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Osnovi ovog priloga ¢ine usmene predaje zabiljezene u Prus-
cu tokom terensko-istrazivackog rada, koji je obavijen u dva
navrata 2008. i 2009. godine. Kroz rad se nastoji wkazati na
lokalne specificnosti usmenib predaja ovog prostora, ali i na
njihovu ukloplienost u medunarodno rasirene teme i motive.
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Vazan segment ukupne historije jednog ome-
denog i na razli¢ite na¢ine organiziranog prostora
predstavlja i usmena historija koja se najjasni-
je iskazuje kroz historijske i kulturnohistorijske
usmene predgje. Ali, stranice “knjige predaja’
jednog mjesta ne ispisuju samo kazivanja koja se
oslanjaju, u jacoj ili slabijoj mjeri, na stvarne do-
gadaje i li¢nosti, ve¢ i brojni drugi sadrzaji koji
se, prema medunarodno usvojenoj klasifikaciji,
svrstavaju u etioloSke i eshatoloSke predaje, po-
tom u mitske ili demonoloske te predaje koje se
zasnivaju na religijskom ucenju.

Stoga ¢e se u prilogu o predajama zabiljeZenim
u Pruscu u toku terensko-istrazivackog rada, koji
je obavljen 2008. i 2009. godine, paznja usmjeri-
ti na cjelokupan zabiljeZeni korpus predaja, koji
nikako ne pretendira na potpunost, jer su ova et-
noloska istrazivanja Prusca ustvari samo prva
faza koja potpada pod rekognosciranje terena. S
obzirom na vrlo ograni¢ena finansijska sredstva,
rad na terenu bio je limitiran. Uprkos tome, zabi-
ljezene predaje odslikavaju stanje usmene predaje
u savremenom trenutku, najednom po svemu spe-
cificnom prostoru, u svijetu koliko zatvorenom u
sebe toliko, po razli¢itim osnovama, i otvorenom.
Malo je mjesta u Bosni i Hercegovini ¢iji mjesta-
ni na ovakav, reklo bi se profinjeni nacin njegu-
ju lokalpatriotizam u pozitivnom smislu te rijeci.
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Oral history is an important aspect of the his-
tory of adelineated area organized in a variety of
ways, usually expressed through its historical and
cultural oral traditions. But the pages of the “book
of traditions’ of a place are not written only by
accounts based more or lessdirectly onreal events
and personalities, but also by many other factors
regarded in internationally agreed classification as
etiological and eschatological traditions, mythical
or demonological traditions, and those based on
religious teachings.

This paper on the traditions collected in Prusac
during field research in 2008 and 2009 will there-
fore focus on the entire recorded corpus, without
pretensions to being complete, since these ethno-
logical studies of Prusac are in fact just the first
phase, no more than reconnaissance. The very
limited funding available placed constraints on
this field research. Even so, the traditions record-
ed reflect the state of oral tradition at this time, in
a very specific place, in a world that is as much a
closed system asit is open in various ways. There
are few places in Bosnia and Herzegovina where
the people have fostered local patriotism, in the
positive sense of the word, in what could be called
a sophisticated manner. The people of Prusac con-
struct their self-awareness on the careful nurtur-
ing of their tradition relating to the importance of
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Svoju samosvijest mjestani Prusca grade na bri-
zljivo njegovanoj tradiciji o znacaju ovog mjesta
u kulturnoj historiji Bosne 16. i 17. stoljeca, kada
je Prusac predstavljao jedno od njenih vaznih du-
hovnih sredista. Danasnji Prusac, opet, svoj znacaj
crpi iz Ajvatovice, najznacajnijeg muslimanskog
dovi&tanaprostoru BiH i Sire.

Dvije su najbrojnije skupine predaja zabiljeze-
nih u Pruscu u toku spomenutog terenskog rada.
To su historijske te mitske usmene predaje.

