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Abstract: This text will focus on a particular segment of Kocho Racin’s (Kouo PauuH) overall liter-
ary production, otherwise the founder of contemporary Macedonian literature, i.e., it will focus on
the following premise, namely that Racin, through his vocal views and convictions about literature
and social relations, in both his poetry and prose output, was quite ahead of his time. Henceforth,
the aim of this paper is to point out the aspects deemed significant to any future theoretical, literary,
cultural paradigms which may emerge from a Racin reading. Along those lines, Racin’s writings on
Bogomilism, as well as his poems “Tatuncho” (TatyHuo) and “Pechal” (Meuan), are analyzed closely,
thus examining Kocho Racin as a rather sophisticated thinker who had anticipated the coming of
future discourses, such as Antonio Gramsci’s theoretical concept of hegemony, also, in part, Jacques
Derrida’s deconstruction theory, as well as postcolonial criticism; whereas his poetry would come
to serve as an illustration of what Kenneth White terms geopoetics and nomadism. Racin’s poetry,
that is to say, its definite belonging to the poetics of social realism, seems to link the two otherwise
disjointed relations, particularly through the unification the collection White Dawns (beau myzpu)
puts forth: the concept of cosmopolitanism, on the one hand, and the Macedonian folk tradition, on
the other, thus, to a degree, anticipating the coming of the new.
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In the history of each nation there are
key places, people and dates without which
the said people, state, and/or nation could not
exist. One such event, certainly, is the publica-
tion in Samobor (Croatia), in 1939, of a slim
volume, yet one of an exceeding significance
for the Macedonian language, literature, cul-
ture and historical continuity; namely, a collec-
tion of poems by the bard from Veles, the poet
Kosta Solev Racin (Kocta Cones PauuH). Since,
as Aleksandar Spasov (AnekcaHgap Cnacos),
one of the most prolific researchers of Racin’s
work, puts it, this collection marks “a meet-
ing between tradition and modern sensibility”
(1977: 56), an encounter which marks the cul-
tural renaissance in Macedonia, and with that,
the beginning of contemporary Macedonian
literature.

The publication of the poetry collection
White Dawns is a cultural event of exceptional
significance towards the legitimization of the
Macedonian identity, an event which in the
most striking way presents the needed proof
for the centuries-long continuity of the Mace-
donian people. This fact is quite well-known
and celebrated by the Macedonian cultural
and scientific public. However, what seems less
than familiar or for that matter researched, at
least in my own understanding, is the ques-
tion regarding the entire body of work pro-
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duced by Racin, namely his poetry as well as
his prose, and how it can be viewed through
the prism of today’s social and artistic theo-
ries? My own thesis runs along the following
premise: that Racin, through his opinions and
convictions, both in regards to literature and
social relations, stood ahead of his own time.
Henceforth, the aim of this study is not to give
a detailed description of his entire work, but
rather to point out, as a kind of an impetus,
towards certain aspects which | find significant
to any future theoretical, literary and cultural
paradigms.

The selection of the materials | use in this
paper towards such a premise came to me with-
out any premeditation. The story about how |
came to use as my analysis material Racin’s es-
say on the Bogomils is quite personal in nature,
yet | wish to share it at this stage since | do not
think of it as just trite or rather insignificant.
The writing of this study coincided with my re-
ceiving a copy of the French edition of Jordan
Plevnesh’s and Maja Jakimovska-Toshic?, novel,
A Novel for the Secret Book. Although | do not
know the contents of the novel in great detail,
since, unfortunately, there isn’t a Macedonian
publication of the text, whereas my own work-
ing knowledge of French is slim, | am quite fa-
miliar with the novel’s overall subject matter.
Namely, during a joint travel to Los Angeles
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with the authors of the novel | bore witness to
the process of its creation, and with that, to the
authors thoughts vis-a-vis Bogomilism. That is
to say, the novel deals with the imaginary but
probable mis-en-scene of The Secret Book of
the Bogomils, from Golem Grad in Prespa all
the way to Carcassonne in France. | can recall
my surprise at Plevnesh’s conclusion that Bo-
gomilism is “the first intellectual revolution in
Europe”. This thought seemed rather provoca-
tive, and truth be told, | believe that | was a bit
jealous at the fact that | had not come up with
a similar interpretative tactic when it came to
Bogomilism.

