disciplina (sporedi McClintock, 1995, 123). Vo 19 
vek, fotografijata se koristela za da se prika`uva 
i meri „rasnata”, „histeri~nata” i „kriminalnata” 
izopa~enost (sporedi McClintock 1995, 124), isto 
kako {to `eleznicata im pripa|a na temelnite 
mitovi na SAD.
 
Iako mo`ebi vozot ne e zna~aen simbol za povrza
nosta, negovite „misti~ni” svojstva – koi vo filmot 
se zasiluvaat so morni~avi vizuelni i akusti~ni 
elementi – ja oblikuvaat kulturnata nesvesnost, 
osobeno bidej}i tuka se iznesuva edna va`na 
kulturna razlika – razlikata me|u ma`estvenosta i 
`enstvenosta. Kako {to poka`a Tereza de Laurentis 
vo Alisa ne (de Lauretis, 1984), osnovnata kulturno 
narativna struktura sodr`i temelna podelba na 
rodovite, podelba {to nudi samo dve pozicii: 
„ma{kojunak~ovek, na stranata na subjektot; i 

Allusions to the imperial conquest of “virgin land” – 
McClintock repeatedly points out that colonization was 
accompanied by the myth of an “uninhabited, unspoilt 
land,” while the original inhabitants are symbolically 
placed into an anachronistic space (McClintock, passim) 
– is pushed further in the next sequence. The entrance 
of a Western film tune makes direct reference to an 
“urszene” of colonial fantasy, the “conquest of the West” 
in North America, presented time and again in the 
Western film-genre accompanied by this kind of music. 
The deferment of the “limits of civilization” into the 
“wild,” as Rosa B. Schneider (2003, 138) paraphrases the 
US-American frontier narrative, is further emphasized 
through two additional symbols, the train and the 
camera. The history of photography and that of colonial 
science share intrinsic procedures entailing collection, 
dissemination and discipline (cf. McClintock 1995, 123). 
Photography was used in the 19th century to portray and 
measure “racial,” “hysterics,” and “criminal” deviance 
(cf. McClintock 1995, 124), just as the railway belongs to 
the founding myths of the United States. 

Though the train may no longer be a significant symbol 
of connection, its “mystical” qualities – enhanced in the 
film by uncanny visual and acoustic elements – shape the 
cultural unconsciousness, especially since an important 
cultural difference - the one between masculinity and 
femininity - is expressed here. As Teresa de Lauretis 
has shown in Alice Doesn’t (1984), the basic cultural 
narrative structure contains a fundamental division of 
genders, one that only offers two positions: “male-hero-
human, on the side of the subject; and female-obstacle-
boundary-space, on the other“ (de Lauretis 1984, 121). 
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`enskopre~kagranicaprostor, na drugata strana” 
(de Lauretis, 1984, 121). Za nea, definicijata na 
Jurij Lotman (Jurij Lotman): „likovite mo`e da se 
podelat na podvi`ni, koi u`ivaat sloboda vo odnos 
na potkataprostorot, koi mo`at da si go menuvaat 
mestoto vo strukturata na umetni~kiot svet i otade 
granicata, (...), i na nepodvi`ni, koi, vpro~em, 
pretstavuvaat funkcija na toj prostor” (Lotman, 
1979, 167), uka`uva na rodovo obele`ana hierarhija 
vo koja ma{kite junaci gi dobivaat aktivnite ulogi, 
dodeka „`enata” ja dobiva simboli~nata narativna 
funkcija na lokacija, mesto, na pre~ka, ili stanuva 
grani~na figura, ne{to {to mora da se sovlada (de 
Lauretis 1984, 118/119).

Vo Varuh Meje, „osvojuvaweto na zemjata” i 
„rastegaweto na granicite na civilizacijata” mo`e 
da uka`at na slednovo: dokolku seriozno smetame 
deka Aqa, @ana i Simona zaslu`uvaat da „u`ivaat 
sloboda vo odnos na potkataprostorot” (Lotman, 
op.cit.) za{to patuvaat, sakaat da ja istra`uvaat 
zemjata i stvarnosta da ja bele`at  na fotografii, 
obespokojuva~kite akusti~ni i vizuelni motivi mo`e 
da se odnesuvaat na opasnosta {to se nadvisnuva vrz 
nivnoto pravo, na faktot deka toa mora da se spre~i. 
Ponatamu, tokmu nivnoto vleguvawe vo ulogata na 
„otkriva~i” – estetski evocirana niz pottekstot 
na vesternot, ubedlivo doloven preku vestern 
muzikata, preku kadrite so opkru`uvaweto tipi~ni 
za toj `anr i doma}inskiot romantizam   e ona {to 
e vnatre{no povrzano so pretstavite za „belosta”. 
Kako {to veli Ri~ard Dajer (Dyer 1997), vesternot 
kako `anr poka`uva „pretpriem~iv podvig” koj 
e nu`en za konstruirawe na transcedentalna 
bestelesna „belost”, kako i za sozdavawe na novo 
utopisko op{testvo kakvo {to se opi{uva vo Jasna 
sudbina (Manifest Destiny) (sp. Dyer 33). Vesternot 

For her, Jurij Lotman’s definition: “Characters can be 
divided into those who are mobile, who enjoy freedom 
with regard to plot-space, who can change their place in 
the structure of the artistic world and cross the frontier 
(...), and those who are immobile, who represent, in fact, 
a function of this space” (Lotman 1979, 167), implies a 
gender-specific hierarchy in which masculine heroes take 
the active roles while “woman” takes on the symbolic 
narrative function of a location, a place, a hindrance, or 
becomes a borderline figure, something that has to be 
overcome (de Lauretis 1984, 118/119). 

In Varuh Meje, the “conquest of the land” and the 
“deferred limits of civilization” could indicate the 
following: if we seriously consider that Alja, Žana and 
Simona lay claim to “enjoy freedom with regard to plot-
space” (Lotman, op. cit.) because they travel, want to 
explore the land and document reality in photographs, 
the uncanny acoustic and visual motives could refer 
to the threat interposing itself to their claim, to the 
fact that this ought to be prevented. Furthermore, it 
is precisely their taking on the role of “discoverers” 
– aesthetically evoked through the Western subtext, 
pervasively called up through western music, genre-
typical scenery-shots, and fireside romanticism – that is 
intrinsically linked to notions of “whiteness.” As Richard 
Dyer (1997) states, the Western as a genre displays an 
“exercise of enterprise” essential for the construction 
of a transcendental incorporeal “whiteness” as well as 
for the formation of a new utopian society as described 
in Manifest Destiny (cf. Dyer, 33). The Western as a 
frontier narrative is not only concerned with an endless 
expansion into “open space,” but also explores which 
codes, values, and customs should prevail. Thus, the 
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kako narativ za granicite ne se zanimava samo 
so beskrajnoto {irewe vo „otvoreniot prostor”, 
tuku istra`uva i koi kodovi, vrednosti i obi~ai 
treba da nadvladeat. Taka, vesternot nostalgi~no 
go veli~a imperijalnoto zazemawe na zemjata 
– {to, istoriski ka`ano, proizvelo so genocid na 
domorodnite Amerikanci – i go preobrazuva vo 
moralnotranscedenten potfat vo koj belite ma`i 
mo`at od sebe da napravat samoproglaseni junaci. 

Protagonistkite Aqa, @ana i Simona si zemaat 
bele~ka ma{ka uloga; „^uvarot na granicata” ne ja 
napa|a, vsu{nost, nivnata „belost” tuku ma{kata 
polo`ba {to e neizostaven del od taa uloga. Ona 
{to izbiva vo preden plan tuka ne e rasisti~koto 
isklu~uvawe na grani~nata politika; naprotiv, vo 
ovie slu~ai se poka`uvaat nejzinite inkluzivni 
praktiki na regulirawe i disciplinirawe na 
rodot i na seksualnosta. Zatoa, belosta e visoko 
diferencirana kategorija, kategorija koja ne samo 
{to dodeluva op{testveni ulogi spored bojata na 
ko`ata, tuku i pretstavi za rodot i seksualnosta 
(vidi Dyer, passim).

Vo kontekst na ovie pretpostavki, ~ovek mo`e 
da go sfati Varuh Meje kako film vo koj „`enata” 
(pro~itana kako kulturen konstrukt) i „`enite” 
(kako istoriski subjekt)3 se me|usebno povrzani, 
dodeka se ispituva nivniot odnos kon „izgradbata 
na nacijata” i „belosta”. Sepak, izgradbata na 
nacijata {to se obrabotuva vo filmot i vo koja se 
vklu~eni i „`enite” i „`enata” e, u{te od samiot 
po~etok, povrzana so nasilen ~in. Vo Varuh Meje 
nacijata ishoduva od zaguba, bidej}i prviot znak za 
~ove~ki `ivot se odnesuva na is~eznato lice. Sakam 
da uka`am deka filmot, od po~etokot, go zagatnuva 
pra{aweto dali toj znak konsolidira nekakva 

Western nostalgically glorifies an imperial seizure of 
the land – which, historically speaking, resulted in the 
genocide of the Native Americans – and transforms it 
into a morally-transcendent endeavour in which white 
men can turn themselves into self-proclaimed heroes. 

The protagonists Alja, Žana and Simona lay claim on a 
white masculine role; it is not their “whiteness” that is 
attacked by the “Guardian of the Frontier” but, indeed, 
the masculine position that is part and parcel of this role. 
What comes to the fore here is not the racist exclusion 
of a border policy; on the contrary, in these instances 
its inclusionary practices of regulating and disciplining 
gender and sexuality are shown. Whiteness is therefore a 
highly differentiated category, one that not only assigns 
social roles according to skin colour, but also notions of 
gender and sexuality (see Dyer, passim). 

In the light of these propositions one could understand 
Varuh Meje as a film in which “woman” (read as a cultural 
construct) and “women” (read as a historical subject)3 
are related to each other, while their relationship to 
“nation-building” and “whiteness” is examined. Yet, 
the nationbuilding dealt with in the film and in which 
both “women” and “woman” are involved is, from the 
beginning, connected with an act of violence. In Varuh 
Meje, the nation originates in a loss, as the first sign 
of human life refers to a missing person. I would like 
to suggest that the film, from the beginning, poses the 
question of whether this sign consolidates a desire: the 
wish to transform a character playing an active role into 
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`elba: `elba odreden lik {to igra aktivna uloga 
da se preobrazi vo topos, vo mesto, negovoto ili 
nejzinoto is~eznuvawe da se pretvori vo simbol 
na kazna za preminuvaweto na nekoja granica. Koi 
kulturni razliki se zamolknati, osudeni da ostanat 
nevidlivi ili osudeni na smrt zaradi izgradba na 
nacija?

4. ... preku ni{kata na nasilieto ...

Iako trite protagonistki @ana, Aqa i Simona vo 
tekot na filmot si zemaat uloga na ma{ki junak 
i trgnuvaat vo svetot, narativnata funkcija na 
„`enata” e postojano prisutna.

Vo tekot na celiot film Varuh Meje (opasnosta od) 
rodovo obele`ano nasilstvo se postavuva i narativno 
i estetski. Vo vovednata sekvenca, filmot sozdava 
~uvstvo na opasnost preku incidentna muzika i 
preku koristewe na subjektivna kameraoko, taka {to, 
duri i pred plovidbata so kanuto, zakanata stanuva 
o~igledna, frlaj}i ja svojata senka vrz pustolovnoto 
begstvo na trite `eni. No, ne se nudi nikakvo 
objasnuvawe blagodarenie na koe bi se objasnila 
opasnosta, taka {to ovie tri estetski predvestija 
izgledaat kako prazni formuli {to zala`uvaat. 
Na primer, koga Simona i @ana, nabrgu otkako }e 
pristignat vo rodniot grad na Aqa, re{avaat da se 
iskapat vo Kolpa, doznavaat deka rekata e granica 
me|u Slovenija i Hrvatska. Ovaa vest ja pottiknuva 
@ana da prepliva duri do hrvatskata strana, so {to 
stanuva sredi{te na interesot na site. Istovremeno, 
zapo~nuva i muzi~kiot motiv na morni~avoto, 
odnapred vospostaven ve}e vo vovednata sekvenca. 
Kako da go tolkuvame ova diegetsko predvestie? Ako 
pomislime deka ovoj muzi~ki motiv najprvin go 
slu{navme koga se poka`a „napu{tenata” obuvka, 

a topos, a place, to turn his or her disappearance into 
a symbol of punishment for crossing a border. Which 
cultural differences are silenced, doomed to remain 
invisible or sentenced to death for the purpose of nation 
building? 

�. ...through the thread of violence... 

Although the three protagonists Žana, Alja and Simona 
take on, in the course of the film, the role of the masculine 
hero and set out into the world, the narrative function of 
“woman” is ever-present. 

Throughout Varuh Meje, (the threat of) gender-specific 
violence is narratively and aesthetically staged. As in the 
opening sequence, the film provides a sense of danger 
with incidental music and the use of a subjective camera-
eye so that, even before the canoe trip, a threat becomes 
evident, casting its shadow on the three women’s 
escapade. Yet no explanation is offered to understand 
the peril, so these aesthetic hints seem to be empty, 
misleading formulas. For example: when Simona and 
Žana, shortly after arriving to Alja’s hometown, decide 
to take a swim in the Kolpa river, they learn that it 
forms the border between Slovenia and Croatia. Žana 
feels encouraged by this news to swim right over to the 
Croatian side, thereby becoming the focus of everyone’s 
attention. At the same time, the musical motif of the 
uncanny, which had been established in the opening 
sequence, sets in. How should we interpret this diegetic 
clue? If we consider that this musical motif was first 
heard when the “deserted” shoe was shown, we could 
read it as a signifier for an impending mortal threat. Yet 
why should a young person’s dare be a death-threat? The 
diegetic clue is not taken up in the plot, so Žana is shown 
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mo`eme da go ~itame kako ozna~itel za nadvisnatata 
smrtna opasnost. No, zo{to eden mlade{ki prkos 
bi bil smrtna opasnost? Diegetskoto predvestie go 
nema vo potkata, pa se poka`uva kako @ana se ka~uva 
po nasipot na rekata od hrvatskata strana i kako im 
mavta na ostanatite, a potoa se vra}a.

Sli~en efekt se sozdava i so subjektivnoto kadrira
we  ovie kadri se sosema jasni sami po sebe, no imaat 
voznemiruva~ki efekt vrz gleda~ot i izgledaat 
kako da se slu~ajno ufrleni. Begliot pogled na 
subjektivnata kamera kon obuvkata, fotografskiot 
aparat, knigata, dvata mobilni telefona i dvata 
~ifta o~ila za sonce, subjektivniot kadar so 
aspirinot {to se rastvora snimen od pod dnoto 
na ~a{ata so voda: {to im dava zna~ewe na ovie 
predmeti? Edinstveno kombinacijata od muzika i 
subjektivno kadrirawe, od zvuk i slika, e ona {to ja 
plete mre`ata vo koja se fa}a prikazna za nasilstvo. 
Dodeka Aqa, Simona i @ana pojaduvaat po dolgata 
no} zabava, tatko & na Aqa po~nuva na glas da im 
~ita napis od vesnik: is~eznata studentka. Izlegla 
so dru{tvo i ve}e nikoj ne ja videl. Dodeka Aqa, 
Simona i @ana se obiduvaat da & najdat sre}en kraj na 
prikaznata – „Pa {to, sigurno oti{la vo Qubqana 
i sega `urka” – kamerata izleguva od enterierot 
i, so bavna panorama, ni poka`uva mirno grat~e 
{to se kape vo soncevina. Istovremeno, tatko & na 
Aqa prodol`uva na sli~en na~in: „Mo`ebi. No, 
policijata prona{la eden nejzin ~evel kraj rekata. 
Mo`ebi i ne vi e dobra idejava da plovite so kanu!”
No, zo{to plovidbata so kanu da ne e dobra ideja? 
Preku tatkovoto predupreduvawe, preku zlokobnata 
muzika i zvu~nite elementi, zapletot se zaostruva 
i raska`uva prikazna vo koja demne opasnost, ne 
samo za is~eznatata studentka, tuku, mo`ebi, i za 
trite protagonistki. Iako sé do krajot na filmot 

climbing the river’s embankment on the Croatian side, 
waving to the others, and then making her way back. 

A similar effect is achieved by point-of-view shots of 
a subjective camera; these takes are nothing but self-
explanatory, but have a disconcerting effect on the viewer 
and appear to be interjected by accident. The subjective 
camera’s glance upon a shoe, a camera, a book, two 
mobile phones and two pairs of sunglasses, the point-
of-view shot of a dissolving aspirin-pill, taken from the 
bottom of a glass of water: what gives those objects 
a significance? Only the combination of music and 
pointof-view shots, of sound and image, webs the net in 
which a story of violence is caught. As Alja, Simona and 
Žana are having breakfast after a long night out partying, 
Alja’s father begins to read a newspaper article out loud 
to them: a female student is reported missing. She went 
out with friends and was never seen again. While Alja, 
Simona and Žana try to find a happy ending to the story 
– “So she probably went to Ljubljana and is having a great 
time!“ – the camera leaves the interior space and shows, 
in a slow pan, a small, peaceful town lying in sunshine. 
Simultaneously, Alja’s father continues in the same vein: 
„Maybe. But the police found one of her shoes by the 
river. This canoe trip might not be such a good idea!” Yet 
why should the canoe trip not be a good idea? Through 
the father’s warning and the foreboding music and sound 
elements, the plot thickens, narrating a story where 
danger lurks, not only in relation to the missing student 
but also, possibly, to the three protagonists. Although 
one has to rely on suppositions up until the end of Varuh 
Meje, the question of whether “something” is threatening 
the life of its main protagonists is one of the driving 
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gleda~ot mora da se potpira na pretpostavki, 
pra{aweto dali „ne{to” gi zagrozuva `ivotite na 
glavnite protagonistki e eden od dvigatelite na 
prikaznata vo tekot na celiot film: opasnosta od 
„ne{to” neodredeno, {to iako – ili zatoa {to  e 
potkopano, mo`e da se sfati kako rodovo obele`ano 
nasilstvo, osobeno zatoa {to gi demne tokmu 
trite protagonistki. Gledaj}i nanazad, praznite, 
la`livi formuli za opasnost sega mo`e da se 
sogledaat kako oblik na neprifa}awe na nivnoto 
odnesuvawe: `eni koi prkosno si gi rizikuvaat 
telata, javno u`ivaat i imaat planinarski ~evli, 
knigi, mobilni telefoni i fotografski aparati, 
od perspektiva na kamerata, ne se vospriemaat vo 
pozitivna svetlina. Istovremeno, nadvisnatata 
opasnost {to dotoga{ gleda~ot samo ja nasetuval, 
sega ve}e vleguva vo narativot. „Pornotropskoto” 
zjapawe {to prethodno go definirav se povrzuva 
so prikazna za nasilstvo, nasilstvo {to mo`e da se 
naso~i kon protagonistkite koi izgledaat kako da gi 
minuvaat granicite na dozvolenoto {to gi odreduva 
okoto na kamerata. Sepak, izri~nata opasnost od 
rodovo oboeno nasilstvo nastapuva edinstveno 
preku dobro utvrdeni maskulinisti~ki obrasci na 
dominacija vo zapadnite op{testva, koja ne samo 
{to se stremi da napravi od `enite predmeti na toa 
zjapawe, tuku i da gi izlo`i na mo`nosta nekakvo 
nasilstvo da se naso~i kon nivnite tela. Preku 
otprvin praznite zakani, filmot uspeva da go 
podgotvi terenot za odredena struktura na nasilstvo, 
{to mo`e samo hipoteti~ki da im se „pripi{e” na 
polot, na rodot ili na rasata. Ovoj konstrukt vo 
filmot se vospostavuva podednakvo kako i opasnosta 
od nasilie.

Me|utoa, otprvin, protagonistkite vo filmot se 
rastrgnati me|u trgnuvaweto, stravot i buntovnosta. 
Iako Aqa, Simona i @ana se dovolno bestra{ni za da  

forces of the storyline throughout the film: the threat of 
a diffuse “something” that, although – or because– it is 
undetermined, may be understood as gender-specific 
violence, especially since it looms particularly over the 
three female protagonists. In retrospect, the empty, 
misleading formulas of a threat can thus be perceived as 
a form of non-acceptance of their behaviour: women who 
risk their bodies daringly, enjoy themselves in public, and 
“own” hiking boots, books, mobile phones and cameras 
are not, from the camera’s perspective, perceived in a 
positive light. Simultaneously, the looming danger that 
was, until then, only apparent to the viewer, enters the 
narrative. The “porno-tropic” gaze I have defined earlier 
is linked to a story of violence; a violence that could 
also start to target the protagonists who seem to cross 
the limits of the permissible defined by the camera-eye. 
Yet the explicit threat of genderspecific violence only 
comes into play through well-established masculinistic 
patterns of domination in Western societies, which not 
only wants to make women objects of the gaze, but also to 
subject them to the possibility of violence being aimed at 
their bodies. Through what are, initially, empty threats, 
the film succeeds in setting the stage for a structure of 
violence, which can only be hypothetically “assigned” to 
a sex, gender or race. This construct is staged as much in 
the film as the threat of violence is. 

At first, however, the protagonists of the film are torn 
between setting off, being afraid, and being rebellious. 
Although Alja, Simona and Žana are fearless enough 
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trgnat na svoeto pate{estvie i pokraj nadvisnatata 
opasnost, zakanite od nea isplivuvaat vo nivnite 
prikazni. Na primer, koga trgnuvaat kon Kolpa 
za da plovat so kanu, gi zapiraat na policiski 
kontrolen punkt. Dodeka drug voza~ izleguva od 
avtomobilot, se rakuva so policajcite i gi slu{a 
dodeka mu raska`uvaat {to pravat, @ana izmisluva 
prikazna za nego. „Ej, ene go ubiecot. A znaete {to 
napravil? Ja odnel v {uma, ja siluval, ja iseckal 
i ja upotrebil za ribarski mamec!” Iako nejzinata 
prikazna, vo ramkite na naracijata, se do`ivuva kako 
{ega, a potoa se koristi kako vic, taa vospostavuva 
i edna ni{ka vo prikaznata {to potoa izbiva vo 
zapletot. Vo isto vreme, postojano se izmenuvaat 
morni~ava muzika i vestern motivi, naveduvaj}i go 
gleda~ot da veruva deka tie dve ni{ki samo {to ne 
se spoile. Bezgri`no, protagonistkite trgnuvaat na 
svoeto pate{estvie i gi otfrlaat predupreduvawata 
od tatkoto i od mom~eto na Aqa, stavaj}i se vo ist 
ko{ so ~udovi{tata za koi gi predupreduvaat: 
„Pazete se od yverovi! Seriski ubijci! I od lovxii! 
I od `enski!” Pa sepak, nivnata konstrukcija na 
realnosta e krevka i lesno mo`e da se naru{i. Iako 
sakaat da se oddale~at od zastra{uva~kite prikazni 
duej}i gi do nestvarni razmeri, sepak s$ pove}e 
i pove}e se vnesuvaat vo niv. Na primer, @ana 
izmisluva u{te edna mala prikazna dodeka zaedno 
so Aqa veslaat so razgoleni gradi: „Zna~i, ona tamu 
e Hrvatska?”, pra{uva. „Da t’ibam! Zemja polna so 
ubijci i pervertiti! [umine vrijat od niv. Ebenine 
hrvatski voeni veterani ne mo`at da prestanat da 
ubivaat.” Dodeka tera so prikaznata i ubistvoto na 
is~eznatata studentka mu go pripi{uva na nekoj 
hrvatski veteran, slu{aat istrel. Upla{eni, 
`enite vedna{ si gi oblekuvaat gradnicite, a Aqa 
se obiduva da spre~i opasnosta da dojde vo nejzinata 
stvarnost: „Toa e samo nekoj lovxija”, si se ubeduva. 

to start their journey in spite of the looming danger, its 
threat surfaces in their accounts. For example, when 
they set off on their canoe trip down the Kolpa, they find 
themselves stopped at a police roadblock. While another 
driver-by gets out of his car, exchanges handshakes with 
the policemen and lets them tell him what they’re doing, 
Žana spins a tale about him. “Hey, there’s the killer. 
And you know what he did? He took her into the woods, 
raped her, cut her up and used her as fish bait!” Although 
her story is, within the narration, perceived as a joke and 
later used as a running gag, it also establishes a storyline 
that surfaces in the plot. At the same time, eerie music 
repeatedly alternates with the Western motif, leading 
the viewer to believe that these two strands are on the 
verge of intertwining. Carefree, the protagonists start on 
their journey and dismiss Alja’s father’s and boyfriend’s 
warnings by placing themselves on a par with the 
“monsters” they are being warned about: “Watch out 
for beasts! Serial killers! And hunters! And females!” 
Nevertheless, their construction of reality is delicate 
and easy to unsettle. Although they want to distance 
themselves from the threatening stories by inflating them 
to unrealistic dimensions, they find themselves more 
and more captured by them. Žana, for example, invents 
another little story as she and Alja paddle around with 
their tops off: “So that’s Croatia over there?” she asks. 
“Fuck! A country full of killers and perverts! The woods 
are full of them. Those fucked up Croatian war veterans 
who just can’t stop killing.” While she continues her 
tale and imputes the murder of the missing student to 
a war veteran, they hear a shot being fired. Intimidated, 
the women immediately put their tops back on, while 
Alja tries to prevent the threat from finding its way into 
her reality: “It was just a hunter,” she tries to reassure 
herself. 
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No {to zna~i toa „samo lovxija”? Simona, naivna i 
lekoverna, a ottuka i nevklopena vo trojkata, brzo 
po~nuva da nasednuva. Malku po malku, si sklopuva 
del~iwa od prikaznite so sopstvenite percepcii i 
nabrzo sre}ava ~ovek koj za nea e „kral na {umata”: 
mitski lik {to go vnesuva Aqa vo edna od svoite 
prikazni kako nekoj {to pu{ta svetulki da gi 
ma|epsaat devicite i taka celosno da gi oma|osa. 
Koga, vo eden mig, vo eden re~en rakav ve}e ne gi 
gleda drugite dve i se zagubuva, na edna ~istinka 
zdogleduva elen vo nagon, no koga odnovo }e go 
pogledne izleguva deka e ribolovec. Ribolovecot i 
dava znak na Simona da zastane kaj {to e dodeka toj 
ja frli jadicata.

Toga{ prikaznata evoluira preku niza kadri i 
kontrakadri vo koi Simona go gleda ribolovecot 
kako si go stava ribarskiot stap me|u nozete, go 
povlekuva konecot so ma{inkata i ja vadi ribata 
od jadicata vo visina na svoeto me|uno`je. Poleka, 
so pretop, se pojavuva slika na svetulki, a potoa gi 
gledame Simona i ribolovecot kako si razmenuvaat 
pogledi. Toga{, so zvuk na glasen tapan, kamerata 
brzo se dvi`i kon ribolovecot koj ja udira ribata 
od zemja. Sleduva krupen kadar na Simona snimena 
niz butinite na ribolovecot. Se sme{ka, a potoa 
im odgovara na drugite dve `eni koi ja vikaat da se 
vrati.

[to se slu~uva vo scenava? Se vospostavuva mre`a 
od asocijacii i aluzii, a Simona se fatila vo 
nea. So magi~na, metonimiska smena elen i ma` se 
zamisluvaat kako „kralot na {umata” i se izedna
~uvaat so ribolovec, ~ija falusna seksualizacija 
i nenadejna brutalnost kako da izviraat pravo 
od prikaznata na @ana za ubistvoto. Dodeka ova 
zgusnuvawe na zapletot e vidlivo za gleda~ot, Simona 

But what does that mean, it was “just a hunter”? Simona, 
naîve and credulous, and therefore out of place in the 
threesome, quickly starts to fall for the snare. Putting 
together bits of stories and her own perceptions, she 
soon encounters a man who is for her “The King of the 
Forest”: a mythical figure introduced in one of Alja’s tales 
as someone who lets fireflies bewitch virgins so that they 
are completely under his spell. When, at some point, she 
loses sight of the other two at a river branch and gets lost, 
she sees a rutting stag in a clearing which, at second sight, 
turns out to be an angler. The angler signals Simona to 
stay where she is while he casts his line. 

The story then evolves through a series of shot-reverse 
shots in which Simona watches the angler stick the 
fishing rod between his legs, reel in the fishing line, and 
remove the fish from the hook at crotch level. An image 
of fireflies fades in before we see Simona exchanging 
glances with the angler, followed by a cutaway to Alja and 
Žana calling for Simona. Again, the exchange of glances 
between Simona and the angler. Then, accompanied 
by a booming drumbeat, the camera pans rapidly to 
the fisherman, who is smashing the fish on the ground. 
This is followed by a closeup of Simona shot through 
the angler’s thighs. She smiles and then responds to the 
other women calling for her to return.

What is happening in this scene? A web of associations 
and allusions is stablished, and Simona is caught up 
in it. In a magical, metonymic shift, stag and man are 
envisioned as “King of the Forest” and equated with an 
angler, whose phallic sexualization and sudden brutality 
seem to spring directly from Žana’s murder story. While 
this thickening of the plot is apparent to the viewer, 
Simona doesnot seem to be aware of the threat posed, as 
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izgleda ne e svesna za opasnosta, na {to uka`uva 
nejzinata nasmevka. Koga drugite dve kone~no }e 
ja najdat, taa e sosema ponesena od bajkata na Aqa. 
„Mislevme deka te fatil nekoj lud Hrvat!”, @ana ja 
do~ekuva Simona, no vtorava i odgovara so opieno i 
otsutno lice: „Ne, Slovenec be{e”. Tuka, ozna~itelite 
kako {to se ribata i konecot, elenot i lovxijata se 
sobiraat i povrzuvaat so pretstavite za nacionalnata 
pripadnost, pretstavi {to ambivalentno se stavaat 
vo fokusot. Dodeka odgovorot na Simona ishoduva 
od nejzinata fantazija, likovite {to se imanentni 
vo tekstot ja smetaat za naivna, dodeka gleda~ite 
mo`e da smetaat deka se izlo`uva na opasnost. Ovaa 
podelba na tri razli~ni gledi{ta se zabrzuva vo 
narativot. Narednata ve~er doa|a do konflikt koga 
Simona go sledi pravecot na ribarskata trska {to 
ja nao|a polo`ena na zemja, i toa duri do {umata 
i koga ostanatite, tr~aj}i po nea, nao|aat ~evel. 
@ana ja obvinuva deka so svoeto naivno odnesuvawe 
privlekuva siluva~i, Aqa se obiduva da gi smiri, 
a Simona, pak, gi ukoruva obete velej}i im deka gi 
mrazele ma`ite. Za seto toa vreme, vo no}nata scena, 
gleda~ot sledi niza dezorientira~ki skokrezovi, 
pri {to celosno go gubi ~uvstvoto za orientacija.

Vo narednite sekvenci, paralelnite potki za 
ona {to e fantastika, a {to e stvarnost, {to e 
pustolovno, a {to e (isklu~itelno) nasilno, sosema 
se zapletkuvaat so figuracija {to kaj Morison se 
narekuva „afrikanizam” – figuracija {to, kako {to 
ve}e objasniv, slu`i kako kontrast za opi{uvawe na 
„belosta”. „Zakanuva~koto” i „obesteleseno” zjapawe 
– {to napati se projavuva preku subjektivnata kamera 
– se zdobiva so nov potencijalen objekt, dodeka grupa 
lu|e, na lik Azijati, se obiduva da ja mine Kolpa. Ovaa 
narativna linija se voveduva koga Aqa, Simona i 
@ana re{avaat, po no}nata kavga, da pobaraat pomo{ 

her smile suggests. When the others finally find her, she 
is completely captivated by Alja’s fairy tale. “We thought 
a crazy Croatian got you!” Žana receives Simona, only 
to find her responding with a dreamy face: “No, he was 
a Slovenian.” Here, signifiers such as fish and line, deer 
and hunter are gathered and linked to notions of national 
affiliation, notions put into focus ambivalently. While 
Simona’s response is motivated by her fancy, the text-
immanent characters believe her to be naпve, whereas 
the viewers might consider her to be putting herself into 
danger. This division into three differing points-of-view 
is driven on in the narrative. The following evening, 
conflict arises when Simona follows the line of a fishing 
rod set on the ground all the way into the forest while the 
others, running after her, find a shoe. Žana accuses her 
of attracting rapists through her naпve behaviour, Alja 
tries to appease them, and Simona reproaches them both 
in turn with hating men. All the while the viewer is privy, 
in a night time scene, to a series of disorientating jump 
cuts, losing all sense of orientation. 

In the following sequences, the competing storylines of 
what is fantastic and what is real, what is adventurous 
and what is (sublimely) violent, get all tangled up with 
a figuration referred to by Morrison as “Africanism” 
– a figuration which, as I have explained earlier, serves 
as a contrast to limn out whiteness. The “threatening,” 
“disembodied” gaze – repeatedly expressed through the 
subjective camera – gains, as a group of Asian-looking 
people tries to cross the Kolpa River, another potential 
object. This narrative strand is introduced when Alja, 
Simona and Žana decide, after the nightly fright, to seek 
help in a Croatian village on the other side of the river. 
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vo edno hrvatsko selo otade rekata. So kratki kontra
kadri, se poka`uvaat noze kako se probivaat niz 
voda do kolena dodeka doa|aat od sprotivni nasoki. 
Dodeka `enite go prenesuvaat kanuto preku rekata, 
seto vreme zboruvaj}i za nastanot od prethodnata 
no}, se slu{a povik za pomo{. Pa sepak, se ~ini deka 
ni Aqa, ni Simona, nitu @ana ne go zabele`uvaat 
– edinstveno koga Simona naedna{ zastanuva i gi 
pra{uva drugite dali gledaat deka mala grupa lu|e 
koi li~at na Azijati isto taka ja minuvaat rekata. 
„Begalci!” Zborot nezainteresirano se ottrgnuva od 
usnite na Aqa, a @ana vozbudeno zabele`uva deka 
edna od `enite dr`i ~evel nalik na onoj {to go 
na{le prethodnata no}. „Mo`ebi toa e odgovorot!” 
izvikuva, „mo`ebi nekoja begalka si go zagubila 
~evelot. Nikakvo ubistvo. Nikakvo siluvawe. Kraj na 
prikaznata.” Vo me|uvreme, filmot niz naporedni 
kadri n$ vodi kon lu|eto {to li~at na Azijati, koi, 
pak, dodeka ja minuvaat rekata, gi dr`at Aqa, Simona 
i @ana na oko. Kamerata poblisku go sledi pogledot 
na edna `ena i se zadr`uva na nego dodeka @ana ja 
zavr{uva svojata prikazna. Aqa, Simona i @ana go 
prodol`uvaat patot i ja gubat grupata od vid dodeka, 
koga }e pristignat do bregot, ne slu{nat jak istrel. 
Se krijat vo niva so p~enka i gledaat, so zumot na 
fotografskiot aparat, kako policijata ja brka i ja 
fa}a grupata Azijati i kako na kup~e gi turkaat vo 
policisko kombi otade rekata. Odedna{, grani~arot 
doa|a so voziloto do niv, izleguva od nego i im se 
zablagodaruva na policajcite stegaj}i im raka. [tom 
Aqa, Simona i @ana se sigurni deka policijata ne gi 
bara niv tuku begalcite, prodol`uvaat po patekata 
do seloto. Samo Simona so so~uvstvo se pra{uva {to 
li }e stane so „begalcite”. No, grupata ve}e nema da se 
vidi ponatamu vo prikaznata. [tom }e is~eznat vo 
policiskoto kombi, ve}e voop{to nema da se vidat.

In shotreverse shots, legs wading through knee-deep 
water are shown, coming from opposite directions. As 
the women are transporting their canoe across the river 
all the while discussing what happened overnight, a cry 
for help is heard. Yet neither Alja, Simone, nor Žana 
seem to notice it – only when Simona suddenly stops in 
her tracks and asks the others to look do they notice a 
small, Asianlooking group of people that is also crossing 
the river. “Refugees!” The word slips, disregardful, from 
Alja’s lips, and Žana excitedly remarks that one of the 
women is holding a shoe that resembles the one they 
found the previous night. “Maybe that’s the answer!” she 
exclaims, “Maybe a refugee lost her shoe. No murder. No 
rape. End of story.” In the meantime, the film crosscuts 
to the group of Asian-looking people who, while crossing 
the river, keep an eye, in turn, on Alja, Simona, and Žana. 
The camera especially tracks one woman’s gaze, her 
look still lingering when Žana concludes her story. Alja, 
Simona, and Žana then continue their journey and loose 
sight of the party until, upon reaching the riverbank, 
they hear a loud gunshot. They hide in a maize field and 
observe, via the camera zoom, how the group of Asians 
are chased, captured by the police and bundled off into 
a police van on the other side of the river. Suddenly, the 
border guard drives up, steps out of his car, and thanks 
the policemen with a handshake. Once Alja, Simona and 
Žana are certain that the police are not after them but 
after the refugees, they continue down the path to the 
village. Only Simona inquires empathetically what might 
happen to “the refugees.” But, as the story unfolds, their 
small party will never be seen again. Once they have 
disappeared into the police van, they will forever remain 
hidden from view. 
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[to zna~i ovaa sekvenca? Iako e kratka, smetam deka 
e zna~ajna za{to vnesuva kontrast vo naracijata. Kako 
{to uka`a Toni Morison, figurata na rasiziranata 
„drugost” vo kni`evnosta na SAD e refleksivna 
fabrikacija koja se koristi za da se istra`at 
stravovite i `elbite i da se naglasi slobodata na 
belcite (Morrison, 1992, passim). Ako ovoj pogled go 
primenime vrz Varuh Meje, debito na „rasiziranite 
drugi” vo potkata mo`e da dade primer i da naglasi 
kako toa Aqa, Simona i @ana se vpletkuvaat vo 
postanokot na nacijata. Nivnata reakcija kon 
apseweto na Azijatite poka`uva deka nitu edna 
od niv trite ne se pla{i da ne bide isklu~ena od 
nacijata. Ponatamu, potcenuva~kiot komentar na 
Aqa („Begalci!”), so~uvstvitelnata nesposobnost 
za dejstvo na Simona („[to li }e stane so niv?”) i 
senzacionalizmot na @ana („Gledajte & go ~evelot!”) 
jasno poka`uvaat deka tokmu nivnata sigurnost vo 
pripadnosta (nacionalnata) im ja sopira sposob
nosta da vospostavat vrska so azijatskata grupa. Vo 
nekoj pogled, tokmu isklu~uvaweto na rasiziranite 
drugi od nacijata e ona {to im ovozmo`uva 
na `enite da se ~uvstvuvaat povrzani so nea. 
(„Dobro {to si go ponesov paso{ot”, veli @ana); 
zakanuva~koto scenario vodi smetka nacionalnite 
vrednosti i normi – duri i koga ne se prifateni 
– da se prepoznavaat kako referentna to~ka, 
ako ne za drugo, toga{ barem za da se osporuvaat. 
Taka, rasizmot e sostaven del na izgradbata na 
nacijata za{to – so vklu~uvawe i isklu~uvawe, 
so dodeluvawe op{testveni i kulturni odliki 
spored bojata na ko`ata – vospostavuva obrasci na 
odnesuvawa i stavovi {to isto taka gi reguliraat i 
discipliniraat rodot i seksualnosta.

Dodeka kamerata se zadr`uva na pogledot na Azijat
kata duri i otkako @ana gi iznela svoite misli, taa 

What does this sequence mean? Although short, I believe 
it is significant because it introduces a contrast to the 
narration. As Toni Morrison has pointed out, the figure 
of the “racialized other” in USAmerican literature is a 
reflexive fabrication used to explore fears and desires, 
and to highlight the freedom of whites (Morrison 1992, 
passim). If we apply this insight to Varuh Meje, the debut 
of “racialized others” in the storyline could exemplify 
and highlight how Alja, Simona, and Žana are woven 
into the becoming of nation. Their reaction to the Asians’ 
arrest show that neither of the three fears exclusion from 
nationhood. Furthermore, Alja’s dismissive comment 
(“Refugees!”), Simona’s empathetic incapacity to act 
(“What will happen to them?”) and Žana’s sensationalism 
(“Look at her shoe!”) make it clear that it is precisely 
their certainty of (national) belonging that inhibits their 
ability to establish a relation with the Asian party. In 
some respects, it is exactly the exclusion of racialized 
others from the nation that allows the women to feel 
affiliated to it (“I am glad I brought my passport,” says 
Žana); the threatening scenario ensures that national 
values and norms – even when they are not accepted – are 
recognized as a point of reference, if only to be contested. 
Racism is thus constitutive for the building of a nation 
as it establishes – by inclusion and exclusion, by the 
assignment of social and cultural characteristics through 
skin colour – patterns of behaviours and attitudes that 
also regulate and discipline gender and sexuality. 