Kao sto je to slucaj i u drugim sredinama u
BiH, najstariji sloj historijskih usmenih predgja
zabiljezenih u Pruscu ¢ine one koje kazuju o ne-
kadasnjem, starom stanovnistvu Bosne. Te predaje
su vrlo kratke i obi¢no se javljaju kao Sture preda-
je-obavijesti. Tako se kazuje da na podrucju Prusca
postoji tzv. “grcko greblje”, a “mjestani pricaju da
je tu nekad bilai crkva’.! Povod za ovakva kazi-
vanja potice najvjerovatnije iz ¢injenice da se “na
tom mjestu nalazi puno kamenja”, a upravo razliciti
materijalni ostaci (usamljeni grobovi, kamenje ne-
obic¢nog oblika, ostaci nekadasnjih gradevina, itd.),
obi¢no su glavni povod za nastanak predaja ove i
sli¢ne tematike, a sama kazivanja o grckom greblju
u Pruscu u potpunosti se uklapaju u Siroko raspro-
stranjene savremene predaj e u kojima se davnadnje,
staro stanovniStvo Bosne i Hercegovine najcesce
naziva Greima. (Palavestra, 1991:44)

U taj najstariji sloj historijskog pamcenja, koji
u sebi sadrzi i elemente mitskog, spadaju i pre-
daje o Mariji Tereziji koja je postala opce ime za
vladaricu nekadasnjeg, starog naroda. Tako se pri-
calo “da je Marija Terezija bila na gornjem gra-
du u Pruscu”. O Mariji Tereziji, austrijskoj carici,
zabiljezena su usmena kazivanja diljem Bosne i
Hercegovine. U motivskom pogledu kazivanja o
ovoj historijskoj licnosti vrlo ¢esto se u potpunosti
poklapaju sa predajama o vladarki starog mitskog
naroda — Crnoj kraljici. Vezivanje istih, ili vrlo
sli¢cnih motiva za likove iz razli¢itih i vremenski
najcesce vrlo udaljenih perioda smatra se jednom
od glavnih odlika bosanskohercegovackih histo-
rijskih usmenih predaja. (Palavestra, 1991:46)

Na ova najstariji sloj historijske usmene tra-
dicije nadovezuju se i predaje o postanku Prusca.
U Pruscu se i danas, kao najrasireniji size, kazuje
kako su grad “ osnovali Rimljani”. Poticg zaovakva

1 Imena i li¢ni podaci kazivaca poznati su zapisivacu, ali se
iz eti¢kih razloga nece navoditi.
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this place in the cultural history of Bosniain the
160 and 17 centuries, when Prusac was one of
the country’s leading spiritual centres. Prusac till
draws its importance from Ajvatovica, the most
significant Muslim prayer site in Bosnia and Her-
zegovina and beyond.

The two most numerous kinds of tradition re-
corded in Prusac during this field research were
historical and mythical oral traditions.

As elsewhere in Bosnia and Herzegovina, the
oldest layer of ora history recorded in Prusac
is that relating to the old population of Bosnia.
These traditions are very brief, and usually take
the form of bareboned statements. Thusit is said
that there is a “Greek burial ground” in Prusac,
and that “locals say there was once a church
there.”* These statements probably derive from
the fact that “there is a lot of stone there,” and
in fact physical remains (isolated graves, unu-
sually-shaped stones, the ruins of buildings and
so on) are the most common basis for the emer-
gence of traditions on this and similar themes.
The claim that there is a Greek burial ground in
Prusac fits perfectly into the widespread modern
tradition that the ancient people of Bosnia and
Herzegovina were usually called Greeks. (Pala-
vestra, 1991:44)