However, a mere personal association
with the choice of theme is certainly not
enough to weave out a text, hence the instant
doubt: do | have the right to address the thus
postulated working hypothesis, and what new
things could | bring to the conversation in re-
gards to this essay of Racin’s? If nothing else, |
had recently read the text of Goran Kalodjera,
entitled “Racin’s Scientifically-Essayistic Pearl
in the Dawn of Recent Macedonian Literature”
which contains all of the factography, all the
accumulated reflections on it, starting with
Blazhe Koneski, Haralampie Polenakovic, Gane
Torodovski, Vera Antic, etc., not to mention
the biographic details surrounding the coming
into being of this text, the implicit polemic with
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Otokar KerSovani, etc.

In such a state of unresolved, for an au-
thor, perhaps the best solution would be to
re-read the text he or she plans to make the
subject of their study/research. Thus, even
though | thought that | remembered the text
quite well, |1 was entirely surprised: yet | now
do realize that a good deal of time had passed
from my first encounter with it. | am not the
same person | was twenty odd years ago, and
neither is Racin’s essay the same text as | tend
to remember it. For instance, | was taken by
the fact that my memory had not recollected
what perhaps, as far as | am now concerned,
is this text’s most significant line of thought,
right there at the onset of the essay: “3ape Taja
3emMja (ce mucan Ha MakegoHuja, 3a6. moja),
ywTe y HUMKOe Bpeme Ha eBponejcknot Cpe-
AeH BeK (ce mucamn Ha 10 BeK), Aa page npe-
TeYM Ha OHMa 6yHTOBHMUM og XVII BeK, wTo
36opyane 3a HeKoe ,NpUPOAHO MNpaBo” Ha
YOBEKa, 32 PaBHOMPaBME HA CUYKUTE Nyrje, U
cakane, ,6e3apkaBHO” ypeaeHne Ha cBETOB?
... ETe, co TakBuMa cBou naen borommnute cTa-
Hane BUCTMHCKM NPEeTeYn Ha OHMA EBPOMEjCKM
MWCAUTENN, WTO NOCAe, TPrHaTM Mo TparaTta
Ha G6oromuackuTe mucam, ce ocnoboama ot
BEpPCKaTa AOrMaTUKa U T yapua TeMeNnTe Ha
€BpPONejcKMOT PeHecaHc. A WTo 3HaYeHMe uMa-
LLe ToBa 3a HapoauTe, ce 3Hae”. (PauuH, 1966)”
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This sudden revelation of mine, that
Plevnesh’s thought, as the Croatian theoreti-
cian Dubravka Orai¢-Toli¢ would say, is an un-
marked quotation which | did not recognize,
did indeed overwhelm me. This miss perhaps
is the best answer to the question about how
we remember the past and what factors influ-
ence the process of remembrance. Today the
current studies on memory clearly ascertain
that we remember selectively, in accordance
with our ideological stances and cultural needs
at a given time in history. Henceforth, memory
changes, the same way we change. Doesn’t
Racin say the very same thing when he writes:
“ApHO ama, aKo AaNEYHOTO MUHAJIO M CKPU BO
TEMHO TMa HAWW CMAaBHU NyTje, aKO OTMHOT U
HOKOT, Ma NaKoCOT U 6ecoT Ha NPaBOC/NaBHUTE
Kanyrepu M cnasjaHCKuTe ¢deodann prHa Aa
ro COTpe CMOMEHOT 33 HUM — OCTaHasa nak,
BO MCTOpMaTa Ha YoBeuyKaTa b6opba, cBeTnata
NcTUHa 3a borommnute.” (PauuH, 1966).! Racin

! Jordan Plevnesh (1953) is a poet, dramatist, prose
author. His plays, Erigon, Yugoslav Antithesis, R,
Happiness is a New Idea in Europe, etc., are known to the
wider European public. He is the author of two novels,
The Eight Wonder and The Path of the Secret Book,
which have been translated into several languages. Maja
Jakimovska-Toshic is a researcher with the Institute of
Macedonian Literature and has published numerously in
the field of Macedonian Medieval Literature. This is her
first time co-authoring a novel.
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has not only implicitly pointed at the mean-
ing memory possesses, but rather to the time
when the past was clearly distinguished from
the present and history was defined as “the
schoolteacher of life”, for he, in accordance
with what the most current theories suggest,
emphasizes the way we remember and hence-
forth, anticipates the future theoretical frame-
work on memory as “the interplay of present
and past in socio-cultural contexts” (Erll, 2008:
21)