As the camera dwells on the Asian woman’s look even 
once Žana has already expressed her sentiments, it 
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u{te edna{ artikulira nezavisen pogled. Me|utoa, 
vo ovoj slu~aj, toj ne ispra}a zakana; naprotiv, gi 
izlo`uva gleda~ite na lik koj gleda pravo vo niv 
– silen gest, bidej}i gledaweto ja simbolizira 
sposobnosta na subjektot da sogleduva i pameti 
(sp. Silverman, 1996). Koga Azijatkata e svrtena kon 
kamerata, se zdobiva so status na subjekt – status {to 
ovozmo`uva razli~no i divergentno sogleduvawe, 
so {to mo`elo da se ovozmo`i i rasisti~koto 
odnesuvawe na Aqa, Simona i @ana da se gleda vo 
poinakvo svetlo. Bidej}i nitu odbranbeniot stav na 
Aqa, nitu qubopitstvoto na @ana, nitu so~uvstvoto 
na Simona ne vodat kon promena na nivnoto 
odnesuvawe; naprotiv, ovie stavovi poddr`uvaat 
status kvo vo koj grupata Azijati se do`ivuva kako 
pretstavnik na rasnoto drugo. Bidej}i filmot ni 
pretstavuva subjekt koj gleda pravo vo kamerata, 
toj im ovozmo`uva na gleda~ite razli~no da se 
smestat sebesi vo odnos na izlo`enata situacija, 
na toj na~in ovozmo`uvaj}i im da go prepoznaat 
i da se ogradat od rasizmot koj e impliciten vo 
odnesuvaweto i potezite na glavnite protagonistki, 
i da ja sogledaat nivnata svirepost i nesolidarnost. 
Ponatamu, kako {to se razviva prikaznata, zapletot 
poka`uva kolku nasilno se (trans)formiraat rodot 
i seksualnosta vo funkcija na ideologiite od tipot 
krv i zemja. Filmot kulminira koga trite `eni, 
po kratka pauza na hrvatskata strana od rekata, se 
vra}aat vo Slovenija i naiduvaat na „^uvarot na 
granicata” za koj se poka`uva deka e istiot onoj 
ribolovec i voza~ {to zapre na policiskiot punkt, 
komu Aqa mu pripi{a ubistvo. Se zakanuva deka }e 
povika policija, a na policajcite sigurno nema da 
im bide po }ef koga }e vidat deka nekakvi razgaleni 
gradski {mizli, nafurani na tetova`i i pirsinzi, 
ama bez fraeri, baraat podobar `ivot vo Slovenija. 
Potoa gi tiska vo svojot avtomobil, no uspevaat da 

articulates an independent gaze yet again. However, 
in this instance, it does not convey a threat; on the 
contrary, it exposes the viewers to a character that is 
looking straight at them – a powerful gesture, since 
looking symbolizes the subject’s ability to perceive and 
to remember (cf. Silverman 1996). When the Asian 
woman faces the camera, she acquires the status of the 
subject – a status that allows to perceive differently and 
divergently and thus might allow to see Alja’s, Simona’s, 
and Žana’s racist behaviour in a different light. Because 
neither Alja’s defensive stance, Žana’s curiosity nor 
Simona’s compassion lead to a change in their behaviour; 
on the contrary, these attitudes perpetuate a status quo 
in which the group of Asians is seen as representing the 
racial other. Since the film presents a subject looking 
straight at the camera, it allows the viewers to situate 
themselves differently with respect to the situation 
shown, thereby allowing them to recognize and distance 
themselves from the racism implicit in the behaviours 
and actions of the main protagonists, and to realize 
their cruelty and lack of solidarity. Furthermore, as the 
story unfolds, the plot shows how violently gender and 
sexuality are (trans)formed for the purposes of blood-
and-soil ideologies. The film climaxes when the three 
women, after a brief interlude on the Croatian side of the 
river, return to Slovenia and stumble upon the “Guardian 
of the Frontier” who turns out to be the same person as 
the angler and the roadblock car driver to whom Žana 
had imputed a murder. He threatens to call the police, 
who would certainly not be pleased to find spoiled city 
brats, complete with tattoos and piercings but without 
boyfriends, searching for a better life in Slovenia. Then, 
he bundles them up into his car but they manage to 
escape when he stops to shoot a deer. Meandering 
orientationless through the forest, they happen to come 
across a festival and, yet again, the “Guardian of the 
Frontier” appears on the scene, this time as a nationalist 
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izbegaat koga zapira da zastrela elen. Skitaj}i 
bez orientacija niz {umata, slu~ajno naiduvaat 
na festival i, odnovo, „^uvarot na granicata” 
vleguva vo scenata, ovoj pat kako nacionalisti~ki 
voda~ koj propoveda deka }e ja so~uval „~istotata” 
na Slovenija. I ovojpat, ja o`ivuva slikata na 
Slovenija preplavena od begalci i urbaniti koi gi 
ignoriraat kulturnite normi, tradicii i semejni 
vrednosti, i ~ij napreden na~in na `iveewe }e 
go uni{ti svetot. No Slovencite, veli na krajot, 
nikoga{ nema da gi zaboravat osnovnite na~ela na 
svojata nacija: semejstvoto e sveto, majkite treba 
da si sedat doma, a homoseksualnosta e pogre{na. 
„Slovenija na Slovencite!”, zaklu~uva, pred da 
zapo~ne narodnata muzika i na nasobranite im 
go poka`uva svoeto semejstvo, dodeka Aqa, @ana i 
Simona fa}aat {tikla.

Tuka, prototipot na nacijata koj se o`ivuva se 
izedna~uva so semejstvoto: metaforite za krv i zemja 
(„Slovenija na Slovencite!”) ja „naturaliziraat” 
nacionalnata dr`ava, ~ie izvori{te se zamisluva 
vo potekloto, lozata i nasledstvoto, taka {to tokmu 
semejstvoto e nejziniot temel. Istovremeno, onie 
{to gi prekr{uvaat ovie poimawa se otu|uvaat i 
proteruvaat od „zamislenata zaednica”: `enite koi 
ne se pokoruvaat na semejniot ideal, migrantite 
koi{to tragaat po podobar ̀ ivot i homoseksualcite 
koi vr{at „protivpriroden prestap”. Od trite 
likovi, Simona e onaa koja{to najlesno stanuva 
plen na vakvite objasnuva~ki prikazni, bidej}i 
ne samo {to trajno go opravduva „^uvarot na 
granicata” – „gledajte, pa toj ima semejstvo!”; „samo 
sakal da pomogne!” – tuku i seksualno se povrzuva 
so nego. Vo naporedna sekvenca, se razvivaat potki 
{to si konkuriraat edna na druga: od edna strana, se 
poka`uva Simona kako, vo sled {to nalikuva na son, 
go napu{ta {atorot za da si gi za{titi prijatel

politician preaching to keep Slovenia “pure.” Again, he 
evokes the image of Slovenia being swamped by refugees 
and urbanites who disregard cultural norms, traditions 
and family values, and whose advanced way of life will 
destroy the world. But Slovenians, he closes, will never 
forget the core principles of their nation: the family is 
holy, mothers should stay home, and homosexuality 
is wrong. “Slovenia to the Slovenians!” he concludes, 
before folk music sets in and he introduces his family 
to the assemblage, while Alja, Žana and Simona take to 
their heels. 

Here, the prototype of the nation that is evoked equates 
with the family: the metaphors of blood and soil 
(“Slovenia to the Slovenians!”) “naturalize” the nation 
state, imagined to originate in filiation, lineage, and 
inheritance, so that the family is its very foundation. At 
the same time, those who transgress these notions are 
disowned and expelled from the “imagined community:” 
women who do not yield to the family ideal, migrants in 
search of a better life, and homosexuals who commit “an 
offence against nature.” Of the three characters, Simona 
is the one who easily falls prey to this explanatory account, 
as she not only excuses the “Guardian of the Frontier” 
permanently – “Look, he has a family!”; “He only wanted 
to help!” – but also engages with him sexually. In a cross-
cutting sequence, competing storylines evolve: on the 
one hand, Simona is shown, in a dream-like sequence, 
leaving her tent in order to protect her friends from 
intended rape by “the Guardian of the Frontier” and two 
of his supporters; on the other hand, Alja and Žana are 
seen having sex together. 
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kite od siluvaweto {to go naumile „^uvarot na 
granicata” i dvajca od negovite poddr`uva~i; od 
druga strana, se gleda kako Aqa i @ana imaat seks 
zaedno.

Dodeka dveve do`ivuvaat ekstati~en voshit, seksu
alnite strasti na Simona se pretvoraat vo ko{mar: 
oble~ena vo narodna nosija, vo pridru`ba na 
arhetipski sliki na ogan, voda i tanc, otprvin 
u`iva vo dodvoruvawata od „^uvarot na granicata”, 
dodeka ne po~ne da masturbira so riba. Koga kone~no 
ejakulira, ne samo {to zad sebe ostava mrtva riba, 
tuku zad nego e i prepla{enata i zgrozena Simona.

5. ... so {to se sozdava sou~esni{tvo

Na po~etokot od ovoj ogled uka`av deka Varuh Meje 
–^uvarot na Granicata go analizira zapletkuva
weto na rasata, seksualnosta i rodot vo konceptot na 
nacijata, so {to otkriva deka subjektivnosta e tolku 
vnatre{no isprepletena so nejziniot postanok, {to 
nejzinoto temelno nasilstvo ne mo`e da se sogleda. 
Niz istovremeno neisklu~uvawe i isklu~uvawe, 
„rasiziranoto drugo” se proteruva od granicite 
na nacijata, dodeka rodot i seksualnosta na belite 
protagonistki se reguliraat i discipliniraat. 
Bidej}i analizata na filmot sega ja zaokru`ivme, 
sakam da se navratam na ovaa diskusija. Poka`av 
kako Varuh Meje prireduva ̀ elba da im se odre~at na 
`enite – pod zakana so nasilstvo – odredeni prostori 
i vidovi povedenie, osobeno onie odnesuvawa {to 
tipi~no se povrzuvaat so „belata ma`estvenost”. 
Filmot ja povrzuva ovaa (zakana so) nasilnost so 
nacionalisti~kiot diskurs i so toa poka`uva kako 
taa stanuva delotvorna samo ako se vkoreni i vo 
pretstavite kako {to e „nacijata” i vo subjektivnite 
na~ini na postoewe i odnesuvawe. Bidej}i „^uvarot 

While those two reach ecstatic rapture, Simona’s sexual 
passions turn into nightmare: dressed in a traditional 
costume, accompanied by archetypical images of fire, 
water, and dancing, she initially enjoys the advances of the 
“Guardian of the Frontier,” until he begins to masturbate 
with a fish. When he finally ejaculates, he does not only 
leave a dead fish behind, but also a completely frightened 
and disgusted Simona. 

�. ... creating complicity 

At the beginning of this paper, I suggested that 
Varuh Meje – Guardian Of The Frontier analyzes 
the entanglement of race, sexuality, and gender in the 
concept of the nation, thereby disclosing that subjectivity 
is so intrinsically interwoven with its becoming that its 
foundational violence cannot be perceived. Through 
simultaneous in- and exclusion, the “racialized other” is 
expelled from the boundaries of the nation, while gender 
and sexuality of the white protagonists are regulated 
and disciplined. As the film analysis has now been 
completed, I would like to resume this discussion. I have 
shown how Varuh Meje stages a desire to deny women 
– through threat of violence – certain spaces and types of 
conduct, especially those behaviours typically associated 
with “white masculinity.” The film relates this (threat of) 
violence to a nationalist discourse, and thus shows how 
it only becomes effective through its embedment both in 
representations like “the nation” and in subjective ways of 
being and behaving. Since the “Guardian of the Frontier” 
embodies both notions literally as well as symbolically, 
the film illustrates this twofold violence. Women in 
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na granicata” istovremeno gi otelotvoruva obete 
pretstavi i bukvalno i simboli~no, filmot go 
ilustrira toa dvojno nasilie. @enite vo Varuh 
Meje ne se samo predmet na nasilstvo, tuku se i 
zna~itelno vklu~eni vo negovoto prodol`uvawe. 
Likot na Simona e primer kako `enite gi krepat 
dominantnite poimawa na rodot i rasata, duri 
i koga tie poimawa jasno pomagaat da se odr`at 
diskriminacijata i ugnetuvaweto. Aludiraj}i tuka 
na Delez (Deleuze) i na Gatari (Guattari), mo`e da se 
tvrdi deka nejzinata ̀ elba sozdava zbir dominantni 
oblici na produkcija i reprodukcija, bez pritoa 
sekoga{ da uka`e deka strada od ideolo{ko slepilo: 
„Ne stanuva zbor za ideolo{ki problem, za problem 
na neprepoznavawe iluzija ili izlo`enost na 
iluzija. Stanuva zbor za problem na ̀ elbi, a ̀ elbata 
e del od infrastrukturata” (Deleuze/Guattari 1983, 
104). Ova e, bezdrugo, drasti~en zaklu~ok, bidej}i 
Varuh Meje isto taka prika`uva nasilie. Me|utoa, 
zarem ne e proniklivo da se pra{a vo kolkava 
merka `enite gi krepat nasilnite op{testveni 
uslovi, na toj na~in {tetej}i si i sebesi i na 
drugite? Filmot zavr{uva taka {to po nastanite od 
prethodnata no} Simona se vra}a doma, zovriena od 
bes, i gi obvinuva Aqa i @ana deka ja ostavile koga 
„^uvarot na granicata” ja siluval. Dali ovaa verzija 
e vistinita? Ili treba da veruvame deka @ana, koja 
ja obvinuva Simona, fantazirala za celata epizoda 
za da se spravi so me|usebnata qubov na @ana i Aqa? 
Edinstveno izvesno e deka trite `eni ne uspevaat da 
dejstvuvaat solidarno i da se potkrepuvaat me|usebe, 
i pokraj svoite razliki, iako nivnata sposobnost 
da dejstvuvaat mo`ela da evoluira. Ponatamu, 
nivnata nesolidarnost so drugi lica, koja gi 
nadminuva „granicite na dozvolivoto”, ne samo 
{to poddr`uva nacionalisti~ki diskurs zasnovan 
vrz temelno isklu~uvawe na rasiziranite drugi, 

Varuh Meje are not only objects of violence, but are also 
significantly involved in its perpetuation. The character 
of Simona exemplifies how women sustain dominant 
notions of gender and race, even when those notions 
clearly help to sustain discrimination and oppression. 
Alluding here to Deleuze and Guattari, one could argue 
that her desire forms an assemblage with dominant forms 
of production and reproduction, without necessarily 
indicating that she suffers from ideological blindness: 
“It is not an ideological problem, a problem of failing 
to recognize, or of being subject to, an illusion. It is a 
problem of desires, and desire is part of the infrastructure” 
(Deleuze/Guattari 1983, 104). This certainly is a severe 
conclusion, since Varuh Meje also portrays violence. 
However, is it not insightful to ask to what extent women 
are supporting social conditions that are violent, thereby 
doing themselves and others damage? The film closes 
with Simona returning home after the night’s events, 
inflamed with rage, accusing Alja and Žana of forsaking 
her when the “Guardian of the Frontier” raped her. 
Is this version true? Or should we believe Žana who 
accuses Simona of having fantasized the entire episode 
to cope with her and Alja’s and love for each other? The 
only certainty is that the three women do not manage to 
act in solidarity or to support each other despite their 
differences, although their capacity to act could have 
evolved. Additionally, their lack of solidarity with other 
individuals, transcending the “limits of the permissible,” 
not only sustains a nationalist discourse based on the 
fundamental exclusion of racialized others, but also turns 
them into unchallenging and silent accomplices. In this 
way, they become incapable of altering or configuring the 
nation’s discursive construction. Thus, accepting racial 
exclusion has an immediate impact on their possibilities 
within the boundaries of nation. 
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tuku od niv pravi i krotki i nemi sou~esnici. Na 
toj na~in, tie stanuvaat nesposobni da ja izmenat 
ili konfiguriraat diskurzivnata konstrukcija na 
nacijata. Taka, prifa}aweto na rasnoto isklu~uvawe  
ima neposredno vlijanie vrz nivnite mo`nosti vo 
ramkite na nacijata.

Ako se navratime na pra{aweto {to na po~etokot 
go postaviv vo vrska so raspolo`livite teoriski 
koncepti za analiza na Varuh Meje, bi uka`ala deka 
negovoto vnesuvawe na neprifatliva perspektiva 
na kamerata gi naveduva gleda~ite da se deidenti
fikuvaat sebesi, za da mo`at da ja pro~itaat samata 
gra|a na mo}ta: deidentifikacija {to ne e oblik na 
sloboda od ne{to, tuku sloboda da se stori ne{to: 
da se prepoznaat mehanizmite na subjektifikacija, 
za koi „rasata”, rodot i seksualnosta se va`ni kate
gorii, i da se uvidat novi mo`nosti za razmislu
vawe. Za da se stori toa, mo`ebi }e bide presudno 
da se svrti odnosot me|u znakot (interpretantot) 
i tolkuva~ot, i ~ovek da dopu{ti da se inficira 
preku slikite. Kako {to tvrde{e Zigfrid Krakau
er (Siegfried Kracauer): „fotografskite mediumi ni 
pomagaat da ja nadmineme svojata apstraktnost taka 
{to nè zapoznavaat so, tukure~i za prvpat, so ‘zem
java koja na koja `iveeme’ (Gabriel Marsel (Gabriel 
Marcel)); ni pomagaat da mislime niz ne{tata, a ne 
nad niv”. (Kracauer 1969, 192).

Ja koristam ovaa mo`nost da im se zablagodaram na 
Feliks Akster, Ulf Hajdel i Isa Mersie za nivniot 
pottik i pomo{ta.

Prevod od angliski jazik: Ognen ^emerski

Returning to the question I posed at the beginning 
concerning the theoretical concepts available for the 
analysis of Varuh Meje, I would like to suggest that 
its staging of an unpleasant and unacceptable camera 
perspective entices the viewers to de-identify themselves, 
so that they can read the very fabric of power: a de-
identification that is not a freedom from, but a freedom 
to: to recognize mechanisms of subjectification, for which 
“race,” gender, sexuality, and nationality are important 
categories, and to discern new possibilities of thinking. 
To do so, it might be crucial to reverse the relation 
between interpretant and interpreter, and to let oneself 
be infected through images. As Siegfried Kracauer has 
argued: “The photographic media help us to overcome 
our abstractness by familiarizing us, for the first time 
as it were, with ‘this earth which is our habitat’ (Gabriel 
Marcel); they help us to think through things and not 
above them” (Kracauer 1969, 192). 

I would like to thank Felix Axter, Ulf Heidel, and Isa 
Mercier for their encouragement and help.
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Filmografija:

Varuh Meje –^uvar na Granicata: Slovenija/Germanija 
2002; re`iser: Maja Vajs, scenario: Brok Norman Brok, 
Zoran Hocevar, Maja Vajs; ulogi: Iva Krawc, (Simona), 
Pia Zemliji} (@ana), Tawa Poto~nik (Aqa), Jonas 
Znidar{i} (^uvarot na granicata); kamera: Bojan 
Kasteli}; monta`a: Peter Braac; muzika: Stjuart Danlop; 
producent: Bela film vo koprodukcija so Taris film vo 
sorabotka so ZDF/ARTE i TV Slovenija.

Bele{ki:

1. Варух Меје – Чувар на Границата: Словенија/
Германија 2002; режисер: Маја Вајс, сценарио: Брок 
Норман Брок, Зоран Хоцевар, Маја Вајс; улоги: 
Ива Крањц, (Симона), Пиа Землијиќ (Жана), Тања 
Поточник (Аља), Јонас Знидаршиќ (Чуварот на 
границата); камера: Бојан Кастелиќ; монтажа: Петер 
Браац; музика: Стјуарт Данлоп; продуцент: Бела филм 
во копродукција со Тарис филм во соработка со ЗДФ/
АРТЕ и ТВ Словенија. Во натамошниот текст, ВАРУХ 
МЕЈЕ.

2. Гелнер  (Gellner), на пример, го дефинира нацио-
нализмот како „теорија на политичка исправност 
што налага етничките граници да не ги пресекуваат 
политичките и, особено, етничките граници во 
рамките на дадена држава [...] да не ги одвојуваат 
носителите на моќта од останатите. [...] па затоа 
државата и културата сега мора да се поврзат“ (Gellner 
1983, 36, цит. кај Yuval-Davis 1997, 11).

3. Диференцијацијата меѓу „жената“ и „жените“ во 
феминистичките теории ја воведе Тереза де Лауретис 
(сп. Lauretis, 1984, 5-6).

Filmography: 

Varuh Meje – Guardian Of The Frontier, Slowenia/Germany 
2002; director: Maja Weiss; scriptwriter: Brock Norman Brock, 
Zoran Hocevar, Maja Weiss; starring: Iva Krajnc (Simona), Pia 
Zemlijic (Žana), Tanja Potocnik (Alja), Jonas Znidarsic (The 
Guardian of the Frontier); camera: Bojan Kastelic; editing: 
Peter Braatz; music: Stewart Dunlop; producer: Bela Film in 
co-production with Taris Film in cooperation with ZDF/ARTE 
and TV Slovenia. 

Notes:

1. Varuh Meje – Guardian of the Frontier, Slowenia/Germany 
2002; director: MajaWeiss; scriptwriter: Brock Norman 
Brock, Zoran Hocevar, MajaWeiss; starring: Iva Krajnc 
(Simona), Pia Zemlijic (Žana), Tanja Potocnik (Alja), 
Jonas Znidarsic (The Guardian of the Frontier); camera: 
Bojan Kastelic; editing: Peter Braatz; music: Stewart 
Dunlop; producer: Bela Film in coproduction with Taris 
Film in cooperation with ZDF/ARTE and TV Slovenia. In 
the following, quoted as: VARUH MEJE.

2. Gellner, for example, defines nationalism as the “theory of 
political legitimacy which requires that ethnic boundaries 
should not cut across political ones, and in particular, 
that ethnic boundaries within a given state […] should not 
separate the power holders from the rest. [...] and therefore 
state and culture must now be linked.” (Gellner, 1983, 36 
quoted in Yuval-Davis, 1997, 11).

3. The differentiation between “woman” and “women” 
has been introduced by Teresa de Lauretis into feminist 
theories (cf. Lauretis, 1984, 5-6).
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Decentrirawe na 
identitetot (kulturen, 
politi~ki, rodov 
identitet vo Muzejot na 
bezuslovnoto predavawe od 
Dubravka Ugre{i})

Senka  
Anastasova Decentring  

Identity (Cultural,  
Political, Gender  
Identity in The Museum of 
Unconditional Surrender by 
Dubravka Ugresi})

Ja formirav hipotezata spored koja{to 
narativniot identitet, nezavisno dali se odnesuva 

na li~nosta ili na zaednicata, }e bide baranoto 
mesto na hijazma pome|u istorijata i fikcijata.

Pol Riker

Vo ova istra`uvawe potrebata od sinteti~ki 
metodolo{ki pristap proizleguva od prirodata na 
kni`evnite dela i eseisti~kiot opus kako predmet 
na interpretacija vo analizata na Muzejot na bez-
uslovnoto predavawe od Dubravka Ugre{i}.

Pol Riker (Paul Ricoeur) vo Vreme i prikazna I, II, III 
(19841986) ja sopostavuva teorijata za simboli~noto 
prika`uvawe na stvarnosta so specifikite na na
rativnosta koi proizleguvaat od: hermenevti~kiot 
pristap, kategorijata vreme interpretirana vo 
naratolo{kite i antinaratolo{kite pristapi, 
teorijata na istoriografijata vis-à-vis fikcio
nalniot diskurs i negovite grani~ni `anrovski 
priklonuvawa i sveduvawa, koi (ponekoga{) vodat 
do dokumentarna proza i obratno. Vo vakov slu~aj, 

I created a hypothesis by which the narrative  
identity, regardless of its reference to a person  

or community, will be the desired  
place of chiasm between history and fiction.

Paul Ricoeur

The need for a synthetic methodological approach in this 
essay derives from the nature of the literary works and 
essays which are the interpretative objects in the analyses 
i.e. the novel The Museum of Unconditional Surrender 
by Dubravka Ugresić.

In Time and Narrative I, II, III (1984-6) Paul Ricoeur 
presents the theory of symbolic representation of reality 
by the specific characteristics of narrativity derived from 
the hermeneutic approach, the category time (as it is 
interpreted in the narratological and anti-narratological 
approaches) and the theory of historiography and he 
opposes them vis-à-vis the fictional discourse and its 
bordering genre inclinations and deductions which 
(sometimes) lead to documentary prose and vice versa. 
In this case, the task of hermeneutics became doubled 

Senka  
Anastasova 
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zada~ata na hermenevtikata stanuva dvojna  da se 
rekonstruira vnatre{niot identitet na tekstot i 
da se sozdade mo`nost da se proektira narativniot 
identitet nadvor od samiot sebe (nadvor od tekstot), 
pretstavuvaj}i svet koj bi mo`el da se slu~i (Riker 
1986, 241). 

Spored Riker, narativniot identitet e narativen 
model koj se razlo`uva niz interpretacija 
koja{to pretpostavuva razbirawe i tolkuvawe na 
samiot sebesi preku fikcija (1999, 55). ^inot na 
interpretacija go sopostavuva razbiraweto na 
sebesi preku narativniot identitet vo fikcijata. 
Vaka postaven, narativniot identitet kaj Pol 
Riker se izedna~uva so li~niot identitet na 
raska`uva~kiot subjekt vo konkretna istorija. Toa e 
identitetot koj proizleguva od tolkuvaweto na sebesi 
(sebnosta) niz naracija i prikazna. Narativniot 
identitet stoi vo tesna vrska so potencijalnata 
istorija, a tragaweto po li~niot identitet 
ovozmo`uva kontinuitet pome|u potencijalnata 
(po~etna) istorija i izre~enata istorija za koja{to 
prezemame odredena odgovornost. Riker lucidno 
predupreduva deka „da bide ~ovek zakop~an vo 
istorijata” (verstricktsein) se slu~uva pred toj da ja 
raska`e istorijata. „Zakop~anosta vo istorijata” 
e „predistorija” na raska`anata istorija. 
Raska`uva~kiot subjekt go izbira po~etokot po svoja 
volja. Takvata „predistorija” ja povrzuva istorijata 
so po{iroka celina i & dava su{tinska zadnina od 
„`ivi prepletuvawa” na seta pro`iveana, iskusena 
(li~na) istorija. Vo osnovata na ovaa teza fokusot se 
svrtuva na „izviraweto” (auftauchte) na istorijata od 
taa zadnina: „~ovekot koj e zakop~an vo istorijata” 
e osnovna metafora za definirawe na naracijata 
kako „sekundaren proces” na zapoznavawe na 
istorijata. Naracijata, sledeweto i razbiraweto 

– to reconstruct the internal identity of the text and to 
create possibilities for projecting the narrative identity 
outside of itself (outside of the text), thereby representing 
a world that could happen (Ricoeur 1986, 241).

According to Ricoeur narrative identity is a narrative 
model which is analysed through interpretation which 
in itself presupposes understanding and interpreting 
oneself through fiction (1999, 55). Thus, the method of 
interpretation positions the understanding of the self 
through the narrative identity in fiction. Positioned like 
this, the narrative identity in Paul Ricoeur is equalled 
to the personal identity of the narrating subject in a 
specific history. This is an identity, which is derived from 
interpreting of oneself (the self) through the narration 
and the story. The narrative identity stands in close 
relation to the potential history, whereas the search for 
personal identity enables the continuity between the 
potential (initial) history and the stated history for which 
we are accountable to a certain degree.  Ricoeur warns 
lucidly that being a person “buttеned up in history” 
(verstricktsein) occurs before the person even narrates 
the given history. Thus, being “buttеned up in history” 
serves as the „pre-history” of the narrated history. The 
narrating subject decides on the beginning at his or her 
own choosing. This „pre-history” links the history with 
the broader whole and provides an essential background 
teeming with „live intersections” of all the experienced 
and lived (personal) history. At the basis of this thesis, the 
focus is turned towards the „springing out” (auftauchte) 
of history from this background: “a person buttoned up 
in history” is the basic metaphor defining the narration 
as a „secondary process“ of acknowledging history. 
Narrating, following and understanding history serves 
only as an extension of the history, which has remained 

Senka Anastasova Decentring Identity 
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na istorijata se samo prodol`uvawe na istorijata 
koja ostanala „neiska`ana”... Zarem ne postoi 
skriena srodnost pome|u tajnata od koja{to izvira 
istorijata i tajnata vo koja{to taa se vra}a? – 
pra{uva Riker (Ricoeur 1993, 100). Vakvata teza {to 
se isfrla na povr{ina uka`uva deka narativniot 
identitet stoi vo tesna vrska so hermenevtikata na 
sebnosta (li~niot identitet).  

Za da gi opi{e varijaciite na kni`evnata fikcija, 
Riker go ispituva dijalekti~kiot1 odnos na iden
titetot ozna~en preku principot ednakvost 
(idem–identitet) i identitetot ozna~en preku 
promena na sebnosta (ipse–identitet). Identitetot 
kako ednakvost e dijalekti~ki poim so koj{to se 
ozna~uva formalnonepromenlivata identi~nost. 
So promenata na sebnosta (le soi) se ozna~uva ona od 
koe{to e sostavena sebnosta, ona koe ne e postojano 
nu`no i nepromenlivo. Vo obidot da odgovori na 
kompleksnoto pra{awe za li~niot identitet, Pol 
Riker go postavuva poimot narativen identitet vo 
soodnos so gradeweto zaplet. Zapletot ja integrira 
razli~nosta, promenlivosta i diskontinuitetot vo 
prikaznata. Ottuka, hermenevtikata na sebnosta se 
javuva kako hermenevtika na prikaznata, a li~niot 
identitet stanuva analogen na narativniot 
identitet. So ovaa poenta se fokusirame vrz 
naracijata koja go konstituira identitetot na 
likot, imenuvan u{te kako narativen identitet na 
likot, odnosno kako konstruirawe na identitetot na 
raska`anata prikazna. Ovoj identitet na prikaznata 
go sozdava identitetot na raska`uva~kiot subjekt 
koj }e se postavi nasproti fikcijata sozdadena vo 
krupni politi~ki i istoriski transformacii na 
komunizmot i formaciite na postkomunisti~kata 
era vo porane{na Jugoslavija.  

„unexpressed”... Isn’t there a hidden affiliation between 
the secret from which history springs and the secret into 
which it returns? - wonders Paul Ricoeur (1993, 100). 
This thesis which rises to the surface points out the fact 
that the narrative identity is closely correlated with the 
hermeneutics of the self (personal identity).  

In order to describe the variations of literary fiction, 
P. Ricoeur examines the dialectical1 relation of the 
identity signified through the principle of equality 
(idem – identity) and the identity signified through the 
change of the self (ipse – identity). Identity as equality 
is a dialectical concept which signifies the formally-
unchangeable sameness. The change of the self (le soi) 
signifies the thing of which the self is composed, the thing 
which is not constantly necessary and unchangeable. In 
the attempt to provide an answer to the complex issue of 
personal identity Paul Ricoeur places the term narrative 
identity in relation to the emplotment. The plot integrates 
the difference, the variability and the discontinuity in 
the story. For this reason, the hermeneutics of the self 
appears as the hermeneutics of the story, while the 
personal identity becomes analogous to the narrative 
identity. This statement helps us focus on the narration, 
which constitutes the identity of the character, also 
referred to as the narrative identity of the character, or 
as constructing the identity of the narrated story. This 
identity of the story creates the identity of the narrating 
subject, which will be positioned against the fiction 
created in the course of the major political and historical 
transformation of Communism and the formations of 
the post-communist era in the former Yugoslavia. 
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Dejvid Vud (David Wood) smeta deka narativniot 
identitet se sozdava na dve ramni{ta: 1) na nivo 
na istorija i 2) na nivo na individualen `ivot.  
Vakvata postavenost na narativniot identitet 
e sovremen upad voop{to, vo stabilnosta na 
identitetot vo krupnite sociolo{ki i istoriski 
promeni na edno op{testvo. Riker dava predlog za 
model na identitet, no e svesen deka mnogu prikazni 
bi mo`ele da se provle~at vo konstituiraweto na 
narativot. Ottuka, stanuva zbor za kontingencija 
na identitetot, za negova revizija preku povtornata 
organizacija na nastanite koi se slu~ile niz 
memorijata, voljata na raska`uva~kiot subjekt, 
negovite eti~ki implikacii i pokrenuva~kata 
sila za raska`uvawe. Vakvata teza na Pol Riker 
stava akcent na `ivata prikazna (life story), a vle~e 
koren od filosofijata na Martin Hajdeger (Mar-
tin Heidegger) i se sopostavuva so filosofijata 
na @ak Derida (Jacques Derrida)  za rascepot na 
narativot na ramni{te na raska`uva~kiot subjekt 
i negovata mo}nost da gi umno`uva prikaznite niz 
imaginacijata i vo stvarniot `ivot. Vo vakvata 
linija na razvoj na tezite, Hajden Vajt (Hayden White) 
e klu~na figura pome|u nau~nicite za objasnuvawe na 
prepletuvaweto na istorijata i fikcijata, so pomo{ 
na gradewe na zapletot (emplotment). Toj, na luciden 
na~in, go voveduva poimot „zaplet vo istorijata”.  
Vakavata teza nudi voznemiruva~ka perspektiva na 
~itawe na istorijata kako pi{uvawe, kako pismo. 
Vajt podvlekuva deka diskursot i raska`uvaweto 
(narrative) ne se odnesuvaat na zazemawe neutralni 
pozicii za reprezentirawe na stvarnite nastani, 
tuku preku diskursot i raska`uvaweto se zazema 
konkreten ontolo{ki i epistemolo{ki izbor so 
ideolo{ki i politi~ki implikacii (White 1987, 
58). 

 David Wood considers that narrative identity is created 
on two levels: 1) on the level of history and 2) on the 
level of individual lives. This structuring of the narrative 
identity represents a modern intrusion into the stability 
in general of the identity during major sociological and 
historical changes in society. Paul Ricoeur proposes 
a model of identity, but is also aware that a number of 
stories could seep through into the constitution of the 
narrative.  Consequently, this entails a contingency of the 
identity, its revision through reorganisation of events, 
which have happened through the memory, the will of 
the narrating subject, his or her ethical implications 
and the impulse to narrate. This thesis of Ricoeur puts 
an emphasis on the life story, while being rooted in the 
philosophy of Martin Heidegger and a in correlation to 
the philosophy of Jacques Derrida – on the rupture of 
the narrative on the level of the narrating subject and 
its ability to multiply through the imagination stories in 
real life as well. In the line of development of the thesis, 
Hayden White is a key scientific figure in the explanation 
of the intertwining of history and fiction with the help of 
emplotment. He, in a quite lucid manner, introduces the 
concept of “plot in history.” His thesis offers a disturbing 
perspective of the reading of history as writing, as 
inscription. Hayden White underlines that the discourse 
and the narrative do not refer to the taking of neutral 
positions for representing real events, but that through 
the discourse and the narrative specific ontological and 
epistemological choices are made with ideological and 
political implications (1987, 58). 

Senka Anastasova Decentring Identity 
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Vo vakov slu~aj, Vajt uka`uva deka istorijata mo`e da 
se izramni so istoriografijata, a istoriografskoto 
delo da se posmatra kako kni`even artefakt, 
verbalna fikcija i oblik na sozdavawe fikcija.  
Imeno, Vajt go pro{iruva poimot narativna 
struktura  i go izvlekuva zapletot kako element 
na identifikacija koj ja identifikuva istorijata 
vo ramki na odredena konfiguraciska klasa, kako 
proizvod na tradicijata i kulturata. Pi{uva~ot na 
istorijata ja kodira sodr`inata {to }e ja dekodiraat 
~itatelite od istoto ili od nekoe drugo kulturno 
nasledstvo. Vajt rizikuva da ja izbri{e razlikata 
pome|u istorijata i fikcijata, naglasuvaj}i go 
zna~eweto na retorikata i ja voveduva kategorijata 
„poetika” na istoriografijata. Smelo ja obelodenuva 
kontingentnosta na stvarnosta, a so toa i ja oddeluva 
od epistemologijata naso~ena kon objektivnosta i 
vistinitosta. Takvata poetika na istoriografijata 
Hajden Vajt ja imenuva kako metaistorija (White 
1973, 122). Samo edna metaistorija mo`e da se osmeli 
da gleda na istoriskata prikazna kako na verbalna 
fikcija, bliska do svoite kni`evni oblici i 
po sodr`ina i po forma. Za razlika od Vajt, Pol 
Riker ne ja smestuva istorijata vo podra~jeto na 
fikcijata, tuku smeta deka i istorijata i fikcijata 
(a so toa i identitetot) pripa|aat na narativniot 
diskurs. Ako zapletot gi dinamizira site ramni{ta 
na narativnata struktura, vo takov slu~aj, od 
epistemolo{kiot rez pome|u istorijata i fikcijata, 
proizleguva faktot deka i ~itaweto na istorijata 
stoi vo soodnos so istoriografijata i proizleguva 
od kompetencijata da se sledi prikaznata. 
 
Bidej}i istoriografijata nikoga{ ne mo`e dokraj 
da si go pretstavi minatoto „kakvo bilo toa navi
stina”, taa dotolku pove}e insistira na fiktivni 
i imaginativni aspekti. Fikcijata nema ambicii 

In such a case, as Hayden White points out, history can 
be equalled to historiography, while the historiographic 
work can be viewed as a literary artefact, verbal fiction 
and a form of creating fiction. Namely, White broadens 
the concept of narrative structure and distinguishes plot 
as an element of identification, which serves to identify 
history within the framework of a specific configurational 
class, as well as a product of tradition and culture. 
The history writer encodes the content which is then 
decoded by the readers who belong to the same or some 
other cultural heritage. Wight runs the risks to erase 
the difference between history and fiction, emphasising 
the importance of rhetoric and introducing the category 
of “poetics” of historiography. He boldly reveals the 
contingency of reality, distinguishing it by that from the 
epistemology oriented towards objectivity and credibility. 
Hayden White calls this poetics of historiography - 
metahistory (1973, 122).  Only a metahistory can dare 
to consider the historical narrative as verbal fiction, 
close to its literary forms, both in content and in form.  
Unlike H. White, Paul Ricoeur does not place history in 
the area of fiction, rather he favours the view that both 
history and fiction (by that, also, identity) belong to the 
narrative discourse. If the plot provides momentum 
to all the levels of the narrative structure, in that case, 
based on the epistemological rupture between history 
and fiction we can also conclude that the reading of 
history is juxtaposed to historiography and is the result 
of its competency to follow the story. 

 
Due to the fact that neither historiography is capable 
of ever truly representing the past “as it really was,” 
it is even more inclined to insist on the fictional and 
imaginative aspects. Fiction doesn’t harbour ambitions 
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da soop{ti ne{to koe bi bilo faktografski pro
verlivo, no proektiraj}i fiktiven svet taa posedu
va inovativno svojstvo i go prenesuva dejstvoto vrz 
~ove~koto odnesuvawe i negoviot odnos kon stvarno
sta koj ne e referencijalen, tuku stanuva refigura
tiven. 

[to zna~i da se pretstavi stvarnosta? Kakva e 
referencijata vo odnos na minatite nastani? 
Spored Riker, da se pretstavi ne{to, zna~i da se 
zastapi toa ne{to so del nasproti celina/part pro 
toto. Vo vakov slu~aj tragata e minato, no taa i kako 
da e sekoga{ve}e postoe~ki segment od stvarnosta, 
bidej}i da se pretstavi ne{to zna~i (sega i tuka) da 
se sozdade mentalna slika na ne{toto koe ve}e ne 
postoi. 