Another tradition belonging to that oldest stra-
tum of historical memory, which also has elements
of myth, is the tradition of Maria Theresa, which
became the universal name for the ruler of the
people of old. It is said that “Maria Theresa came
to the fort in Prusac.” Oral traditions relating to
Maria Theresa, Empress of Austria, have been re-
corded throughout Bosnia and Herzegovina. As a
motif, accounts of this historical figure often cor-
respond exactly to traditions relating to the queen
of an ancient, mythical people, the Black Queen.
Conflating identical or very similar motifs of fig-
ures from different periods, often very far apart
in time, is regarded as one of the main features
of Bosnia and Herzegovina's oral history. (Pala-
vestra, 1991:46)

Another tradition associated with this most
ancient layer of oral history is one that recounts
the origins of Prusac. Even now, the most com-
mon claim is that the town was “founded by the

1 The names and personal details of narrators are known to
the author, will not be given for ethical reason.
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kazivanja najvjerovatnije treba traziti u pisanim
izvorima. Na literarnom predlosku posigurno je na
stalo 1 usmeno kazivanje, zivo i danas medu Prusca-
cima, o tome da je “prvu tvrdavu u Pruscu sagradio
German Iktibe".

Pod imenom Prusac ovo mjesto se prvi put
spominje 1478. godine, odnosno 15 godina nakon
Sto su ga zauzele Osmanlije. (Truhelka, 1911:50)
U srednjem vijeku Prusac je nosio ime Biograd.
(Celebi, 1996:131) Ovaj narodni naziv Osmanlije
su doslovno prevele, pa se u izvorima na turskom
on nazivaAkhisar (ak —bijeli; hisar —grad). Zane-
marujuéi da se radi o doslovnom prevodu starog
narodnog naziva Biograd, usmenatradicijaje pa
ralelno javljanje naziva Akhisar i Prusac dovodila
u direktnu vezu sa Ajvaz-dedom i njegovom, po
usmenom paméenju, usrdnom cetrdesetodnevnom
molitvom da stijena na Ajvatovici raspukne kako
bi Prusac dobio neophodnu vodu: “Prije se zvao
Akhisar, akad jerastrg’ o kamen, onda se prozvao
Prusac”. Ovakve i slicne kratke predaje — obavije-
sti pokazuju dausmenatradicijaimasvoju viastitu
logiku, koja u nizu primjera izmice bilo kakvom
na stvarnosti zasnovanom objasnjenju, odnosno,
ono se u dugom protoku vremenaili zaboravilo ili
u potpunosti izvitoperilo.

Posebno vazan trenutak u usmenoj tradiciji na-
Sih prostora opcenito jeste njihovo zauzimanje od
strane Osmanlija. Prusac su, prema sauvanoj
usmenoj predaji, Osmanlije “osvojile tako &o su
tukle grad viSe dana dok nisu osvojili stare zidine
i dok svi iz njega nisu pobjegli”. Isti kazivac je
saopcio i sizejno vrlo rasprostranjenu predaju, sa
nekoliko medunarodno raSirenih motiva vezanih
za osvgjanja. U predgji se kazuje da su “kastel —
grad Turci oduzeli od Grka. Nikako ga nisu mogli
zauzeti, a viSe su puta probali. Tada im se javila
stara Zena od osamdeset godina. Kaze, hranite ko-
njakoji nije ustrojen. Ne dajte mu piti vode sedam
dana. Vodajte ga — gdje zakopa nogom, kopajte,
presijecete im vodu i iseli¢e sami. Tako je 1 bilo.
Oni su vodali konja, gdjeje zakop’oi prvi jeAlija
naS o vodu. Tavoda i danas postoji i zove se Ali-
jinavoda. Onda su Grci haopako potkovali konje,
kao da dolaze u grad, aisdlili su se. Postoji i sad
staro groblje. Tu je Turcima dosla pomo¢ od Prusca.
Tusu sesreli i igekli sabljama. Tu su Turci pobi-
jedili i onda su sve svoje posebno pokopali, patu
ima veliko groblje. A Grke su sve stavili najedno
mjesto, gdje i sad postoji uzviSenje.” Navedena
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Romans.” The origins of this claim are probably to
be found in written sources. A literary sourceisun-
doubtedly behind the oral tradition, aso still very
much aive among the people of Prusac, that the
“first fort in Prusac was built by German Iktibe.”