If, in terms of the novel The Secret Book,
| can only assume that it is a continuation on
Racin’s thoughts on Bogomilism, then in re-
gards to the novel by Dragi Mihajlovski (Oparu
MwuxajnoBscku), The Prophet of Diskantrija
(in the Macedonian original, Mpopokom o0
JAuckaHmpuja) | can with a great degree of
certainty claim that it indeed is a continuation
of Racin’s reasoning on the topic. In order to
further clarify my topic, I'd like to remind us
of Blazhe Koneski’s words on the topic: “The
real value of the Bogomils does not lie in their
own contributions towards the study of Bo-
gomilism. Their true value consists of the fact
that we find in them an energetic ancestor
who wishes to resurrect the past in the name
of the present. Seen thusly their value is im-
mense.” (Koneski) If Racin saw Christianity as
the extended hand of the imperialist goals of
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Byzantium and its appointed ruler Teofilakt,
then Dragi Mihajlovski extends this idea and
articulates it within the contemporary con-
text, tying it to the name problem of The Re-
public of Macedonia. Particular to his time,
Racin views Bogomilism as the opportunity to
establish continuity with the resistance of the
Macedonian people set within the context of
the socio-political conditions of that time. “Ha
BbankaHOT »KmnBeewe egHO rHUNO Bu3aHTMjcKO
LApPCTBO W HEKO/NKY HOBM CnasjaHCKM. Ho
CnaBjaHWTe, Kaje WTO ce nojaBn 6orommncTeo-
TO, yWITe Hemaja cBoe LapCTBO, M CU XKMBeaja
NO CTAapOC/aBjaHCKMOT, arpapHoO-4eMoKpaT-
CKM HAYMH Ha XKMBOTOT. M eTe 30WWTO KoOra rm
3aB/flafaja cnaBjaHCKUTe dpeodanmn u Kora Tuja
NMOYHaja A3 UM rO rasaTt TOj AeMOKpaTM3am,
Aa r nopobyjat, Aa UM ja 3MmajaT 3emjaTa U
y4aT nocae Kako ce ToBa CTaHye CO HeKOoa BMLIA
cuna — ete Kora 6OromuaCcTBOTO Ce jaBU KaKo
onosunyuja cnpotn HUM”. (PaumH, 1966)? This

2 “for that land [he’s referring to Macedonia, my note],
even in the olden days of the European Middle Ages
[he’s referring to the 10™ century], to produce the
antecedents of those 17™ century rebels, who talked
about a certain “natural right” of man, about equality
between all men, and wished for a “stateless” order
in the world?...Thus, with such ideas of their own,
the Bogomils became the real antecedents of those
European thinkers, who afterwards, following the lead
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line of thinking is continued also by Mihajlovski
in the aforementioned novel, actualizing Bo-
gomilism in the contemporary social-political
conditions.

It seems to me that the key point of Racin’s
text on the Bogomils is his answer to the ques-
tion as to why the Bogomils were persecuted
by the official church. While searching for an-
swers, he points out something which today
we are already familiar with due to postcolo-
nial studies, however, in Racin’s time, it was
virtually impossible to conceive of. He writes:
“YyHKM NaK ce HaBOrja No HeKOa Tpara HUMHal
OcTaHane KneBeTuTe U NaruTe Ha LPKOBHUTE
OTLM, KOW CO TOBa ro bpaHesie MpPaKoT U BAa-
CTa Ha cBouTe rocnogapu. OcTaHane aHaTeMuU-
Te, NOBEUTE U 3aKOHUTE, U UHAEKCUTE Ha 3a-
6paHeHnTe 6OroMUACKKN KHUTW. (...) N ocTaHa-
Nle, ylwTe Ce ¥XMBM HEKOW CNOMEHM BO camaTa
MakegoHwuja. (...) M oTKage HM ce OHMe Halu
YyZeCHWM CTapu CKa3HM, LUTO CKarKyaT 3a bopba-
Ta Ha Jo6POTO M 3/10TO, M 33 OHaja BpacHaTa
BEpa, OHOj CMNEH HAZEX, LWTO He Kpenewe U
Kpenun — o nobepata KpajHa? usu ce, KuBK,
HalwuTe YyaecHn BOroMUICKM nereHamn m bac-

of the Bogomils’ thoughts, freed themselves from the
religious dogma and established the foundations of the
European Renaissance. And we all know the kind of
significance it had on the people.” (Racin, 1966)
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HW, HALWMOT BEYEH KYNTYPEH MMOT, TATKOBHMHA
oT HawwuTe 6oromunn!” (PaumnH, 1966)3