Hana Arent (Hannah Arendt), pi{uvaj}i za iden
titetot vo totalitarizmot, ja definira istorio
grafijata kako neophodno spasuvawe na minatoto. 
Vo odnos na memoriskite praktiki, Arent zazema dve 
stojali{ta. Prvo, gi integrira tezite na Valter Be
njamin (Walter Benjamin) povikuvaj}i se na metodot 
na fragmentarnata istoriografija koj & dava za pra
vo na memorijata – da se raska`e prikaznata na isto
rijata vo uslovi na propadnatite ̀ elbi i streme`i, 
no istovremeno i da se za{titi minatoto bez da bide 
zarobeno vo nadredena (omiscientna, auktorijalna) 
moralna ili politi~ka imaginacija. Vtoro, Arent e 
inspirirana od fenomenologijata na Hajdeger, spo
red koja{to memorijata e sfatena kako mimeti~ko 
odnovo sozdavawe (recollection) na zagubenoto pote
klo vo ime na razvoj na humanisti~koto iskustvo. Va
kvata interpretacija se odnesuva na „originalnoto 
zna~ewe na memorijata” ili „zagubenata dinstink
cija” pome|u ’privatnoto’ i ’javnoto’, so tendencija 
da se skr{at sinxirite na narativniot kontinui

to state matters which would be factually verifiable, but 
in projecting a fictional world it possesses an innovative 
ability to transpose the action on human behaviour and 
its relation to reality which is  non referential, but it 
becomes reconfigurative.

What does it mean to present reality? What is the 
reference to past events? According to Ricoeur to present 
something means to re-present that something is a part 
in relation to the whole/pars pro toto. In that case the 
trace is in the past, but it is as if it is an always-already 
existing segment of reality, because presenting something 
means (now and here) to create a mental image of that 
something which no longer exists. 

Hannah Arendt, when writing about identity in 
totalitarism, defines historiography as necessary saving 
of the past. With regards to memory practices, Arendt 
takes two positions. First of all, she integrates the 
theses of Walter Benjamin by referring to the method 
of fragmentary historiography which justifies memory 
– to narrate the story of history in conditions of failed 
desires and aspirations, but at the same time to preserve 
the past without confining it in a superior (omniscient, 
auctorial) moral or political imagination. Second of 
all, Arendt is inspired by Heidegger’s phenomenology 
according to which memory is understood as mimetic 
recreation (recollection) of the lost origins in the name 
of the development of humanistic experience. This 
interpretation concerns the “original meaning of memory” 
or “the lost distinction between ‘the private’ and ‘the 
public’” with a tendency to break the chains of narrative 
continuity, while giving priority to the fragmentary and 
the stultification of historical endings.  

Senka Anastasova Decentring Identity 
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tet, stavaj}i ja na preden plan fragmentarnosta i 
umrtvuvaweto na istoriskite zavr{etoci.
  

Istorijata protiv samata sebesi – Muzejot na  
bezuslovnoto predavawe od Dubravka Ugre{i}

Poimski, go narekuvame vistina ona {to ne mo`eme da 
go izmenime. Metafori~ki re~eno, toa e osnovata na 

koja{to stoime  i neboto koe se nadvi{uva nad nas.
Hana Arent

Ako se trgne od logikata deka prirodniot refe
rencijalen diskurs e podlo`en na preispitu
vawe na kategoriite vistina i laga, toga{ 
nereferencijalniot diskurs (fikcijata) e prostor 
na izmisluvawe koj se dvi`i na granica so lagata i 
ednovremeno vodi smetka za sopstvenata vistinitost 
vo sodejstvo so stvarnoto (postoeweto na stvarnosta). 
Spored vakvata logika, avtobiografskata naracija 
na Ugre{i} e prikazna (iskaz) za minatoto i 
sega{nosta koja ne se iscrpuva vo ozna~uvaweto na 
ona koe se slu~ilo „navistina”. I fikcija sama po 
sebe go otvora pra{aweto za sopstveniot poimski 
identitet, a vo negov podnaslov ~itame „idealitet” 
na sopstvenoto zna~ewe.  Fikcijata oscilira pome|u 
poimite vistina i laga. 

Vo romanot Muzejot na bezuslovnoto predavawe, 
Dubravka Ugre{i} ja pokrenuva naracijata od 
pozicija na egzilant so cel da progovori za edno 
politi~ko op{testvo vo koe{to pove}e ne se izde
luva privatnoto od javnoto i e zagrozeno  najintim
noto. Vo analizata na ovoj roman egzistencijalna
ta hermenevtikata dobiva na sila. Se stava na test 
pra{aweto za identitetot na subjektot koj raska`uva 
niz istorijata. Klu~noto pra{awe koe se postavuva 

History Turns Against Itself - The Museum  
of Unconditional Surrender by Dubravka Ugresi}

Conceptually, we may call truth what we can not change. 
Metaphorically, it is the ground that we stand upon and the 

sky which stretches above us.
Hannah Arendt

If we base our logic on the fact that the natural referential 
discourse is subject to re-examination of the categories of 
truth and lie,  than the non-referential discourse (fiction) 
represents an area of invention always bordering a lie, 
but at the same time making sure of its own truthfulness 
in correlation with the real (the existence of reality). 
According to this logic, the autobiographical narration 
of Dubravka Ugresić is a story (statement) about the past 
and the present, which is not fully exhausted in signifying 
that which has “really” happened. Fiction in itself raises 
the question of its own conceptual identity, with a sub-
heading, which indicates the “ideality” of its meaning. 
Fiction oscillates between the terms of truth and lie. 

In the novel The Museum of Unconditional Surrender, 
Dubravka Ugresić initiates the narration from the posi-
tion of an exile in order to speak about a political soci-
ety where the private is no longer delineated from the 
public, and the most jeopardized of all is- the most inti-
mate. Existential hermeneutics comes in full force in the 
analysis of this novel. The question of the identity of the 
subject narrating through history is put to the test.  The 
key question raised here is whether truth can be resist-
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e dali vistinata mo`e da bide rezistentna na „orga
niziranata” laga vo uslovi na sozdavawe identiteti 
(monolitni nacionalni, politi~ki, rodovi iden
titeti). Is~ituvaweto na narativniot identitet 
kaj ovaa avtorka neodminlivo i nu`no se otvora 
niz komentiraweto na kulturniot identitet 
proektiran vo konkretno op{testvo, vo edna epoha 
koja izumira. Mimesata kaj Ugre{i} e re{enie za 
odnosot na umetnosta (umetni~kata vistina/laga) i 
stvarnosta. Muzejot... ne argumentira prvenstveno 
so faktografski i logi~ki potezi, tuku nudi fan
tazija, intuicija, pronao|a aluzii na mislovnoto 
koe ne mo`elo (i ne mo`e) da bide prika`ano. Preku 
umetnosta Ugre{i} go spoznava nespoznatlivoto, go 
prika`uva neprika`livoto i go otvora ambisot, 
rezot kon stvarnosta: „Was ist Kunst? – ja pra{uvam 
Sisel./ Ne znam. Umetni~kiot ~in e nekoja promena 
vo svetot – taa odgovara” (Ugresic, 1997, 168).  

Avtobiografijata  stanuva klu~na strategema za iz-
begnuvawe na avtoritativnata pozicija vo tekot 
na raska`uvaweto.  Strategiite  na avtobiografijata 
za fokusirawe na naracijata vo kulturniot kontekst 
se vo funkcija da se raska`uvaat li~nite i semejni
te prikazni. A da se raska`uvaat avtobiografskite 
prikazni, kako {to zabele`uva Kliv Tomson (Clive 
Thompson), e istovremeno stavawe pod pra{alnik 
na normativniot model na akademskiot kriticizam 
za avtobiografijata (Thompson 1995, 24). Avtorkata 
vo Muzejot… ja razviva naracijata od pozicija na 
egzil, ramkata na naracijata e egzilot, ~uvstvoto na 
nepripadnost upatuva na nemo`nosta da se napravi 
identifikacija i „stegawe” vo kone~niot identitet 
na likot. Pozicijata na egzil, pozicijata na tranzit, 
sostojbata in between, pome|u razli~ni ozna~eni, 
razli~ni kulturi, razli~ni gradovi, ulici, nacii 
i premesteni znaci  stanuva ̀ ari{te na kulturniot 
identitet i povrzuvawe na minatoto, sega{nosta 

ant to “organised” lies in conditions of creating identi-
ties (monolithic national, political, gender identities). 
The reading of the narrative identity in the work of this 
author invariably opens through the commenting of the 
cultural identity  projected in a specific society, in an ep-
och drawing its dying breath. The mimesis in D. Ugresić 
provides the solution for the relation between art (artis-
tic truth/lie) and reality. The Museum of Unconditional 
Surrender does not elaborate through facts and logical 
moves, but in its stead provides fantasy, intuition, un-
covers allusions of thinking which could not (and still 
can not) be told. Through art, D. Ugresić perceives the 
imperceptible, presents the unpresentable and sets ajar 
the abyss, the cut to reality: “Was ist Kunst? – I ask Si-
sel./ I don’t know.  The artistic act represents a certain 
change in the world -  it responds” (Ugresić, 1997, 168).

  
Autobiography becomes a key stratagem to elude the 
authoritarian position.  In the course of the narration 
the strategies of autobiography to focus the narration 
in the cultural context are used in telling personal and 
family stories. Telling autobiographical stories, as 
Clive Thompson remarks, means at the same time to 
question the normative model of academic criticism of 
autobiography (Thompson 1995, 24). In The Museum...  
the author develops the narrative from an exile’s 
perspective, where the sense of not belonging indicates 
the inability to identify and “solidify” the final identity 
of the character. The position of an exile, a position in 
transition, a condition in between, in-between different 
signified, different cultures, different cities, streets, 
nations and dislocated signs – becomes a crucible of 
the cultural identity where the past, present and future 
are linked in a sort of a mythical space where Ugresić is 
“suspended” in alcera – the dream time:
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i idninata vo eden po malku mitski prostor, kade 
Ugre{i} „lebdi” vo alcera  vremeto na soni{tata:

Egzilot e istorija na ne{tata {to gi ostavame zad 
sebe, kupuvawe i ostavawe fenovi za kosa, mali evtini 
radioaparati, xezviwa za varewe kafe.  …Egzilot e 
istorijata na na{ite privremeno iznajmeni stanovi, 
prvite osameni utra koga vo ti{inata ja ra{iruvame 
kartata na gradot, na kartata go pronao|ame imeto na 
na{ata sopstvena ulica, so moliv iscrtuvame mal krst 
(ja povtoruvame istorijata na golemite osvojuva~i, mes
to zname, mal krst). Tie mali cvrsti fakti, pe~atite 
vo paso{ot se trupaat i vo eden moment se pretvoruvaat 
vo ne~itlivi linii. I duri toga{, zapo~nuvaat da ja 
ispi{uvaat vnatre{nata karta na imaginarnoto (1997, 
117).

Kaj Ugre{i} egzilot e anatema na politi~kata 
komunisti~ka sostojba vo koja{to e zateknat sub
jektot na naracija. Egzilot e pat od doma – kon 
nadvor,  sostojba na povtoren po~etok i napu{tawe 
na „sopstvenata” zemja preminuvaj}i vo edna nova 
postkomunisti~kata stvarnost. Egzilot e okceto 
za da se osve`i identitetot koj e na minuvawe, koj 
pominuva – in passing. Bubi pi{uva dodeka pomi
nuva, a vakviot identitet en passant e pra{awe na 
otpor i afirmacija na pismoto po pat na negacija 
na sredinata vo koja{to `iveela prethodno. Vakvi
ot afirmativen otpor (affirmative resistance) Deri
da go objasnuva preku neophodnosta za pominuvawe 
koja bri{e sekakva determinacija. Aktualizacijata 
na politi~koto op{testvo vo Muzejot… nalo`uva 
ne samo povtorna interpretacijata na istorijata, 
tuku i na identitetite koi se sozdavaat vo takvata 
istorijata. Stujard Hol (Stuard Hall 1992, 86) ja zas
tapuva potesnata dekonstruktivisti~ka teza vo ob
jasnuvaweto na poimot kulturen identitet. Imeno, 
identitetot se bri{e vo intervalot pome|u nego

Exile is a history of the things we leave behind, the buying 
and leaving of hair dryers, small cheap radio transmitters, 
coffee pots... Exile is the history of our temporarily rented 
apartments, the first lonely mornings when, in silence, we 
spread before us the map of the city, when we find the name 
of our own street on the map, we pencil in a small cross (thus 
repeating the history of the great conquerors, but instead of 
putting up a flag, we put a small cross).  Those small solid 
facts, the stamps in the passport are piled one onto the other 
until, at one moment, they turn into illegible lines. And only 
then do they start to inscribe the internal map of the imagi-
nary (1997, 117).

For Ugresić, the exile is an anathema of the political 
communist situation where the subject of the narration 
finds herself. The exile is a journey from home - into the 
outside, a condition of starting again and leaving your 
“own” country, crossing into a new post-communist 
reality. Exile is the little eye that helps refresh the 
identity, which is in passing, which passes by. Bubi 
writes while she is passing, whereas this en passant 
identity is a matter of resistance and affirmation of the 
writing through negation of the environment where she 
had previously lived. J. Derrida explains this affirmative 
resistance through the necessity for passing which erases 
any and all determination. The actualisation of the 
political society in The Museum... requires not only the re-
interpretation of history, but also of the identities created 
within that history.  Stuard Hall (1992, 86) advocates the 
stricter deconstructive view in the explanation of the 
term cultural identity. Namely, that the identity is erased 
in the interval between its abruption and its recurrence. 
The irreducibility of the identity introduces politics 
onto the scene, more precisely the politics of “location” 
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voto prekinuvawe i negovoto povtorno pojavuvawe. 
Nesvodlivosta (irreducibility) na identitetot ja vo
veduva politikata na scena, odnosno politikata na 
„lokacijata” na identitetot decentriran od negova
ta primarna paradigmatskata pozicija. Vo Kultura 
na lagite,  Ugre{i} pi{uva:  

Nekoi go pronajdoa identitetot, nekoi go zagubija. Se 
~ini neblagodarno (ili edinstveno vozmo`no) da se 
zboruva za identitet vo momentot koga mnogumina go 
gubat `ivotot, pokrivot nad glava i svoite najbliski. 
S$ zapo~na so toa pra{awe i, kako na jamka, so toa 
pra{awe zavr{uva s$ (1996, 57).

Vo Muzejot na bezuslovnoto predavawe identite
tot na raska`uva~kiot subjekt se konstituira vo od
nos na op{testveniot i perpetuira niz ansamblot 
„pozicii na identitetot” koi ne se kone~ni i fik
sirani vo zatvoreniot sistem od razliki. Kulturni
ot identitet na narativnoto „jas” vo op{testvoto, po 
definicija, se konstruira preku raznovidnosta na 
diskursite (toa se iskazite na sopatnicite vo Mu-
zejot...). Pome|u razli~nosta na diskursite, iden
titetot ne se razviva preku neophodniot potreben 
soodnos  pome|u niv, tuku funkcionira i „te~e” pre
ku kontinuiranata naddeterminiranost i fleksi
bilnoto pomestuvawe na diskursite (zatoa umetno
sta vo Muzejot... mo`e da bide odlu~na strelka kon 
po{tenskata marka, vo iskazot na eden po{tar, no i 
tajna vrska pome|u maliot nokt na edna ̀ ena i zemjo
tresot vo Kobe, vo iskazot na eden pisatel... (1997, 
163164).

Potrebata za identifikacija na subjektot na 
naracijata go otvora „bolniot zasek” na identitetot 
niz procesite na konstrukcija i rekonstrukcija 
koi nikoga{ ne zavr{uvaat. Identifikacijata 

of the identity, which is decentred from its primary 
paradigmatic position. In Culture of Lies Ugresić writes: 

Some have found their identity, some have lost it. It would 
seem presumptuous (or the only thing possible) to talk 
about identity at the moment when so many people are los-
ing their lives, the roof over their head and their next of kin. 
This question is the beginning of all, and as if it is a veritable 
hangman’s noose, this question ends all (1996, 57).

In the Museum of Unconditional Surrender the identity 
of the subject of narration is constituted in relation to the 
social identity and is perpetuated through a set of “identity 
positions” which are not finite and fixed in the closed 
system of differences. The cultural identity of the narrative 
“I” in society, by definition, is constructed through the 
variety of discourses (as represented by the statements 
of the companions in The Museum...).  Among the variety 
of discourses, the identity does not develop through the 
necessary and required interaction between them, but 
it functions and “flows” through a supra-determinacy 
and flexible displacement of discourses (that’s why art 
in The Museum... can be a decisive arrow pointing to a 
postage stamp, in the statement of a postman, but also a 
secret relation between the pinkie nail of a woman and 
the Kobe earthquake, in the statement of a writer (1997, 
163-164).

The need for identification of the subject of the narration 
reveals the “painful incision” administered to the identity 
through the never-ending processes of construction and 
reconstruction. The identification of the narrative subject 
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na subjektot na naracijata Bubi vo ovoj roman e 
naddeterminirana vo odnos na drugite identiteti, 
pa spored toa, identitetot na Bubi i na sopatnicite 
okolu nea, ne mo`e da se ~ita  kako celosen, tuku kako 
fragmentiran, toj ne e singularen, ne e homogen, tuku 
e antagonisti~ki multipliciran niz razli~nite 
praktiki, diskursi i pozicii na subjektot na 
naracijata. Toj se ostvaruva „preku” razlikata, na 
podednakov na~in kako {to se ostvaruva identitetot 
kaj Ugre{i} preku razli~niot povraten pogled  
od sopatni~kite subjekti na naracija. Subjektot 
na naracijata Bubi e denominiran vo sovremeni
ot politi~ki kontekst (demokratijata vo Berlin 
na istekot od dvaesettiot vek vo koj{to se sudira
at razli~ni kulturi) i ne e neutralen, tuku e arti
kuliran niz identifikacija so „konstitutivnata 
nadvore{nost” (Berlin/Jugoslavija). Naratorkata 
raska`uva vo odnos na razli~nosta koja e ekstrakt 
od razlabavenite supstantivi vo pretstavata za Ber
lin kako gradmutant, surogat (viden niz iskazite na 
nejzinite sosedi, Rusinot Qova  pisatel, Kinezot  
egilant, Simon Mangos  berlinska umetni~ka, Herr 
[reder  po{tarot...). Kontekstot e „mutiran”, toj e 
pri~inskiot konstrukt za radikalnite interpreta
cii na naratorkata, koi se odnesuvaat na principot 
sloboda i ~uvstvoto za li~nata nepripadnost.

Vo iskusuvaweto na Berlin koj e vo postojana 
karanica, Bubi ja pre`ivuva istorijata na eden 
od svoite likovi, sopatnici  Krista od isto~en 
Berlin. Kujnata vo Muzejot... e „opasnata” tropa 
i e diferencijalnata stigma za{to ja integrira 
kulturnata razlika koja obvrzuva (Todorov 1986, 
47). Kujnata e kulturen pe~at na tolerancijata, taa 
e zaedni~ki prostor („sol commun”), privremena 
tatkovina, mesto za intimni dijalozi na 
„podelenite”. Kujnata e transformiran prostor 

Bubi in this novel is supra-determined with regards to the 
other identities, so in accordance with this the identity of 
Bubi and of the companions around her, could not be 
read as complete, but as fragmentary. It is not singular 
or homogenous, but antagonistically multiplied through 
the various practices, discourses and positions of the 
narrative subject. This identity is realised “through” the 
difference, in the same way that the identity in the work 
of Ugresić is realised through the different feedback of 
the companion narrative subjects. The narrative subject 
Bubi is denominated in the contemporary political 
context (Berlin democracy at the end of the 20th century, 
a place where different cultures clash) and is not neutral, 
but articulated through the identification with “the 
constitutive exterior” (Berlin/Yugoslavia). The narrator 
narrates with regards to the difference which is an 
extract from the loosened substantives in the perception 
of Berlin as a mutant-city, a surrogate (seen through 
the utterances of her neighbours, the Russian Lyova – a 
writer, the Chinaman – an exile, Simone Mangos – Berlin 
artist, Herr Schroeder – the postman...) The context 
is “mutated,” it is the causal construct of the radical 
interpretations of the narrator referring to the principle 
of liberty and the  personal sense of  not belonging.

In her experience of Berlin as a city embroiled in constant 
argument, Bubi relives the history of one of her characters, 
companions – Christa from East Berlin. The kitchen in 
The Museum... is a “dangerous” trope and a differential 
stigma because it integrates the cultural difference, which 
obliges (Todorov 1986, 47). The kitchen is a cultural 
seal of tolerance, it is a common space (“sol commun”), 
temporary country, place for intimate dialogue of 
the „divided.“ The kitchen is a transformed space for 
dialogue, which, also, transforms other identities. In the 
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za dijalog i gi transformira drugite identiteti. 
Vo kujnata, likot Krista (Östberlin) odnovo go 
do`ivuva svojot ko{mar so „dvoen jazol” (104), 
edniot nere{liv (povrzan so berlinskiot yid), 
drugiot re{liv (povrzan so ̀ elbata za dom). Kujnata 
– brod e svedo{tvo za kapricioznoto pomnewe, za 
nesvesnoto arhivirawe na slu~ajnite biografii 
koi ja potvrduvaat dlabokata povrzanost so ne{tata. 
Vo ovaa scena poligonot na vistinata ne e ve}e 
ideal, tuku toj stanuva topos, prostor na lokacija 
na identitetot vo argumentativniot zaplet vo 
tekstot (Ranciere 1995, 65). Vo takov slu~aj, jazikot 
na Ugre{i} so koj{to se verbalizira identitetot 
e idiomatski, univerzaliite ne se zatvoraat vo 
kategoriite na gra|anstvoto, ~ovekot ili bitieto, 
tuku tie se potencijalno prisutni vo ona koe 
„sledi” kako negovo diskurzivno i prakti~no odig
ruvawe. Kujnata e hipotekstot za intimnite `enski 
rodovi dijalozi. No, na intertekstualen plan 
postoi „tajna” vrska na kujnata so „kujnskata serija” 
na Iqa Kabakov koja go aktualizira sekojdnevieto 
na kujnata vo „zaedni~kiot stan” (komunal’ naja 
kvartira) (42) – proekt koj svedo~i za bizarniot 
jazik na sekojdnevieto (ironi~no i vistinito) 
insertirano vo transmedijalnata hiperrealnost. 
Ottuka, „serioznite” `ivotni prikazni na `enite, 
raska`ani pome|u kujnskiot inventar, lesno 
premavnuvaat vo svedo{tvo za „brutalnata estetika 
na sekojdnevniot `ivot” (43), za „biografijata 
merena so |ubreto” (44) ili „ki~ot na li~niot 
`ivot” (44). „Zaedni~kiot, komunalen stan” e 
estetskoto prekodirawe na isto~noevropskata 
trauma koja se izedna~uva so nostalgija: „Traumite 
steknati vo formativnite godini nikoga{ ne se 
zaboravaat” – veli edna od sopatni~kite na Bubi 
(45).  Politi~kite investicii vo identitetot se 
raspa|aat vo migot koga Bubi sfa}a deka is~eznal 

kitchen, the character of Christa (Östberlin) once again 
relives her “double knotted” nightmare (1997, 104), one 
of them unsolvable being related to the Berlin Wall, 
whereas the other is solvable (related to her desire for 
a home). The kitchen- ark represents a testimony of 
capricious memory, unconscious archiving of accidental 
biographies which confirm the deep connection with 
things. In this scene, the platform of truth is no longer 
an ideal, but it becomes a topos, a location area for the 
identity in the argumentative plot of the text (Ranciere 
1995, 65).  In this case, the language with which Ugresić 
verbalises identity is idiomatic, the universals are not 
enclosed in the category of citizenship, man or being, 
but are potentially present in that which “follows” as its 
discursive and practical performance. The kitchen is the 
hypotext for intimate female gender dialogues. However, 
on an intertextual level there is a “secret” relation of the 
kitchen to the “kitchen series” of Ilya Kabakov which 
actualises the everyday events in the kitchen of the 
“communal apartment” (komunal’ naja kvartira) (1997, 
42) – a project which is a testimony to the bizarre language 
of everyday life (ironic and truthful), inserted in the trans-
medial hyper-reality. Consequently, the “serious” life 
stories of the women, told among the kitchen appliances, 
are easily transformed into testimonies about the “brutal 
aesthetics of every day life” (43), about “the biography 
measured in trash” (44) or “the kitsch of the personal life” 
(44). The “common, communal apartment” represents 
the aesthetic re-coding of the Eastern European trauma 
which is equalled to nostalgia: “Traumas suffered in 
formative years are never forgotten” –  says one of Bubi’s 
companions (45). Political investments in the identity 
disintegrate at the moment when Bubi realises that even 
the dream of a home has disappeared, and the only thing 
left for her is to cry out the vacant name of the other, 
which is a wall – in the lost Yugoslav homeland. Bubi 
loses her home to the invisible wall, which rises in her 
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duri i sonot po domot, pa sega preostanuva samo 
dovikuvaweto na praznoto ime na drugiot  koe e 
yid – vo zagubenata jugoslovenska tatkovina. Bubi go 
gubi domot, nasproti nevidliviot yid koj izrasnuva 
vo nejzinata tatkovina. Vo prostorni razmeri, za 
Bubi ne postoi zasolni{te vo domot, iskustvoto e 
disharmoni~no vo odnos na zemjata od kade {to doa|a, 
taa stanuva besku}nik (homeless). Domot & se uriva, 
no taa prodol`uva da prestojuva privremeno na 
granica pome|u zamislata za domot i privremenoto 
egzilantsko prestojuvali{te. Jasno e deka da se bide 
bezdomnik (unhomels) za Bubi e nova provokacija 
za pi{uvawe i tvore~ka egzistencija, iskusuvaj}i 
ja poetikata na nevdomenosta (unheimlich). Egzilot 
e pragot od kaj{to vistinski }e si gi osvetli sos
tojbite vo zemjata od koja{to doa|a, od kade {to }e se 
potvrdi kako pisatelka.  

Site ovie paradoksi se reflektiraat vo kontekstot 
na naratorkata vo Muzejot... Kontekstot (Berlin/
Jugoslavija) e formacijata na Bubi, koja sekoga{ 
se konstituira vo sodejstvo so drug poedinec ili so 
druga kultura. Takviot proces Ransier go narekuva 
deidentifikacija, deklasifikacija, no vo ista 
smisla funkcionira i poimot diseminacija – Dis-
semiNation (1995, 67). Politi~kata identifikacija na 
narativnoto „jas” vo Muzejot... se locira vo pozicija 
in-between (srodnici na ~uvstvoto na nepripadnost, 
vo po{iroka smisla bi bile begalcite, ostanatite 
egzilanti vo Berlin, imigrantite, sonarodnicite). 
Identifikuvaweto na narativnoto „jas” se postavuva 
vo odnos so „grani~nite” identiteti i „grani~nite” 
imiwa koi go povrzuvaat imeto na „grupata” so imeto 
na agrupacijata ili so nepripadnosta: „site se 
Bosanci, edinstveno jas sum od Zagreb. Premol~uvam 
deka ne sum begalec” – veli Bubi vo Muzejot... 
(1997, 234). Sledi ~uvstvoto na nejasna pripadnost, 

native country.  In spatial terms, there is no shelter for 
Bubi in her home, she experiences disharmony with the 
country of her origin, she becomes homeless.  Her home 
is destroyed, but she continues to reside temporarily on 
the border between the idea of home and her temporary 
exile residence. It is evident that to be un-homely serves 
for Bubi as a new provocation to write and lead a creative 
existence, experiencing the poetics of unhomeliness 
(unheimlich). Exile is the threshold from which she 
can truly illuminate the situation in the country where 
she comes from, the point from which she can validate 
herself as a writer.

All these paradoxes are reflected in the context of 
the female narrator in The Museum... The context 
(Berlin/Yugoslavia) is Bubi’s formation which is always 
constituted in the interaction with other individuals or 
other cultures.  This process is called by Ranciere as de-
identification, de-classification, but the same sense is also 
conveyed by the term dissemination – DissemiNation 
(1995, 67).  The political identification of the narrative “I” 
in The Museum... is located in the in-between position 
(related to this sense of not belonging, in the broader 
sense of the word, would be the refugees, the other exiles 
in Berlin, immigrants, compatriots). Identification of 
the narrative “I” is positioned in relation to the “border” 
identities and “border” names which connect the name 
of the „group“ to the name of the agrouping or with lack 
of belonging: they are all Bosnians, I am the only one 
from Zagreb. “I conceal that I am not a refugee“ – said 
Bubi in The Museum... (1997, 234). This is followed by 
a sense of undefined affiliation, of being an outsider, of 
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autsajderstvo ili nepripadnosta na naratorkata 
koja ne se identifikuva nitu so sonarodnicite od 
zemjata od kaj{to doa|a, nitu pak so berlin~anite. 
Vo teorijata na politi~kiot identitet, vakvata 
„mre`a na neidentifikacija” koja e problemati~na 
vo narativot na Ugre{i}  ima svojstvo da involvira 
„nevozmo`ni sostavi” (Ranciere 1995, 67), imeno  da 
go promovira egzilantot koj e sekoga{ vo prednost 
(Said 2000, 117) ili tezata: & pripa|am na pove}e od 
edna istorija, na pove}e od edna grupa, no, nitu na 
edna vo celost.  Vo Kultura na lagite od Ugre{i} 
~itame: „me|utoa, n$ interesiraat onie tretite: 
apatridi, nomadi, bastardi, wossies... Onie koi 
vo sebe gi obedinuvaat genite na traumati~nite 
Wessie i Ossie. Tie pripa|aat na novo pleme, na lu|e 
bez postojani adresi. Najprirodno se ~uvstvuvaat 
vo avion. Te{ko se prepoznavaat, bidej}i lesno se 
mimikriraat” (1996, 272).   
  
Pri demonstracija na politi~kiot identitet, 
po modelot na Ransier vo Muzejot... se sledi si-
logisti~kata logika (edniot ili drugiot, jas 
sum gra|anin ili ne sum). No, taa ja primenuva i 
paratakti~kata logika (sum i ne sum), osobeno vo 
identifikuvaweto na sebesi vo tu|iot jazik: „Ich bin 
müde, e edinstvenata germanska re~enica koja dosega 
ja znam. Vo ovoj moment i ne sakam da nau~am pove}e. 
Da nau~i{ pove}e zna~i da se otvori{. A jas u{te 
nekoe vreme sakam da ostanam zatvorena” (1997, 11).  

Zna~i, prostorot na identifikacijata na poli
ti~kiot identitet  se slu~uva vo interval ili pro
cep, so cel da se ostvari li~niot identitet do 
stepen do koj{to subjektot na naracija }e se „pronaj
de” sebesi vo sostojba pome|u (inbetween) vo koja{to 
}e mo`e da govori pome|u razli~ni imiwa, nacii, 

not belonging, the narrator not being able to identify 
neither with her compatriots from her native country, 
nor with the Berliners. In the theory of political identity, 
this “network of non-identificaion” which is problematic 
in the narration of Ugresić – is characterised by the 
involvement of “impossible compositions” (Ranciere 
1995, 67), namely – it promotes the exile who always has 
the advantage (Said 2000, 117) or the thesis: I belong to 
more than one history, to more than one group, but to 
none entirely. In Culture of Lies by D. Ugresić we can 
read: “however, we are interested in the third ones: 
apatrides, nomads, bastards, wossies... Those who unite 
in them the genes of the traumatic Wessie and Ossie. They 
belong to a new tribe, people with no permanent address. 
Their most natural environment is the aeroplane. They 
are hard to recognise, because they are very adept in 
mimicry” (1996, 272).   

  
When demonstrating political identity, following the 
model of Ranciere, we can follow in The Museum... a 
syllogistical logic (one or the other, I am either a citizen 
or not). However, she also applies paratactical logic 
(I am and am not), especially in the identification of 
herself in the foreign language: “Ich bin müde, is the 
only German sentence that I know so far. I don’t want to 
learn more at this moment. To learn more would mean 
to open up. I want to remain closed still for a little more 
while” (1997, 11).

So, the space of identification of the political identity 
occurs in intervals or gaps, in order to realise the personal 
identity to an extent to which the narrative subject will 
“find” itself in the in-between condition where it can 
speak among the different names, nations, countries, 
cultures. The exile status is related to the borders of 
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zemji, kulturi. Statusot na izgnanikot se svrzuva so 
granicite na iseluvaweto, bezdomni{tvoto, kade 
{to „~ove~kite su{testva sozdavaat svoja istorija” 
(Said 2000, 98). Vo Muzejot... ~itame: 

Ja imav zagubeno tatkovinata. S$ u{te ne uspeav da se 
naviknam na zagubata, nitu na faktot deka dobiv ista, 
no razli~na. Za samo edna godina go zagubiv domot, 
prijatelite, rabotata, mo`nosta da se vratam naskoro, 
no i `elbata da se vratam. S$ na s$, predolga prikazna 
za da bide raska`ana tuka…  

Evropa, imeno, be{e polna so takvi kako mene. Nasekade 
sre}avav moi sonarodnici, Bosanci, Hrvati, Srbi. 
Na{ite prikazni bea razli~ni, a nekako site se 
sveduvaa na isto (1997, 144).

Egzilantot e odreden od potencijalot (kopne`ot) za 
naracija svojstven za preskripcijata na istorijata. 
Ugre{i} znae deka e nevozmo`no da se rekonstruira 
minatoto vo negovata celosna stvarnost, zatoa {to 
postoi mno{tvo od vkrstuvawa na razli~ni tolku
vawa. Faktite se interferirani od politikata 
(no i od fikcijata) i prirodno, tie prestanuvaat 
da zboruvaat samite za sebesi. Destabilizacijata 
i rastrojstvoto na monolo{kite ednoobrazni is
toriski prikazi (Fuko) gi stava pod pra{awe vr
skite pome|u vistinata i sistemite na mo}ta. Se 
razni{uva odnosot pome|u oznakata i ozna~enoto, a 
jazikot dobiva nejasna priroda. Toa ja pravi prikaz
nata na Ugre{i} „predolga za da bide raska`ana”. 
 
Koleblivosta na identitetot se slu~uva vo zavis
nost od pluralizmot aktiviran vo podra~jeto na 
politi~koto i estetskoto vrednuvawe (ottuka i 
fluidnosta na istorijata i nejzinata povtorna 
inskripcija). Vakvata „neudobna” pozicija ili 
izmestenosta, podelenosta, diskomforot na subjek

displacement, homelessness, where these human beings 
create their history. (Said 2000, 98). In The Museum... 
we read: 

I had lost my homeland. I still haven’t managed to get used 
to the loss, nor to the fact that I have gained a same, but dif-
ferent homeland. In just one year I lost my home, friends, 
work, the possibility to return soon, but also my desire to 
return. All in all, its a story too long to be told here… 

Europe, in fact, was full of people like me. Everywhere, I 
would meet my compatriots, Bosnians, Croats, Serbs. Our 
stories were different, but somehow they all amounted to the 
same (1997, 144).

The exile is determined by the potential (yearning) for 
narration characteristic for the pre-scription of history. 
Ugresić knows it is impossible to reconstruct the past 
in all its reality, because there is a multitude of inter-
sections of different interpretations. The facts are 
interfered by politics (but, also by fiction) and naturally, 
they cease talking about themselves. The destabilisation 
and disturbance of monological uniform historical 
representations (Foucault) puts into question the 
relation between truth and systems of power. The relation 
between the signifier and the signified is loosened, and 
the language acquires an opaque nature. This makes    
Ugresić’s story “too long to be told.”

The hesitancy of the identity occurs depending on 
the pluralism activated in the area of political and 
aesthetic valuation (thus the fluidity of history and 
its re-inscription). This “uncomfortable” position or 
displacement, division, discomfort of the narrative 
subject initiates the discourse of heterology (of the 
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tot na naracija go pokrenuva diskursot na heterolo-
gijata (na drugite subjekti na naracijata) kako ilu
zivna strategija, a intervalite ili procepite vo 
istorijata gi producira kako ozna~iteli na nevi
stinitosta/fikcionalizacijata. Vo muzejot ~itame: 
„ja povtoruvame istorijata na golemite osvojuva~i, 
mesto zname (crtame) mal krst). Tie mali cvrsti 
fakti… se trupaat i vo eden moment se pretvoraat 
vo ne~itlivi linii. I duri toga{, zapo~nuvaat da 
ja ispi{uvaat vnatre{nata karta na imaginarnoto”. 
(1997, 117)

Logikata na politi~kata (a ottuka i nacionalnata) 
identifikacija se ostvaruva edinstveno kako logika 
na heterologija, odnosno – naracija ostvarena preku 
logikata na drugiot. Ransier (Ranciere 1996, 90
91) ja povrzuva vakvata logika na drugiot na tri 
ramni{ta:

1) Prvo, ne postoi apriori poednostaveno objavuvawe 
i prifa}awe na identitetot, tuku identitetot 
sekoga{ denotira izvesno odbivawe, ispituvawe 
na pripadnosta (~uvstvo za pripadnost ili ~uvstvo 
za nepripadnost, pa ottuka doa|a i podelenoto 
~uvstvo – podeleno „jas”. Identitetot vo vakov 
slu~aj ima potreba da go komentira protokolarniot 
red na politikata, nametnatata master strategija 
za identifikacija – nacionalsocijalizmot {to 
Ugre{i} go voveduva vo Kultura na lagite  so cel 
da go ironizira: „Identitetot, nacionalen, toa e 
klu~en zbor za vojna... Identitetot, nacionalen, 
vo seto toa e klu~na pri~ina i fitil, klu~na zabluda 
i poraz” (1996, 217).  

2) Na vtoro nivo Ransier uka`uva na izlo`uvawe 
na identitetot koj po definicija (sekoga{) go 
pretpostavuva drugiot, duri i ako toj gi odbiva 
svedo{tvata i argumentite. So ovaa teza Ransier in

other narrative subjects) as an elusive strategy, while it 
produces the intervals or gaps in history as signifiers of 
falsity/fictionalisation. In The Museum... we read “we 
repeat the history of the great conquerors, instead of a 
flag, (we draw) a small cross). Those small solid facts, 
the stamps in the passport are piled one onto the other 
until, at one moment, they turn into illegible lines. And 
only then do they start to inscribe the internal map of the 
imaginary” (1997, 117).

The logic of political (consequently, national) 
identification is accomplished only as the logic of 
heterology, i.e. – narration accomplished through the 
logic of the other.  Jacques Ranciere connects this logic 
of the other on three levels (1996, 90-91):

1) Firstly, there is no a priori simplified announcement 
and acceptance of identity, but the identity always denotes 
certain rejection, examination of belonging (sense of 
belonging or sense of not belonging, which leads to a 
divided sense – divided “I”). Identity in this case needs 
to comment on the protocolary order of politics, the 
imposed master strategy for identification, the national 
socialism which Ugresić introduces in the Culture of Lies 
in order to treat it ironically: “Identity, national, this is 
the key word for war...  Identity, national, in all of this is 
the key reason and fuse, key illusion and defeat” (1996, 
217).  

2) On the second level, Ranciere points to the presen-
tation of the identity which, by definition, always 
presupposes the other, even if it rejects testimonies 
and arguments. With this thesis, Ranciere re-creates a 
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scenira op{to polemi~ko mesto koe nema da bide 
protok za dijalog, tuku }e bide mesto za manipula
cija so nepravdata i prika`uvaweto na ednakvosta 
(ottuka i imenuvaweto na D. Ugre{i} na kulturata 
vo porane{na Jugoslavija kako kultura na lagite). 
 
3) Treto, logikatata na identifikacijata sekoga{ 
te`nee kon celosna identifikacija. Sprotivsta
vuvaweto na nadredenite narativi & dava pravo na 
li~nata prikazna vo dadeno istorisko vreme i me
sto kakvo {to pronao|a i D. Ugre{i} i ja zapo~nuva 
svojata prikazna i raska`uva. 