The earliest reference to the town by the name
of Prusac dates from 1478, fifteen years after it
was taken by the Ottomans. (Truhelka, 1911:50)
It was known as Biograd in mediaeval times (Cel-
ebi, 1996: 131), a folk name that the Ottomans
translated literally into Turkish as Akhisar (ak —
white; hisar — fort), the name found in Turkish
sources. Disregarding the fact that this is merely
a literal trandation of the old name Biograd, oral
tradition associates the simultaneous appearance
of the names Akhisar and Prusac directly with
Ajvaz-dedo and his forty days of heartfelt prayer,
asoral memory hasit, that the rocks at Ajvatovica
might split apart to provide Prusac with the wa-
ter it needed. “At first it was called Akhisar, but
when the rocks split apart, it began to be called
Prusac.” This and many similar short traditions
or statements have their own logic, which eludes
any explanation based on reality, explanations that
over the years have either been forgotten or be-
come hopelessly distorted.

The capture of Prusac by the Ottomansis a par-
ticularly significant event in the oral tradition of this
part of the world as a whole. This claims that the
Ottomans “took it by pounding the wallsfor several
days until they broke through and everyone fled.”
The same speaker aso related a very widespread
tradition on the subject, echoing a number of in-
ternational motifs relating to conquest. This says
that “the Turks took the citadel from the Greeks.
They could never take it, though they tried sever-
a times. Then an old woman of eighty years old
cameto them and said, feed ahorse that hasn’t been
groomed. Don't give him water for seven days.
Lead him out, and dig where he scrapes with his
hoof, cut off their water, and they will leave of their
own accord. And so it was. They led the horse, and
Alija was the first to find water where he dug. This
water dill exists, and is called Alija's water. Then
the Greeks shoed their horses back to front, as if
they were coming to the fort, and left. There is still
an old burial ground. The Turks came to the aid of
Prusac, and they met there and crossed swords. The
Turks were victorious and then buried their own
separately, sothereisabig burial ground there. And
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predaja gradena je na dva vrlo Siroko medunarod-
no poznata motiva — to je potkivanje konja nao-
pako da se zavara trag neprijatelju (K 531. 1) i
presijecanje vode po nagovoru starice (K 2293).
Predaje skoro identi¢nog sizea o osmanskim osva-
janjima poznate su i raSirene i u brojnim drugim
sredinama Bosne i Hercegovine.

Neposredno na predaje sa tematikom osman-
skih osvajanja nadovezuju se predaje o Sehidima
koje, kao i predaje o evlijama, spadaju u skupinu
historijsko-religijskih. Tako se u Pruscu za loka-
litet Musala kazuje da je to “Sehidsko mezarje iz
perioda osmanskih osvajanja’.

U vezi sa Sehidskim mezarjem na Musdli u
Pruscu je i slijedeca predaja: “Prica se da je nekada
bilaborbai daje Sehidu neko odsjekao glavu. Sehid
je nosio svoju glavu i vidjela su ga djeca koja su
zavikala: ‘Vidi Covjeka, nosi svoju glavu!’ Tada je
tu pao i na tom mjestu su ga zakopali.”? lako je
motiv kefaloforije (koji se u u Stith-Thompsono-
vom indeksu nalazi pod oznakom F511.014) pri-
sutan i u legendama o mucenicima iz prvih stolje-
¢a hri$¢anstva, V. Palavestra stoji na stanovistu da
se ovaj motiv u predajama sa podru¢ja BiH rasirio
tek nakon 1463. godine u ¢emu su presudnu ulogu
odigrali dervisi.