This reasoning of Racin’s we usually tend
to connect to what postcolonial theory terms
the condition of the subaltern. Although the
subaltern does not have the right to speak, or
as Racin calls it “prHaa ga ro cotpat cnomeHoT
Ha HUMWK,”* his language leaves an imprint: onto
the collective memory, or even more so, onto
the hegemonic discourse, which in the case of
the Bogomils has its representative through
Cosmas the Priest (also known as Cosmas the
Presbyter or Presbyter Cosmas) and his anti-
Bogomil text, Sermon Against the Heretics. Ob-
viously, Racin was quite familiar with this text.

3 “However, if the distant past veiled those celebrated
people of ours, if the fire and the knife, and the spite and
the rage of the Orthodox monks and the Slavic feudal
lords, smited our memory of them —what had remained
still, in the history of the human struggle, is the bright
truth of the Bogomils.” (Racin, 1966)

* “In the Balkans, there lived a rotten Byzantium empire
and a few new Slavic ones. But the Slavs, amongst whom
Bogomilism was born, did not have a kingdom of their
own and thus lived in accordance with their Old Slavic,
Agrarian-Democratic way of living. Which is why when
the Slavic feudal lords established their dominion, and
when they started to stifle that democratic lifestyle, to
enslave the people, to rob them of their land, and then
learn about how to become a supreme force — that is
when Bogomilism came to pass as their opposition.”
(Racin, 1966)
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By reading the hidden trace of the Bogomils’
voice behind the apparent of this text, Racin
was also able to give his own interpretation
of the reasons behind the persecution of the
Bogomils, not that dissimilar to what we today
recognize through poststructuralist theory and
the method of deconstruction. Racin succeeds
in deconstructing the discourse of the official
Christian dogma. His interpretation reads: “bo-
rommnuTe, co ,cBoaTa ,HOBA“ HayKa CWUAHO
ro Ucnaawmne CTapuoT CBET, ,YyPeaeH Taka oT
6ora”. (...) Ho 6oromunute yb6aBo pasbpane
LUTO 3HA4M Taja Aorma (...) M Taka, Kora ja suae-
Nle gpyraTta CTpaHa Ha TMA PEeNIUTMO3HU A0TMMU,
HMMHaTa Hayka gobwuna ,,cMpTHO onaceH sua”
3a peoganHNoT cTPOj.(...) OTU NPOTUBHO OT Ha-
YKaTa Ha ApPKaBHOTO XPUCTMAHCTBO, BHECEHO
BO HApOAOT OA03ropa, OT CAaMWUTE APXKABHU
rnaBaTapu U NpeHeceHo oT BusaHTua, naejHo
[a ro 3aKpenu cnaBjaHCKMOT peopanmnsam —
NPOTUBHO OT Ce ToBa, HOrOMUACTBOTO HWMKHA
BO CaMMOT HApPOA, M MOB/EYE LWMPOKUTE Ha-
POAHM Macu M BO BEPCKO Ono3uuMoHa dpopma
ro opraHM3Mpa HapoAHWOT OTNop NpoTMB deo-
panute”. >

> “God bless, we can still find a trace of theirs. What
remains are the slanders and the lies uttered by the
church fathers, who thusly defended the darkness
and the authority enforced by their rulers. What has
remained are the anathemas, the charters and the laws,
and the indexes of the forbidden Bogomil books. (...) And
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Perhaps the direct correlation between
Racin’s interpretation and Derrida, through the
concept deconstruction the latter introduced,
is a rather bold one; however, what remains
true in regards to Racin’s interpretation is that
it belongs certainly to the context of what cul-
tural studies today examine, and, to borrow
Tony Bennett’s phrase, the reformer’s knowl-
edge. This shouldn’t strike us as odd if we
bear in mind the influence Marxism had/has
on Cultural Studies, a scholarly enquiry which
Racin himself adhered to and believed in, yet
what does remain striking is the power with
which Racin surpasses, to a degree, the eco-
nomic determinism of Marxism. He decidedly
states: “CtaHa Hy»Aa oT efHa jaka ¢deoaanHa
AprKaBa, a Taja, 3a Aa buae npuvemeHa npes
pa3yMoT YyoBeukM, Tpebelwe ga ce objacHU co
eHa HOBA HayKa, HOBA Bepa, HOBa HayKa 3a
ngente — HoBa wmpaeonorvja. OTM camo Taja
ZYXOBHO 'Y OpraHM3npa YoBeLnUTe — HUMHaTa
BO/ba M HUMHUTe YycTBa”® If the word ideology