Ako se povikame na pi{uvaweto na istorijata 
kako na heterologija, kako na mislewe za drugosta, 
za drugoto lice na istorijata i jazikot (Serto), 
toga{ Ugre{i} ja ispituva/ispi{uva istorijata 
preku jazikot na stravot i neizvesnosta, no i preku 
ironija. Spored @. Derida, so samiot fakt {to 
~ovek razmisluva za potekloto na razumot kako 
poim, za istorijata ili za vistinata kako poimi, 
toj ve}e go upotrebil jazikot na razumot i na 
istorijata i se vklu~il sebesi vo niv. Ugre{i} ne 
se vpu{ta vo vakviot „razumen” jazik. Taa ostanuva 
nadvor od nego, prvo obiduvaj}i se da se za{titi 
maj~iniot jazik (govorot na majkata), za potoa, vo 
eden moment, da ka`e deka i toj jazik se rasprsnuva vo 
relativizirani entiteti i avtoreferencijalno se 
podriva, bidej}i nejziniot maj~in srpskohrvatski 
ve}e go nema. Zatoa taa istovremeno ima potreba i 
da mol~i, po logika na toa deka ,,istorijata e… po
tisnuvawe vo neiska`livoto” (Iveković 1986, 101), no 
i da bara izlez i da kontaktira  so izdava~i nadvor 
od nejzinoto maj~inskogovorno podra~je. Ottuka 
stanuva validna tezata deka D. Ugre{i} se obiduva da 
go „bara” identitetot istovremeno vo pi{uvaweto 
i vo izgovoraweto, a tokmu taa polisemi~na 

general argumentative point which will not serve as a flow 
of dialogue, but as a point of manipulation of injustice 
and representation of equality (thus the definition of D. 
Ugresić of the culture in former Yugoslavia as a culture 
of lies).  

3) Thirdly, the logic of identification always strives toward 
full identification. Confronting superior narratives 
provides the right to have a personal story in a given 
historical time and place which D. Ugresić finds and 
commences her story, which she narrates. 

If we refer to the writing of history as a heterology, as 
thinking the other, as the other side of history and language 
(Certeau), then Ugresić examines/inscribes history 
by using the language of fear and suspense, but also of 
irony. According to J. Derrida, the very fact that a person 
considers the origin of reason as a concept, of history 
or truth as concepts, this person has already used the 
languages of reason and history and is included in them.  
Ugresić does not get involved in this language of “reason.” 
She remains outside of it, attempting first to protect her 
own mother tongue (the language of the mother), only 
then, at one moment, to say that this language is also 
dispersed into relativised entities and is autoreferentially 
undermining itself, because her native Serbo-Croatian 
language does not exist anymore. That is why, at the 
same time, she feels the need to keep silent, following the 
logic that “history is... repression into the unspeakable” 
(Iveković 1986, 101), but also to find a way out and to 
contact publishers outside her maternal linguistic area. 
This gives validation to the supposition that D. Ugresić 
is trying to “look” for her identity simultaneously both 
in writing and uttering, whereas this polisemic position 
(that each writing is also representation) confirms the 
inventive implication of the facts in fiction, promoting 
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pozicija (deka sekoe pi{uvawe e i prika`uvawe) 
ja potvrduva inventivnata implikacija na faktite 
vo fikcijata, forsiraj}i gi pove}ekratnite 
mo`nosti vo pi{uvaweto. Narativiziraniot 
identitet na Ugre{i} stoi sekoga{ vo soodnos 
so sopstvenite kontradikcii, konflikten e vo 
sopstvenite vnatre{ni i nadvore{ni podelbi koi 
se komparirani preku proektirawe na samata sebesi 
vo „raznovidnoto” kulturno edinstvo. Ako se sledi 
logikata na @ak Derida, nevozmo`no e naratorkata 
na Muzejot… da ja „dofati” kulturata kako teoriski 
objekt kon koj{to se stremi identitetot. Imeno, 
vo dosega{niot tek na ova istra`uvawe se poka`a 
deka e nevozmo`no da se prevede „kulturata” kako 
kompleten „semanti~ki horizont” na site diskur
si na naracijatata koi se obiduvaat da go opredelat 
identitetot. Ottuka i identitetot na subjektot na 
naracijata kaj Ugre{i} se pridvi`uva od jazik do 
praktika/performans.

Prevodot na makedonski jazik e na avtorkata

Bele{ki:
 

1.   Dijalektikata kaj P. Riker ne se sfa}a vo smisla na 
Hegel, ne stanuva zbor za „sinteza”, tuku za kontinui
rana otvorenost  na dijalekti~kiot proces.
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Prezentirawe 
na identitetot i 
lingvisti~kiot diverzitet 
vo urbaniot prostor na 
Tunis

Selim  
Ben Said Representations 

of Identity and  
Linguistic Diversity  
in the Urban Space of 
Tunisia

1. Voved, kontekst i opseg na studijata

Prou~uvaweto na lingvisti~kite pejza`i e 
novo interdisciplinarno pole koe vklu~uva 
istra`uvawa od oblasta na sociolingvistikata, 
jazi~nata politika i planirawe, kako i od drugi 
disciplini. I pokraj toa {to ovaa relativno nova 
oblast na istra`uvawe e naslovuvana so razli~ni 
referenci (na pr. vizuelno pejza`irawe (Jawor-
ski & Thurlow, naskoro); gradski pejza`i (Gort-
er, 2006); geosemiotika (Scollon & Scollon, 2003); 
urbana lingvistika (Rosenbaum et. al, 1997), itn.), 
znamenitiot trud od Londri i Burhis (Landry 
and Bourhis, 1997: 25) ponudi nekoi patokazi vo 
utvrduvaweto na ona na koe treba da se odnesuva 
terminot LP (Lingvisti~ki pejza`):

„Jazikot na javnite patni znaci, reklamnite bilbordi, 
imiwata na ulici, imiwata na mesta, komercijalnite 
oznaki za prodavnici, javnite oznaki na dr`avnite 
institucii se soedinuva vo lingvisti~kiot pejza` na 
odredena teritorija, region ili urban aglomerat”.    

                              

1. Introduction, Background, and Scope of the Study

The study of linguistic landscape is an emerging 
interdisciplinary field which encompasses areas of 
research such as sociolinguistics, language policy and 
planning as well as other disciplines. Despite the fact that 
this relatively new area of investigation has been labeled 
by using different referents (e.g. visual landscaping 
(Jaworski & Thurlow, forthcoming); cityscapes (Gorter, 
2006); geosemiotics (Scollon & Scollon, 2003); urban 
linguistics (Rosenbaum et. al, 1977), etc.) a seminal paper 
by Landry and Bourhis (1997, p. 25) has provided some 
landmarks in establishing what the term LL (linguistic 
landscape) was to refer to: 

“The language of public road signs, advertising billboards, 
street names, place names, commercial shop signs, and 
public signs on government buildings combines to form the 
linguistic landscape of a given territory, region, or urban ag-
glomeration.” 

Selim  
Ben Said
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Gradot kako celina pretstavuva edna bogata sredina 
vo koja jazicite se razvivaat i vo koja e lesno da se 
istra`uvaat razli~nite varijanti; istra`uvawe
to na usnite ili govornite varijanti vo golemite 
gradovi ima dolga i bogata tradicija vo socioling
visti~kite studii (na pr. Labov, 1972, 1980; Trudgill, 
1995, 1999); sepak vo strukturata na LP pi{aniot i 
osobeno vizuelniot jazik e podednakvo va`en kako i 
negoviot usten dvojnik. Vrz osnova na ova, mo`e da se 
ka`e deka istra`uvawata vo LP se mo{ne potrebni 
poradi dominantnata tradicija na istra`uvawa koi 
ja prenaglasuvaa ulogata na govorniot jazik na {teta 
na pi{anite formi na jazikot. Poto~no, jazikot vo 
lingvisti~kite nau~ni i akademski istra`uvawa 
se prika`uva prima facie kako sfera na pi{ani 
formi na smetka na vizuelnite formi; ona {to LP 
predo~uva e deka jazikot ima i vizuelna dimenzija 
koja e klu~no da se razbere i detalno da se ispita. 
Iako pogolemiot del od istra`uvawata na LP imaat 
zaedni~ka lingvisti~ka ni{ka, ova istra`uva~ko 
pole pokriva {irok spektar od stru~ni oblasti:

“]e bide jasno deka studijata na lingvisti~kiot pejza` 
mo`e da se izvede od pove}e perspektivi. Listata mo`e 
da bide dopolnitelno elaborirana so vklu~uvawe na 
segmenti od pejza`nata arhitektura, komunikaciskite 
i diskurzivnite studii, kako i studiite od oblasta na 
mediumite i kulturata koi se zanimavaat so teorijata, 
praksata i estetikata na vizuelniot dizajn. Site ovie 
poliwa mo`e mnogu da ni ka`at za znacite. Vetuva~ki 
izgleda kombiniraweto na ovie perspektivi so cel da 
se postigne seopfaten priod kon izu~uvaweto na multi
lingvizmot”. (Gorter, 2006, 88)   

                                                 
Vrz osnova na ovaa ideja, izgleda deka diverzitetot 
i multidisciplinarnosta vo istra`uvawata na LP 
nudat poostvarliv i kontekstualiziran na~in za 
prou~uvawe na multilingvizmot. Ova se objasnuva so 

The city as a whole constitutes a rich environment were 
languages thrive and the study of varieties is made 
easy; a long and rich tradition of sociolinguistic studies 
have been centered around the examination of oral or 
spoken varieties in large cities (e.g. Labov, 1972, 1980; 
Trudgill, 1995, 1999); however written and especially 
visual language is as important as its oral counterpart 
in the makeup of a LL. Based on this, it can be said that 
research in LL is much needed due to the prevailing 
tradition of research which over-emphasized the role of 
spoken language at the detriment of written forms of the 
language. More specifically, language as it is perceived 
in linguistic scholarly and academic research is shown 
prima facie as the realm of written forms at the expense 
of visual forms; what LL posits is that language has also 
a visual dimension which is crucial to understand and to 
closely examine. While a majority of LL studies have a 
common linguistic thread, this field of research covers a 
wide array of expertise: 

“It will be clear that the study of linguistic landscape can be 
done from multiple perspectives. The list could be elabo-
rated further to include the fields of landscape architecture, 
communication studies, discourse studies as well as media 
and cultural studies and disciplines dealing with the theory, 
practice and aesthetics of visual design. All those fields can 
have a lot to tell us about signs. It looks promising to com-
bine a number of these perspectives for a more inclusive ap-
proach to the study of multilingualism.” (Gorter, 2006, 88)

Bearing on this idea, it thus seems that the diversity 
and interdisciplinarity in LL research offers a more 
actualized and contextualized way to investigate 
multilingualism. This can be explained by the fact that 
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faktot {to preku istra`uvawata na LP e vozmo`no 
i da se stekne ideja za aktuelnata lingvisti~ka 
situacija ili strukturata na dadeniot kontekst, 
no i da se utvrdi kako jazikot upotreben na zna
cite vsu{nost ja reflektira sociolingvisti~kata 
sostojba na ne{tata vo odredena sredina ili kon
tekst. Vo toj pogled, LP mo`e da ni razjasni kako 
upotrebata i pretstavuvaweto na jazicite mo`e da 
deluva dijagnosti~ki za dr`avnite i privatnite 
lingvisti~ki zalagawa i praktiki. Sledej}i go ovoj 
pravec na istra`uvawe, mojata studija se fokusira 
na toa kako detalnoto istra`uvawe na LP mo`e da 
frli svetlo na lingvisti~kata sostojba i struktura 
vo bilingvalni i multilingvalni sredini. Popre
cizno, opfatot na ova istra`uvawe }e se sostoi vo 
analizirawe kako detalnata studija na LP na Tunis 
mo`e da pomogne vo razotkrivaweto, razbiraweto 
i definiraweto kako na poznatite lingvisti~ki 
politiki, taka i na nepoznatite i premol~eni 
lingvisti~ki praktiki vo ovaa zemja.

2. Znacite i semiotikata

Za prou~uvawata i analizite na znacite mnogu se 
teoretiziralo i tie bile obemno istra`uvani vo 
lingvistikata, pokonkretno vo odnos na tradi
cionalnite semioti~ki teorii (de Sosir (de Sau-
ssure 1916); Pirs (Peirce 1955); Bart (Barthes 1967); 
Eko (Eco 1976); Sebok (Sebeok 1977); Moris (Morris 
1970)). Za da se ima posolidno razbirawe za nekoi 
od bazi~nite elementi relevantni za prou~uvaweto 
na znacite, neophodno e da se usvojat nekoi osnovni 
koncepti i fundamentalni poimi povrzani so semi
otikata. Koga se analiziraat znacite, neophodno e 
da se napravi distinkcija me|u trite semioti~ki 
kategorii definirani vo pogled na Pirsovata 
semiotika (Peirce, 1995; Lyons, 106; 1997) a) ikona: 

through the exploration of LL it is possible to both have 
an idea about the actual linguistic situation or make-up 
of a given context but also to determine how language 
used on signs actually reflects the sociolinguistic state of 
affairs in a particular setting or context. In this regard, LL 
may enlighten us on how the use and representation of 
languages is a diagnostic for both top-down and bottom-
up linguistic advocacies and practices. Following this 
line of research, my study offers to focus on how close 
examinations of the LL can shed light on the linguistic 
situation and make-up of bilingual and multilingual 
settings. More specifically, the scope of this investigation 
will consist in analyzing how a close study of the LL 
of Tunisia may help in unveiling, understanding and 
defining both the overt linguistic policies but also the 
covert and tacit linguistic practices of this country. 

�. Signs and Semiotics

The study and analysis of signs has been theorized and 
explored at length in linguistics and more specifically in 
light of traditional semiotic theories (de Saussure (1916); 
Peirce (1955); Barthes (1967); Eco (1976); Sebeok (1977); 
Morris (1970)). In order to have a sounder understanding 
of some of the basic elements pertaining to the study of 
signs it is necessary to grapple some basic concepts and 
fundamental notions related to semiotics. When analyzing 
signs, it is necessary to draw a distinction between three 
semiotic categories which have been defined in light of 
Peircean semiotics (Peirce, 1955; Lyons, p. 106; 1977) 
a) the icon: a representation of an entity in the world 
which conveys similarity with the actual entity (e.g. a 
smiley which can be used to represent a smiling person 
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pretstava na entitet vo svetot koj izrazuva sli~nost 
so realniot entitet (na pr. smajli, koj mo`e da 
se upotrebi na internet ~etovite za da pretstavi 
li~nost koja se smee); b) simbol: sosema slu~ajna ili 
~isto konvencionalna pretstava na entitet vo sve
tot kade ozna~itelot ne prilega na ozna~enoto (na 
pr. zelenoto svetlo na semaforot zna~i deka mo`eme 
da prodol`ime da vozime  ottuka slu~ajnata asoci
jacija me|u zelenata boja i aktivnosta vozewe ne e 
ne{to inherentno na soobra}ajniot znak ‘zeleno’); 
v) indeks: znak koj ozna~uva ne{to poradi toa kade 
i koga e sozdaden vo svetot, no i poradi toa kako e 
kauzalno povrzan so drug referent (na pr. strelka 
naso~ena kon eden pravec na ulica go poka`uva 
pravecot vo koj treba da se dvi`i soobra}ajot).

3. Literatura

Prou~uvaweto na LP ima bogata tradicija na dela 
koi se difuzni, {to e glavno rezultat na toa {to 
porane{nite istra`uvawa ne usvoija edna edinstve
na i kohezivna terminologija za kategorizirawe 
vo ovaa sfera na istra`uvawe, no i na toa {to dis
ciplinata e relativno nova. Slednava odbrana 
literatura se osvrnuva na nekoi od najva`nite 
nastani vo istra`uvawata na LP i dava pregled na 
razli~nite situacii, konteksti i lokacii kade {to 
se ispituvaat znacite vo javniot prostor.1

                               
Napravenite istra`uvawa na LP mo`e da bidat 
organizirani okolu tri tematski kategorii, (a) 
studii koi go poka`aa jazot me|u oficijalnata 
monolingvalna politika poddr`ana od dr`avata 
i zabele`anite lingvisti~kite trendovi koi se 
sprotivstavuvaat na ovaa politika i prifa}aat 
pove}e od eden oficijalen jazik vo lingvisti~kiot 
pejza`; (b) studii koi gi ispituvale „simboli~nite” 

in internet chats); b) the symbol: a completely arbitrary 
and purely conventional representation of an entity in the 
world where the signifier does not resemble the signified 
(e.g. a green traffic light means we can continue driving 
– hence the arbitrary association between the color green 
and the action of driving is not an inherent quality of the 
traffic sign “green”); c) the index: a sign which means 
something because of where and when it is created in 
the world but also because of how it causally relates to 
another referent (e.g. an arrow pointing towards one 
direction down a street showing the direction where 
traffic should go).

�. Literature 

The study of LL has a rich tradition of works which 
are diffuse, and this is mainly due to the fact that past 
research did not adopt a cohesive and single terminology 
to categorize this realm of research but also because the 
discipline is relatively young. The following selected 
literature reviews some of the milestones in LL research 
and provides an overview of the diversity of settings, 
contexts, and sites of investigation of signs in the public 
space.1 

Previous research in LL can be organized around three 
thematic categories, (a) studies which showed the gap 
between the official monolingual policies advocated 
by the state and the observed linguistic trends which 
contradict these policies and involve more than one 
official language in the linguistic landscape; (b) studies 
which examined the “symbolic” power relations of 
certain languages vis-à-vis others and how the use of 
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relacii na mo} na odredeni jazici nasproti 
drugi, kako i toa kako koristeweto na nekoi jazici 
indicira mo}, status, ili presti`; (v) studii koi 
poka`aa deka lingvisti~koto markirawe na LP 
mo`e da bide upotrebeno za izrazuvawe identitet, 
etnicitet i pripadnost kon nekoja grupa.                     

3.1 Studii koi go poka`uvaat ras~ekorot pome|u 
oficijalnata politika i javnata jazi~ka praktika

Masai (Masai, 1972) ponudil da go istra`i LP na 
Tokio vo Japonija osvrnuvaj}i se na imiwata na 
firmite napi{ani so znaci i ispituvaj}i tri 
parametri: upotrebenite jazici, upotrebenite 
pisma i vidovite firmi. Rezultatite od ovaa kore
lativna analiza poka`aa deka iako jazi~nata poli
tika na dr`avata poddr`uvala monolingvizam, 
realniot lingvisti~ki pejza` prezentiral bogata 
multilingvalna sredina vo koja, me|u drugite jazi
ci, egzistirale angliski, francuski, {panski, 
kineski, germanski i ruski jazik.

Analiziraj}i go lingvisti~kiot pejza` na Belgija, 
poto~no Brisel, Tulp (Tulp, 1978) se fokusiral 
na toa kako jazikot na komercijalnite bilbordi 
postepeno pridonesol za bavnata francizacija 
na gradot. Ovaa studija poka`ala deka vladinata 
politika na francuski/holandski bilingvizam ne 
se reflektira vo pejza`ot bidej}i francuskiot e 
dominanten i go nadvladuva holandskiot vo LP.

Vo studija vo Francuska Kanada (Kvebek), Monie 
(Monnier, 1989) analiziral do koj stepen LP ja 
reflektira vladinata politika, ispituvaj}i dali 
pravnite normi od Povelbata za francuskiot jazik 
(PFJ) bile primeneti vo LP. Rezultatite doka`aa 
deka politi~koto zakonodavstvo ne sekoga{ e 

specific languages indexes power, status, or prestige; (c) 
studies which showed that the linguistic marking of the 
LL can be used to index identity, ethnicity, and group 
belonging. 

�.1 Studies which show the discrepancy between  
official policies and public linguistic practices 

Masai (1972) offered to investigate the LL of Tokyo in 
Japan with respect to the names of the businesses given 
on signs by examining three parameters: languages 
used, scripts used, and types of businesses. The results of 
this correlative analysis showed that while the language 
policy of the country advocated monolingualism, 
the actual linguistic landscape represented a rich 
multilingual environment which displayed, among other 
languages, English, French, Spanish, Chinese, German, 
and Russian. 

Analyzing the linguistic landscape of Belgium and 
more specifically Brussels, Tulp (1978) focused on how 
the language displayed on commercial billboards was 
gradually contributing to the slow Frenchification of 
the city. This study showed that the government’s policy 
of French/Dutch bilingualism is not reflected in the 
landscape since French is more prevalent and overpowers 
Dutch in the LL. 

In a study in French Canada (Quebec), Monnier (1989) 
analyzed to which extent the LL reflected governmental 
decrees by testing whether the legal requirements 
of the Charter of the French Language (CFL) were 
applied in the LL. The results provided evidence that 
political legislation is not always met with concrete 
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prosledeno so konkretna implementacija i u{te 
pokonkretno, deka PFJ bil prekr{uvan, bidej}i 
francuskiot jazik ne bil edinstveniot jazik 
upotrebuvan na znacite. Ottuka, vo istra`uvawata na 
LP postoi jasen trend koj ja podvlekuva dihotomijata 
me|u jazicite na dr`avata (sproveduvano po silata 
na zakonite) nasproti jazicite vo dr`avata (jazici 
koi postojat vo sredinata i pokraj toa {to ne se 
oficijalno priznaeni od institucionalna perspek
tiva).                 

3.2 Studii koi gi prika`uvaat simboli~kite  
relacii na mo} me|u jazicite

Analiziraj}i go LP na Brisel, Venzel (Wenzel, 
1996) se osvrnal na pretstavuvaweto na holand
skiot, francuskiot i angliskiot jazik vo pejza`ot 
na belgiskiot grad, fokusiraj}i se osobeno na 
komercijalnite znaci. Rezultatite od negovata 
analiza otkrija postoewe na neramnomernost vo 
pretstavuvawetoa na francuskiot i holandskiot 
jazik vo glavniot grad, odnosno bile zabele`ani 
pove}e francuski otkolku holandski znaci. Avto
rot sugerira deka ovaa neramnomernost koja go 
favorizira francuskiot vo odnos na holandskiot 
jazik mo`e da se objasni so simboli~niot presti` 
asociran so francuskiot jazik, {to go pravi 
poposakuvan vo odnos na vpe~atlivosta.      
                     
Nekolku studii gi demonstriraa relaciite na 
mo} me|u jazicite, poprecizno osvrnuvaj}i se 
na pretstavuvaweto na angliskiot jazik vo LP, 
i na toa kako angliskiot deluva kako indeks na 
simboli~en kapital (t.e. presti`, mo}, pristap 
kon obrazovanieto, ekonomski progres) i kako 
indikator na globalizacijata vo kulturnata 
praktika i ekonomijata (Barber, 1995; Heller, 2003; 

implementations and more specifically that the CFL was 
violated since the French language was not the exclusive 
language used on signs. A clear trend in LL research thus 
seems to underline the dichotomy between languages of 
the state (administered by virtue of official decree) versus 
languages in the state (languages which are existent in 
the context even though they are not officially recognized 
from an institutional perspective).

�.� Studies which outline the symbolic power  
relations between languages 

Analyzing the LL of Brussels, Wenzel (1996) looked at 
the representation of Dutch, French, and English in 
the Belgian city’s landscape by focusing particularly at 
commercial signs. The results of his analysis revealed 
that there was an imbalance in the representation of 
French and Dutch in the capital, with more French 
signs than Dutch ones. It is suggested by the author that 
this imbalance which favors French over Dutch can be 
explained by the symbolic prestige associated with the 
French language which makes it the preferred language 
in terms of visibility. 

Several studies illustrated the power relation between 
languages by specifically looking at how English is 
represented in the LL, and how English acts as an index of 
symbolic capital (i.e. prestige, power, access to education 
and upward economic mobility) and as an indicator 
of the globalization of cultural practices and economy 
(Barber, 1995; Heller, 2003; Machin & van Leeuwen, 
2003; Pennycook 2003;). An illustration of this idea is 

Selim Ben Said Representations of Identity and Linguistic Diversity in the Urban Space of Tunisia



Journal for Politics, Gender, and Culture Vol. 6/No. 2/3/Summer 2007/Winter 2008

��
1

Identities

Machin & van Leeuwen, 2003; Pennycook, 2003). Ova 
e ilustrirano i vo studijata izvedena od Rozenbaum 
i drugi (Rosenbaum et al., 1977) koi go analizirale 
pretstavuvaweto na jazikot (hebrejski i angliski) i 
pismoto (hebrejsko i latinsko) vo pejza`ot na edna 
prometna ulica vo Erusalim. Nivnata studija ja 
poka`a prodornosta na angliskiot, i toa kako toj se 
{iri i na nego se naiduva nasekade niz ulicite na 
Erusalim. Edna ponova studija na Ros (Ross, 1997) ja 
analizira za~estenosta na angliskiot na natpisite 
od prodavnicite, uka`uvaj}i deka prisustvoto 
na angliskiot vo Milano, Italija pretstavuva 
neophodnost vo biznisot, zaradi presti`, stil, 
modernost. Prifa}aj}i ja ovaa ideja za s$ pogolemata 
vpe~atlivost i prisutnost na angliskiot vo LP, 
[lik (Schlick, 2002) go ispituval LP na tri evropski 
gradovi: Klagenfurt, Avstrija; Udine, Italija; i 
Qubqana, Slovenija. Se poka`a deka s$ pogolemata 
istaknatost na angliskiot jazik vo zemjite {irum 
svetot vo koi ne se zboruva angliski mo`e da se 
objasni so toa {to angliskiot kako globalen jazik 
im dava „kosmopolitski duh” na ovie gradovi. 

3.3 Studii koi poka`uvaat kako znacite mo`e 
da bidat simboli~no upotrebeni za da izrazat 
identitet, etnicitet i pripadnost kon grupa

Ovaa kategorija na studii na LP e daleku najoskudna 
so istra`uvawa i zatoa bara u{te mnogu rabota vo 
idnina. Smeli (Smalley, 1994) go istra`uval LP na 
Bangkok, so sledewe na oznakite na prodavnicite 
vo tri razli~ni zoni na glavniot grad na Tajland. 
Negovata analiza poka`a jasna korelacija me|u 
etni~kiot sostav na ulicata i izborot na jazikot i 
pismoto. Vo taa smisla, lingvisti~koto markirawe 
na javniot prostor e vo sklad so op{testveniot 
sostav na soodvetnata ulica. Taka, LP ja reflektira 

the study performed by Rosenbaum et al. (1977) who 
analyzed both language (Hebrew & English) and script 
(Hebrew & Roman) representation in the landscape 
of a busy street of Jerusalem. Their study revealed the 
pervasiveness of English and how it is growing, available, 
and directly encountered in the streets of Jerusalem. A 
more recent study by Ross (1997) analyzed the growth 
of English on shop signs and indicated that the presence 
of English in Milan, Italy represents a business appeal 
of prestige, chic and fashion. Concurring with this 
idea of the growing visibility and representation of 
English in the LL, Schlick (2002) examined the LL of 
three European cities Klagenfurt, Austria; Udine, Italy; 
and Ljubljana, Slovenia. The findings showed that the 
growing prominence of English in non-English speaking 
countries around the world could be explained by the 
appeal of English as a global language conveying a 
“cosmopolitan flair” to these cities. 

  

�.� Studies which show how signs can be used 
symbolically to mark identity, ethnicity, and group 
belonging 

This category of LL studies is by far the one where 
research is the scarcest, and where much future work 
is needed. Smalley (1994) examined the LL of Bangkok, 
by looking at shop signs in three different areas of the 
capital city of Thailand. It was shown in his analysis that 
there was a clear correlation between the ethnic make-
up of each street and the choice of language and script. 
In this respect, the linguistic marking of the public space 
obeyed the social composition of the respective streets. 
Thus the LL reflected each respective ethnic group (i.e. 
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sekoja etni~ka grupa (t.e. tajlandska, zapadna i 
kineska) vo pogled na izborot na jazikot i pismoto. 
[ohami i drugi (Shohamy et al., 2006) analizirale 
kako LP se koristi vo simboli~nata konstrukcija 
na javniot prostor. Vo taa smisla, jazicite i niv
noto pretstavuvawe vo javniot prostor se markeri za 
identitet, etnicitet i povrzanost so nekoja grupa.    

Edna druga kategorija na istra`uvawa vo sklop 
na studiite na LP e prete`no teoretska vo 
svojot fokus; Skolon i Skolon (Scollon & Scollon, 
2003) pretstavija dva fundamentalni poimi za 
istra`uvaweto i prou~uvaweto na znacite. Eden 
od ovie koncepti e idejata za „semioti~ki agregat” 
koja istaknuva deka znacite funkcioniraat so drugi 
znaci vo eden „intersemioti~ki, interdiskurziven 
dijalog”. Vtorata ideja pretstavena od Skolon i 
Skolon e deka znacite imaat mo} na referentnost i 
deka tie dobivaat smisla samo ako se locirani vo 
odreden kontekst. Isto taka, avtorite tvrdat deka 
znacite mo`e da bidat upotrebeni kako simbol za 
geopoliti~ka mo} i deka stavaweto na znacite vo 
svetot ima op{testveno zna~ewe. Druga teoriska 
ramka koja istra`uvala kako prostornosta i 
identitetot se isprepleteni vo znaci mo`e da se 
pronajde kaj Benvel i Stokoi (Benwell & Stokoe, 2006) 
i kaj Blomert (Blommaert, 2005). Ovie avtori ja 
spomenuvaat idejata deka identitetot e implicitno 
ili eksplicitno semiotiziran vo znaci i deka 
postoi vrska me|u prostorot, op{testvenata 
aktivnost i identitetot vo smisla deka prostorot 
ja kanalizira ~ovekovata aktivnost po pati{tata na 
identitetot.

Thai, Western, and Chinese) in terms of language choice 
and choice of script. Shohamy et al. (2006) analyzed how 
the LL is used in the symbolic construction of the public 
space. In this respect, languages and their representation 
in the public space are shown to be used as markers of 
identity, ethnicity, and group affiliation. 

A second category of research within this thread of studies 
examining LL is more theoretical in its focus; Scollon & 
Scollon (2003) introduced two fundamental notions to 
examine and study signs. One of these notions is the idea 
of “semiotic aggregate” which posits that signs operate 
with other signs in an “intersemiotic, interdiscursive 
dialogicality.” A second idea introduced by Scollon & 
Scollon is that signs have referential power and that they 
only make sense when located in a particular context. 
Additionally the authors argue that signs can be used as 
a symbol of geopolitical power and that there is a social 
meaning when placing signs in the world. An additional 
theoretical framework which examined how spatiality 
and identity were interconnected in signs can be found 
respectively in Benwell & Stokoe (2006) and Blommaert 
(2005). Both of these authors mention the idea that 
identity is implicitly or explicitly semiotised in signs 
and that there is a link between space, social action, and 
identity in the sense that space channels human activity 
along identity lines. 
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3.4 Praznini vo literaturata   
                           
Vo ovoj pregled na literaturata, mo`e da se ka`e 
deka relativno mal broj studii go istra`uvale LP 
vo Afrika,2 a osobeno vo zemjite na Magreb. Taka, 
odovde proizleguva deka vo prethodnite studii za 
LP se manifestira  potrebata od idni istra`uvawa 
fokusirani na severna Afrika. Isto taka, treba da 
se zabele`i deka mnogu malku studii go ispituvale 
LP vo postkolonijalnite konteksti i najgolem del 
od studiite bile centrirani na porane{nite kolo
nizatorski nacii (Francija, Belgija, [panija, 
Holandija, Avstrija, i dr.). Mo`e da se ka`e deka 
povnimatelen pogled na LP na porane{nite kolonii 
mo`e da dade pove}e informacii za istra`uvawata 
na LP i da obezbedi raznovidni pogledi za toa 
kako jazicite se pretstaveni vo sredini kade multi
lingvizmot ne e ne{to nevoobi~aeno ili retko. 
Kone~no, klu~noto ne{to {to treba da se naglasi e 
deka na najgolem del od porane{nite studii, ako ne 
i na site, zaedni~ko im e nemaweto solidna teoriska 
ramka spored koja }e se rakovodat analizite na 
vizuelnite podatoci. Ottuka, mo`e da se ka`e deka 
usvojuvaweto na teoriska ramka za istra`uvawe 
i analizirawe na LP se ~ini te`ok potfat koj 
pretstavuva predizvik. Povremeno vo istra`uvawata 
na LP bea prifa}ani odredeni teoriski ramki 
kako orientir (na pr. Landry i Bourhis, 1997; Sho-
hamy et al., 2006; Huebner, 2006), no se ~ini deka 
takvi referentni ramki nema vo pove}eto trudovi 
za LP i vo akademskata sredina nema soglasnost za 
zaedni~ka ramka za interpretacija.3                         

�.� Gaps in the Literature

In light of this review of the literature, it can be said that 
a relatively meager number of studies have explored LL 
in Africa in general2 and in the Maghreb in particular. 
In this light, it thus seems that in previous LL studies 
there is a manifest need for future research focusing on 
North Africa. In addition, it should be noted that very 
few studies examined the LL in light of post-colonial 
contexts and most of the studies have been centered on 
previous colonizing nations (France, Belgium, Spain, 
The Netherlands, Austria, etc.). It could be argued that a 
closer look at the LL of former colonies could bring more 
insights in LL research and provide a more diversified 
perspective on how languages are represented in 
environments where multilingualism is not an oddity 
or a rarity. Finally, a crucial point which needs to be 
emphasized is that a majority of previous LL studies, 
if not all, share the commonness of not having a solid 
theoretical framework governing the analysis of visual 
data. Hence, it may be said that adopting a theoretical 
framework for the investigation and analysis of LL seems 
to be a difficult and challenging enterprise. Some guiding 
theoretical frameworks have occasionally been adopted 
in LL research (e.g. Landry and Bourhis, 1997; Shohamy 
et al. 2006; Huebner, 2006) but there seems to be no 
such frames of reference in a majority of LL works and 
scholars in LL do not seem to agree on a common frame 
of interpretation.3
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4. Problem za istra`uvawe i opfat na studijata

4.1 Istra`uva~kiot problem
                       
Ovaa studija ima za cel da istra`i kako vizuelnite 
znaci (grafi~ki i lingvisti~ki) na koi se naiduva 
na ulicite vo Tunis, se dokaz za lingvisti~kata 
politika na zemjata, kako i za lingvisti~kata praksa 
koja ne e vo soglasnost so deklariranata oficijalna 
politika. Osven toa, ova istra`uvawe ima za cel 
da utvrdi kako lingvisti~kite i grafi~kite znaci 
nudat dokazi za postoe~kite identiteti, no i 
modeliraat i proektiraat idni identiteti.

4.2 Opfat na analizata    
                 
Istra`uvaweto na jazi~nata politika i lingvisti~
kata praktika, kako i na konstrukcijata na identi
tetot vo vizuelniot pejza` na Tunis }e bide ispitano 
vo odnos na slednive kategorizacii:

a)  Lingvisti~ki kodovi: (izbor na jazikot, izbor 
na pismoto);          

                       
b)  Institucionalen status na znacite: (ofici

jalni, neoficijalni);      
              
v) Vizuelni/grafi~ki identiteti pretstaveni 

preku znaci (na pr. slika na `enite vo LP, i 
prisustvo vo op{testveniot prostor od strana 
na `enite).

 

�. Research Problem and Scope of the Study

�.1 Research Problem 

This study seeks to examine how visual signs (graphic & 
linguistic), encountered in the streets of Tunisia, provide 
evidence of the linguistic policy of the country as well 
as of linguistic practices which are not in line with the 
pronounced official policies. In addition, this research 
will also aim to investigate how linguistic and graphic 
signs provide evidence for existing identities but also 
model and project emerging identities. 

4.2 Scope of the Analysis

The examination of language policy and linguistic 
practices as well as of the construction of identity in the 
visual landscape of Tunisia will be examined in light of 
the following categorizations: 

a) Linguistic Codes: (Language Choice, Script Choice);

b) Institutional Status of Signs: (Official, Non-
Official);

c) Visual/Graphic Identities Represented on Signs (e.g. 
image of women in the LL, and the appropriation of 
social space by women).
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5. Kategorii na interpretirawe i analizirawe na 
podatocite

Analizite na LP na Tunis koristat kombinacija 
na ve}e definirani kategorii na analizi ve}e 
primeneti vo literaturata za LP (Backhaus, 2007; 
Specijalno izdanie na Internacionalnoto 
spisanie za multilingvizam, 2006), no i kategorii 
za interpretirawe na podatoci koi se razvile vo 
tekot na analizata. Definiraweto na ispituvanite 
predmeti i znaci be{e podredeno na tematskata 
kategorizacija na znacite koja be{e spomenata 
pogore vo 4.2. Va`no e vo ovaa faza da se zeme predvid 
deka obezbedenite primeroci se upotrebeni za da 
gi ilustriraat ovie analiti~ki kategorii i se 
bazirani na preliminarna analiza na postoe~kite 
podatoci. Vo toj pogled, ovie znaci i kategoriite 
povrzani so niv se pove}e ilustrativni otkolku 
reprezentativni za LP na Tunis.4                                       

5.1 Lingvisti~ki kodovi

A. Izbor na jazik

a) Monolingvalni znaci

Prvata klasifikacija be{e izvedena vrz baza na 
jazicite pretstaveni na znacite. Vo toj pogled 
identifikuvani bea tri razli~ni tipovi znaci: 
monolingvalni, bilingvalni i multilingvalni (3 
ili pove}e jazici). Kaj site monolingvalni znaci, 
postoe{e izrazen diverzitet vo odnos na tipot 
na lingvisti~koto pretstavuvawe, a jazicite na 
koi voobi~aeno se naiduva{e bea, po~nuvaj}i od 
naj~estiot, sovremen standarden arapski (Slika 1), 
francuski i angliski.

�. Categories of Interpretation and Analysis of the 
Data

The analysis of the LL of Tunisia assumes a combination 
of already defined categories of analysis which have been 
introduced in the LL literature (Backhaus, 2007; Special 
issue of the International Journal of Multilingualism, 
2006), but also categories of data interpretation which 
developed throughout the analysis. Defining the surveyed 
items and signs obeyed the thematic categorization of signs 
which has been mentioned above in 4.2. It is important 
to bear in mind at this stage that the samples provided 
are used to illustrate these analytical categories and are 
based on a preliminary analysis of the existing data. In 
this respect, these signs and the categories associated 
with them are illustrative rather than representative of 
the LL of Tunisia.4

�.1 Linguistic Codes

A. Choice of Language

a) Monolingual Signs

The first classification was established on the basis of 
languages represented on the signs. In this respect there 
were three different types of signs which were identified: 
monolingual, bilingual and multilingual (3 or more 
languages). In all monolingual signs, there was a high 
degree of diversity in the type of linguistic representation 
and the languages commonly encountered were, in order 
of frequency, Modern Standard Arabic (Image 1), French, 
and English.
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a) Bilingvalni znaci

Bilingvalnite znaci koi bea sretnati vo LP na 
Tunis bea prili~no raznoliki i se dvi`ea od 
kombinacii koi vklu~uvaa sovremen standarden 
arapski i francuski, pa sè do sovremen standarden 
arapski i angliski, angliski i francuski (Slika 2) 
i sovremen standarden arapski – tuniski arapski.

Slika 1: Monolingvalen znak na sovremen 
standarden arapski

Slika 2: Anglisko – francuski bilingvalen 
znak 

b) Bilingual Signs

Bilingual signs encountered in the LL of Tunisia were 
rather diversified and ran the gamut from combinations 
involving Modern Standard Arabic and French, to Modern 
Standard Arabic and English, English and French (Image 
2) and Modern Standard Arabic-Tunisian Arabic.

Image 1: Modern Standard Arabic Monolingual 
Sign

Image 2: English – French Bilingual Sign
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b) Multilingvalni znaci 
               
Iako multilingvalnite znaci se pomalku zastapeni, 
tie se karakteriziraat so interesni kombinacii od 
jazici, {to e ilustrirano so primerot na Slika 3.                  

Izborot na jazik i postoe~kite nacionalni 
identiteti     
                        
Eden interesen fenomen {to mo`e da se voo~i vo 
Tunis e pojavata na „rivalstvo” pome|u sovremeniot 
standarden arapski (SSA) i tuniskiot arapski 
(TA) (Slika 3). Spored Holt (Holt, 1996) postoi 
„podelena lojalnost” pome|u SSA koj uka`uva na 
tradicionalnite vrednosti, kako {to se religiskata 
tradicija koja go ozna~uva muslimanskoto nasled
stvo, kako i panarabizmot od edna strana, i  
narodniot jazik ili kolokvijalniot parnik na SSA, 
{to vo ovoj slu~aj e TA, i {to ja ozna~uva lokalno i 
regionalno baziranata kultura (i). 