Diljem BiH rasuti su brojni usamljeni Sehidski
niSani ili pak Sehitluci — greblja Sehida. Tako seu
Pruscu prica da “sa bilo koje strane da se dolazi,
postoji muski Sehid.”3

Postivanje Sehida, odnosno Sehidskih mezara je
redovna praksa, koja se iskazuje na razne nacine.
lako ima sli¢nosti opcenito sa postivanjem mrtvih,
u sustini to je potpuno samosvojno i u biti se kosi

2 Od istog kazivaca zabiljezen je i sljedeci siZe sa identi¢nim
motivom: “Za Torokaliju se pri¢a da ima dva turbeta. Jed-
no je u Torlakovcu, a drugo u Vincu. Navodno je u Vincu
glava, au Torlakovcu tijelo. Navodno je do Torlakovca do-
$ao na konju gdje su djeca povikala: ‘Eno Ale bez glave’!
Onjetu paoi tuje napravljeno turbe.”

3 “Idu¢i prema Ajvatovici, odnosno od Ajvatovice, odakle
je nekakav Truta napao Prusac, ubili su straZara zaveza-
nih ruku. Onda je Truta rekao da nisu trebali ubiti vezana
¢ovjeka. ‘Nije bio vezan’. ‘Jeste’, kaze, ‘bio je vezan za
namaz’'. Oni su tada nastradali i danas postoji strana koja
se zove Trutina strana. Taj vojnik koji je poginuo na na-
mazu je Sehid. Ima obiljeZzen njegov mezar. Imamo kod
Beganovica strane, idu¢i od Kopciéa, to je bio trgovacki
put od srednje Dalmacije do Bosne preko Prusca. Tu se na-
lazi $ehid-vojnik, a tu je bila i tekija. Cak se pri¢a da je on
bio iz derviskog reda. Tu je poginuo na isti ili slican nacin.
Nije dao nikakav napad na Prusac.”

they put al the Greeks in one place, where thereis
still amound.” This tradition is based on two very
widespread motifs known internationally — shoeing
horses back to front so the hoofprints lay a fase
trail (Stith Thompson K 531.1), and cutting off a
water supply at the instigation of an old woman (K
2293). Traditions almost identical in content relat-
ing to Ottoman conquests are widespread in many
other parts of Bosnia and Herzegovina

A tradition directly related to those on the
subject of Ottoman conquests concerns shahids,
which, like those relating to awliya, belong to the
historico-religious group of traditions. In Prusac
the place known asMusalaissaid to be “ ashahids
buria ground from the time of the Ottoman con-
quests.” Another tradition relating to the Musala
in Prusac is as follows: “It is said there was a bat-
tle once and that someone cut off a shahid’s head.
The shahid picked up his head and carried it with
him, and some children who saw him cried out
‘Look at him, he's carrying his own head!” Then
he fell, and they buried him there.” > Though the
motif of the cephalophore, which features in Stith
Thompson’s index under F511.0.4, is present in
martyr legends dating back to the early centuries
of Christianity, V. Palavestra holds the view that
this motif became widespread in the traditions of
Bosnia and Herzegovina only after 1463, and that
dervishes played a crucia rolein this.

There are numerous isolated shahid’'s nisan
gravestones or entire Sehitluci — shahids' burial
grounds — scattered around Bosnia and Herzego-
vina. The saying in Prusac is “whatever direction
you come from, there isamale shahid.”?

2 The same narrator provided this saying, with the identical mo-
tif. “ People said that Torokaija has two turbes [mausoleg], one
in Torlakovac and the other in Vinac. Hishead issaid to be in
Vinac and his body in Torlakovac. They say he came to Tor-
lakovac on horseback, and there children shouted ‘ Look at Ale
without his head!” There hefdl and there aturbe was built.”