there are, still alive, some of the memories in Macedonia
too. (...) And that is whence we have inherited those
marvelous old tales, which speak to the fight between
good and evil, and to that innate hope, and that strong
faith which has kept us going — until our ultimate
victory? Yes, they are indeed alive, those wondrous
Bogomil legends and tales, our eternal cultural heritage,
the homeland of our Bogomils!” (Racin, 1966)

¢ “they worked hard at destroying the memory we have
of them,”
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is interchanged with the world culture, which
is quite legitimate and in sync with the most
current of research, we can reach the follow-
ing conclusion, namely, that Racin anticipates
the future work of the Marxist scholars Louis
Althusser and Antonio Gramsci, and their re-
spective terms “ideological state apparatuses”
and “hegemony”. And today’s actual typology
of elite culture (the culture fed from above, or,
in this case, by the official representatives of
the Christian hegemonies at the time of the
Bogomils) and popular culture (the one from
below, the folk culture) finds its apt usage with
Racin. Yet, what is even more striking is the fact
that Racin anticipates even the later-on, from
today’s perspective even considered domi-
nant, theories by the referential names inside
the humanities, which do not treat culture as a
“furthering” of the economic basis, but rather
as a significant factor in whose midst we find
the struggle for marking the world. Which is
why Racin could in fact see Bogomilism as “the
first intellectual revolution in the world”, as
Plevnesh points out using today’s lexicon.

The fact remains that Racin, without
formal (official) education, but not without
any education at alll, was a self-taught man.
Perhaps, this very fact had enabled his line
of thinking to result in the aforementioned
stance on Bogomilism, and with that, to antici-
pate future theoretical viewpoints. Although
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he could not refute science, as Thomas Kunst
would do so later on, the tact that he uses the
term “new science” anticipates the later-on
thesis about the dominant ideas which order
the way we understand the world, and which
later-on, through repetition have the tendency
to present themselves as “the natural” con-
dition of things. To Racin, Bogomilism is the
first critique of this line of thinking which he
decidedly speaks to with the following com-
ment: “YyHKkn 6oromunmte 6une NPBU HalK
BUCTUHCKU HAapPOAHWU YYUTENIN N KHUKOBHULM.
Tna ce coxumBene co HapoaHaTa Aywa, ybaso
rm pa3bpane HUMHUTe NoTpebu, U co cBoata
,HOBa“ HayKa CM/IHO ro ucnaawune crtapuot
CBET, ,ypeAeH Taka oT bora”. TakBO yuetrbe,
[la e CBETOB BaKa ypeaeH oT b6ora, ce cmeTana
TOraj egHa CBeTa pesnrnmosHa gorma. Ha Tosa
Ce Kpenwu cTapuoT peosanieH CBET, HA TOBA XKMU-
Beene jagauute. Ho 6orommnute ybaso pas-
H6pane WTO 3HAYM Taja AOTMA, KaKo U cUTe apy-
31 BEPCKM AOrMM, U BO KPUTMKATA Ha TaKBMaA
AOTMU, @ CO HAPOAHMOT OoTNop NpoTuB peosa-
NMTe, BO MUCTMYHA GOpMa, HanpaBuae Yyyaec-
HO CMenn 3aK/y4yeHna 3a CBOeTO Bpeme. YyH-
KM Yy HUBHO Bpeme penurunjata belle u Hayka
n dunocoduja n Hajronemo 3Haere. M Taka,
Kora ja Bugene apyraTa CTpaHa Ha TMa penuru-
03HW AOTMW, HUMHATA HayKa Jobuna ,,CMpPTHO
onaceH Bna” 3a ¢eoganHMoT CcTpoj: borommn-
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CKOTO yYeHrse CaKaso paMHOMPaBUeE 3a CUYKNUTE
nyrje (...) n pamHonpaBHo onwTectBo”’ And
what else has been the goal of the humanist
sciences ever since the world became prone to
interpretation? To recognize a “new science” in
Bogomilism means to anticipate future theory.