Slika 3: Multilingvalen znak na sovremen 
standarden arapski, tuniski arapski i 
francuski 

c) Multilingual Signs

Multilingual signs although representing a smaller 
proportion featured interesting combinations of 
languages, an example of which is given in Image 3.

Language Choice and Existing National Identities

An interesting pattern which one can observe in Tunisia 
is the emerging “rivalry” between Modern Standard 
Arabic (MSA) and Tunisian Arabic (TA) (Image 3). 
According to (Holt, 1996) there is a “divided loyalty” 
between MSA which indexes traditional values such 
as religious tradition indexing Muslim heritage as well 
as pan-Arabism on the one hand, and the vernacular 
or colloquial counterpart of MSA, which in this case 
is TA, and which stands for local and regionally-based 
culture(s). 

Image 3: Modern Standard Arabic – Tunisian 
Arabic – French Multilingual Sign
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Nacionalizmot kako prostorna ideologija              
                                  
Ova lingvisti~ko rivalstvo pome|u dvete varijanti 
na arapskiot jazik manifestira potencijal za 
op{testvena i istoriska promena od minatiot 
identitet povrzan so arapskata tradicija i istorija 
kon lokalniot/nacionalniot identitet koj se 
o`ivuva preku upotrebata na TA na lingvisti~kite 
znaci, {to na naselenieto pove}e mu se dopa|a 
bidej}i toa se do`ivuva kako znak na bliskost i 
solidarnost. Bilih (Billig, 1995) tvrdi deka nacio
nalniot identitet ne pretstavuva samo psiholo{ko 
identifikuvawe so nacijata, tuku toj e proizvod na 
vospostavenite naviki na op{testveniot `ivot. 
Vo slu~ajot na Tunis, upotrebata na SSA i TA vo 
LP pretstavuva samo edna forma na vospostaveni 
naviki i praktiki koi navlegle vo ideologiite 
na lu|eto od vizuelnata i semioti~kata sfera vo 
javnite raspravi za nacionalniot identitet.

Tuniskiot identitet vo globalen kontekst          
                                           
Procesot na globalizacija na ekonomijata vo 
Tunis mo`e da se zabele`i preku upotrebata na 
angliskiot jazik vo LP i ova e najo~igledno vo 
domenot na reklamiraweto (Slika 2). Angliskiot 
jazik e pokazatel za modernizam i kosmopolitizam 
(Ross, 1997; Schlick, 2002; Griffin, 2004) i reklamnata 
industrija go koristi ovoj jazik kako instrument, 
ne samo za ostvaruvawe na svoite nameri i celi, 
tuku i za sozdavawe na edna posebna slika za potro
{uva~ite. Vo ovoj pogled, reklamiraweto stanuva 
domen kade {to identitetite se iska`uvaat, obli
kuvaat i modeliraat, Benvel (Benwell, 2006: 167). 
Osven toa, LP na Tunis jasno poka`uva pogolema 
naklonost kon angliskiot jazik i postepen premin 
od francuskiot kon angliskiot jazik kako jazik na 
internacionalnata komunikacija i presti`. 

Nationalism as a Spatial Ideology

This linguistic rivalry between the two varieties of Arabic 
displays a potential for social and historical change 
between a past identity associated with an Arab tradition 
and history and a local/national identity which is revived 
by the use of TA on linguistic signs which is more appealing 
to the population since it conveys more proximity and 
solidarity. Billig (1995) argues that national identity is 
not a psychological identification with the nation but a 
product of embodied habits of social life. In the case of 
Tunisia, the use of MSA and TA in the LL constitutes 
one form of embodied habits and practices which have 
permeated into people’s ideologies from the visual and 
semiotic realm into the public discourses about national 
identity.

Tunisian Identity in a Global Context

The process of globalization of economy in Tunisia is 
made visible through the use of English in the LL, and this 
is most obvious in the domains of advertising (Image 2). 
English is an index of modernity and cosmopolitanism 
(Ross, 1997; Schlick, 2002; Griffin, 2004) and the 
advertising industry uses this language instrumentally 
in order to reach its goals and objectives but also to 
create a particular image for consumers. In this respect, 
advertising becomes a domain where identities are 
articulated, shaped and modelled, Benwell (2006, 167). 
In addition, the LL of Tunisia clearly shows a preference 
for English and a gradual shift from French to English 
as the language of international communication and 
prestige. 
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Tuniskiot identitet vo lokalen kontekst            
                                                   
Zaedno so globalizacijata doa|a i procesot 
na zasiluvawe na upotrebata na lokalniot i 
regionalniot jazik. Ovaa tendencija koja Fedrstoun 
i La{ (Featherstone and Lash, 1995) ja narekuvaat 
glokalizacija posebno se zabele`uva vo Tunis 
preku prodiraweto na TA na uli~nite znaci 
(Slika 3). Ottuka, postoi relacija na potisnuvawe/
privlekuvawe pome|u globalnoto i lokalnoto vo 
pogled na pretstavuvaweto na jazikot (angliski 
nasproti TA) pri {to upotrebata na jazicite ne 
slu`i samo za informativni celi, tuku i precizno 
gi odreduva i simboli~kite vrednosti nazna~eni 
za sekoj jazik. Tuniskiot arapski, kako jazik na 
lokalnoto naselenie, ima simboli~ka funkcija koja 
direktno pridonesuva za pozitivniot op{testven 
identitet na etnolingvisti~kite grupi (Landry and 
Bourhis; 1997, 27) i koja se povrzuva so afektivnite 
faktori i ~uvstvoto da se bide Tuni`anec kako 
simbol na nacionalniot i grupniot identitet. 

B. Izbor na pismo 
     
Prisustvoto na golem izbor na pisma vo ramkite 
na edna lingvisti~ka sredina se narekuva 
multiskriptalizam od strana na Kulmas (Coul-
mas, 1996) (isto taka, vidi Asfaha et al, 2008). Zaedno 
so multilingvizmot, ovoj koncept e klu~niot 
indikator za lingvisti~kata raznolikost, osobeno 
koga raznolikosta na pismata e o~igledna vo LP. Vo 
Tunis, LP se karakterizira so golema raznovidnost, 
pri {to se sre}avaat:

arapski (SSA)                  
arapski (TA)               
latiniziran arapski (transliteracija) – (Slika 
4)

•
•
•

Tunisian Identity in the Local Context

With globalization also comes a process of empowerment 
of the local and regional language, this trend which 
has been referred to by Featherstone & Lash (1995) 
as glocalization is noted in Tunisia specifically in the 
pervasiveness of TA on street signs (Image 3). Hence, 
there is a push-pull relationship between the global and 
the local in terms of language representation (English vs. 
TA) and uses of languages does not only serve informative 
purposes but pinpoints the symbolic values assigned to 
each language. Tunisian Arabic, as the language of the 
indigenous population, carries a symbolic function which 
contributes most directly to the positive social identity of 
ethnolinguistic groups (Landry & Bourhis; 1997, 27) and 
which relates to affective factors and the feeling of being 
Tunisian as a symbol of national and group identity. 

B. Choice of Script

The presence of a large variety of scripts within a 
linguistic environment has been referred to by Coulmas 
(1996) as multiscriptalism (see also Asfaha et al., 2008). 
This construct is together with multilingualism a crucial 
indicator of linguistic diversity especially when the 
diversity of scripts is visible in the LL. In Tunisia, the LL 
presents a large variety among which:

Arabic (MSA)
Arabic (TA) 
Romanized Arabic (Transliteration) – (Image 4)

•
•
•
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latinska azbuka (francuski – angliski – 
italijanski – {panski)
hebrejski    
kineski

•

•
•

Ovaa raznolikost na pismata vo pejza`ot na 
Tunis isto taka poka`a deka dodeka dr`avnite 
znaci naj~esto se napi{ani so arapsko pismo, 
neoficijalnite znaci se karakteriziraat so 
pogolem stepen na lingvisti~ka varijabilnost pri 
izborot na pismoto. Vo ovoj pogled, najdominantnite 
formi na pisma bea arapskoto i latinskoto pismo 
i tie naj~esto se sre}avaa na dr`avnite znaci. 
Ova bilingvalno pretstavuvawe na arapskoto
francuskoto pismo vo Tunis i vo Severna Afrika i 
op{to vo Magreb spored Kalvet (Calvet, 1990, 1994) e 
ostatok od francuskata kolonizacija. 

5.2 Organ za izdavawe i institucionalniot status 
na znacite 
                           
Ovaa klasifikacija slu`i da se napravi razlika 
pome|u znacite inicirani od strana na vlasta, 

Slika 4: Latinica (francuski i angliski) 
– arapsko pismo (sovremen standarden 
arapski) – Transliteracija vo arapsko 
pismo na angliskoto “The Cast”

Roman Alphabet (French – English – Italian – 
Spanish)
Hebrew
Chinese

•

•
•

This diversity of scripts in Tunisia’s landscape has also 
shown that while governmental signs are most frequently 
written in Arabic script, non-official signs have a larger 
degree of linguistic variability in script choice. In 
this respect, the most prevalent forms of scripts were 
Arabic and Latin, and were most frequently found on 
governmental signs. This bilingual Arabic-French script 
representation in Tunisia and in North Africa and the 
Maghreb in general is according to Calvet (1990, 1994) a 
relic of French colonization.

 

�.� Issuing Authority and Institutional Status  
of Signs

This classification serves to distinguish between 
government-initiated signs versus signs initiated by the 

Image 4: Roman Script (French & English) – Ar-
abic Script (Modern Standard Arabic) – Trans-
literated Arabic Script of the English “The Cast”
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nasproti znacite inicirani od strana na narodot. 
Nekoi drugi nazivi za ovaa kategorizacija na javnite 
znaci vklu~uvaat privatni i javni (Landry & Bourhis; 
1997) oficijalni  i neoficijalni (Backhaus; 2006) 
i in-vitro i in-vivo (Calvet; 1990, 1994). Poimite za 
Mo} i Solidarnost (Brown & Gilman, 1960; Back-
haus, 2006) se ponudeni kako sociolingvisti~ki 
varijabli koi mo`e da se iskoristat da se analizira 
distribucijata na jazikot i institucionalniot 
status na lingvisti~kite znaci. Vo ovoj pogled, 
ovie dva koncepta mo`e da pomognat da se ovozmo`i 
edna potemelna analiza na dr`avnite i privatnite 
znaci, a ne samo da se obezbedi edna taksonomska kla
sifikacija.                                      

a) Javni ili dr`avni znaci (odgorenadolu)

Dr`avnite znaci ja odrazuvaat jazi~nata politika 
na zemjata; na toj na~in, vakvite oficijalni 
znaci, koi generalno se napi{ani na dr`avniot 
jazik, uka`uvaat na povisok status i kako takvi ja 
potvrduvaat mo}ta na dr`avniot jazik vo ozna~eniot 
prostor. (Slika 5)

Slika 5: Oficijalen znak kade hierarhijata 
i goleminata ja prika`uvaat mo}ta/
statusot odreden za sovremeniot stan-
darden arapski jazik nasproti francuskiot 
jazik

people. Some other denominations of this categorization 
of public signs includes private and public (Landry 
& Bourhis; 1997) official and nonofficial (Backhaus; 
2006) and in-vitro and in-vivo (Calvet; 1990, 1994). The 
notions of Power and Solidarity (Brown & Gilman, 1960; 
Backhaus, 2006) have been offered as sociolinguistic 
variables which can be used to analyze the language 
distribution and institutional status of linguistic signs. In 
this respect, these two constructs may help to provide a 
more thorough analysis of top-down and bottom-up signs 
rather than just providing a taxonomic classification.

a) Top-Down Signs (Public or Governmental)

Top-down signs reflect the language policy of the 
country; such official signs which are generally written 
in the national language thus represent high status and 
as such assert the power of the national language over 
the designated space. (Image 5)

Image 5: Official Sign where the hierarchy and the 
size shows the power/status assigned to Modern 
Standard Arabic vis-à-vis French
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b) Privatni ili nedr`avni znaci (oddolunagore)
                                                   

Vo literaturata, neoficijalnite znaci (Slika 6) 
se smetaat za znaci koi iska`uvaat solidarnost. 
Pokonkretno, vo slu~ajot na Tunis, privatnite 
znaci se slu`at so stranskite jazici za da izrazat 
solidarnost kon ~itatelite na znakot ({to, na 
primer, im se dopa|a na turistite), no isto taka, gi 
prenesuvaat i ideite za kosmopolitizam i ~uvstvoto 
za globalnost. [ohami (Shohamy et al., 2006) ja 
navede ovaa ideja tvrdej}i deka LP mo`e da poslu`i 
da se manifestira ~ist interes vo pridobivkite 
povrzani so upotrebata na jazikot (na pr. upotrebata 
na angliskiot jazik zaradi negovata privle~nost 
za posetitelite/turistite/biznismenite i za glo
baliziraniot svet na ekonomija vo porast).               

Slika 6: Neoficijalen znak koj vklu~uva 
tuniski arapski (i so arapsko pismo i so 
transliteracija) i francuski. Statusot 
i hierarhijata na jazicite ne se tolku 
izrazeni/o~igledni na ovoj znak 

Rezultatite gi potvrdija naodite od nekolku studii 
za istra`uvawe na LP (Backhaus, 2005; Landry & 
Bourhis, 1997) i razotkrija deka pogolem stepen na 
multilingvizam e prisuten na privatnite otkolku 
na dr`avnite znaci i deka jazi~nata raznolikost 
e povidliva na privatnite otkolku na dr`avnite 
znaci.

b) Bottom-Up Signs (Private or Non-Governmental)

Non-official signs (Image 6) have been described in the 
literature as conveying solidarity. Specifically, in the 
case of Tunisia, bottom-up signs make use of foreign 
languages to express solidarity with the sign readers 
(e.g. appeal to tourists) but also convey notions of 
cosmopolitanism and global flair. Shohamy et al. (2006) 
mentioned this idea by arguing that the LL can be used 
to manifest a sheer interest in benefits associated with 
language uses (e.g. use of English for its attractiveness to 
visitors/tourists/businessmen and to a globalized world 
of priming economy).

The findings confirmed several studies in LL research 
(Backhaus, 2005; Landry & Bourhis 1997) and revealed 
that there was a higher degree of multilingualism in 
bottom-up signs than top-down signs, and that there was 
more visible language diversity on private rather than on 
government signs.

Image 6: Non-Official Sign involving Tunisian 
Arabic (both in Arabic and transliterated scripts) 
and French – Status and Hierarchy between 
languages is less marked/visible in this sign
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5.3 Vizuelni/Grafi~ki identiteti pretstaveni na 
znaci

Iako pove}eto studii za LP se fokusiraat na 
va`nosta na jazi~noto pretstavuvawe, Kalvet (Cal-
vet, 1990, 1994), i Skolon i Skolon (Scollon & Scollon, 
2003) bea edni od prvite istra`uva~i koi napra
vija razlika pome|u lingvisti~kata forma i 
grafi~kata pretstava na znacite. Vo ovaa smisla, 
va`no e da spomneme deka ispituvaweto na LP na 
eden konkreten kontekst ne e ograni~eno samo na 
lingvisti~kata analiza per se, tuku mo`e da pokrie 
i drugi semioti~ki nivoa na analiza koi vklu~uvaat 
sliki, prikazi i drugi vizuelni/grafi~ki dimen
zii.  

Prikazi na `enata i `enskite identiteti  
vo vizuelniot pejza`

I pokraj faktot {to e te{ko da se vospostavi vrska
ta pome|u znacite i identitetot i istata ne bila 
predmet na opse`ni diskusii vo literaturata, sepak 
e vozmo`no da se identifikuvaat odredeni modeli 
spored koi identitetot se obele`uva prostorno vo 
pejza`ot. Blomert (Blommaert,  2005: 208) objasnu
va deka dijapazonot na identitetite koi mo`e da se 
sretnat vo op{testvoto, vo golema merka zavisi od 
dijapazonot na dostapnite semioti~ki sredstva od 
koi mo`at da se sozdadat prepoznatlivi identite
ti. Vizuelniot pejza` na Tunis uka`uva na toa deka 
vo pretstavata na `enite, osobeno na reklamite, 
se kombinira edna dvojna slika za `enata kako 
moderna, urbana, so sovremen izgled, koja e bliska 
do evropskite standardi od edna strana (Slika 7), no 
isto taka gi proektira tradicionalnite pretstavi 
za `enata kako maj~inski ne`na i gri`liva (Slika 
8). 

�.� Visual/Graphic Identities Represented  
on Signs

Although most LL studies have focused on the 
importance of language representation, Calvet (1990, 
1994), and Scollon & Scollon (2003) were some of the 
first researchers to distinguish between linguistic form 
and graphic representation on signs. In this light, it 
is important to remember that examining the LL of 
a particular context is not only limited to a linguistic 
analysis per se but can also cover other semiotic levels 
of analysis which include pictures, images and other 
visual/graphic dimensions.  

Images of the Woman and Feminine Identities  
in the Visual Landscape

Despite the fact that the link between signs and identity 
is difficult to establish and has not been discussed 
substantially in the literature, it is still possible to identify 
certain patterns whereby identity is marked spatially 
in the landscape. Blommaert (2005, p. 208) explains 
that the range of identities which can be encountered 
in society depend largely on the range of available 
semiotic resources out of which recognizable identities 
can be constructed. The visual landscape of Tunisia 
shows that the representation of women, especially in 
advertisements, combines a dual image of the woman 
as modern, urban, representing a new look, and close 
to European standards on the one hand (Image 7) but 
also projects traditional representations of the woman as 
motherly and nurturing (Image 8). 
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Slika 7: Znak so koj se reklamira u~ili{te za 
moden dizajn 

Slika 8: Znak za po{tenska slu`ba so majka 
kako go dr`i svojot sin 

Image 7: Sign Advertising a School for Fashion 
Design 

Image 8: Sign for Postal Services with a Mother 
Holding her Son
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Se ~ini deka konceptot na Sinteti~ka persona-
lizacija, voveden od Benvel i Stokoi (Benwell & 
Stokoe, 2006: 167), ovde e osobeno relevanten. Spo
red Benvel i Stokoi, sinteti~kata personalizacija 
se slu`i so protagonistot pretstaven na reklamata 
(na primer, edna `ena) kako otelotvoruvawe na edna 
op{ta sociolo{ka kategorija (tuniskite `eni). 
Kako rezultat na toa, na {irokata publika na rekla
mite & se obra}aat preku edna individua i edna in
dividua ja personificira po{irokata publika na 
reklamite. Ovoj koncept se sre}ava vo LP na Tunis i 
slikite na `enite na znacite simboli~no deluvaat 
kako semioti~ki agregati so drugi znaci, no isto 
taka, tie iniciraat dijalog so publikata od tuniski 
`eni. Na toj na~in, se ~ini deka postoi dijalo{ka 
interakcija (Bakhtin, 1981) pome|u slikite na `eni
te na reklamnite znaci i tuniskite `eni kako 
{iroka sociolo{ka kategorija, pri {to prisustvo
to vo op{testveniot prostor od strana na `enite se 
koristi da se ovozmo`i edna moderna pretstava na 
`enskite identiteti {to bi mo`ela da povlijae na 
identitetot na tuniskite `eni i da go oblikuva is
tiot.                                                                      

6. Zna~ewe  i implikacii: Ekolo{kata validnost 
na studiite na LP
    
Kako {to be{e prika`ano vo vovedniot del na ovoj 
trud, na prou~uvaweto na znacite voop{to i oso
beno na prou~uvaweto na LP mo`e da im se prij
de od razli~ni istra`uva~ki tradicii. No, iako 
pri~inite za ispituvawe i analizirawe na zna
cite mo`e zna~itelno da variraat, od mno{tvoto 
nau~nici koi rabotat vo specifi~nata oblast na 
LP, site gi potenciraa va`nite implikacii od 
sproveduvaweto na vakov tip istra`uvawe. Na pri
mer, [ohami go diskutira heuristi~kiot poten

The concept of Synthetic Personalization introduced by 
Benwell & Stokoe (2006, 167) seems to be particularly 
relevant here. According to Benwell & Stokoe, synthetic 
personalization uses the protagonist represented in 
the advertisement (e.g. one woman) as an epitome of 
a general sociological category (Tunisian women), as a 
consequence, a broad advertising audience is addressed 
as one individual and one individual personifies a broader 
advertising audience. This notion is encountered in 
Tunisia’s LL and images of women on signs symbolically 
act as semiotic aggregates with other signs but also 
initiate a dialogue with an audience of Tunisian women. 
Thus there seems to be a dialogic interaction (Bakhtin, 
1981) between the images of women on advertising signs 
and Tunisian women as a broad sociological category 
whereby the appropriation of social space by women, 
is used to provide a modern representation of feminine 
identities which may influence and shape the identity of 
Tunisian women.  

6. Significance and Implications: Ecological validity 
of LL studies

As has been shown in the introductory section of this 
paper, the study of signs in general and of the LL in 
particular can be approached from different research 
traditions and while the reasons for examining and 
analyzing signs may also vary greatly, different scholars 
working in the specific field of LL have all outlined 
the important implications of conducting this type 
of research. Shohamy et al. for instance discuss the 
heuristic potential of LL by arguing that “LL analysis 
allows us to point out patterns representing different 
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cijal na LP tvrdej}i deka „Analizata na LP ni 
ovozmo`uva da gi poso~ime modelite koi gi prets
tavuvaat razli~nite na~ini na koi lu|eto, grupi
te, asocijaciite, instituciite i dr`avnite agen
cii se spravuvaat so igrata na simboli vo ramkite                                                     
na edna kompleksna realnost”. (27) Na sli~en na~in, 
Reh (Reh, 2004) napomenuva deka LP mo`e da se upo
trebi kako beleg za raspoznavawe na „op{testvenoto 
raslojuvawe na zaednicata, relativniot status na 
razli~nite op{testveni segmenti i dominantnite 
kulturni idei” (38).                   

7. Zaklu~oci i idni istra`uvawa 
             
Vnimatelnoto razgleduvawe na LP na Tunis raz
otkri nekolku mitovi vo vrska so ras~ekorot pome|u 
oficijalnata jazi~na politika koja se zalaga za 
SSA kako edinstven dr`aven jazik i lingvisti~kata 
praktika koja e vo ostar kontrast so institucio
nalnite zalagawa za monolingvizam. Pokonkret
no, LP na Tunis ovozmo`uva edna poavtenti~na i 
porelevantna pretstava za toa kako jazi~nata raz-
nolikost {to se sre}ava na ulicite na Tunis im 
protivre~i na dominantnite i hegemonskite nacio
nalni diskursi koi promoviraat monolingvizam. 
Na toj na~in bi mo`elo da se dobie ~uvstvo za toa 
kako institucionalnoto dr`avno zalagawe za mono
lingvizam ja isklu~uva ulogata na lingvisti~kata 
raznolikost vo LP na Tunis. Kako postkolonijalen 
kontekst, vo Tunis e iskombiniran eden komplek
sen lingvisti~ki dinamizam vo koj pove}e jazici 
izvr{uvaat razli~ni funkcii. Na primer, iako 
francuskiot sè u{te va`i za pretpo~itan vtor ja
zik vo pogled na vidlivosta, angliskiot zdobiva 
sè pove}e domeni vo pejza`ot i uka`uva na globa
lizacijata i ekonomskite mo`nosti. Tuniskiot 
arapski stanuva sè povidliv i izrazuva pogolema 

ways in which people, groups, associations, institutions 
and government agencies cope with the game of symbols 
within a complex reality.” (27) In a similar vein, Reh 
(2004) mentions that the LL can be used as a diagnostic 
for “The social layering of the community, the relative 
status of the various societal segments, and the dominant 
cultural ideas” (38).

7. Conclusions and Future Research 

A close look at the LL of Tunisia has uncovered several 
myths about the discrepancy between the official 
language policy advocating MSA as the unique language 
of the state and the linguistic practices which are in 
stark contrast with the institutional advocacies of 
monolingualism. More specifically, the LL of Tunisia 
provides a more genuine and germane picture of how 
language diversity encountered in the streets of Tunisia 
contradicts the dominant and hegemonic national 
discourses promoting monolingualism. Thus, one can 
get a sense of how the institutional top-down advocacies 
of monolingualism exclude the role of linguistic diversity 
in the LL of Tunisia. As a post-colonial context, Tunisia 
combines complex linguistic dynamics whereby several 
languages hold different functions. For instance, 
although French remains the preferred second language 
in terms of visibility, English is gaining more domains in 
the landscape and indexes globalization and economic 
opportunities. Tunisian Arabic is becoming more visible 
and conveys more solidarity with the sign readers. 
Overall, although Arabic is recognized as the only official 
language, the appearance of several languages on the 
same sign is not an oddity in Tunisia, which shows that 
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solidarnost so ~itatelite na znakot. Op{to 
zemeno, iako arapskiot e priznaen kako edinstven 
oficijalen jazik, pojavata na pove}e jazici na eden 
ist znak ne e nevoobi~aena vo Tunis, {to uka`uva na 
toa deka vidlivosta na multilingvizmot e po`elna 
i posakuvana vo ovaa zemja.    
                                                   
Analizata na tuniskite znaci gi ima iskombini
rano i emi~kite i eti~kite pogledi na svet i be{e 
ovozmo`ena preku situacijata na transnacional
na migracija natamunavamu, {to mu ovozmo`i na 
istra`uva~ot da sogleda elementi koi ne im se po
datni kako takvi na nekoi ~lenovi od tuniskata po
pulacija koi mo`ebi se poavtohtoni i vkoreneti na 
ova tlo. Zazemaweto na „tret prostor” (Kramsch, 1993; 
Bhatt 2008) na hibridnost, ili prostor na ne{to 
pome|u (Bhabha, 1994), ovozmo`uva dvojna percepci
ja {to gi kombinira gledi{tata na lokalnoto nase
lenie so onie na minlivite tu|inci. Validnosta i 
zna~eweto na prou~uvaweto na LP na Tunis }e pri
donese da se unapredi istra`uvaweto od oblasta na 
sociolingvistikata, multilingvizmot, jazi~nata 
politika i planirawe, no i }e ovozmo`i povtorna 
konceptualizacija na jazikot kako ekolo{ki fe
nomen, koj se vtkajuva vo hibridni formi vo {irok 
spektar od op{testveni miljea i vo kombinacija 
so drugi sistemi na simboli za da se dolovi nekoe 
zna~ewe. 

Prevod od angliski jazik: Nata{a Stojanovska 
Ilievska

the visibility of multilingualism is desired and fully 
intended in this country. 

The analysis of Tunisian signs has combined both emic 
and etic viewpoints and was made possible by a trans-
national situation of back and forth migration which 
allowed the researcher to perceive elements which are 
not as such perceivable to some members of the Tuni-
sian population who may be more autochthonous and 
sedentary. The occupation of a ‘third space’ (Kramsch, 
1993; Bhatt 2008) of hybridity, or of a space of between-
ness (Bhabha, 1994), allows for a dual perception which 
combines both an insider’s but also a transient outsider’s 
views. The validity and significance of the examination of 
the LL of Tunisia will help to advance research on socio-
linguistics, multilingualism, language policy and plan-
ning, and will provide a re-conceptualization of language 
as ecological, embedded in hybrid forms in a variety of 
social settings and combining with other symbol systems 
to produce meaning.
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Bele{ki:

1. За потемелен и поопсежен преглед на литературата, 
види Backhaus (2007).

2. Со исклучок на неколку изолирани случаи кои ја про-
учуваат само Субсахарска Африка, а не и Северна Аф-
рика (e.g. Reh (2004), Calvet (1990)).

3. Се чини дека публикациите кои ќе бидат наскоро обја-
вени, како што се Shohamy & Gorter, 2008 и Jaworski 
& Thurlow, 2009, се осврнуваат на овие теориски огра-
ничувања.

4. Понатамошната анализа на податоците може да дове-
де до појава на дополнителни категории покрај оние 
кои се посочени овде. 
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Slav~o Dimitrov

Nenormalnite / @elbeni subjekti

Vo ciklusot predavawa od 19741975 godina, obedi
neti pod izdava~kiot naslov „Nenormalni”, Mi{el 
Fuko, dodeluvaj}i & privilegirano mesto na psihi
jatrijata vo genealogijata na poimot za nenormaln
iot, gi analizira tehnikite, mehanizmite i ce
lokupniot aparatus so koj ovaa diskurzivna praksa 
se instalira me|u razli~nite disciplinarni in
stitucii, diskursi i elementi.

Vo arheologijata na nejziniot razvoj i konsoli
dacija, Fuko detektira tri osnovni generalizacii, 
barawa i referencijali koi{to se formuliraat vo 
odnos na psihijatrijata: administrativniot, semej
niot i, mo`ebi za nas najinteresniot, politi~kiot. 
Politi~kiot povik do psihijatrijata bara od nea 
da sozdade uslovi i da ponudi ne{to {to Fuko go 
opredeluva kako diskriminanta  me|u poedincite, 
grupite, ideologiite i me|u samite istoriski te
kovi.

Trgnuvaj}i od otstapuvawata od normata i odmeru
vaj}i ja postojano oskata na volnoto i nevolnoto, 
baraweto na psihijatrijata ve}e nema da bide da se 

Subjektet jonormale /e dëshiruara

Në ciklin e ligjëratave nga viti 1974-1975, të përmbledhura 
në titullin botues “Jonormalë”, Mishel Fuko, duke i 
dhënë vend të privilegjuara psikiatrisë në gjenealogjinë e 
kuptimit për jonormalin, i analizon teknikat, mekanizmat 
dhe aparatusin e tërësishëm me të cilin kjo praktikë 
instalohet midis institucioneve disiplinore, diskurseve 
dhe elementeve të ndryshme.

Në arkeologjinë e zhvillimit e konsolidimit të saj Fukoja 
detekton tri kërkesa themelore e preferenciale të cilat 
formulohen në raport me psikiatrinë: administrativen, 
familjaren dhe, ndoshta, për ne më interesantja, politikja. 
Thirrja politike prej psikiatrisë kërkon të krijojë kushte 
dhe të ofrojë diçka që Fukoja e përcakton si diskriminantë 
midis individëve, grupeve, ideologjive dhe midis vetë 
ecurive historike.

Duke u nisur nga largimi nga norma dhe duke e 
matur vazhdimisht boshtin e të vullnetshmes dhe të 
pavullnetshmes, kërkesa e psikiatrisë nuk do të jetë 

Toj mra~en objekt na posakuvaweto:  
Kon David M. Halperin,  
What do Gay Men Want,  
The University of Michigan Press, 2007.

Ai objekt i errët i dashjes:
Për David M. Halperin,  
What do Gay Men Want,  
The University of Michigan Press, 2007.

Slavço Dimitrov
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pronajde „mal element na delirium pod nagonskoto 
koj }e ovozmo`i toa da se zabele`i kako ludilo”.1 
Od vtorata polovina na 19 vek, zad sekoj delirium 
}e se bara nekakvo sitno poremetuvawe na volnoto i 
nevolnoto, avtomatskoto, spontanoto, nagonskoto, a 
so cel da se ovozmo`i razbirawe na ludiloto i sis
tematizacija na sekoj gest, akt, socijalna relacija 
i odnesuvawe, misloven modul i agencija na inaugu
riraniot diskurziven normativ, ovojpat niz priz
mata na nagonskata sfera, apropriraj}i gi mehaniz
mite na hristijanskata ispoved i pastorala koi }e 
do`iveat celosna revitalizacija vo kontekstot na 
psihoanalizata kako potporna diskurzivna oska na 
psihijatrijata, i interpeliraj}i go seksualniot i 
poloviot subjekt, psihijatrijata i psihoanalizata 
}e se steknat so isklu~itelno potentno mesto vo dis
perzivnata disciplinarna i regulatorna mre`a na 
sproveduvawe i praktikuvawe na mo}. 

Vo vakviot kontekst, }e se odbele`i i ra|aweto na 
homoseksualniot (ma{ki) subjekt preku psihija
triskiot performativ na negovo definirawe i 
karakterizacija. So tekstot na Vestfal (Westphal) 
od 1870 godina, „za sprotivnite seksualni senza
cii”2 zapo~nuva edna nova istorija na seksualnos
ta vo koja preku kontinuiranata medikalizacija, 
psihijatrizacija i psihologizacija, homoseksua
lecot(kata) i negovata diskurzivna objektivizacija 
i konstrukcija se steknuvaat so sopstven identitet i 
status na subjekt.

Polot, nagonot (`elbata) i seksualnosta se instru
mentaliziraat kako osnovni strategemi so koi{to 
homoseksualnoto telo stanuva predmet i izvor na  
edna hipertekstualizacija i hiperdiskurzivnost, 
koja poleka, no sigurno go gravira/inskribira sop
stvenoto regulatorno iskazno pole okolu i vo teloto 
na novofabrikuvaniot vid  Homoseksualecot(kata). 

më që të gjejë “një element të vogël të deliriumi nën 
instinktiven i cili do të mundësojë që ky të shënohet 
si çmenduri”.1 Nga gjysma e dytë e shekullit 19, pas 
çdo deliriumi do të kërkohet ndonjë çrregullim i imët 
i të vullnetshmes dhe të pavullnetshmes, automates, 
spontanes, instinktives e me qëllim që të mundësohet 
kuptimi i çmendurisë dhe sistematizimi i çdo gjesti, 
akti, relacioni dhe sjelljeje sociale, moduli mendues dhe 
agjenci e normativit të inauguruar diskurziv, kësaj radhe 
përmes prizmit të sferës instinktive, duke apropriruar 
mekanizmat e rrëfimit dhe pastorales së krishterë 
të cilat do të përjetojnë rivitalizim të tërësishëm në 
kontekst të psikanalizës si shtizë mbështetëse diskurzive 
e psikiatrisë dhe duke e interpretuar subjektin seksual 
dhe të përkatësisë gjinore, psikiatria dhe psikanaliza 
do të fitojnë një vend jashtëzakonisht potent në rrjetën 
disperzive disiplinore dhe rregullatore të zbatimit dhe 
praktikumit të fuqisë.

Në kontekstin e këtillë, do të shënohet edhe lindja e 
subjektit (mashkullor) homoseksual përmes performativit 
psikiatrik të definimit dhe karakterizimit të tij. Duke 
filluar me tekstin e Vestfalit (Westphal) nga viti 1870, 
“për sensacionet e kundërta seksuale”2 fillon një histori 
e re e seksualitetit në të cilën përmes medikalizimit, 
psikiatrizimit dhe psikologjizmit të vazhdueshëm, 
homoseksuali dhe objektivizmi e konstruksioni i tij 
fitohen me identitetin dhe statusin e vet të subjektit.

Përkatësia gjinore, instinkti (dëshira) dhe seksualiteti 
instrumentalizohen si strategjema themelore me të 
cilat trupi homoseksual bëhet objekt dhe burim i një 
hipertekstualizimi dhe hiperdiskurziviteti, i cili ngadalë 
por me siguri e gravon/inskribon fushën e vet rregullatore 
thënëse përreth dhe në truin e llojit të rifabrikuiar – 
Homoseksualit.

REVIEWS PRIKAZI
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Po~nuvaj}i od homofilnoto dvi`ewe pa do denes, 
diskurzivnoto pole na psihijatrijata, psihologijata 
i psihoanalizata prodol`uva da bide dominanten 
terminolo{ki instrumentarium i epistemolo{ki 
aparatus vo diskusiite i politikite (kako 
homofobi~nite, taka i emancipatorskite) za homo
seksualnosta i gej subjektivitetot.

Kompleksniot arheolo{ki proekt na Fuko vo do
menot na humanisti~kite nauki i serioznata kriti
ka na psihijatrijata i psihoanalizata so koi{to gi 
problematizira relaciite me|u subjektot, vistina
ta i dispozitivot na mo}ta, pretstavuvaat kontinu
iran napor za iznao|awe novi relacii na subjektot 
i vistinata, novi mehanizmi za hermenevtika na 
subjektivitetot, novi modeli na gri`a i konstitu
cija na sebnosta, kako i novi praktiki na kreirawe 
i procesuirawe na znaeweto za sebe so koi{to bi 
se ponudila alternativa na dominantnata praksa 
na mapirawe i psihoanalizirawe na du{evnata 
vnatre{nost i subjektivitetot definiran preku 
`elbata, polovosta i seksualnosta. „Celata umetnost 
na `iveeweto se sostoi vo ubivaweto na psihologi
jata”3 i vo subjektivizacijata na diskursot kako sub
verziven akt na eksperimentirawe, askeza i ve`ba 
vrz samiot sebe.

@rtvi na sopstvenata priroda

Otkako vo 1995 godina go proglasi Fuko za Svetec,4 
Dejvid Halperin, sledej}i gi postapkite na Fuko, 
vo svojot posleden esej nasloven kako „[to sakaat 
gej ma`ite” smelo, radikalno i ingeniozno gi pros
leduva zaemnite preklopuvawa na pra{awata za sek
sualnoto rizi~no odnesuvawe i gej subjektivitetot 
vo dobata na nezapirliviot prkos na epidemijata na 
HIV/SIDA.

Duke u nisur nga lëvizja homofile e deri më sot, fusha 
diskurzive e psikiatrisë, psikologjisë dhe psikanalizës 
vazhdon të jetë instrumentarium dominant terminologjik 
dhe aparatus epistemologjik në diskutimet dhe 
politikat (si homofobike, ashtu edhe emancipatore) për 
homoseksualitetin dhe gej subjektivitetin.

Projekti kompleks arkeologjik i Fukosë në domenin e 
shkencave humanitare dhe kritika serioze e psikiatrisë dhe 
psikanalizës me të cilat i problematizon relacionet midis 
subjektit, të vërtetës dhe diapozitivit të fuqisë, paraqesin 
përpjekje të vazhdueshme për gjetjen e relacioneve 
të reja të subjektit dhe të vërtetës, mekanizma të reja 
për hermeneutikën e subjektivitetit, modele të reja të 
kujdesit dhe konstituivit të qetësisë, si dhe të praktikave 
të reja të krijimit dhe procesuimit të diturisë për vete me 
të cilat do të ofrohej alternativëa e praktikës dominonte 
të mapimit dhe psikanalizimit të brendisë shpirtërore 
dhe subjektivitetit të definuar përmes dëshirës, gjinisë 
dhe seksualitetit. “I tërë arti i jetesës përbëhet në vrasjen 
e psikologjisë”3 dhe në subjektivizmin e diskursit si akt 
subversiv i eksperimentimi, askezis dhe ushtrim mbi 
vetveten.

Viktima të natyrës së vet

Prej se në vitin 1995 e shpalli Fukonë për të Shenjtë,4 
Dejvid Halperlini, duke i ndjekur veprimet e Fukosë, ne 
esenë e tij të fundit me titull “Çfarë duan gej meshkujt” 
guximshëm, në mënyrë radikale dhe ingjenioze i 
ndjek përputhjet e ndërsjella të çështjeve për sjelljen 
me rrezik seksuale dhe gej subjektivitetin në kohën 
e këmbëngulësisë së pandalshme të epidemisë HIV/
SIDA.
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„[to sakaat gej ma`ite” pretstavuva, vsu{nost, se
riozen obid da se razmisluva poinaku. Da se raz
misluva razli~no i subverzivno. Da se potkopaat i 
rasteteravat dominantnite psihoanaliti~ki i psi
hijatriski diskursi. „[to sakaat gej ma`ite” inau
gurativno, so samiot naslov, ja na~nuva ovaa nasoka 
na mislata, elaborirana podocna vo tekot na esejot. 
„[to sakaat gej ma`ite” pretstavuva aluzija, paro
dizirano intertekstualizirawe na famoznoto Froj
dovsko pra{awe – [to sakaat `enite (posebno 
vo negovata analiza na `enskata histerija), podoc
na zasileno i so mizoginite interpretacii i ana
lizi na `enskata seksualnost kaj Lakan i @i`ek, 
kako pra{awe koe vo poslednite nekolku decenii 
predizvika silna feministi~ka kritika.  