3 “Going to or coming from Avjatovica, from the place
where Truta attacked Prusac, they killed a guard whose
hands weretied. Then Trutasaid they shouldn’t havekilled
a man who was tied. ‘He wasn't tied.” ‘Yes he was,” he
said, ‘he was tied for prayer.” They were then killed, and
thereis still a place called Trutina strana. The soldier who
waskilled while at prayer isashahid. His graveis marked.
Near Beganovic¢’s, coming from Kop¢i¢i, on the trade
route from central Dalmatia to Bosnia via Prusac, there
was a soldier shahid, and atekketoo. It iseven said that he
was a dervish. He was killed in the same or a similar way.
Hewouldn't allow any attack on Prusac.”
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sa strogim islamskim propisima koji izri¢ito kazu
da u islamu nema posrednika izmedu Boga i ¢o-
vjeka, pa stogaislam ne poznaje instituciju sveta-
ca, ve¢ se 1 Vjerovjesnik Muhammed smatra samo
covjekom. Svako obracanje mrtvima za pomoc i
posredovanje u islamu je svetogrde. Pa ipak, tradi-
cija je u ovom slucaju nadjacala dogmu — Sehidski
mezari su u naro¢itom postovanju na nasim pro-
storima, kao i mezari i turbeta evlija. Posljednja
pocivalista “obi¢nih” smrtnika niti se masovno
posjecuju, niti su za njih vezane posebne obicajne
radnje, a Sto je sa Sehidskim mezarjima redovna
praksa. Dok mezar “obi¢nog” smrtnika eventualno
s vremena na vrijeme, “od bajrama do bajrama’,
posjeti samo najuza familija, Sehidski mezari se
posjecuju cesée, u razlicitim prilikama, obic¢no u
nevolji. Tako je i u Pruscu obi¢aj da “gdje god ima
Sehid, stanes, proucis, ako imas vremena proucis
Jasin”, $to ustvari spada u uobicajeno sjecanje na
mrtve. Molitva koja se u¢i na Sehidskom mezaru,
ali 1 pri posjeti ili samo prolasku kraj greblja ¢ini
se da se podjednako ti¢e i mrtvih i zivih — kroz
nju se iskazuje sjecanje na mrtve, odnosno odr-
zava veza sa precima, ali i sa vlastitom tradicijom
opcenito i trazi mir dusi pokojnika te upucuje mo-
Iba Svevisnjem da bude nagraden na Onom svijetu
Dzennetom, dok s druge strane, kroz istu molitvu
Zivi se podsjecaju i na vlastitu prolaznost i sami
nadaju nagradi i na Ovom, ai primarno na Onom
svijetu. 1z saopc¢enja kazivaca usmenih predaja sa
ovom tematikom indirektno se namece zakljucak
da je upravo bezimenost Sehida jedan od vaznih
elemenata u pretvaranju njihovih mezara u kultna
mjesta, jer bi njihov stvarni identitet onemoguca-
vao upravo takvu praksu — obracanje za pomo¢ u
razli¢itim Zivotnim nevoljama. Medutim, i u slu-
¢aju posjete Sehidskim mezarjima i brizi o Sehid-
skim niSanima iskljucivo je posrijedi ipak sevap
—uceci dovu za dusu Sehida, odnosno odrzavajuéi
Sehidske niSane, zivi se nadaju da ¢e kod Boga biti
nagradeni, odnosno zaraditi sevap. O toj u narod-
noj predstavi vaznoj ¢injenici — bezimenosti Sehi-
da kako bi uopcée nasao mjesto u obicajnoj praksi,
i to ne samo muslimanskog stanovnistva Bosne,
upravo govori i jedan primjer zabiljezen takoder
u Pruscu.*