Today’s standpoint that culture is a mine-
field where different ideas fight over domina-
tion, and the outcome to this depends on the
order of the world seems to me quite logical
and in sync with Racin’s line of thinking. If this
is so, such reasoning would also trickle into his
poetry. In the poem “Tatuncho” (“TaTtyHuo”)
we meet the following lines:

“AKO KyKa He HanpasuB

CO BMCOKO WWMMLLIKNP NOPTH,

KyKa Len ceeT 6paTckm mu e

H6paTCKM CpLe LWTO OTBOPA,

7 The Bogomils, with ‘their new’ science forcefully
frightened the old world, ‘as ordained by God’ (....)
However, the Bogomils clearly understood the meaning
behind this dogma (...) And thus so, when they saw
the other side to these religious dogmas, their science
became ‘a lethally dangerous kind of a science’ to the
feudal mindset (...) Since unlike the science of the state-
run Christianity, fed to the people from the top down,
by the state rulers and conceived of Byzantium, so as to
patch up idea-wise the Slavic feudalism — opposite to all
this, Bogomilsm sprouted from the people themselves,
took the masses into a religiously oppositional form
which helped organize the people’s resistance against
the feudal rule.
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CpUa - NOPTA HAjBUCOKa,

cpue - NopTa Hajwnpoka.”®

What transpires here is a lucidly expressed
thought that anticipates the spiritual profile of
a much later-on (postmodern) cultural epoch,
stamped with the label “nomadic culture”. Tak-
ing into account the interpretation of this po-
etry as foundational for the legitimizing of the
Macedonian ethno-national space as a chro-
notope-space, i.e., not only as a realm with a
simple geographical determinant, but rather
as an aesthetized space with its own ethno-na-
tional identity, at a first glance, the said poem
seems contradictory. Namely, unlike the prin-
ciple of the hearth, the sense of being rooted
in one single land (one house, one nation, one
culture), the lyrical subject, the ajduk® Tatun-

8 “There came about a strong feudal state, and for it to
be actualized in front of the people’s common sense, a
new science had to be fashioned, a new religion, a new
ideas’ science, namely, a new ideology. For only it could
organize people, their willpower and their feelings.”

9 “For the Bogomils were our first real folk teachers
and writers. They had become one with the soul of the
people, had understood truly their needs, and with
‘their new’ science forcefully frightened the old world,
‘as ordained by God’. Such a creed, that the world has
been thus ordained by God, was understood at that time
as a holy religious dogma. This is what the old feudal
world rests on, what the misery-dwellers relish in.
However, the Bogomils clearly understood the meaning
behind this dogma, as all of the other religious dogmas,
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cho, refuses to be enrooted in an insignificant
construction-house; instead, he chooses the
open spaces of the fraternal worlds, promoting
the nomadic ideal. Or in other words, for him,
the entire world is his home, and the sense of
belonging is ushered through the wholeness of
the world, a brotherly, amongst friends, well-
intentioned entity. This cosmopolitan dimen-
sion with Racin refuses to become enrooted in
a single culture; instead, it propagates a spiri-
tual openness, akin to the one which Kenneth
White terms geopoetics, which in turn is tied
to an enlivening of the global concepts.

The said contradiction could best be resolved
with the poetics of social realism, a poetics to
which Racin doubtlessly belongs. Social real-
ism bridges the two perhaps otherwise incon-
solable relations which the collection White
Dawns unites: the global concept of cosmo-
politanism and the Macedonian folklore tradi-

and in their criticism of such dogmas, with the people’s
resistance against the feudal lords, in a mystical form,
had come up with marvelously bold conclusions for their
own time. For during their time, religion was both a
science and a philosophy, the greatest knowledge there
could be. And thus so, when they saw the other side to
these religious dogmas, their science became ‘a lethally
dangerous kind of a science’ to the feudal mindset:
Bogomilism advocated for an equality for all people (...)
and a class-less society.”
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tion. In a sense, a rather peculiar triad: the oral
folklore — socially engaged literature — global
cosmopolitanism, consists of three distinct
(but not entirely isolated and illogical) systems
relevant to the shaping of the collection White
Dawns.