Maskirana zad osloboditelniot seksualen ideal, 
vo (neo)liberalisti~kiot duh, amnestiraj}i go 
op{testvoto, kulturata i Simboli~kiot poredok od 
negovata odgovornost, preku interpretacijata na ne
govite strukturi kako nu`ni, univerzalni i eonski 
i zarobuvaj}i go kolektivniot mit vo ontogenezata 
na psihi~ka topografija, psihoanalizata i psi
hijatrijata funkcioniraa/t kako osnovni alatki 
na homofobi~nite diskursi na patologizacija i 
regulacija ne samo na markiraniot homoseksualen 
Drug, tuku i na nemarkiraniot heteroseksualen iden
titet. 

„[to sakaat gej ma`ite” e esej motiviran od s$ po
frekfentnoto problematizirawe na pra{aweto 
za toa {to sakaat gej ma`ite, isprovocirano od 
vpu{taweto vo seksualno rizi~ni akti na gej ma`ite, 
a ~ij{to odgovor glavno cirkulira okolu inter
pretacijata na gej `elbata i gej subjektivitetot kako 
determiniran od istata. 

“Çfarë duan gej meshkujt” paraqet, në të vërtetë, një orvatje 
serioze të mendohet ndryshe. Të mendohet ndryshe dhe 
në mënyrë subversive. Të rrënohen dhe të hallakaten 
diskurset  dominonte psikanalitike dhe psikiatrike. 
“Çfarë duan gej meshkujt”  në mënyrë inauguruese, me 
vet titullin, e prek këtë kahe të mendimit, të elaboruar 
më vonë gjatë esesë. “Çfarë duan gej meshkujt” paraqet 
aluzion një intertekstualizim të parodizuar të pyetjes 
së famshme të Frojdit – Çfarç duan gratë (veçmas në 
analizën e tij të histerisë femërore), më vonë e forcuar 
edhe me interpretimet dhe me analizat mizogine të 
seksualitetit femëror te Lakani dhe Zhizheku, si çështje e 
cila në disa dhjetëvjetëshat e fundit dhe vend për kritikë 
të fuqishme feministe.

E maskuar prapa idealit çlirues seksual, në frymën 
(neo)liberaliste, duke e amnistuar shoqërinë, kulturën 
dhe Rendin simbolik të përgjegjësisë së tij, përmes 
interpretimit të strukturave të tij si të nevojshme, 
universale e eonike dhe duke harruar mitin kolektiv 
në ontogjenezën e topografisë psikike, psikanaliza 
dhe psikiatria funksiononin (funksionojnë) si vegla 
themelore të diskurseve homofobike të patalogjizimit dhe 
rregullimit jo vetëm të Tjetrit të markuar homoseksual, 
por edhe të identitetit të pamarkuar heteroseksual.

“Çfarë duan gej meshkujt” është ese e motivuar nga 
problematizimi gjithnjë  e më frekuentues i pyetjes se 
çfarë duan gej meshkujt, e provokuar nga lëshimi në aktet 
e rrezikshme seksuale të gej meshkujve, kurse përgjigja 
e së cilës kryesisht qarkullon rreth interpretimit të gej 
dëshirës dhe gej subjektivitetit si i determinuar prej saj.

REVIEWS PRIKAZI
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Dejvid Halperin pottiknuva debata koja ne samo {to 
izleguva od psihoanaliti~kite modeli na objasnu
vawe, tuku predlaga i novi alternativni modeli 
za promisluvawe na gej kolektivitetot, eti~ko dej
stvuvawe i revizija na ve}e postojnite HIV/SIDA 
strategii za prevencija.

Imeno, stanuva zbor za tekst koj se obiduva da ponudi 
opcionalen odgovor na pra{aweto i da gi preosmis
li mo`nite eti~ki implikacii na gej identitetot 
otade psiholo{kata ramka na elaboracija preku ka
tegoriite na internalizirana homofobija, vina, 
naru{uvawa od posttraumatski stres, seksualna 
kompulzivnost, nedostatok na samopo~it i samokon
trola i patolo{ka avtodestruktivnost. 

Mo}ta na homofobi~nite diskursi se sostoi 
vo nivnata paradoksalnost i nekoherentnost. 
Homofobi~niot diskurs igra so kontradiktorni 
konstativi (podednakvo mo}ni i kako performa
tivi) na toj na~in {to sekoga{ koga edno tvrdewe 
}e bide diskvalifikuvano kako nevalidno, pot
porata se nao|a vo drugo, sprotivno na prethod
noto tvrdewe. „Divata misla” na homofobijata ne 
samo {to ostanuva ignorantna kon faktite, spored 
koi nad 90% od gej ma`ite ne vleguvaat svesno vo 
rizi~en seksualen akt, tuku i podednakvo manipula
tivno se ispresekuva so oskata na liberalisti~kiot 
mehanizam na praktikuvawe na mo}. Vo Fukoovska 
smisla, liberalnata mo} ne se sproveduva preku 
nasilstvo, teror, zabrana i cenzura. Stanuva zbor 
za specifi~en aparatus na upravuvawe5 preku daru
vaweto sloboda i konstruiraweto na subjektite kako 
avtonomni agensi za pritoa celosno da gi investira 
so sopstveniot normativ i da go konstruira poleto 
na izborni mo`nosti za agencija. Taa „normalizira, 
gi pravi subjektite odgovorni i disciplinira”.6

Dejvid Halperini nxit debat i cili jo vetëm që del nga 
modelet psikanalitike të shpjegimit, por propozon 
edhe modele të reja alternative për të menduar për gej 
kolektivitetin, veprim dhe revizion etik të strategjive 
tashmë ekzistuese për preventivë nga HIV/SIDA.

Pra, bëhet fjalë për një tekst i cili orvatet të ofrojë 
përgjigje opsionale në pyetjen dhe t’i riformësojë 
implikimet e mundshme etike të gej identitetit matanë 
kornizës psikologjike të elaborimit përmes kategorive 
të homofobisë së internalizuar, faj, keqësime nga stresi 
post-traumatik, kompulsiviteti seksual, mungesa e 
vetërespektimit dhe vetëkontrolli dhe autodestruktiviteti 
patologjik.

Fuqia e diskurseve homofobike përbëhet në 
paradoksalitetin dhe jokoherencën e tyre. Diskursi. 
Diskursi homofobik luan me konstatova kontradiktore 
(njësoj të fuqishëm edhe si perforatorë) në atë mënyrë 
që gjithmonë kur një pohim do të diskualifikohet si 
jovalide, mbështetja gjendet te tjetri, pohimi i kundërt 
me të përparshmin. “Mendimi i egër” i homofobisë jo 
vetëm që mbetet injoruese ndaj fakteve, sipas të cilave 
mbi 90% nga gej meshkujt nuk hyjnë me vetëdije nëakt 
seksual, por edhe njësoj në mënyrë manipulative pritet 
me boshtin e mekanizmit liberalit të praktikumit të 
fuqisë. Në kuptimin fukovjan, fuqia liberale nuk zbatohet 
përmes dhunës, terrorit, ndalimit dhe censurës. Bëhet 
fjalë për një aparatus specifik të drejtimit5 përmes 
dhurimit të lirisë dhe konstruktimit të subjekteve si 
agense autonome që me këtë rast tërësisht t’i investojë 
me normativin personal dhe ta konstruktojë fushën e 
mundësive zgjedhëse për agjencinë. Ajo “normalizon, i 
bën subjektet me përgjegjësi dhe disiplinon”.6
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Zatskrivaweto zad liberalisti~kata velikodu{
nost preku priznavawe na avtonomijata i osnovnite 
~ovekovi prava na gej ma`ite biduva pervertirano 
vo produkcijata na novi diskursi za subjektivitetot 
na gej ma`ite preku potraga po odgovorot za iracio
nalnoto odnesuvawe, kako {to e rizi~niot seks. Sega 
tie se preispituvaat niz lupata na smrtonosnata 
`elba i principot na tanatos (bidej}i logikata na 
racionalnata misla podrazbira gri`a i teleolo{ka 
naso~enost kon samoza~uvuvaweto) prepu{teni sami 
na sebe kako odgovorni za sopstveniot akt i posle
dicite {to proizleguvaat od nego. 

So razlika, no istorijata se povtoruva. Odnovo se 
postavuva pra{aweto za iracionalnata, nekontro
lirana, dekonstruktivna i luda nagonska sfera koja 
go definira subjektot na gej ma`ite. Za razlika 
od metodolo{kiot pristap na istra`uvawata za 
rizi~noto odnesuvawe kaj heteroseksualnite dvoj
ki, kaj koi{to vakviot odnos kon rizi~niot seks se 
interpretira niz opse`na analiza na socijalnite 
faktori, istite studii, iznenaduva~ki, koga stanu
va zbor za gej ma`ite, se fokusiraat ekskluzivno vrz 
psiholo{kite faktori i izvori kako najsigurno ob
jasnuvawe za „problemot”.

Rizi~niot seks odnovo gi pomestuva granicite na 
zna~enskoto pole na `ivotot i smrtta, na racional
noto i iracionalnoto i transgresivniot potenci
jal na seksualnosta i nagonskata sfera.

Kontingentnosta i istori~nosta na HIV/SIDA epi
demijata stanuva predmet na univerzalizacija koj 
se efektuira preku repetitivnoto preispituvawe 
na nagonot i negoviot odnos kon `ivotot i smrtta 
i negovite implikacii vrz kristalizacijata na gej 
subjektivitetot. Izvesni zadovolstva i modeli na 

Fshehja prapa shpirtgjerësisë liberaliste përmes njohjes 
së autonomisë dhe të drejtave thelbore njerëzore të 
gej meshkujve bëhet e pervertuar në produksionin e 
diskurseve të reja për subjektivitetin e gej meshkujve 
përmes gjurmimit të përgjegjësisë për sjelljen iracionale, 
siç është seksi i rrezikshëm. Të gjitha këto rikërkohen në 
thjerrëzën e dëshirës vdekjeprurëse dhe parimi i thanatosit 
(për shkak se logjika e mendimit racional nënkupton 
kujdes dhe orientim teleleogjik kah vetëruajtja) të lënë 
në mëshirë të vetvetes si të përgjegjshëm për aktin e vet 
dhe për pasojat që dalin prej tij.

Me dallim, por historia përsëritet. Përsëri shtrohet 
pyetja për sferën instinktive iracionale, të pakontrolluar, 
dekonstruktive dhe të çmendur. Për dallim nga qasja 
metodologjike e hulumtimeve për sjellje të rrezikshme 
te çiftet heteroseksuale, te të cilët raporti i këtillë ndaj 
seksit të rrezikshëm interpretohet nëpër analizën e gjerë 
të faktorëve socialë, studimeve të njëjta, të befasishme, 
kur bëhet fjalë për gej meshkujt, fokusohen ekskluzivisht 
në faktorët dhe burimet psikologjikë si shpjegim më i 
sigurt për “problemin”.

Seksi i rrezikshëm përsëri i zhvendos kufijtë e fushës 
domethënëse të jetës e vdekjes, të racionales e iracionales 
dhe të potencialit transgresiv të seksualitetit dhe sferës 
instinktive.

Kontingjentiteti dhe historiciteti i epidemisë HIV/SIDA 
bëhet objekt i universalizimit i cili efektuohet përmes 
verifikimit repetitiv të instinktit dhe raportit të tij ndaj 
jetës e vdekjes dhe implimeve të tyre në kristalizimin e 
gej subjektivitetit. Disa kënaqësi e modele të praktikumit 
të seksualitetit, të valorizuara më parë përmes prizmit 
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praktikuvawe na seksualnosta, prethodno valori
zirani niz prizmata na normalnoto i nenormal
noto/perverznoto/patolo{koto, sega biduvaat re
esencijalizirani kako interen princip na `ivo
tot na homoseksualecot koj go vodi istiot kon smrt 
i go zagrozuva sanitarniot ritual i idealot za ~ist 
`ivot. 

Predmet na regulatornite mehanizmi distribui
rani preku specifi~niot modul na biomo}ta o~i 
gledno ne e samo `ivotot koj ja proteruva smrtta od 
politi~kata anatomija na modernata dr`ava. Smrt
ta stanuva noviot instrument vo slu`ba na regula
cija i rekonstitucija na seksot. Noviot instrument 
za odmeruvawe i delimitirawe na domenot na doz
volenoto i intelegibilnoto. Smrtta stanuva alatka 
za reorganizacija na telesnosta i `elbata i za teri
torijalizacija na zadovolstvata. Ili u{te podob
ro, kategorijata na seksualnosta se redefinira (i 
konstruira), ovojpat ne samo vo funkcija na multi
plikacija, reprodukcija i amplifikacija na `ivo
tot, tuku i vo funkcija na regulacija na smrtta. 

Ovoj nadzor i zazor na/od smrtta e prevencija vo 
imeto na `ivotot, no ne na `ivotot sfaten vo ne
govata otvorenost kon virtuelnoto pole na obli
ci i modifikacii, tuku vo imeto na „specifi~na 
forma na `ivot preku insistirawe na pravoto za 
produkcija i reprodukcija na toj na~in na `ivot”.7 
Erosot i tanatosot se remitologiziraat niz priz
mata na politi~koto i distribucijata na mo}ta, za
emno presekuvaj}i se, pri {to ednoto pretstavuva 
ne dijalekti~ki sled na drugoto, tuku sekoga{ pri
sutnata imanentna mo`nost i uslov na/za drugoto. 
Smrtta stanuva imanentnata razlika vo srcevinata 
na samiot `ivot, koj im go dol`i oblikot vo koj{to 
biduva reproduciran tokmu na govorite za smrtta i 
regulacijata na istata. 

të normales dhe jonormales/perverses/patologjikes, 
tash bëhen të riesencializuara si parim interno i jetës së 
homoseksualit i cili e çon atë kah vdekja dhe e rrezikon 
ritualin sanitar dhe idealin për jetë të pastër.

Objekt i mekanizmave rregullatore të distribuara përmes 
modulit specifik të bifuqisë dukshëm nuk është vetëm 
jeta e cila e përze vdekjen nga anatomia politike të shtetit 
modern,vdekja bëhet instrumenti i ri në shërbim të 
rregullimit dhe rikonstrutitucionit të seksit,instrumenti 
i ri për matjen dhe delimitimin e domenit të të lejuarës 
dhe inteligibiles.vdekja bëhet vegël për riorganizim të 
shtetësisë dhe dëshirës dhe territorializimin e kënaqësive. 
Ose edhe më mirë, kategoria e seksualitetit ridefinohet 
(dhe konstruktohet), kësaj radhe jo vetëm në funksion të 
multiplikimit, reproduksionit dhe amplifikimit të jetës, 
por edhe në funksion të rregullimit të vdekjes.

Kjo mbikëqyrje dhe droje e/prej vdekjes është preventivë 
në emër të jetës, por jo e jetës së kuptuar në hapursinë e saj 
kaj fusha virtuale e formave dhe modifikimeve, por edhe 
në emër të “formës specifike të jetës përmes insistimit 
të së drejtës për produksion dhe reproduksion  në atë 
mënyrë të jetës”.7 Erosi dhe tanatosi rimitoligjizohen 
përmes prizmit të politikes dhe distribuimit të fuqisë, 
duke u puqur së bashku, me ç’rast njëra paraqet 
rrjedhë jodialektike të tjetrës, por gjithmonë mundësia 
e pranishme imanente dhe kushti i tjetrës/për tjetrën. 
Vdekja bëhet dallimi imanent në palcën e vetë jetës, e 
cila ia ka borxh formën në të cilën riprodukohet pikërisht 
në ligjëratat për vdekjen dhe rregullimin e saj.
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Smrtta stanuva diferencijalna i strukturalna 
specifika na homoseksualnata `elba. Seksualniot 
invert e redefiniran preku negovata `elba koja ja 
pretpostavuva smrtta kako svoja cel i kazna.  

Abjekt i solidarnosta

So „[to sakaat gej ma`ite” Halperin nastojuva 
da go oslobodi pra{aweto za rizi~niot seks od 
normalizira~kite i moralizatorski sudovi i da ja 
dedramatizira praktikata na rizi~no odnesuvawe 
od perspektivite za individualniot, liberalen i 
avtonomen subjekt voop{to, so {to bi se intenzi
virale aspektite na odgovornosta, dejstvuvaweto i 
eti~kata serioznost vo kontekstot na prevencijata  
na HIV/SIDA preku kolektivnoto menaxirawe na 
rizi~noto odnesuvawe.

Vo realizacijata na ovoj proekt Halperin se potpira 
na tri osnovni referencijali: dekonstruiraweto na 
binarniot model pome|u hiperkognitivniot i ra
cionalno nekompatibilniot subjekt kaj Loren Ber
nant; tekstot na Majkl Vorner „Nebezbedno: Zo{to 
gej ma`ite imaat rizi~en seks”; i re(pred)koncep
tualizacijata na abjektot kaj Marsel @uando (Mar-
cel Jouhandeau) i @an @enet. 

Tekstot na Majkl Vorner objaven vo Vilix vojs (Vil-
lage Voice) vo 1995 godina za Halperin pretstavuva 
zna~ajno mesto vo proektot za preosmisluvawe na 
odnosot me|u rizi~niot seks i gej subjektivitetot.

Negoviot pridones e najizrazit koga stanuva zbor za 
obidot za depersonalizacija i depsihologizacija 
na problemot. Pretpostavuvaj}i gi „dlabokata iden
tifikacija so HIV pozitivnite lu|e, ambivalent
nosta za pre`ivuvawe i odbivaweto na normalniot 

Vdekja bëhet specifikë diferenciale dhe strukturore e 
dëshirës homoseksuale. Inverti seksual është ridefinuar 
përmes dëshirës së tij e cila e presupozon vdekjen si 
qëllim e dënim të vetin.

Abjekt dhe solidariteti

Me “Çfarë duan gej meshkujt” Halperini angazhohet që 
ta çlirojë çështjen për seksin e rrezikshëm nga gjykimet 
normalizuese dhe moralizatore dhe ta dedramatizojë 
praktikën e sjelljes së rrezikshme nga perspektivat për 
subjektin individual, liberal dhe autonom në përgjithësi, 
me çka do të intensifikoheshin aspektet e përgjegjësisë, 
veprimi dhe serioziteti etik në kontekstin e HIV/SIDA-
s, preventivës përmes menaxhimit kolektiv të sjelljes së 
rrezikshme.

Në realizimin e këtij projekti Halperini mbështetet në 
tri preferenciale: dekonstruksionin e modelit binar 
midis subjektit racional hiperkognitiv dhe atij racional 
jokompatibil te Loren Bernanti; teksti i Majkëll Vornerit 
“E pasigurt: Sepse gej meshkujt kanë seks të rrezikshëm”; 
dhe re(para)konceptualizimit të objektit te Marsel 
Zhuando (Marcel Jouhandeau) dhe Zhan Zhenet.

Teksti i Majkëll Vornerit i botuar në Village Voice 1995 
për Halperinin paraqet një vend të rëndësishëm në 
projektin për rikonceptualizim të raportit midis seksit të 
rrezikshëm dhe gej subjektivitetit.

Kontributi i tij është më i theksuar kur bëhet fjalë për 
orvatjen për depersonalizimin dhe depsikologjizimin 
e problemit. Duke i presupozuar “identifikimin e thellë 
të njerëzve HIV pozitivë, ambivalencës për të mbetur 
gjallë dhe refuzimit të jetës normale”8 si gurrë kolektive 
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`ivot” 8 kako kolektivno i zaedni~ko izvori{te za 
vpu{taweto vo rizi~en seks kaj gej ma`ite, Vorner 
ne samo {to gi depersonalizira motivite, tuku vo 
isto vreme ja napu{ta i ramkata na psihologizacija 
na intencionalnosta na agencijata. Vakvata moti
vacija Vorner ja odreduva kako nesvesna. No, nesves
na ne vo ramki na psihoanaliti~kiot iskazen i kon
ceptualen sistem kako izraz na nagonskata/libidal
na sfera od drugata strana na svesta, tuku ednostavno 
kako otsustvo na svesnost kaj akterite za logikata 
na nivnite motivi, kako „problem na kognicija (vo 
smisla na samosvesnost), a ne na psihologija”.9

Stanuva zbor za kolektivno iskustvo na spodeleni 
vrednosti i na emocionalna i socijalna ambiva
lentnost na `ivotite na gej lu|eto koi{to ne se
koga{ & se dostapni na avtorefleksijata i koi{to 
vnatre{no go alteriraat subjekt.

Neintencionalnosta na intencijata za rizi~en 
seks pretstavuva potencijalno `ari{te na kolek
tiven otpor protiv strategiite na normalizacija, 
disciplinirawe i teleolo{koto racionalno raz
misluvawe i moralizirawe koe gi kalkulira akci
ite i gi ustremuva kon maksimalizacija na (~istiot) 
`ivot. 

Vo sli~na nasoka se dvi`i i proektot na Loren Ber
nant koja nastojuva da go promisluva pra{aweto za 
rizi~niot seks otade binarniot model na racio
nalniot, neoliberalen i presmetan subjekt i de
fektniot, patolo{ki i fantomski opozit, t.e. na 
intencionalniot i neintencionalniot subjekt. 
Praktikuvaweto rizi~en seks pretstavuva problem 
koj gi preminuva granicite na seksualnosta sfatena 
kako avtonomna, svesna i inetncionalna agencija 
na samoprisutniot subjekt i koj bara umerena per

dhe e përbashkët për t’u lëshuar në seks të rrezikshëm 
te gej meshkujt, Vorneri jo vetëm që i depersonalizon 
motivet, por në të njëjtën kohë e braktis edhe kornizën e 
psikologjizmin e intencionalitetit të agjencisë. Motivimin 
e këtillë Vorneri e përcakton si të pavetëdijshme. Por, e 
pavetëdijshme jo në suazat e sistemit psikanalitik rrëfyes 
dhe konceptual si shprehje e sferës  instinktive/libidale 
nga ana tjetër e vetëdijes, por thjeshtë si mungesë e të 
vetëdijshmes te personazhet për logjikën e motiveve 
të tyre, si “problem i kognicionit (në kuptimin e 
vetëdijesimit), e jo të psikologjisë”.9

Bëhet fjalë për një përvojë kolektive të vlerave të ndara 
midis vetes dhe të ambivalencës emocionale e sociale 
të jetëve të gej njerëzve të cilët jo gjithmonë  janë të 
qasshëm  për autorefleksionin dhe të cilët përbrenda e 
alterojnësubjektin.

Jointencionaliteti i intencës për seks të rrezikshëm 
paraqet një vatër potenciale për rezistencë kolektive 
kundër strategjive të normalizimit, disiplinimit dhetë të 
menduarit teleologjik racional dhe të moralizimit i cili 
i kalkulon aksionet dhe i kahëzon kah maksimalizimi i 
jetës (së pastër).

Në kahe të ngjashme sillet edhe projekti i Loren Bernantit  
e cila orvatet ta rrumbullakojë çështjen për seksin e 
rrezikshëm përtej modelit binar të subjektit racional, 
neoliberal dhe të llogaritshëm dhe opozitën e difektshëm 
patologjik dhe fantom, me një fjalë subjektin intencional 
dhe jointencional. Praktikimi i seksit të rrezikshëm 
paraqet një problem i cili i kalon kufijtë e seksualitetit 
të kuptuar si agjenci autonome, e vetëdijshme dhe 
intencionale e subjektit të vetë-pranishëm dhe i cili 
kërkon një perspektivë të matur e cila do t’i drejtpeshojë 
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spektiva koja }e gi uramnote`i preteruvawata na 
obvinuvawata za neodgovornoto i intencionalno 
rizi~no odnesuvawe i „herojskata transgresija na 
na{iot napad vrz socijalnite normi”.10

Kako sporno mesto vo argumentacijata na Vorner 
Halperin, taa go zabele`uva inkliniraweto kon 
psihoanaliti~kiot model za objasnuvawe na trans
gresivnosta na nagonot po odnos na kulturniot 
represiven normativ i, sledstveno, za objasnuvaweto 
na neintencionalnata intencija pri vpu{taweto vo 
rizi~en seks kako prodor na abjektot koj „prodol`uva 
da bide na{ata valkana tajna”.11 

Detronizaraj}i go egoto od ovlastenata pozicija na 
gospodar vrz samiot sebe i seksot koj bi trebalo da 
se stremi kon ̀ ivot, sre}a, sebepotvrduvawe i qubov 
kon samiot sebe, Vorner zazema psihoanaliti~ki i 
Batajski stil na objasnuvawe na antisocijalnata i 
transgresivna seksualna energija. Isklu~uvaweto na 
vakvata perspektiva vo izgotvuvaweto na strategiite 
za prevencija, smeta Vorner, vodi i kon isklu~uvawe 
na serija seksualni praktiki na steknuvawe zado
volstvo koi odbivaat da bidat „soodvetni i dobri” 
i, voop{to, kon neuspeh na vakvite strategii za bor
ba protiv SIDAta.
 
Za razlika od Vorner, Halperin „na{ata valkana taj
na” (abjektot) kako opcija za preosmisluvawe na gej 
identitetot, rizi~noto odnesuvawe i iznao|aweto  
novi strategii za prevencija, ja relocira od intim
nata privatna sfera na vnatre{nata topografija na 
psihoanalizata kon poleto na socijalnoto, kultur
noto i kolektivnoto gej iskustvo.

Abjektot za Halperin pretstavuva kolektiven emo
cionalen, socijalen i politi~ki model na egzis
tencija na gej identitetot. Radikalno izdvoeniot, 

teprimet e akuzave për sjelljen e papërgjegjshme dhe 
intencionale të rrezikshme dhe “transgresionin heroik të 
sulmit tonë ndaj normave sociale”.10

Si vend kontestues në argumentimin e Vorner Halperlinit, 
ajo e vë në dukje inklinimin ndaj modelit psikanalitik për 
shpjegimin e transgresivitetit të instinktit në raport me 
normativin  kulturor represiv dhe, kësisoj, për shpjegimin 
e intencës jointencionale me rastin e lëshimit në seks të 
rrezikshëm si depërtim i objektit i cili “vazhdon të jetë 
fshehtësia jonë e ndyrë”.11

Duke e detronizuar egon nga pozita e autorizuar e patronit 
ndaj vetvetes dhe seksit i cili do të ishte dashurta synojë 
jetën, lumturinë, vetëverifikimin dhe dashurinë ndaj 
vetvetes, Vorneri merr një stil psikanalitik dhe të Batasit 
për shpjegimin e energjisë antisociale e transgresive 
seksuale. Përjashtimi i një perspektive të këtillë në 
përgatitjen e strategjive për preventivë, mendon Vorneri, 
shpie edhe kah përjashtimi i një vargu të praktikave 
seksuale të fitimit të kënaqësisë që refuzojnë të jenë 
“përkatës dhe të mirë” dhe, në përgjithësi, kah mossuksesi 
i strategjive të tilla për luftë kundër SIDA-s.

Për dallim nga Vorneri, Halperini “fshehtësinë tonë të 
ndyrë” (objektin si opsion përriformësim të mendimit të 
gej identitetit, sjellja e rrezikshme dhe gjetja e strategjive 
të reja për preventivë, e rivendos nga sfera intime private 
në topografinë e brendshme të psikanalizës kah fusha e 
gej përvojës sociale, kulturore e kolektive.

Objekti për Halperinin paraqet një model kolektiv 
emocional, social dhe politik i ekzistencës së gej 
identitetit. Objekti i veçuar në mënyrë radikale, i keq 
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gnasen i otfrlen objekt na zazorotabjektot, koj kaj 
Kristeva ja ozna~uva narcisti~kata kriza vnatre 
samiot subjekt, kako nelagodnosta na Drugiot tam
poniran otade teritorijata na egoto vo mra~niot 
kontinent na nesvesnoto, za Halperin pretstavuva 
efekt na socijalna mo} i figuracija na relaci
ite na mo} so koj se obele`uva marginaliziranata 
op{testvena egzistencija na gej ma`ite. 

Halperin povtorno go razotkriva abjektot kako  
koncept vo negovite po~etni zna~ewa, nadvor od 
psihoanalizata, kako zaedni~ki priznak na egzis
tencijata na socijalno otfrlenite, negiranite i 
marginaliziranite. 

Stanuva zbor za tekst od 1939 godina, nasloven 
kako „Abjekcijata”, a potpi{an od katoli~kiot 
gej sve{tenik i antisemitski desni~ar, Marsel 
@uando, koj go izveduva terminot od hristijanskata 
spiritualnost. Vakvata smislovna upotreba na kon
ceptot, smeta Halperin, ja prezema i @an @enet 
anticipiraj}i go konceptot kako osnoven motiv vo 
najgolemiot broj od svoite kni`evni tekstovi, {to 
posebno }e dojde do izraz vo Sartrovskata analiza 
na „svetosta na @enet” vo 1952 godina. 

Abjektot i kaj dvajcata avtori ja ozna~uva spode
lenata socijalna polo`ba na poni`uvawe, sram i 
degradacija koja, po primerot na @uando, go nosi 
potencijalot na transmutacija, transformacija 
vo edna egzaltira~ka sostojba na sre}a i spiritu
alnost, kako svetost sprotivna od onaa vo ramkite 
na hristijanstvoto. Ova pervertirawe na abjektot 
proizveduva efekti sprotivni od prvi~nite. Vo mo
mentot koga poni`uva, abjektot i vozdignuva. Anti
socijalna vo osnova, ovaa svetost e svoevidna askeza 
i bara isten~en odnos na subjektot kon samiot sebe. 

dhe i hedhur poshtë i neverisë-abjektit, i cili te Kristeva 
e shënon krizën narcisitike brenda vetë subjektit, si 
mosndjerja mirë e Tjetrit të tamponuar përtej territorit 
të egos në kontinentin e errët të së pavetëdijshmes, për 
halperinin paraqet një efekt të fuqisë sociale dhe një 
figuracion të relacioneve të fuqisë me të cilën shënohet 
ekzistenca e margjinalizuar shqopore e gej meshkujve.

Halperini përsëri e zbulon objektin si koncept në 
domethëniet e tij fillestare, jashtë psikanalizës, si shenjë 
e përbashkët e ekzistencës së të hedhurve nga shoqëria, 
të mohuarve dhe të margjinalizuarve. 

Bëhet fjalë për një tekst nga viti 1939 i titulluar si 
“Bajeksioni”, kurse i nënshkruar nga gej kleriku katolik 
dhe djathtisti antisemit Marsel Zhuando, i cili e derivon 
termin nga spiritualiteti krishter. Përdorimin me kuptim 
të tillë të konceptit, mendon Halperini, e huazon edhe 
Zhan Zheneti duke e anticipuar konceptin si motiv 
themelor në numrin më të madh të teksteve të veta 
letrare, që në mënyrë të veçantë do të vijë në shprehje 
në analizën e Sartrit të “shenjtërisë së Zhenetit” në vitin 
1952.

Abjekti te të dy autorët e shënon pozitën sociale të ndarë 
mes vetes, turpi dhe degradimi i cili, sipas shembullit 
të Zhuandos, e bart potencialin e transmutacionit, 
transformimit në një gjendje të ekzaltuar të fatit e 
spiritualitetit, si shenjtëri e kundërt nga ajo në suazat 
e krishterimit. Ky pervertim i objektit prodhon efekte 
të kundërta nga të parat. Në momentin kur poshtëron, 
objekti njëherësh edhe lartëson.  Antisociale në esencë, 
kjo shenjtëri është një aksezis i llojit të vet dhe kërkon 
marrëdhënie të hollë të subjektit ndaj vetvetes.
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Vo isto vreme, intenzivniot duhoven trud ja raskole
buva i granicata pome|u intencionalnoto i nein
tencionalnoto/neanticipirano sebepreoblikuva
we i relacionirawe i otpor kon dominantnata so
cijalna konfiguracija i kognitiven prostor. Kolku 
{to stanuva zbor za nepredvideno iskustvo na sre}a, 
podednakvo stanuva zbor i za intenziven odnos na 
trud i refleksija kon samiot sebe i za recipro~na 
dijalekti~ka borba za zna~ewe pome|u gej subjektot i 
socijalniot svet. 

Transcendiraj}i gi socijalnata opresija i 
poni`uvaweto vo perverzna egzaltacija, primerot 
na @enet go otvara horizontot na zaedni~kata erot
ska solidarnost pome|u zloupotrebenite i stigma
tiziranite so op{testveniot sram. 

Alhemijata na abjektot gi generira uslovite za bor
ba {to „se slu~uva ne vo psihata, tuku vo poleto na 
socijalnata mo}”.12 

Stravot i u`asot stanuvaat predmet na erotospiri
tualna transfiguracija vo otpor i `elba koja ja 
izmestuva optikata na samopercepcijata na gej sub
jektot i na negoviot odnos kon hegemonijata na kul
turniot poredok. 

Ona {to posebno go fascinira Halperin vo @ene
tovskoto transformirawe na abjektot e paradoksot 
na neintencionalnata intencija i misteriozni
ot proces na agencija osloboden od zatvoreniot 
triagolnik na psihoanalizata. Kolku {to abjekt
nosta e nu`nost na gej egzistencijata, podednakvo 
e nu`na i svetosta od drugata strana na izborot.  
„@enet nitu dejstvuva, nitu e celosno objekt na dejs
tvo”.13 

Në të njëjtën kohë, puna intensive shpirtërore e luhat 
edhe kufirin midis vetëriformësimit intencional dhe 
joaintencional/joanticipues dhe relacionimit e rezistencës 
ndaj konfiguracionit dominant social dhe hapësirës 
kognitive. Sa bëhet fjal për përvojën e paparaparë të 
lumturisë, po aq bëhet fjalë edhe për raportin intensiv 
të punës dhe refleksionit ndaj vetvetes dhe për luftën e 
ndërsjellë dialektike për domethënie midis gej subjektit 
dhe botës sociale.

Duke e trascendentuar opresionin social dhe 
poshtërimin në ekzaltim pervers, shembulli i Zhenetit e 
hap horizontin e solidaritetit të përbashkët erotik midis 
të të keqpërdorurve dhe të stigmatizuarve me turpin 
shoqëror.

Alkimia e objektit i gjeneron kushtet për luftë që “ndodh 
jo në psikë, por në fushën e fuqisë sociale”.12

Frika dhe tmerri bëhen objekt i transfigurimit eroto-
spiritual në rezistencën dhe dëshirën e cila e zhvendos 
optikën e vetëperceptimit të gej subjektit dhe të 
marrëdhënies së tij me hegjemoninë e rendit kulturor.

Ajo që e fascinon në mënyrë të veçantë Halperinin në 
transformimin e Zhenetit të objektit është paradoksi i 
intencionit jointencional dhe procesi misterioz i agjencisë 
së çliruar nga trekëndëshi i mbyllur i psikanalizës. Sa 
është objektiviteti nevojë e gej ekzistencës, po aq është 
nevojë edhe shenjtëria e anës tjetër të zgjedhjes. “Zheneti 
as vepron, as është tërësisht objekt veprimi”.13

REVIEWS PRIKAZI
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Identities

Otvorenoto: Alhemija, Otpor, Prevencija 

Celokupniot proekt na Halperin, sepak, ne preten
dira da go postulira abjektot kako zaedni~ki esenci
jalen imenitel na celokupnoto gej iskustvo. Celta 
mnogu pove}e se sostoi vo obidot da se svrti celokup
nata diskusija za seksot i rizikot vo nasoka koja{to 
}e gi izbegne psihoanaliti~kite spekulacii za 
smrtniot nagon kako kvintesencija na gej subjektiv
izmot i kako „objektivna” elaboracija na pri~inite 
za rizi~en seks pome|u gej ma`ite. Perspektivata na 
Halperin se potpira na stavot na Vorner deka ima 
potreba da „se inkorporiraat pra{awata za kvir 
afektot i subjektivitetot vo preventivnite strate
gii za HIV/SIDA”.14 Borbata protiv epidemijata 
e mo`na i preku op{testveni zna~ewa bez da ima 
potreba da se navleguva vo spekulacii za ~ovekovata 
psiha. 

Erotskata solidarnost i sebetransformacijata 
preku duhovniot asketski trud, koi proizleguvaat 
kako rezultat na transfiguracijata na iskustvoto 
na abjektnost, strav i u`as, pretstavuvaat politi~ka 
opcija koja{to se karakterizira tokmu so sopstve
nata apoliti~nost i otpor kon politi~koto normi
rawe. Alternativata {to ja nudi Halperin pretsta
vuva vo osnova politi~ka opcija za otpor ~ija{to 
politi~ka korisnost se iscrtuva tokmu vo nejzi
niot potencijal kon subverzija na sekoja sterilna 
politi~ka programa i urivawe na granicite na nor
mativot kon otvoreniot horizont na neanticipira
ni i virtuelni mo`nosti. 

Alhemijata na abjektot kaj Halperin, po primerite 
na @uando i @enet, pretstavuva ne samo tekstualen, 
tuku i diskurziven, strate{ki i politi~ki esej za 
restrukturirawe na odnosite pome|u gej lu|eto i na 

E hapura: Alkimia, Rezistenca, Preventiva

Projekti i tërësishëm i Halperinit, megjithatë, nuk 
pretendon ta postulojë objektin si emërues thelbësor 
i përbashkët i tërë gej përvojës. Qëllimi më shumë 
qëndron në përpjekjen që të kthehet diskutimi i 
tërësishëm për seksin dhe rrezikun në një kahe e cila do 
t’u ikë spekulimeve psikanalitike për instinktin mortor si 
kuintesencë e gej subjektivizmit dhe si elaborim “objektiv” 
i shkaqeve për seks të rrezikshëm midis gej meshkujve. 
Perspektiva e Halperinit bazohet në qëndrimin e Vornerit 
se ka nevojë që “inkorporohen çështjet çështjet për kuir 
afektin dhe subjektivitetin në strategjitë preventive në 
HIV/SIDA”.14 Lufta kundër epidemisë është e mundur 
përmes domethënieve shoqërore pa pasur nevojë për t’u 
futur në spekulime për psikën e njeriut.

Solidariteti erotik dhe vetëtransformimi përmes mundit 
asketik shpirtëror, që dalin si rezultat i transfigurimit 
të përvojës së objektivitetit, frikës dhe tmerrit që 
paraqesin opsion politik i cili karakterizohet pikërisht 
me apoliticitetin e vet dhe me rezistencën ndaj normimit 
politik. Alternativa të cilën e ofron Halperini paraqet në 
thelb një opsion politik për rezistencën dobia politike 
e së cilës përvijohet pikërisht në potencialin e saj drejt 
subverzimit të çdo programi steril politik dhe rrënimit 
të normativit kah horizonti i hapur i mundësive të 
paanticipuara dhe virtuale.

Alkimia e objektit te Halperini, sipas shembujve të 
Zhuando-s dhe Zhenet-it, paraqet jo vetëm një ese 
tekstual, por edhe diskurziv, strategjik e politik për 
rikonstruksionin e marrëdhënieve midis gej njerëzve 
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odnosot na gej lu|eto sami kon sebe. Alhemijata na ab
jekt e vsu{nost opcija za transcendirawe na sramot15 
i poni`uvaweto so koe{to ̀ iveat HIV pozitivnite 
lu|e i mo`nost da se generira sre}a i zadovolstvo od 
sopstvenata egzistencijalna pozicija. Posledicata 
na toa bi bil eden pootvoren i poiskren odnos koj bi 
go namalil rizikot od rizi~en seks i bi ja kreiral 
mo`nosta za komunitarnost edinstveno preku hrab
rosta da se ka`e, bez sram i strav od isklu~uvawe, 
deka nekoj e nositel na virus.

I vo krajna linija, vakvata askeza i gri`a za sebe 
ja otvora seksualnosta kon mno`estvoto izvori na 
zadovolstvo, qubov, eksperiment i inventivnost po 
povr{inata na telesnosta i pluralitet od afektiv
ni relacii koi bi ja intenzivirale idnata mo`nost 
za kreirawe i na drugi strategii za prevencija i ot
por protiv disciplinarnite i regulatorni apara
turi na mo}ta. 

Zamki (Dijalektika na osloboduvaweto)

Analizata {to ja nudi Halperin vo „[to sakaat gej 
ma`ite” po odnos na rizi~niot seks, gej subjekti
vitetot i novata etika i politika na prevencijata 
na HIV/SIDA, i pokraj seta smelost i ingenioznost, 
implicira i nekolku rizi~ni mesta koi{to mo`eme 
da gi podvedeme pod dve generalni nasoki.