The first component to the triad connects
Racin to “the spirit of the people”, or to put it
more specifically, with the culture of the peo-
ple he is the descendent of. Taken from the
viewpoint of the time when it appears (the
days of Modernism), this component can be
viewed as a kind of anachronism. However,
such an evaluation does not correspond with
Racin’s stance, who viewed tradition, or a re-
turn to one’s roots, as the only right path to-
wards the creation of a national literature. This
“spirit of the people” allows Racin to “take
on workable models” (Kramari¢, 1990: 72),
which reflect the continuity, or as Iskra Niko-
lovska (Uckpa Hukonoscka) has termed it, for
Racin “only it (tradition) is capable of maintain-
ing the freshness of the Macedonian ethnos”
(Nikolovska, 1997: 69). In terms of the his-
torical marginalization, the silencing and the
invisibility at the level of the official politics,
i.e., the impossibility to create a written tra-
dition and history, orality is the key workable
model which provides memory with its lasting
life. Racin explicitly states that contemporary
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Macedonian literature can be developed only
if it “rests on the infinite linguistic and expres-
sive richness of the Macedonian folklore.” By
accepting that the Macedonian folklore as a
literary tradition and the spoken Macedonian
language, with/through the collection White
Dawns, he, consciously, created the precondi-
tions for a contemporary Macedonian poetry,
or the preconditions for the official revival of
the Macedonian national literature. With that,
as Blazhe Koneski has said, “The name of Ko-
cho Racin is all of ours synonym”.

The third component of the triad affirms,
according to Ortega, the need to conquer the
spatial destinations, the need for a nomadic
life as an anthropological constant, not only
literally speaking, but also innately, from a
metaphysical standpoint. According to Arnold
Toynbee, the true nomads are those who take
on a spiritual dislocation, internally speaking,
an inside journey into and through the cul-
tural and spiritual trajectory of the dialogue
with tradition. (It is no accident that the sto-
ry “Cvnjad WTpkot”®, in English: “Siljan The
Stork”, has been identified as part of the genre
of the nomadic narrative which relativizes the

1 (my own translation) “If | didn’t build a house/with
high arching gates,/ let the entire world be that brotherly
house/ brotherly opening my heart,/ the heart — the
highest gate, / the heart — the roomiest house.”
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borders, understood not only as state borders
but borders of any/all kinds). In a contempo-
rary context, nomadism in the 1980s became
a theme which helped undermine the tyranny
of the subjugating identity, which, on the one
hand, creates a value difference between the
cultured (the West) and the invisible, or “the
untouchable”, as the Ancient Greeks would call
the tribes of the Balkans, whereas on the oth-
er hand, it is tied to the socio-historical phe-
nomenon of de-territorialization due to the
unhindered movement and self-impregnation
of capital in conditions of globalization which
unify the world.

The reconciliation of those two, provision-
ally put, oppositional tendencies in the poetry
by Racin, has been made possible by the idea-
driven positionality of social poetics as the
place of resistance towards the systems which
create inequality, subjugation and marginaliza-
tion. The very poetics of social literature, which
is a hybrid consisting of the realist tradition of
the 19™ century, the avant-garde approaches
and the ideological participation of Marxism,
allows for the aesthetics of resistance and the
deconstruction of the narrative of the domi-
nant class, or the culture of maintaining the
practices of domination. In the pursuit of so-
lutions against exploitation, marginalization,
subjugation, it is irrelevant if it deals with the
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worker or the nation, Racin’s sentiments re-
side with the leftist-oriented, engaged writers,
thus initiating new social relations and a new
outlook on the world and on life. And the folk
tradition and cosmopolitanism for Racin are
both engaged, in the way Sartre understood
the term — to discover (or we could say, to de-
construct) the present through the projection
of changes. To further this context, let’s ponder
over a few more lines, this time from the poem
“Pechal” (“NMeyan”):

“cpueTo nyka obpaun

M NIMCKA 3HAME a10BO

CPLETO WITO Ce OTBOPA

N WMPU LMPHO LIMPOKO

LenmoT ceeT aa 3rpHe”. !

The phrase “a heart dripped in red” with-
out a doubt points towards the vocabulary of
socialism, but at the same time gains a larger
meaning of resistance through the context of
the heart metaphor and the verbs “open up”
and “engulf” (a vocabulary which could also
point out to nomadism and globalization),
against all that Racin had deemed unjust, ex-
ploitative, and subjugating, and thus becomes
avisioninaccordance with the time of itsincep-
tion, namely, the new, more just relations. Re-

' (my translation): “the heart opens up/and sends out
a flag dripped in red/this heart which opens up/widely
and widely extending/w engulf the entire world”
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lations which bear a specific direction: the red
heart, not only does it “open up” and “extend”,
it “opens up” by sending out a flag dripped in
red, and as such without a doubt points out a
revolutionary’s engagement. Hence, the until
then invisible and unknown workers and dis-
enfranchised, with Racin, gain a voice, gain a
home. This voice says that the worldview of the
subjugated is not just an exhibit, but to borrow
from Gramsci, when speaking of folklore, “it is
a serious work which needs to be taken seri-
ously.” This voice quite necessarily plugs in the
studying of the logic behind their subjugation
and the search for the possible alternative in
terms of dominance.

To these possibilities Racin answers
through the context of his time. That which is
important to us today is the question about the
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places of resistance in literature and art in the
era of globalization, towards the politics and
practices of domination and injustice, namely
what are they like today, or even if they are at
all present?

Henceforth, perhaps in today’s fiction we
would not have a Plevnesh, or a Mihajlovski, or
several others, if we had not had Racin. That
Racin is the founder of contemporary Mace-
donian poetry is a fact which has been until
now proven and acconted for many times over.
However, what his prose work means, in terms
of the future Macedonian artistic and scientific
thought, is a chapter that we need to dedicate
ourselves to in the days to come.

(13BOpEH HayyeH Tpya)
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Nopeta leopruescKa — Jakosnesa

Kocra Coaes Panyus: aHTHIIUITATOP HA HAHOTO

Pe3sume: lNpeKy aHan3a Ha efeH o4, KAYYHUTE eCeUCTUYKM TeKCTOBM Ha PauuH, TekcToT no-
cBeTeH Ha boromunuTe, Ke ce obmaeme aa goKaxkeme geka PaunH nako ja yenocHo ja npudatmn
MApPKCMCTMYKATA NAEO0NO0rNja, cenak ro HaAMUHAA EKOHOMCKMOT AeTepMUHM3aM. Toa HU gasa 3a
npaBo Aa TBpAUME AeKa PauuHa, 0oCHOBOMOJIOXKHUKOT HA MaKeLOHCKaTa COBpPeMeHa AMTepaTypa,
CO CBOUTE CTAaBOBM M YBEPYBaHha M 3a AMTepaTypaTa U 3a ONITECTBEHUTE OAHOCHU, KaKO M BO CBOjaTa
noesuja, e ganeky npeg, csoeto speme. OTTyKa, LenTa Ha 0Ba M3narare bele Aa rm NOCOYM acnek-
TUTE 332 KOM CMeTaM AeKa Ke buaaT 3HauyajHM 32 UAHUTE TEOPETCKU, U INTEPATYPHU N KYNTYPONOLLKK
napagurmu. Npeky aHanM3aTa Ha TeKCTOBUTE Ha PaunH 3a BOrommacTBoTO, Kako U NpeKy aHan3a-
Ta Ha necHute “TaTyH4o” n ,Mevyan”, ce nokaxysa Aeka Kocta PauuH e coductmumpaH mmcanten
KOj Ke r'v aHTMLMNnpa MAHUTE CTPAaBOBM Npes, Cce Ha TeopujaTa Ha XereMoHuja Ha AHTOHMO pam-
LM, AOHEKade, NoToa, bapem BO OCHOBHMOT AyX, Ha AEKOHCTPYKUMjaTa Ha HKak [lepuaa, Kako 1 Ha
NOCTKOJIOHWjaNHaTa KPUTUKA. HeroBaTa noesuja, nak, Kako Aa CAyXKKM 3a UaycTpaumja Ha OHa LWITO
KeHeT BajT ro Hapeye reonoeTMKa n Homag3sam. HecnopHata NpunagHocCT Ha Nnoe3njata Ha PaunH Ha
NnoeTMKaTa Ha COLUMjaNIHMOT peannsam, Kako ga rm NpemocTyBa ABeTe HaBMAYM HECMOMBM penaumm
WTO cTMX03bumpkKaTa ,,benn myrpn” ru obegmHysa: robaNHNOT KOHLLENT HA KOCMOMOAUTUIMOT U Ma-
KeaoHCKaTa GONKAOPHA TPaAamumja U TOA Ha HAYUH KOj MapTULMnMpa BO MAHOTO.

KnayyHu 360posu: PayuH, meopuja Ha xeeceMoHUjad, MOCMKO/IOHUjAAHA meopuja, OeKOHCMPYKYUjd,
2e0rnoemukKa, HoMmaou3am, KOCMOMOAUMU3AM.
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