Prviot problem proizleguva od postojanoto in
sistirawe na Halperin na refokusirawe kon 
problemot niz socijalna, prakti~na i politi~ka 
perspektiva, nasproti koja stoi dominantnata 
psihoanaliti~ka perspektiva koja{to, spored 
Halperin, {to e voedno i sosem izdr`ano tvrdewe, 
se slu`i so liberalisti~kata logika za individu
alniot, avtonomen i odgovoren subjekt situiran vo 
domenot na privatnoto. 

dhe raportit të gej njerëzve mes vetes. Alkimia e objektit 
në të vërtetë është opsion për trensendimin e turpit15 dhe 
poshtërimit me të cilin jetojnë njerëzit HIV pozitivë dhe 
mundësinë që të gjenerohet lumturi dhe kënaqësi nga 
pozita vetanake ekzistenciale. Pasoja e kësaj do të kishte 
qenë një marrëdhënie më e hapur dhe më e sinqertë i 
cili do ta kishte zvogëluar rrezikun nga seksi i rrezikshëm 
dhe do ta krijonte mundësinë për komunitaritet vetëm 
përmes guximit që të thuhet, pa turp e frikë nga 
ekskluzioni, se dikush është bartës i virusit. 

Dhe në fund të fundit, askezisi i këtillë dhe kujdesi për 
veten e hap seksualitetin kah shumësia e  burimeve të 
kënaqësisë, kah dashuria, eksperimenti dhe intenca në 
sipërfaqen e shtetësisë dhe kah pluraliteti na relacionet 
afektive të cilat do ta intensifikonin mundësinë e 
ardhshme për krijimin edhe të strategjive të tjera për 
preventivë dhe rezistencë kundër aparaturave disiplinore 
dhe rregullatore të fuqisë.

Kurthi (Dialektika e çlirimit)

Analizën që e ofron Halperini në “Çfarë duan gej meshkujt” 
lidhur me seksin e rrezikshëm, gej subjektivitetin dhe 
etikën e re dhe politikën e preventivës ndaj HIV/SIDA-s 
edhe krahas gjithë guximit dhe ingjeniozitetit, implikon 
edhe disa vende të rrezikshme të cilat do të kishim 
mundur t’i vendosim në dy kahe gjenerale. 

Problemi i parë del nga insistimi i vazhdueshëm 
i Halperinit në rifokusimin drejt problemit nëpër 
perspektivën sociale, praktike e politike përballë së cilës 
qëndron perspektiva dominante psikanalitike e cila, 
sipas Halperinit, që njëherësh është një pohim mjaft i 
qëndrueshëm, shërbehet me logjikën liberaliste për 
objektin individual, autonom dhe përgjegjës i sityuar në 
domenin e privates. 

REVIEWS PRIKAZI
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Zamkata kon koja{to mo`e da odvede vakvata pozi
cija e tokmu reinstaliraweto na liberalisti~ka
ta binarna ramka me|u privatnoto i kolektivnoto,  
psiholo{koto i socijalnoto ili poleto na 
politi~kata anatomija.

Postojanoto razlikuvawe na negovata pozicija od 
hegemonijata na psihoanalizata i psihijatrijata 
go dekonstruira negoviot obid za izlez od istata, 
doveduvaj}i go vo neizbe`en odnos na diferen
cijacija i relacija, {to bi zna~elo zavisnost, so 
psihoanaliti~koto iskazno pole. 

Definiraweto na negoviot zna~enski sistem ja 
pretpostavuva psihoanaliti~kata signifikaciska 
paradigma kako nu`en preduslov za konstitucija. 
I pokraj toa {to vo istoriska perspektiva Hal
perin, preku tekstovite na @uando i @enet, go 
datira konceptot na abjektot kako prethode~ki na 
psihoanaliti~kiot na Kristeva, sepak, paradoksal
no, niz zna~enskata logika, konceptot na Kristeva e 
pretpostavka koja prvin mora da bide negirana, {to 
bi zna~elo i deka mu prethodi. Avtonomijata na soci
jalnata i politi~kata pozicija na analiza na abjek
tot imanentno ja pretpostavuva psihoanaliti~kata 
pozicija.

Nadvor od ovoj krug na zna~enskite igri, problemot 
na istoto pra{awe e i vo nastoj~ivata dihotomiza
cija na dvete paradigmi. 

I Fuko (Svetecot) samiot }e ka`e deka:

„ne mo`e da se ka`e deka du{ata e iluzija ili ideolo{ki 
efekt. Taa postoi, realna e, postojano se sozdava okolu 
teloto, na nego i vo nego, so pomo{ na mo}ta koja se 
sproveduva nad tie {to se kaznuvaat i glavno nad onie 
{to se dresiraat, nadziraat i prevospituvaat. Toa e is

Kurthi të cilin mund ta sjell pozita e këtillë është 
pikërisht riinstalimi i kornizës liberaliste binare midis 
privates e kolektives, psikologjikes e sociales ose fushës 
së anatomisë politike.

Dallimi i tashëm i pozitës së tij nga hegjemonia e 
psikanalizës dhe psikiatrisë e dekonstrukton përpjekjen e 
tij për dalje nga ajo, duke e sjellë në raport të paevitueshëm 
të diferencimit dhe relacionit, që do të thoshte varësi, me 
fushën treguese psikanalitike.

Definimi i sistemit të tij domethënës e presupozon 
paradigmën psikanalitike sinjifikative si parakusht i 
nevojshëm  për konstitucion. Edhe krahas kësaj që në 
perspektivën historike Halperini, përmes teksteve të 
Zhuando-së dhe Zhenet-it, e daton konceptin e objektit 
si paraprijës i psikanalitikes si Kristevës, megjithatë, 
paradoksalisht, nëpër logjikën domethënëse, koncepti i 
Kristevës është supozim i cili së pari duhet medoemos 
të mohohet, që do të thotë se i paraprin. Autonomia e 
pozicionit social e politik e analizës së objektit në mënyrë 
imanente e supozon pozicionin psikanalitik.

Jashtë këtij qarku të lojërave domethënëse, problemi i 
çështjes së njëjtë është dihotomizimi këmbëngulës i të 
dy paradigmave.

Edhe Fuko-ja (i Shenjti) vetë do të thotë:

“Nuk mund të thuhet se shpirti është iluzion ose efekt ide-
ologjik. Ai ekziston, është real, vazhdimisht krijohet rreth 
trupit, mbi të dhe në të, me ndihmën e fuqisë e cila zbatohet 
mbi ata të cilët ndëshkohen dhe kryesisht mbi ata të cilët 
dresohen, mbikëqyren dhe riedukohen. Ky është realiteti 
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toriskata realnost na du{ata koja, za razlika od du{ata 
pretstavena vo hristijanskata teologija, ne se ra|a vo 
grev i vina, tuku se ra|a od kaznuvaweto, od nadzorot 
i prinudata... Du{ata e posledica i instrument na 
politi~kata anatomija. Du{ata e zatvor na teloto!”16

Ova ne zna~i deka zastanuvam vo pozicija na od
brana na psihoanaliti~kata perspektiva. Na
protiv, smetam deka istata treba da se kritikuva, 
dekonstruira i preispita niz pozicija koja }e gi 
sogleda zaemnite isprepletuvawa na strukturite 
na mo}ta i vnatre{niot `ivot i psihi~kata topo
grafija koja{to istite ja uslovuvaat i konstru
iraat, zatskrivaj}i ja pritoa svojata genealogija i 
introniziraj}i se kako univerzalni i ve~ni struk
turi na psihi~koto funkcionirawe na subjektot.

Ignoriraweto na psihoanaliti~kiot diskurs mu ja  
nudi mo`nosta na istiot da se amnestira od negovite  
investicii na mo}. Zatoa smetam deka razglobu
vaweto na istiot, poso~uvaweto na negovite neko
herentni mesta i uka`uvaweto na negovata kulturna, 
istoriska, politi~ka i simboli~ka fleksibilnost 
e stil so koj se prenabregnuva binarnata ramka. 

Psihi~kata realnost na subjektot e fakt koj se dol`i 
na samiot proces na subjektivizacija i pot~inuvawe 
na strukturite na mo}ta, na ograni~uvawe, pri
silba i interiorizacija na istite. Zamkata na 
psihoanalizata i kapitalizmot e tokmu vo reifi
kacijata na privatizacijata na kolektivniot mit 
i zatvoraweto na individuata vo subjektivnata 
psihi~ka vnatre{nost. 

Subjektot i Mo}ta se vo kontinuirana zaemnopot
porna dinamika. Mo}ta go pravi vozmo`en subjektot 
koj povratno citiraj}i ja istata, niz postojaniot 

historik i shpirtit i cili, për dallim nga shpirti i paraqitur nga 
teologjia e krishterimit, nuk lindet në mëkat e faj, por lindet 
nga ndëshkimi, nga mbikëqyrja dhe detyrimi. Shpirti është 
burg i trupit”.16

Kjo nuk do të thotë se qëndroj në pozicionin e mbrojtjes 
së perspektivës psikanalitike. Përkundrazi, mendoj 
se kjo duhet të kritikohet, të dekonstruktohet dhe të 
rishqyrtohet nëpër pozicionin i cili do t’i shohë ndërthurjet 
e ndërsjella të strukturës së fuqisë dhe jetës së brendshme 
dhe topografisë psikike të cilën ato e kushtëzojnë dhe 
konstruktojnë, duke e fshehur me këtë rast gjenealogjinë 
e vet dhe duke u infronizuar si struktura universale e të 
amshueshme të funksionimit psikik të subjektit.

Injorimi i diskursit psikanalitik ia ofron mundësinë po 
të njëjtit që të amnistohet nga investimet e tij të fuqisë. 
Prandaj mendoj se shpërbërja analitike e tij, theksimi 
i vendeve jokoherente të tij dhe vënia në dukje e 
fleksibilitetit të tij kulturor, historik, politik dhe simbolik 
është stil me të cilin kapërcehet korniza binare.

Realiteti psikik i subjektit është fakt i cili i detyrohet vetë 
procesit të subjektivizmit dhe nënshtrimit të strukturave 
të fuqisë, të kufizimit, detyrimit të dhunshëm dhe 
interiorizimit të tyre. Korniza e psikanalizës dhe 
kapitalizmit qëndron pikërisht në reifikacionin e 
privatizimit të mitit kolektiv dhe mbylljes së individit në 
brendinë psikike.

Subjekti dhe Fuqia janë në një dinamikë të vazhdueshme 
të ndërsjellë-mbështetëse. Fuqia e bën të mundshëm 
subjektin i cili në mënyrë të kthyeshme duke e cituar 
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proces na reiteracija ja konsolidira i potvrduva 
mo}ta. 

Samiot proces na internalizacija „ja fabrikuva 
distinkcijata pome|u vnatre{niot i nadvore{niot 
`ivot, nudej}i ni distinkcija pome|u psihi~koto i 
socijalnoto”.17 

Drugiot problem koj se kristalizira proizleguva 
od proektot za transfiguracija na abjektot. Imeno, 
vo po~etokot na esejot, Halperin i samiot nagla
suva deka fokusot vrz gej subjektivitetot e najostar 
koga stanuva zbor za beli, socijalno privilegi
rani ma`i, ~ija avtonomija ne e izrazito predmet 
na politi~ka i kulturna opresija ili kakvi i da 
bilo drugi nadvore{ni pre~ki i ~ie{to rizi~no 
seksualno odnesuvawe ne bi mo`elo da se objasni 
preku socijalnite faktori, koi{to se koristat kako 
analiti~ka alatka vo objasnuvaweto na istoto odne
suvawe kaj heteroseksualnite parovi. 

Vo ponatamo{niot tek na tekstot, primerite so koi 
Halperin operira doa|aat od prikazni na gej ma`i 
~ija{to socijalna i ekonomska pozadina e sosem 
razli~na od gorespomenatata grupa na gej ma`i. 
Katolicist, sve{tenik, antisemitist, desni~ar od 
1939 godina, i na drugata strana, @an @enet ~ij{to 
biografski narativ e prepolnet so to~ki koi{to 
upatuvaat na bogato „kriminalno dosie” i na soci
jalna, politi~ka i ekonomska nekonfornost. 

Problemot  vsu{nost i ne e tolku vo argumentaciska
ta doslednost, tuku i vo samata vozmo`nost na vakvi
ot proekt, koj i pokraj fascinacijata na Halperin 
od nenamernata intencionalnost i misterijata na 
procesot na transformacija, podrazbira slobodo
volen i svesen akt na agencija i otpor.

atë, nëpër procesin e vazhdueshëm të reiteracionit e 
konsolidon dhe e vërteton fuqinë.

Vetë procesi i internalizimit “e fabrikon distinksionin midis 
jetës së brendshme dhe të jashtme, duke ofruar distinksion 
midis psikikes dhe sociales”.17

Problemi tjetër i cili kristalizohet del nga projekti për 
transfiguracion të objektit. Pra, në fillim të esesë, Halperini 
edhe vetë thekson se fokusi mbi gej subjektivitetin është 
më i ashpër kur bëhet fjalë për meshkuj të bardhë, 
socialisht të privilegjuar, autonomia e të cilëve nuk 
është lëndë e opresionit politik e kulturor ose çfarë do 
pengesash të tjera të jashtme dhe sjellja e rrezikshme 
seksuale e të cilëve nuk do të mund të shpjegohej përmes 
faktorëve socialë, të cilët shfrytëzohen si vegël analitike 
në shpjegimin e asaj sjelljeje te çiftete heteroseksuale.

Në ecurinë e mëtutjeshme të tekstit, shembujt me të cilët 
operon Halperini vijnë nga rrëfimet e gej meshkujve 
prapavija sociale e ekonomike e të cilëve është krejtësisht 
e ndryshme nga grupi i sipërpërmendur i gej meshkujve. 
Katolicist, klerik, antisemit, djathtist nga viti 1939 dhe 
në anën tjetër Zhan Zhenet-i narrativi biografik i të cilit 
është përplot me pika të cilat  bëjnë me gisht kah një 
“dosje kriminale” e pasur dhe kah jokonforiteti politik e 
ekonomik.

Problemi në të vërtetë nuk qëndron puna vetëm në 
konsekuencën argumentuese, por edhe në vetë mundësinë 
e projektit të këtillë, i cili edhe krahas fascinimit të 
Halperinit me intencionalitetin e jointenduar dhe 
misterin e procesit të transformimit, nënkupton aktin 
e vullnetit të lirë dhe të vetëdijshëm të agjencisë dhe 
rezistencës.
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Avtonomijata na subjektot, koj e pretpostaven kako 
eksteren na dominantnata politi~ka aparatura 
na mo}ta, prodol`uva da se provlekuva niz celiot 
proekt na Halperin. Iako samiot toj naglasuva deka 
se ograduva od liberalisti~kite implikacii na 
tekstot na @enet i Sartrovata interpretacija na 
istiot, sepak realizacijata na istiot proekt kaj 
@enet se poka`uva kako nevozmo`en bez takvata 
pretpostavka. Svetosta na @enet e vo postojan rizik 
da ostane zaslepena od sopstveniot pohod kon slo
bodata, bez pritoa da go uvidi performativot koj ja 
pravi istata efekt na sopstveniot ritual. 

Vo istiot kontekst, ona {to se potvrduva kako 
najranlivo mesto e zamkata na dijalekti~kata borba. 
@enetovskiot proces na transformacija vklu~uva 
postapki na presvrt i reformulacija na dadenite 
kategorii. No, ovoj presvrt e glavno vo nasoka na 
nivno prevrednuvawe po odnos na binarizmite za 
dobrolo{o, zdravopatolo{ko, normalnonenor
malno, moralnonemoralno... Ova nesomneno pret
stavuva flagrantno subverziven akt i strategija na 
otpor. Sepak, @enet ostanuva nezainteresirana za 
„razmestuvawe ili resignifikacija na dominant
nite termini {to bi ja adresiralo dominantnata 
kultura”.18 

Vakvata strategija ja nosi opasnosta na liberaliz
mot za postoeweto na pozicija nadvor od struktu
rite na mo}. Alteritetot i Drugosta ne se dadeni, 
tuku se producirani. Dijalekti~kata logika na kolo
nizacijata preku radikalnata diferencijacija na 
Drugiot go konstruira istiot. Istovremeno, dodeka 
go ~isti sopstveniot poredok od „opasnata” Drugost, 
kolonizatorot go konstruira i sopstveniot iden
titet preku takvata relacija na diferencijacija, 
pritoa zatskrivaj}i ja ovaa genealogija. 

Autonomia e subjektit, i cili merret me mend si ekstre 
i aparaturës dominonte politike të fuqisë, vazhdon të 
përbirohet në tërë projektin e Halderinit. Edhe pse edhe 
vetë ai thekson se distancohet nga implikimet liberaliste 
të tekstit të Zhenet-it dhe të interpretimit të tillë të 
Sartrit, megjithatë realizimi i këtij projekti te Zhenet-
i dëshmohet si i pamundshëm pa supozimin e tillë. 
Shenjtëria e Zhenet-it është në rrezik t; vazhdueshëm që 
të mbetet e verbuar nga turri i tij kah liria, pa e vënë re, 
me këtë rast, performativin i cili e bën këtë një efekt të 
ritualit të vet.

Në këtë kontekst, ajo që vërtetohet si vend më i 
lëndueshëm  është kurthi i luftës dialektike. Procesi 
i Zhenet-it i transformimit inkuadron procedura të 
kthesës dhe të riformulimit të kategorive të dhëna. Por, 
kjo kthesë kryesisht është në kahe të revalorizimit të 
tyre në raport me binarizmat për mirë-keq, shëndet-
patologjike, normale-jonormale, morale-jomorale... 
Kjo padyshim paraqet një akt flagrant subversiv dhe 
një strategji e rezistencës. Megjithatë, Zheneti mbetet 
e painteresuar për “zhvendosjen ose resignifikimin e 
termeve dominante  të cilat do ta adresonin kulturën 
dominante”.18

Strategjia e këtillë ka rrezikun nga liberalizmi për 
ekzistimin e pozicionit jashtë strukturave të fuqisë. 
Alteriteti dhe Tjetërsia nuk janë të dhëna, por të prodhuar. 
Logjika dialektike e kolonizimit përmes diferencimit 
radikal të Tjetrit e konstrukton të njëjtin. Njëherësh, 
derisa e pastron rendin e vet nga Tjetërsia “e rrezikshme”, 
kolonizatori e konstrukton  edhe identitetin e vet përmes 
relacionit të tillë të diferencimit, duke fshehur, me këtë 
rast, këtë gjenealogji.
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Tokmu razlikata na Drugiot ja pravi mo`na fon
dacijata na sopstvoto na kolonizatorot. Ili, nega
tivniot koloniziran i markiran identitet e negi
ran vo nasoka na osnovawe na pozitivnata sebnost na 
kolonizatorot. 

„Realnosta ne e dijalekti~ka, kolonijalizmot e”.19 

Zamkata na dijalektikata gospodarrob e vsu{nost vo 
esencijalizacijata na atributot konstruiran kako 
takov od i za potrebite na gospodarot. Smetam deka 
mo`nosta na otporot le`i ne samo vo borbata protiv 
hegemonijata na dominantnata kultura, tuku i vo 
borbata so hegemonijata na sopstveniot identitet. 
Halperin so pravo zabele`uva vo „Sveti Fuko” deka 
borbata za sloboda bazirana vrz pretpostavkite za 
diskurzivno konstruiranata seksualnost e ona {to 
n$ pravi neslobodni. No, sprotivno na takvoto 
tvrdewe, vaka zasnovaniot proekt trgnuva od 
pretpostavkite za avtonomija nadvor od relaciite 
na mo}. Kolku i da ne se namerite na Halperin vo 
soglasnost so toa, samiot materijal so koj raboti go 
pravi krajniot ishod ili utopiski ili  sprotiven 
na celta. 

Rekontekstualizacijata i resignifikacijata na 
dominantnite termini e startna pozicija za razglo
buvawe na hegemonijata i sogoluvaweto na nejzinite 
mehanizmi. 

Kako {to potencira i Fuko vo „Arheologija na 
znaeweto”, materijalnosta na iskazot na sekoj diskurs 
e mestoto od koe{to sekoj diskurs mo`e da bide 
subvertiran i potkopan odnatre preku povtoruvawe 
i izmestuvawe na diskurzivnite iskazi i strategii 
vo sprotivni/razli~ni nasoki, celi i konteksti.  

Pikërisht dallimi i Tjetrit e bën të mundshëm Fondacionin 
e qetësisë së kolonizatorit. Ose, identiteti negativ i 
kolonizuar dhe i markuar është mohuar në kahe të 
themelimit të qetësisë pozitive të kolonizatorit.

“Realiteti nuk është dialektik, kolonializmi është”.19  

Kurthi i dialektikës pronar-skllav është në të vërtetë në 
esencializmin e atributit të konstruktuar si i tillë nga dhe 
për nevojat e pronarit. Mendoj se mundësia e rezistencës 
qëndroj jo vetëm në luftën kundër hegjemonisë së 
kulturës dominonte, por edhe në luftën me hegjemoninë 
e identitetit vetanak. Halperini me të drejtë vë re në 
“Shën Fuko-ja” se lufta për liri e bazuar në supozimet 
për seksualitetin diskurziv të konstruktuar është ajo që 
na bën jo të lirë. Por, përkundër pohimit të tillë projekti i 
bazuar në këtë mënyrë niset nga supozimet për autonomi 
jashtë relacioneve të fuqisë. Sa do që të mos jenë qëllimet 
e Halperinit në përputhje me  këtë, vetë materiali me të 
cilin punon e bën rezultatin e fundit ose utopik ose të 
kundërt me cakun.

Rikontekstualizimi dhe risinjifikimi i termave dominantë 
është pozicion nismëtar për analizën e hegjemonisë dhe 
të lakuriqësimit të mekanizmave të tij.

Siç potencon edhe Fuko-ja në “Arkeologjinë e diturisë”, 
materialiteti i rrëfimit t[ çdo diskursi është vendi nga i 
cili çdo diskurs mund të subvertohet dhe të shkatërrohet 
përbrenda përmes përsëritjes dhe zhvendosjes si 
rrëfimeve diskurzive dhe të strategjive në kahe të 
kundërta/të ndryshme, nga qëllimet dhe kontekstet.
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Vakvata dijalekti~ka pozicija sekoga{ ve}e ja nosi 
vo sebe opasnosta od nova hegemonizacija, instala
cija na novi moralni i identitarni normativi i 
ekskluzija na serija postoe~ki i s$ u{te neantici
pirani modaliteti na identifikacija i gradewe re
lacii. Toa e opasnosta na eden ma|epsan krug, vo koj 
s$ {to bi pravele e da si gi razmenuvame poziciite 
na mo}, bez pritoa da kreirame novi relacii na 
produkcija i destabilizacija/razigruvawe na 
dominantnite strukturni relacii na mo}. 
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Ana Dimi{kovska

Qyteti dhe gjaku: për romanin  
„Stolot na Elijah” nga Igor Shtiks-i, 
Ili-ili, Skopje, 2007.

Ana Dimishkovska

Gradot i krvta: kon romanot  
„Stolot na Elijah” od Igor [tiks,
Ili-ili, Skopje, 2007.

1. Prestolot na identitetot

Spored drevnite evrejski obi~ai, osmiot den po 
ra|aweto na ma{koto dete e isklu~itelno zna~aen 
vo religiozna smisla. Imeno, na ovoj den mom~eto 
se podlo`uva na inicijaciskiot ritual na 
obre`uvaweto – “brit milah” – i od negovoto telo 
se otstranuva del~eto vo koe, spored predanieto, 
se vsidruvaat negativnite sili {to mo`at da mu 
go popre~at patot kon ~istotata i svetosta. Celata 
ceremonija se odviva pod budniot pogled na Elijah, 
„angelot na zavetot”, ~ie prisustvo go garantira 
odr`uvaweto na drevnoto vetuvawe za obre`uvaweto, 
dadeno na Semo}niot. Zatoa, neizostaven del od 
ritualniot inventar na evrejskite hramovi e 
specijalniot prazen, bogato ukrasen stol na koj sedi 
nevidliviot Elijah, i na koj, na po~etokot na ~inot 
se postavuva i samoto dete.

No, stolot na Elijah ne e samo specifi~en evrejski 
ritualen predmet. Toj e, ednovremeno, eden od onie 
raznovidni, no vo osnova sli~ni, divinizirani 
prestoli na identitetot vo koi, od pamtivek pa do 
denes, neumolivite race na zaednicata nè sednuvaat 
ottrgnuvaj}i nè od majkinite pregratki, za so kapka 
krv da go zape~atat belegot na na{ata pripadnost kon 
„vistinskiot rod” – onoj na verata, nacijata, rasata. 

1. Froni i identitetit

Sipas zakoneve të lashta hebraike, dita e tetë pas lindjes 
së djalit është jashtëzakonisht e rëndësishme në kuptimin 
religjioz. me një fjalë, në këtë ditë djali i nënshtrohet 
ritualit inicial të synetisë – “brit-milah” – dhe prej 
trupit të tij hiqet ajo pjesëz në cilën, sipas gojëdhënës, 
strehohen fuqitë negative të cilat mund t’ia pengojnë 
rrugën njeriut drejt pastërtisë dhe shenjtërisë. I tërë 
ceremoniali zhvillohet nën kujdesin syçelë të Elijahut, 
“engjëllit të amanetit”, prania e të cilit garanton mbajtjen 
e premtimit të lashtë të synetisë, dhënë të Plotfuqishmit. 
Për këtë arsye, një pjesë e pakapërcyeshme e inventarit 
ritual në tempujt hebraikë është tryeza e zbrazët, e 
stolisur shumë, në të cilën rri Elijahu i padukshëm dhe, 
mbi të cilën, në fillim të aktit vendoset fëmija.

Tryeza e Elijahut nuk është vetëm një objekt specifik 
hebraik i ritualeve. Ajo, njëherësh, është njëri nga 
ato frone gjithfarëshe, por në thelb të ngjashme, të 
divinizuara, të identitetit në të cilat  prej se mbahet 
mend e deri më sot, duart e këmbëngulëse të bashkësisë 
na vendosin duke na shkëputur nga përqafimi i nënës, 
që me një pikë gjaku ta vulosin shenjën e përkatësisë 
sonë në “leninë e vërtetë” – në atë të besimit, kombit, 
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Beleg vrz teloto i umot koj ja crta kartografijata 
na svetot podelen na „svoi” i „tu|i”, ~ija podmolna 
struktura mo`e, preku no}, granicite na vetenata 
zemja da gi ogradi so konclogorska bodlikava `ica, 
da ja destabilizira najdlabokata svest za sopstvenoto 
jas, i blagosloveniot identitet da go prestori vo 
smrtonosno prokletstvo. 

Vo izvonredniot roman „Stolot na Elijah” na 
Igor [tiks, ovaa suptilna i bolna dinamika na 
identitetot  kr{liv kako staklo koga sakame da 
go so~uvame, a te`ok kako betonski blok koga ni 
se uriva vrz glavata – e glavnata ni{ka okolu 
koja se koncentriraat negovite vrvni kni`evni i 
filosofski doblesti. Vo dopir so vakvite mo}ni 
stranici literatura, stanuva pojasna pro~uenata 
Ni~eova zabele{ka koja sugerira deka od sè {to 
e napi{ano, vrednost ima edinstveno ona koe e 
napi{ano „so sopstvenata krv”. A vo „Stolot na 
Elijah” krvta kape, ne samo od telata na obre`anite, 
granatiranite, zastrelanite, ubienite i samo
ubienite junaci, tuku, niz niv, i od samoto srce na 
avtorot. Nesomneno, nekoi zamisleni pateki na 
kur{umite, iscrtani so majstorstvoto na zborot, 
ponekoga{ mo`e da bolat kako da se vistinski.

Sozemaj}i se od silniot vpe~atok koj go ostava 
ovoj roman, ~itatelot ostanuva dopolnitelno 
impresioniran koga }e go otkrie identitetot na 
negoviot tvorec. Imeno, „Stolot na Elijah” e delo 
na mladiot pisatel Igor [tiks, roden 1977 godina 
vo Saraevo, koj ve}e pretstavuva edno od vode~kite 
imiwa na sovremenata bosanska i hrvatska 
kni`evna scena. Uspehot na negovite tekstovi i 
vo evropski ramki nedvosmisleno potvrduva deka 
vistinska mera na tvore~kata zrelost i umeewe ne 
e samata niza na pro`iveani godini, tuku poskoro 

racës. Një shenjë në trup dhe në shpirt të cilën e vizaton 
hartografia e botës së ndarë në “tanët” dhe “të huajt”, 
struktura tinëzare e së cilës mundet, brenda natës, t’i 
rrethojë kufijtë e tokës së premtuar me tel me gjemba 
të kampit të përqendrimit, ta destabilizojë më së thelli 
ndërgjegjen e unit dhe identitetin e bekuar ta shndërrojë 
në një mallkim vrastar.

Në romanin e shkëlqyeshëm “Tryeza e Elijahut” të 
Igor Shtiksit, kjo dinamikë subtile dhe e dhembshme 
e identitetit  - të thyeshëm si qelqi kur dëshirojmë ta 
ruajmë, ndërsa i rëndë si bllok betoni kur na bie në kokë 
– është fija kryesore rreth së cilës koncentrohen virtytet 
e tij kulmore letrare dhe filozofike. Në kontakt me 
faqet e këtilla të fuqishme të letërsisë, bëhet më e qartë 
vërejtja e Niçes e cila sugjeron se nga çdo gjë që është 
shkruar vlerë ka vetëm ajo që “është shkruar me gjakun 
vetanak”. Kurse në “Tryezën e Elijahut” gjaku pikon jo 
vetëm nga trupat e të bërëve synet, trimave të granatuar, 
të pushkatuar, të vrarë, por edhe nëpër ta, e edhe nga 
zemra e vet autorit. Pa dyshim, disa rrugica të marra me 
mend të plumbave, të vizatuara me mjeshtërinë e fjalës, 
ndonjëherë mund të shkaktojnë dhembje sikur të kishin 
qenë të vërteta.

Duke e marrë veten nga përshtypja e fuqishme që e 
shkakton ky roman, lexuesi mbetet i impresionuar në 
mënyrë plotësuese kur e zbulon identitetin e krijuesit të 
tij. Pra, “Tryeza e Elijahut” është vepër e shkrimtarit të ri 
Igor Shtiks, i lindur në vitin 1977 në Sarajevë, i cili tashmë 
është bërë njëri nga emrat prijatarë në skenën e letërsisë 
bashkëkohore boshnjake dhe kroate. Suksesi i teksteve të 
tij pa dyshim dëshmon edhe në suazat evropiane se masa 
e vërtetë e pjekurisë dhe aftësisë krijuese nuk është vetëm 
vargu i viteve të jetuara, por para këtij është intensiteti, 
thellësia dhe ndjesia e hollë që kemi ndaj botës, si dhe 
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intenzitetot, dlabo~inata i prefinetosta na 
~uvstvuvaweto na svetot, kako i retkata mo} da se 
izrazi toa ~uvstvuvawe. Inaku, vo biografijata na 
[tiks ve}e stojat romanot „Dvorecot vo Romawa” 
(najdobar debitantski roman vo Hrvatska za 2000 
godina), edna antologija na hrvatskata proza vo 
20 vek, kako i mnogubrojni esei, kritiki i kratki 
literaturni dela, objaveni vo pove}e balkanski i 
evropski spisanija. Samiot roman „Stolot na Elijah” 
e dobitnik na najpresti`nite hrvatski literaturni 
nagradi (Gjalski i Kiklop) i e preveden na pove}e 
evropski jazici, me|u koi i na makedonski, vo 
odli~niot prevod na Despina Angelovska. Vojnata 
vo Bosna go prisiluva Igor [tiks da go napu{ti 
rodniot grad vo 1992 godina, na samiot po~etok na 
brutalnata pove}egodi{na opsada. Ottoga{ `ivee i 
tvori vo Zagreb, Viena, Pariz, ̂ ikago... sovremenite 
prestolnini na egzilot i ironi~ni kolevki na 
delata so trajni vrednosti, sozdadeni vo senkata na 
privremeniot, prinuden i nesiguren emigrantski 
status na nivnite avtori. 

No, na glavniot junak na romanot pisatelot, spored 
sopstvenite zborovi, mu namenuva edna poinakva, 
a sepak dlaboko simboli~na traektorija. Imeno, 
Rihard Rihter, ~ija li~na ispoved go so~inuva 
tkivoto na romanot, ja izoduva sopstvenata via 
dolorosa vo sprotivnata nasoka: od udobnosta na 
evropskite metropoli, nego patot go nosi tokmu 
vo srceto na opsadeniot grad, do krvaviot tron 
na sopstveniot identitet, do sfingata koja }e 
go progolta vo migot koga }e ja re{i najva`nata 
zagatka. Mig posle koj edipovskoto sebeoslepuvawe, 
ednostavno, ne e dovolno radikalno re{enie za 
presmetka so samiot sebesi i so sudbinata.  

fuqia e rrallë që të shprehet kjo ndjenjë. Përndryshe, 
në biografinë e Shtiksit tashmë janë renditur  romani 
“Oborri në Romanjë” (romani më i mirë debutues në 
Kroaci në vitin 2000), një antologji e prozës kroate 
në shekullin 20 si dhe shumë ese, kritika dhe vepra të 
shkurtra letrare të botuara në shumë revista ballkanike 
e evropiane. Vetë romani “Tryeza e Elijahut” është fitues 
i çmimeve më prestigjioze letrare kroate (Gjalski dhe 
Kiklop) dhe është përkthyer në shumë gjuhë evropiane, 
midis të cilave edhe në maqedonisht, në përkthimin e 
shkëlqyeshëm të Despina Angelovskës. Lufta në Bosnje 
e detyron Igor Shtiksin ta braktisë qytetin e lindjes në 
vitin 1992, në fillim të rrethimit  shumëvjeçar brutal. 
Prej atëherë jeton dhe krijon në Zagreb, Vjenë, Paris, 
Çikago... kryeqytetet bashkëkohore të ekzilit dhe djepa 
ironikë të veprave me vlera të përhershme, të krijuara 
në hijen e statusit të përkohshëm, të detyrueshëm dhe të 
pasigurt emigrues të autorëve të tyre.

Personazhit kryesor shkrimtari, sipas fjalëve të tij, 
ia cakton një trajektore tjetër e të ndryshme, por që 
është thellësisht simbolike. Pra, Rikard Rihteri, rrëfimi 
personal i të cilit e përbën indin e romanit, e kalon 
via dolorosa-n e vet në kahen e kundërt: nga rehatia 
e metropoleve evropiane, atë rruga e çon pikërisht  në 
zemrën e qytetit të rrethuar, deri te froni i përgjakur 
i identitetit të vet, deri te sfinga e cila do ta gëlltisë në 
çastin kur do ta zgjidhë enigmën më të rëndësishme. Një 
çast pas të cilit vetëverbimi edipian, thjeshtë nuk është 
zgjidhje mjaft radikale për qërim hesapesh me vetveten 
dhe me fatin.
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2. Vo kafezot

Nevoobi~aenoto pate{estvie na glavniot lik, 
anga`iran evropski intelektualec so levi~arski 
uveruvawa, zapo~nuva na 6 april 1992 godina vo Pariz, 
istiot den vo koj zapo~nuva i saraevskata tragedija 
na Balkanot. Kako emocionalen brodolomec, posle 
propadnatiot brak i zagubenite iluzii za qubovta, 
Rihard Rihter odlu~uva da go napu{ti Pariz i da 
se vrati vo rodnata Viena. No, namesto spokoen 
`ivot i nov po~etok, vo Viena go ~eka {okantno 
soznanie: slu~ajno pronajdeniot bele`nik na nego
vata pokojna majka, ~ija sodr`ina }e ja skr{i na 
par~iwa Rihardovata slika za sebesi i prikaznata 
za semejnata istorija. Posle toa otkritie, ve}e 
ni{to ne mo`e da ja sovlada gravitaciskata sila 
na potragata po sopstvenoto poteklo koja Rihard 
go vle~e nadolu, kon jugot, kon pekolot koj {totuku 
zapo~nuva: kon Saraevo. 

Vleguvaj}i vo gradot kako akreditiran novinar na 
eden od uglednite avstriski vesnici, toj vsu{nost 
ja prosleduva svojata privatna, skriena agenda: 
da najde definitiven odgovor na pra{aweto za 
sudbinata na svojot vistinski tatko, saraevski 
Evrein i komunist, odveden vo logor od strana na 
nacistite na po~etokot od Vtorata svetska vojna. No, 
potragata po vistinata, namesto do li~na katarza, 
}e go dovede do bezizlezniot kafez. Kafezot na 
opkolenoto Saraevo, vo koj sekoj ~ekor i sekoj mig 
pretstavuvaat smrtna opasnost i ~ii `iteli pod 
do`dot od granati i snajperski strelbi gr~ovito 
se borat da go so~uvaat ne tolku goliot `ivot, kolku 
elementarnoto dostoinstvo i ~uvstvo deka sè u{te se 
lu|e. Kafezot na odgovorot po koj strasno i uporno 
traga, a od ~ie nao|awe potajno se pla{i pove}e 
otkolku od samata smrt. Kafezot na dlabokata qubov 

�. Në kafaz

Peripecia e pazakontë e personazhit kryesor, një 
intelektual i angazhuar evropian me bindje majtiste, 
fillon më gjashtë prill të vitit 1992 në Paris, po atë ditë 
në të cilën fillon edhe tragjedia ballkanike e Sarajevës. 
Si njeri me emocione të forta në anijen që fundoset, pas 
martesës së pasuksesshme dhe iluzioneve të humbura 
për dashurinë, Rikard Rihteri vendos ta braktisë Parisin 
dhe të kthehet në Vjenën e tij të lindjes. Mirëpo, në vend 
të jetës së qetë dhe fillimit të mbarë, në Vjenë e pret një 
zbulim i befasishëm: notesi i shënimeve të nënës së tij 
të ndjerë, të cilin e zbulon rastësisht, përmbajtja e të 
cilit do ta thyejë copë-copë imazhin e Rikardit për veten 
dhe për tregimin e historisë familjare. Pas këtij zbulimi, 
asgjë nuk mund ta ndërpresë e ta ndalë fuqinë gravituese 
të gjurmimit pas origjinës së vet, e cila Rikardin e 
tërheq teposhtë, kah jugu, kah ferri që sapo fillon: kah 
Sarajeva.

Duke hyrë në qytet si gazetar i akredituar i njërës nga 
gazetat autoritative austriake, ai në të vërtetë e ndjek 
agjendën e vet të fshehtë private: të gjejë përgjigje 
definitive në pyetjen për fatin e babait të tij të vërtetë, 
një hebre sarajevas dhe komunist, i dërguar në kamp 
nga ana e nazistëve në fillim të Luftës së dytë botërore. 
Ndërkaq, gjurmimi pas të vërtetës, në vend të katarzës 
personale do ta sjellë deri te kafazi pa derë daljeje. 
Kafazi i Sarajevës së rrethuar ku çdo hap dhe çdo 
moment paraqesin një rrezik për vdekje dhe banorët e 
së cilës nën breshëritë e granatave dhe të shtënave të 
snajperëve luftojnë me mish e me shpirt që ta ruajnë, jo 
aq jetën lakuriqe sa, dinjitetin elementar dhe ndjenjën 
se ende janë njerëz. Kafazi i përgjigjes pas së cilës me 
aq pasion dhe vendosmëri gjurmon, ndërsa prej së cilës 
fshehtas  frikësohet më shumë se nga vetë vdekja. Kafazi 
i dashurisë së thellë ndaj gruas të cilën, duke mos e ditur, 
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kon `enata koja, ne znaej}i, ne smeel da ja ima, i toa  
od mnogu podlaboki i postra{ni pri~ini otkolku 
faktot {to taa go nosi prezimeto na svojot soprug. 
Kafezot na nemaweto izbor, osven da ja prifati 
stigmata na predavstvoto i nenadejnoto napu{tawe 
na najsakanite, vo zaluden obid da gi za{titi od 
ubistvenosta na sopstvenoto prisustvo. Kafezot, 
najposle, koj go nosi so sebe i otkako }e go napu{ti 
Saraevo, i ~ii nevidlivi re{etki }e go opkru`uvaat 
sè do „to~kata od kur{um na krajot”, svesno izbrana 
kako edinstveno logi~no re{enie na zapletkanata 
zagatka na negoviot `ivot. 

A nad nea ostanuva da odeknuva re~enicata koja 
gi spoi Rihard i negovata najsilna, kobna qubov 
– „Sudbinata e najmo}nata koincidencija od site”. 
Vle~ej}i gi koncite na sopstveniot `ivot sè do 
crnata dupka vo koja so sebe }e gi povle~e najbliskite, 
nesposoben da gi prepoznae predupreduva~kite znaci 
na patot do nea, Rihard na scenata na zavojuvanoto 
Saraevo vsu{nost go otelotvoruva drevniot arhetip 
na junakot na tragedijata vkle{ten vo `eleznata 
nu`nost na nejzinoto scenario. No, vo ve{tite race 
na pisatelot na ovoj roman, klasi~nite obrasci na 
anti~kata tragedija se razigruvaat, vidoizmenuvaat, 
uslo`nuvaat i se nadograduvaat so novi sloevi i 
finesi. Nivniot kraen efekt, sepak, koincidira 
so onoj na slavnite anti~ki matrici, svedo~ej}i za 
neiscrpniot potencijal na tragi~noto da prodira 
vo na{ite `ivoti i da go razni{uva od temel ona 
{to sme, ona koe go sakame, ona vo koe veruvame, i ona 
zaradi koe sme podgotveni da se prineseme sebesi 
kako `rtva.  

nuk ka guxuar ta ketë, nga shkaqe shumë më të thella 
dhe më të tmerrshme sesa fakti që ajo e mban mbiemrin 
e burrit. Kafazi i mospasjes zgjedhje, përveç se ta pranojë 
stigmën e tradhtisë dhe braktisjes së befasishme të 
më të dashurve, në një orvatje të kotë t’i mbrojë nga 
prania vetanake vrastare. Kafazi të cilin, më në fund, e 
mbart me vete edhe pasi e braktis Sarajevën dhe grilat 
e padukshme të së cilës do ta rrethojnë deri në “pikën e 
plumbit të fundit”, të zgjedhur me vetëdije si zgjidhje e 
vetme logjike e enigmës së ngatërruar të jetës së tij. 

Kurse, mbi të mbetet të jehojë fjalia e cila i bashkon 
Rikardin dhe dashurinë e tij më të fuqishme, të kobshme 
– “Fati është koincidenca më e fuqishme nga të gjithë”. 
Duke i tërhequr penjtë e jetës së vet deri në gropën e zezë 
në të cilën me vete do t’i tërheqë më të afërmit, i paaftë 
t’i dallojë shenjat paralajmëruese në rrugën deri te ajo, 
Rikardi në skenën e Sarajevës së përfshirë nga lufta 
në të vërtetë e ngjall arketipin e lashtë të personazhit 
kryesor të tragjedisë së ngujuar në nevojën e hekurt të 
skenarit të saj. Por në duart e shkathëta të shkrimtarit 
të këtij romani, modelet klasike të tragjedisë antike 
bëhen lozonjare, e ndërrojnë pamjen, ndërlikohen dhe 
ndërthuren duke bërë shtresa e finesa të reja. Efekti i 
tyre i fundit, megjithatë, koincidon me atë të matricave 
të famshme antike, duke dëshmuar për potencialin e 
pashtershëm të tragjikes që të depërtojë në jetët tona dhe 
ta tronditë në themel atë që jemi, atë në të cilën besojmë 
dhe atë për të cilën jemi të gatshëm që ta bëjmë veten 
theror.
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3. Sudijata, Edip i prorokot

Vo edna od klu~nite sceni vo romanot, Rihard Rihter 
se nao|a vo Muzejot na Evreite vo Saraevo, vsu{nost 
stara sefardska sinagoga, obiduvaj}i se da otkrie 
dali imeto na negoviot tatko se nao|a na spisokot na 
nastradanite Evrei za vreme na holokaustot. Izmoren 
od potragata, sednuva vo eden neudoben drven stol, za 
koj duri podocna }e doznae deka e Elijahoviot stol, 
onoj na koj se vr{ele obre`uvawata na evrejskite 
bebiwa. 

Simbolikata na ovaa scena zra~i niz celata struk
tura na romanot: obre`anosta, belegot na potekloto 
fizi~ki vtisnat vrz teloto na vistinskiot tatko 
na Rihard, e ona {to }e go otkrie negoviot evrejski 
identitet najnapred pred o~ite na qubenata `ena, a 
potoa i pred krvnicite koi }e go odvedat vo logor. 
Belegot na potekloto, vnesen kako virus vo svesta 
na Rihard od majkinoto pismo, e ona {to nego }e go 
sedne na Elijahoviot stol od koj, ne znaej}i, }e stane 
preobrazen i bez pra{awe iniciran vo zaednicata 
na `rtvite, na progonetite, prinuden da ja napu{ti 
privilegiranata i nepristrasna pozicija na 
sudija. 

Imeno, vo samoto prezime na Rihard, Richter, {to 
na germanski zna~i sudija, se krie edna suptilna 
igra koja ja otslikuva dramati~nata metamorfoza 
na negoviot lik. ^ovekot za koj Rihard pedeset 
godini mislel deka mu e tatko i ~ie prezime go 
nosi, e Hajnrih Rihter, vojnik na Tretiot Rajh i 
neposreden u~esnik vo zlostorstvata na ovoj re`im. 
Taka, glavniot del od intelektualniot anga`man 
na Rihard pred da dojde vo Saraevo e posveten na 
eti~kata i politi~kata presmetka so „tatkovskata 
generacija”, odgovorna za nacizmot, holokaustot i 

�. Gjykatësi, Edipi dhe profeti

Në njërën nga skenat kryesore në roman, Rikard Rihteri 
gjendet në Muzeun e Hebrenjve në Sarajevë, në të vërtetë 
një sinagogë e lashtë sefarde, duke u orvatur ta zbulojë 
se a gjendet emri i babait të tij në listën e hebrenjve që 
e kanë pësuar gjatë kohës së holokaustit. I lodhur nga 
gjurmimi, ulet në një tryezë të parehatshme prej druri, 
për të cilën më vonë do të marrë vesh se është Tryeza e 
Elijahut, ajo në të cilën janë bërë synet foshnjat hebreje.

Simbolika e kësaj skene shndrit nëpër tërë strukturën e 
romanit: synetia, shenja e origjinës e vulosur fizikisht në 
trupin e babait të vërtetë të Rikardit, është ajo që do ta 
zbulojë identitetin e tij hebraik, më së pari para syve të 
gruas së dashur, ndërsa pastaj edhe para gjakësorëve të 
cilët do ta çojnë në kamp. Shenja e origjinës, e futur si 
virus në ndërgjegjen e Rikardit nga letra e nënës, është 
ajo që atë do ta ulë në Tryezën e Elijahut nga e cila, pa 
e ditur, do të bëhet i transformuar dhe pa pyetje do të 
iniciohet në bashkësinë e viktimave, të të përndjekurve, 
i detyruar që ta braktisë pozitën e privilegjuar dhe të pa 
pasion të gjykatësit.

Pra, në vetë mbiemrin e Rikardit, Rihter (Richter), që 
në gjermanisht do të thotë gjykatës, fshihet një lojë 
subtile e cila e reflekton metamorfozën dramatike të 
personalitetit të vet. Njeriu për të cilin Rikardi pesëdhjetë 
vjet kishte menduar se e kishte baba dhe mbiemrin e të 
cilit e mbante, është Hajnrih Rihteri, ushtar i Rajhut të 
tretë dhe pjesëmarrës i drejtpërdrejtë në krimet e këtij 
regjimi. Kështu, pjesa kryesore nga angazhimi intelektual 
i Rikardit para se të vijë në Sarajevë i kushtohet qërimit 
të hesapeve etike e politike me “gjeneratën e babait”, 
përgjegjëse për nazizmin, holokaustin dhe krimet tjera 
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ostanatite nezamislivi zlostorstva na nejzinoto 
vreme. Ostrata osuda na delata na tatkovcite navidum 
gi izmiva tragite na roditelskiot grev padnat vrz 
potomstvoto, no samo dodeka onoj koj sudi ostanuva 
nevovle~en vo kotelot na li~nata zasegnatost, na 
bolkata i strasta, samo dodeka razumno mo`e da gi 
rasplete ni{kite na sopstvenata povrzanost kako so 
taborot na krvnicite, taka i so onoj na ̀ rtvite. A toa 
ve}e stanuva nevozmo`no za simboli~no obre`aniot 
Rihard, sednat vo stolot na Elijah kako vo nekakva 
metafizi~ka stapica, simboli~no prinuden da ja 
smeni percepcijata za sebesi, simboli~no prekrsten 
od Rihter vo [najder, od samouveren sudija na tu|ite 
grevovi vo kroja~ na sopstvenata sudbina i propast. 

No, Rihard ne e edinstveniot sudija vo romanot. 
Osven nego, postoi u{te edna li~nost kaj koja 
obzemenosta so sudeweto na delata na drugite e 
daleku porealna i pomalku metafori~na otkolku 
Rihardovata – maestralno izgradeniot lik na 
Simon. No, negovata transformacija ne e pomalku 
dramati~na otkolku Rihardovata: rabotej}i kako 
nepristrasen i pravi~en sudija vo kontroverznoto 
vreme na Informbiroto, toj stanuva u{te edna ̀ rtva 
na ironijata na sudbinata, ~ii najsilni oru`ja 
obi~no se qubovta, gordosta i nagonot za odmazda. 
Uni{tuvaj}i go, kako i Rihard, sopstveniot `ivot i 
`ivotot na sakanata `ena, Simon najposle ostanuva 
soo~en so vrhovnata, porazitelna presuda: samiot 
zasekoga{ da ja zagubi sposobnosta i pravoto da 
sudi. 

Na toj na~in, niz slo`enite `ivotni pateki i 
zaemniot odnos na likovite na Rihard i Simon, vo 
romanot se prekr{uvaat nekoi od najkontroverznite 
pra{awa ne samo na minatoto stoletie, tuku i 

të kohës që s’merren dot me mend. Dënimi i ashpër i 
veprave të etërve në shikim të parë i shpërlan gjurmët 
e mëkatit prindëror të rënë mbi pasardhësit, por vetëm 
derisa ai i cili dënon mbetet i pahedhur në kazanin e 
interesit personal, të dhembjes e pasionit, vetëm derisa 
në mënyrë të arsyeshme mund t’i shkatërrojë penjtë e 
lidhshmërisë vetanake si me taborin e gjakësorëve, ashtu 
edhe me atë të viktimave. Kurse kjo punë tashmë bëhet 
e pamundshme për Rikardin e bërë synet në mënyrë 
simbolike, të ulur në Tryezën e Elijahut, si në ndonjë 
kurth metafizik ku është i detyruar që simbolikisht ta 
ndryshojë percepcionin për veten, me emër të ndryshuar 
simbolikisht nga Rihter në Shnajder, nga një gjykatës i 
vetëbindur për mëkatet e huaja, në planifikues të fatit 
dhe shkatërrimit të vet.

Mirëpo Rikardi nuk është gjykatësi i vetëm në roman. 
Përveç tij, është edhe një personalitet te i cili angazhimi 
shpirtëror me gjykimin e veprave të të tjerëve është shumë 
më real dhe më pak metaforik sesa personazhi i Rikardit 
– personazhi i ndërtuar në mënyrë maestrale i Simonit. 
Mirëpo transformimi i tij nuk është më pak dramatik se 
sa ai i Rikardit: duke punuar si gjykatës i drejtë dhe pa 
pasion në kohën kontraverze të Informbyrosë, ai bëhet 
edhe një viktimë i ironisë së fatit, armët më të fuqishme 
të së cilës zakonisht janë dashuria, krenaria dhe instinkti 
për hakmarrje. Duke e shkatërruar, si Rikardi, jetën e vet 
dhe jetën e gruas së dashur, Simoni më në fund mbetet 
i ballafaquar me  shqiptimin e dënimit suprem e është 
humbës: që vetë përgjithmonë ta humbë aftësinë dhe të 
drejtën që të gjykojë.

Në këtë mënyrë nëpër shtigjet e ndërlikuara të jetës 
dhe të marrëdhënies së ndërsjellë të personazheve 
të Rikardit dhe Simonit, në roman përthyhen disa 
nga çështjet më kontraverze jo vetëm të shekullit të 
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na ponovata istorija voop{to: pra{awata za 
destruktivnite efekti na ideolo{kata zaslepenost, 
zloupotrebata na golemite idei, smislata na 
li~niot anga`man kako ~in na otpor protiv 
kolektivnite zlostorstva, nemo}ta na individuata 
da opstane vo istoriskite vitli. Sepak, ni{kite 
koi gi povrzuvaat Rihard i Simon vo „Stolot na 
Elijah” se daleku podlaboki i pozna~ajni otkolku 
ni{kite na intimnata drama determinirana od 
politi~kite i ideolo{kite okolnosti na nivnoto 
vreme. Kako vo nekoj vol{eben palimpsest, pod 
povr{inata na zborovite i postapkite na ovie dvajca 
sovremeni junaci najnapred se nayiraat, a potoa s$ 
pojasno se ocrtuvaat konturite na eden drug slaven 
par od mitskata i kni`evnata istorija – carot 
Edip i Tiresij prorokot. Taka dramata e sogolena 
do nejzinata najdlaboka, krvna i krvoproleva~ka 
osnova. Kako {to se razviva fabulata na romanot, 
preku mnogubrojnite intertekstualni naznaki 
i aluzii poseani niz tkivoto na tekstot, poleka 
stivnuvaat glasovite na Rihard i Simon, za niz 
niv, na krajot, da po~nat da e~at krikovite na Edip, 
porazen od pogledot vo liceto na tajnata i mra~nite 
konstatacii na Tiresij, nevolniot glasnik na ovoj 
poraz. Kako i vo klasi~nata tragi~na predlo{ka, 
poluenigmati~nite proro{tva na Evreinot Simon 
(koj, za razlika od negoviot slep anti~ki arhetip, 
ima o~i `ivi kako na dvanaesetgodi{nik), ve}e go 
sodr`at to~niot opis na katastrofata vo koja junakot 
}e umre i }e se rodi vo istiot mig. A soznajnoto 
slepilo vrz svoite o~i, delumno svesno delumno 
nesvesno, ovojpat go nosi Rihter, koj predocna }e ja 
sfati golemata vistina deka treba da se ~uvame od 
nekoi ̀ elbi, koi tokmu vo migot koga }e pomislime 
deka sme se oslobodile od niv, zapo~nuvaat da se 
ostvaruvaat kako ko{mar.
                

kaluar, por edhe të historisë më të re në përgjithësi: 
çështjet për efektet destruktive të verbërisë ideologjike, 
keqpërdorimi i ideve të mëdha, kuptimi i angazhimit 
personal si akt i rezistencës kundër krimeve kolektive, 
paaftësia e individit që të mbijetojë në vorbullat 
historike. Megjithatë, penjtë të cilët i lidhin Rikardin dhe 
Simonin në “Tryezën e Elijahut” janë shumë më të thella 
dhe më të rëndësishme se  sa penjtë e dramës intime 
të determinuar nga rrethanat politike dhe ideologjike 
të kohës së tyre. Si në ndonjë palimpsest magjik, nën 
sipërfaqen e fjalëve dhe veprimeve të këtyre dy heronjve 
bashkëkohorë më së pari duken, kurse gjithnjë e më 
qartë dalin në sipërfaqe e vizatohen konturat e një 
çifti tjetër të famshëm nga historia mitike dhe letrare 
– mbreti Edip dhe profeti Tiresia. Kështu drama është 
zhveshur deri në bazën e saj më të thellë të gjaktë dhe 
të përgjakshme. Siç zhvillohet fabula e romanit, përmes 
shenjimeve të shumta intertekstuale dhe aluzioneve të 
mbjella nëpër indin e tekstit, ngadalë qetësohen zërat e 
Rikardit dhe Simonit, që përmes tyre, në fund të nisin 
të jehojnë klithmat e Edipit, të mundur nga shikimi në 
fytyrën e fshehtësisë, dhe konstatimet e errëta të Tiresisë, 
lajmëtarit të pavullnetshëm i kësaj disfate. Si edhe në 
modelin tragjik klasik, profecitë gjysmë enigmatike të 
hebreut Simon (i cili, për dallim nga arketipi i tij i verbër 
antik, ka sy të mirë si një dymbëdhjetëvjeçar), tashmë 
e përmbajnë përshkrimin e saktë të katastrofës në të 
cilën heroi do të vdesë dhe do të lindë në momentin e 
njëjtë. Kurse verbërinë njohëse në sytë e vet, pjesërisht 
me vetëdije e pjesërisht pa vetëdije, kësaj radhe e mban 
Rihteri i cili shumë vonë do ta kuptojë të vërtetën e madhe 
se duhet të ruhemi nga disa dëshira, të cilat pikërisht 
në momentin kur do të mendojmë se jemi çliruar sosh, 
fillojnë të realizohen si koshmar.
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4. Homo Faber

Slo`enata no precizna linija na sudbinata koja 
niz najneverojatni pati{ta gi spojuva junacite na 
romanot edni so drugi, kako i so nivnatata li~na, 
no i kolektivna nesre}a, vo „Stolot na Elijah” e 
samo edna od sto`ernite komponenti na strukturata 
na deloto. Drugata linija, koja funkcionira kako 
svoevidna protivte`a na prvata, gi postavuva 
voznemiruva~kite pra{awa za udelot na umot, 
voljata i odlukite na samite ~ove~ki su{testva vo 
ispi{uvaweto na tragi~nite scenarija koi ja gradat 
individualnata i zaedni~kata istorija, a osobeno 
istorijata na evropskiot kontinent vo minatoto 
stoletie. Imeno, vo negovata centralna, balkanska 
prikazna, ne igra li, mo`ebi, povikuvaweto na 
„sudbinata”, „iskonskite koreni na omrazata” i „pre
dodredenosta za konflikti” uloga na legitimaciski 
paravan zad koj se sokriva sovr{enata racionalnost, 
presmetlivost i organiziranost na kolektivnata 
destrukcija? Dali na tloto na dene{na Evropa sonot 
za ~istite teritorii i zaednici, neinficirani 
od prisustvoto na rasno, verski, nacionalno dru-
gite, i so samoto toa, inferiornite i opasnite, 
e definitivno zakopan so porazot na nacisti~kata 
ideologija? Ili negovoto prisustvo samo mutiralo 
vo drugi, posofisticirani, poprikrieni, no 
podednakvo ubistveni formi na ksenofobijata, pod 
~ija nametka umot na sovremenata civilizacija 
gi vpregnuva site tehnolo{ki, voeni i ekonomski 
resursi za planski da go dovr{i golemiot proekt na 
monokulturnosta, etnizacijata i identitetskata 
isklu~ivost? 

Kako {to idejata za sudbinata i nejzinite 
nepredvidlivi, a sepak sovr{eno logi~ni zapleti 
vo „Stolot na Elijah” be{e tretirana so posredstvo 

�. Homo Faber

Linja e ndërlikuar, por precize e fatit e cila nëpër shtigjet 
më të çuditshme i lidh heronjtë e romanit njërin me 
tjetrin, si dhe me fatkeqësinë e tyre personale, por 
edhe kolektive, në “Tryezën e Elijahut” është njëra nga 
komponentat qendrore të strukturës së veprës. Linja 
tjetër e cila funksionon si kundërpeshë e veçantë e të 
parës, i shtron pyetjet shqetësuese për pjesëmarrjen 
e mendjes, vullnetit dhe vendimeve të vetë krijesave 
njerëzore në shkrimin e skenarëve tragjike të cilët e 
ndërtojnë historinë individuale dhe të përbashkët, kurse 
në mënyrë të veçantë historinë e kontinentit evropian 
në shekullin e kaluar. Pra, në tregimin e tij qendror, 
ballkanik, a nuk luan, ndoshta, thirrja e “fatit”, “rrënjët 
burimore të urrejtjes” dhe “prirja  për konflikte”. Roli i 
paravanit legjitimues prapa së cilit fshihet racionaliteti 
i përkryer, arsyeshmëria dhe organizimi i destruksionit 
kolektiv? A nuk është fundosur në tokën evropiane 
përfundimisht ëndrra për territoret dhe bashkësitë 
e pastra, të pa infektuara nga prania e të tjerëve me 
përkatësi tjetër racore, fetare, nacionale dhe kësisoj 
nga  inferiorët dhe  të rrezikshmit, ëndërr kjo që duhej 
të shuhej me disfatën e ideologjisë naziste? Ose prania 
e saj vetëm është transformuar në të tjera forma, më të 
sofistikuara, më të fshehta, por forma të njëjta vrastare 
të ksenofobisë, nën petkun e së cilës mendja e civilizimit 
modern i rendit të gjitha resurset teknologjike, ushtarake 
dhe ekonomike që me plan ta përfundojë projektin e 
madh të multikulturalizmit, etnizimin dhe përjashtimin 
identitetor?

Ashtu siç u trajtua ideja për fatin dhe për ngatërresat 
e saj të paparashikueshme, po megjithatë gërshetime 
përsosmërisht  logjike në “Tryezën e Elijahut” u trajtua 
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na strukturata na anti~kite mitovi, taka idejata za 
dlaboko racionalniot karakter na uni{tuvaweto 
na drugosta i nejzinite vrednosti e razviena 
poa|aj}i od edna druga, sovremena intertekstualna 
matrica. Imeno, stanuva zbor za romanot na Maks 
Fri{ so simboli~en naslov „Homo Faber”, koj kako 
direktno, taka i indirektno igra zna~ajna uloga 
vo fabulata na „Stolot na Elijah”. Iako temata za 
incestot, navestena u{te so anti~kite referenci,  
na suptilen na~in se udvojuva so vovlekuvaweto na 
„Homo Faber” vo strukturata na romanot, taa sega e 
stavena na zaden plan so eden vpe~atliv pisatelski 
manevar. Imeno, od Fri{oviot tekst se izvle~eni 
dlabinskite poenti koi, neo~ekuvano, se poka`uvaat 
isklu~itelno zna~ajni za rasvetluvaweto na 
prirodata na konfliktot vo koj gori opkolenoto 
Saraevo.
      
Taka, junakot na Fri{, Faber, e in`ener koj 
veruva vo naukata i tehnikata, vo ratio-to vrz koe 
po~iva moderniot Zapad, a koj vo sopstveniot 
intimen `ivot ne saka ili ne mo`e da ja izvede 
najednostavnata presmetka koja bi mu sugerirala 
deka so svoite postapki go kr{i temelniot kodeks 
na civilizacijata na koja i pripa|a. Vo romanot 
na [tiks, ovoj junak e zemen kako olicetvorenie 
na evropskiot moderen i prosvetlen homo faber, 
koj mo{ne racionalno, presmetano i presmetlivo 
ja sozdava svojata sudbina, onaka kako {to toa 
dlaboko go saka, pravej}i go ona za koe tvrdi deka e 
nedozvolivo vo negoviot racionalen poredok, gazej-
}i gi sopstvenite vrednosti  koi tolku entuzijas
ti~ki gi proklamira, ili dozvoluvaj}i nekazneto 
da se gazat pred negovi o~i. Imeno, nasproti gole
mite paroli za multikulturnosta, zaedni~kiot 
`ivot, verskata tolerancija, edno elementarno 
povrzuvawe na faktite so matemati~ka izvesnost 

me ndërmjetësimin e strukturës së miteve antike, kështu 
ideja për karakterin thellësisht racional të zhdukjes së 
vjetërsisë dhe vlerave të saj është zhvilluar duke u nisur 
nga një matricë tjetër intertekstuale bashkëkohore. Pra, 
bëhet fjalë për romanin e Maks Frishit me titullin simbolik 
“Homo Faber”, i cili si drejtpërsëdrejti ashtu edhe në 
mënyrë të zhdrejtë luan rol të rëndësishëm në fabulën 
e “Tryezës së Elijahut”. Edhe pse tema për incestin, e 
paralajmëruar qysh në referencat antike, në mënyrë 
subtile dyfishohet me ndërfutjen e “Homo Faberit” në 
strukturën e romanit, tash ajo është vendosur në plan 
të fundit me një manovër mbresëlënëse të shkrimtarit. 
Me një fjalë, nga teksti i Frishit janë nxjerrë poentat 
thellësore të cilat papritmas tregohen si jashtëzakonisht 
të rëndësishme për ndriçimin e natyrës së konfliktit në të 
cilin digjet Sarajeva e rrethuar.

Kështu, heroi i Frishit, Faberi, është inxhinier  i cili 
i beson shkencës dhe teknikës, në ratio-n në të cilën 
mbështetet perëndimi modern, e i cili në jetën e vet 
intime nuk dëshiron ose nuk mundet ta realizojë qërimin 
më të thjeshtë të hesapeve i cili do t’i sugjeronte se me 
veprimet e tij e thyen kodeksin themelor të civilizimit 
të cilit i takon. Ky hero, në romanin e Shtiksit, është 
marrë si mishërim i homo haberit evropian, modern e 
të arsimuar, i cili në mënyrë mjaft racionale, në mënyrë 
të planifikuar dhe të planifikueshme e krijon fatin e 
tij, ashtu siç e dëshiron thellësisht, duke e bërë atë për 
të cilën pohon së është e palejueshme në rendin e tij 
racional duke i shkelur vlerat e veta të cilat në mënyrë 
aq entuziaste  i proklamon ose duke lejuar që të shkelen 
para syve të tij pa u dënuar. Pra, përkundër parullave 
të mëdha për multikulturitetin, jetën e përbashkët, 
tolerancën fetare, një lidhje elementare e fakteve me 
saktësi matematikore do të tregonte se tehu i zhdukjes në 
luftërat e përgjakshme të zhvilluara në truallin ballkanas 
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bi poka`alo deka ostricata na uni{tuvaweto 
vo krvavite vojni vodeni na balkanskoto tlo vo 
poslednite nekolku decenii e naso~ena tokmu 
kon multikulturnite amalgami, kon prostorite 
kako onoj na nekoga{no Saraevo. Imeno, takvite 
prostori, vnatre{no bogatite gradovi vo koi 
verite, narodite, jazicite, tonovite, tenovite, 
se me{ale kako {pil karti, sozdavaj}i nova ~ove~ka 
supstanca koja gi razbiva kalapite na nametnatiot 
identitet, vsu{nost ja potkopuvaat logikata na 
identitetskata isklu~ivost vgradena vo temelite 
na moderniot svet i negovoto funkcionirawe. No, 
taa logika e premnogu mo}na za da zapre tamu kade 
{to }e posaka onoj koj edna{ gi aktiviral nejzinite 
mehanizmi. Tokmu zatoa sudbinata na raspar~enoto, 
podelenoto, odnatre uni{teno Saraevo, junacite na 
romanot ja do`ivuvaat kako ogledalo na idninata na 
kontinentot, izbrazdena so liniite na podelbite, 
etni~kite razgrani~uvawa i verskata omraza. 
Sepak, moderniot homo faber, zafaten, vo svojata 
vrvno opremena laboratorija, so ispi{uvaweto na 
parolite za so`ivotot, no i ednovremenoto crtawe 
na etni~kite karti i definirawe na mar{rutite 
za isporaka na oru`je na zavojuvanite strani, 
nema vreme da gi otvori o~ite i da pogledne niz 
prozorecot na balkanskata vojna kako vo dvorot 
na sopstvenoto utre. I da vidi deka ako ve}e 
postoi prokletstvoto na povtorlivite destruktivni 
slu~uvawa na evropsko tlo, no i na po{irokata 
sovremena scena, toa sekako ne e prokletstvoto na 
nekoj deus ex machina koj se spu{ta odvremenavreme 
da si go zeme delot od ~ove~koto stradawe koj mu 
pripa|a, tuku poskoro prokletstvoto na podvoeniot 
i instrumentaliziran kolektiven um, za kogo 
~ove~kite vrednosti odamna prestanale da bidat 
su{tinska cel.

në disa deceniet e fundit  është drejtuar pikërisht kah 
amalgamet multikulturore, kah hapësirat si ai i Sarajevës 
së dikurshme. Me një fjalë, hapësirat e tilla, qytetet e 
pasura përbrenda në të cilat fetë, popujt, gjuhët, tonet, 
tenet, janë përzier si një shpil letrash, duke krijuar 
një substancë të re njerëzore e cila i thyen kallëpet e 
identitetit të imponuar, në të vërtetë e rrënojnë logjikën e 
ekskluzivitetit identitetor të murosur në themelet e botës 
moderne dhe të funksionimit të saj. Mirëpo kjo logjikë 
është shumë e fuqishme që të ndalet atje ku dëshiron ai 
i cili i ka aktivizuar një herë mekanizmat e saj. Pikërisht 
për këtë arsye fati i Sarajevës së copëtuar, të ndarë, të 
shkatërruar përbrenda, heronjtë e romanit e përjetojnë 
si pasqyrë të ardhmërisë së kontinentit, të gërryer me 
vijat e ndarjeve, kufizimeve etnike dhe urrejtjes fetare. 
Megjithatë, homo faberi modern, i zënë me punë në 
laboratorin e tij të pajisur për mrekulli, me shkruarjen 
e parullave për bashkëjetesë, por edhe vizatimi i bërë 
njëherësh i hartave etnike dhe definimi i marshrutave për 
dërgimin e armëve për palët ndërluftuese, nuk ka kohë t’i  
hapë sytë dhe ta shikojë nga dritarja luftën ballkanike 
si  oborrin e të nesërmes së vet. Dhe të shohë se nëse 
ekziston tashmë mallkimi i ngjarjeve të përsëritshme 
destruktive në truallin evropian, por edhe në skenën më 
të gjerë bashkëkohore, kjo gjithsesi nuk është mallkim 
i ndonjë Zeus ex machina i cili lëshohet herë pas here 
ta marrë një pjesë të vuajtjes njerëzore e cila i takon, 
por më parë mallkimin e mendjes së ndarë dhe të 
instrumentalizuar kolektive, për të cilin vlerat njerëzore 
që moti kanë pushuar të jenë qëllim thelbësor.
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5. Odbranata na Gradot
  
Da se pi{uva roman za identitetot i za zavojuvanoto 
Saraevo, vo koj anti~kata tragedija se replicira 
niz nastanite od minatoto stoletie, vo vreme 
vo koe se sè u{te otvoreni ranite od vojnata na 
prostorite na porane{na Jugoslavija i od avtor koj 
i samiot ja spodeluva sudbinata na progonetite, e 
hrabar i krajno rizi~en potfat. Imeno, negovoto 
izveduvawe nalikuva na odewe po ostricata od 
no`ot, opkru`ena so opasnostite od mo`no zapa
|awe vo patetika, ostanuvawe na ramni{teto na 
ogor~en politi~ki pamflet ili komercijaliziran 
tretman na ona {to, vo su{tina, e edna neiska`liva 
katastrofa. No, na~inot na koj vo „Stolot na 
Elijah” suvereno se nadminati ovie kni`evni i 
idejni stapici se dol`i ne samo na pisatelskoto 
umeewe na avtorot, hipnoti~ki precizno vodenoto 
dejstvie i strasnata uverlivost na likovite, tuku 
i na cvrstata filosofska i ~ove~ka podloga vrz 
koja po~iva sozdavaweto na romanot. Kako {to 
uka`uva i samiot avtor spomenuvaj}i ja prvata 
verzija na naslovot na „Stolot na Elijah”  „Gradot 
i krvta”, ovoj roman e konstruiran vrz temelite 
na sudirot pome|u dva principa koi presudno ja 
odreduvaat individualnata i kolektivnata sudbina 
na moderniot ~ovek. Edniot e principot na krvta, 
potekloto, determiniranosta na identitetot so 
neizmenlivata pripadnost kon zaednicata vo 
koja sme rodeni. Drugiot, pak, e principot na 
gradot sfaten kako metafora za mno{tvenosta na 
identitetite koi se gradat vo sredbata so drugiot, 
ovozmo`uvaj}i ni da ja nadmineme ograni~enosta 
na potekloto i da se vpi{eme vo bogatata celina 
na spodelenite vrednosti. Holokaustot, etni~kite 
vojni i ostanatite ~ove~ki katastrofi koi gi donese 
dvaesettoto stoletie se svedo{tvo za pogubnosta na 

�. Mbrojtja e qytetit

Të shkruhet roman për identitetin dhe për luftën e 
Sarajevës, në të cilën tragjedia antike përsëritet përmes 
ngjarjeve të shekullit të kaluar, në kohën kur plagët nga 
lufta ende janë të hapura në hapësirat e ish Jugosllavisë 
dhe nga një autor i cili edhe vetë merr pjesë në fatin e 
të ndjekurve, është një ndërmarrje e guximshme dhe 
skajshmërisht e rrezikshme. Pra, puna e tij i ngjan një të 
ecuri për tehun e thikës, rreth e më rreth me rreziqe për të 
rënë në patetikë të mundshme, për të mbetur në rrafshin 
e pamfletit të hidhur politik ose në trajtimin komercial 
të asaj që, në thelb, është një katastrofë që nuk tregohet. 
Mirëpo mënyra në të cilën në “Tryezën e Elijahut” 
janë tejkaluar në mënyrë sovrane këto kurthe  letrare 
e ideore ia ka borxh jo vetëm shkathtësisë së autorit, 
pastaj veprimit të zhvilluar hipnotikisht në mënyrë 
precize dhe bindshmërisë pasionante  të personazheve, 
por edhe bazës së fortë filozofike e njerëzore në të cilën 
mbështetet  krijimi i romanit. Siç tregon edhe vetë autori 
duke e përmendur versionin e parë të titullit të “Tryezës 
së Elijahut” – “Qyteti dhe gjaku”, ky roman është 
konstruktuar në bazat e konfliktit midis dy parimeve të 
cilët në mënyrë vendimtare e caktojnë fatin individual dhe 
kolektiv të njeriut modern. Njëri është parimi i  gjakut, 
origjinës, determinimit të identitetit me përkatësinë 
e pandryshueshme kah bashkësia në të cilën jemi 
lindur. Parimi tjetër, ndërkaq, është i qytetit i kuptuar 
si metaforë për shumësinë e identiteteve që ndërtohen 
në takimet me tjetrin, duke na mundësuar ta tejkalojmë 
origjinën e kufizuar dhe të shënohemi në tërësinë e pasur 
të vlerave që i ndajmë. Holokausti, luftërat etnike dhe 
katastrofat tjera njerëzore që i solli shekulli njëzet janë 
dëshmi për katastrofën e madhërimit të parimit të parë, 
vendosja e “gjakut dhe truallit” si gurë të rëndësishëm të 
kufirit në ekzistimin tonë. Përballë tij, ky roman i Igor 
Shtiksit paraqet një mbrojtje të fortë dhe konsekuente tç 
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veli~aweto na prviot princip, postavuvaweto na 
“krvta i tlotо”  kako su{testveni me|nici na na{eto 
postoewe. Nasproti nego, ovoj roman na Igor [tiks 
pretstavuva `estoka i dosledna odbrana na vtoriot 
princip – onoj na gradot kako civilizaciska 
matrica koja sozdava eden povisok oblik na 
~ove~ko zaedni{tvo, kade razli~nosta e uslov za 
zaemno nadopolnuvawe, a ne pri~ina za konflikt 
i podelba. Vo taa smisla, Saraevo koe krvavi vo 
romanot stanuva otelotvorenie na Gradot voop{to, 
napadnat od silite koi se ~uvstvuvaat zagrozeni 
od negoviot kosmopolitski koncept, od {irokata 
du{a na ~ove~koto koe gi bri{e profiterskite 
gnezda na~i~kani po dol`inata na voenite linii i 
etni~kite granici. 

Vo edna od najsilnite sceni od romanot, centralniot 
i pove}ekratno tragi~en `enski lik, onoj na Alma 
Filipovi}, mu vozvra}a na Rihard koj ja recitira 
pesnata „Saraevo” od Lorens Darel, so stihovite od 
Dareloviot prevod na pesnata „Grad” na Kavafi. 
Vo ovie stihovi e sodr`ana porakata koja Rihard 
ja do`ivuva kako proniklivo i kobno proro{tvo 
– deka onoj koj go uni{til svojot `ivot na toa edno 
par~e zemja, go uni{til edna{ i zasekoga{ na celata 
Zemjina topka. No, po ~itaweto na ovoj prekrasen 
roman, taa poraka kako da odeknuva zbogatena i 
so poinakva rezonanca. Imeno, uni{tuvaweto ne 
e edinstvenoto ne{to koe od ovoj svet ostanuva 
zapi{ano vo knigite na ve~nosta. Naprotiv, tamu 
se vre`uvaat i gestovite niz koi koi umot i srceto  
prodiraat zad te{kata zavesa na zloto i, duri i vo 
najapsurdnite situacii, uspevaat da go pronajdat 
i so~uvaat ona najdlabokoto ~ove~ko vo sebesi. 
Ottamu, stanuva jasno deka onoj koj makar i na edno 
mesto, so misla i zbor, so hrabrost i dostoinstvo, 
najposle, so sopstvenata krv go odbranil Gradot, 

parimit të dytë – atij të qytetit si matricë civilizimi e cila 
krijon një formë më të madhe të bashkësisë njerëzore, 
kur ndryshimi është kusht për plotësim të ndërsjellë, e 
jo shkak për konflikt e ndarje. Në këtë kuptim, Sarajeva 
e cila kullon gjak në roman bëhet mishërim i Qytetit 
në përgjithësi, të sulmuar nga forcat të cilat ndjehen 
të rrezikuara nga koncepti i tij kozmopolit, nga shpirti 
i gjerë i njerëzores e cila i shlyen  vatrat profitere të 
renditura njëra pas tjetrës përgjatë linjave luftarake dhe 
kufijve etnikë.

Në njërën nga skenat më të fuqishme të romanit, 
personazhi qendror i femrës dhe personazh shumëfish 
tragjik, ai i Alma Filipoviçit, ia kthen Rikardit i cili e 
reciton vjershën “Sarajeva” të Lorens Darelit, me vargjet 
e përkthimit të Darelit të vjershës “Qyteti” të Kavafit. 
Në këto vargje është porosia që Rikardi e përjeton si 
një profeci të thellë dhe të kobshme – se ai i cili e ka 
zhdukur jetën e vet në atë copë toke, e zhdukur njëherë 
e përgjithmonë në mbarë Rruzullin tokësor. Por, pas 
leximit të këtij romani të shkëlqyeshëm, kjo porosi sikur 
jehon e pasuruar edhe me rezonancë tjetër. Pra, zhdukja 
në është gjëja e vetme e cila nga kjo botë mbetet e shkruar 
në librat e amshimit. Përkundrazi, atje ravijëzohen edhe 
gjestet nëpër të cilat mendja dhe zemra depërtojnë pas 
perdes së rëndë të ligësisë dhe madje edhe në situatat 
më absurde, ia dalin ta zbulojnë dhe ta ruajnë në vetvete 
atë më të thellën te njeriu. Së këndejmi, bëhet e qartë se 
ai i cili edhe në vend të vetëm, me mendim e fjalë, me 
trimëri dhe dinjitet, më në fund,  me gjakun personal 
e ka mbrojtur Qytetin, Qytetin e vërtetë, të padukshëm 
të shpirtit dhe të vlerave, e ka mbrojtur njëherë e 
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vistinskiot, nevidliv Grad na duhot i vrednostite, 
go odbranil edna{ i zasekoga{ na celata Zemjina 
topka. A ~itatelite na “Stolot na Elijah” ja imaat 
retkata privilegija da bidat ne samo svedoci, tuku 
da se po~uvstvuvaat i kako u~esnici na edna takva 
veli~estvena odbrana.                         

 

përgjithmonë në mbarë Rruzullin tokësor. Kurse lexuesit 
e “Tryezës së Elijahut” e kanë privilegjin e rrallë që të 
jenë jo vetëm dëshmitarë, por edhe të ndjehen edhe si 
pjesëmarrës të një mbrojtjeje të tillë madhështore.  

Pëkthim: Xhabir Ahmeti  
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