4+ “Schid koji se nalazi na Ajvatovici je moj rodak. Bio je
izmedu Ovog i Onog svijeta, najbolji momak. Poginuo je
sa oko dvadeset godina. On je nosio bajrak kroz kamen
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Honouring shahids and their burial grounds is
common, and is expressed in a variety of ways.
Though there are similarities with the practice of
honouring the dead, it is essentially quite distinct,
and goes against the strict Islamic precept that ex-
plicitly says there is no intermediary between the
individual and God and that therefore Islam does
not recognize saints; even the Prophet Muham-
mad himself is regarded as a mere man. Turning
to the dead for help or intercession, whatever form
it takes, is regarded as blasphemy in Islam. And
yet in this case, tradition is stronger than dogma—
shahids’ burial grounds are particularly venerated
inthis country, as are the graves and turbes of awl-
iya. The last resting places of “ordinary” mortals
are neither visited by large numbers of people nor
associated with any particular customs, but thisis
common practice in the case of shahid’s graves.
The grave of an “ordinary” mortal will be visit-
ed only occasionally, “from Bajram [Eid] to Ba-
jram,” and then only by the immediate family, but
shahid's graves are visited more often on various
occasions, usually when peopleareintrouble. Itis
the custom in Prusac that “wherever there's a sha-
hid, you stop and recite, if you have time you re-
cite Yasin,”* which isthe usual custom in memory
of the dead. The prayer recited at ashahid’s grave,
and also when visiting or simply passing by a bur-
ial ground, seems to relate as much to the living
as the dead — it is an expression of remembrance
of the dead, and of maintaining on€e's links with
one's forebears, but also with one's own tradition
as a whole, a way of seeking peace for the soul
of the deceased and a prayer to the Almighty that
he enjoy the rewards of Jannah in the next world,
while the same prayer reminds the living of the
fleeting nature of their own lives and their hopes
of reward in this world but above al in the next.
To all appearances, one of the elements that count
in transforming shahids' gravesinto places of ven-
eration is their anonymity, for if their real identity
were known it would make the practice impossi-
ble — asking for help, in the popular view, though
in the case of visiting shahids' burial grounds and
looking after their gravestones it is about sawab

4 Translator’s note: it is the custom in Islam to recite al-Fati-
ha, the opening chapter of the Qur’ an, when visiting some-
one’s grave, so the first “recite” probably refers to this. Ya-
sinisalonger surainthe Qur’'an that is particularly recited
for the dead.
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|ako se ne objadnjavaeksplicitno zasto je zaSe-
hida bolje da “ ostane nepoznat nego poznat”, in-
sistiranje na anonimnosti moze se dovesti u vezu
sa ngjstarijim slojem tradicije o Sehidima na na-
Sim prostorima u kojoj se Sehid nikada ne vezuje
za licnost sa konkretnim imenom i prezimenom,
¢ak su i okolnosti u kojima je Sehid izgubio zivot i
zbog Cega je svrstan od strane zivih u skupinu Se-
hida potpuno zanemarene i svedene na opc¢a mje-
sta i tzv. lutaju¢e motive. Kad, kako i zbog Cega je
Sehid stradao — ostaje tajna. Od svega se sacuvalo,
u pridjevu Sehidski, jasno sje¢anje da je ve¢ odav-
no bezimeni Sehid zivot izgubio na pravdi.

Tako odrednica Sehid u sebi sublimira mnogo-
struka i najdublja, ali i najsvjetlija znaCenja, pa se
svako dodatno objasnjenje ili detalji namecu kao
nebitni pred Cinjenicom smrti na Pravom (Bozi-
jem) putu — putu pravde, aput pravde je svaki ongj
put na kojem je neko nevin stradao u odbrani do-
movine, naroda, porodice, imetka, zivota. Razlog
zaSto su stari Sehidski niSani danas bezimeni, od-
nosno zasto se nije sacuvalo ime pokojnika lezi u
¢injenici dugog protoka vremena, odnosno zabo-
rava, ¢emu je primarno potpomoglo nepostojanje
prakse ispisivanja imena pokojnika na samim ni-
Sanima sve skoro do 19. stoljeca.

S obzirom daislam ne poznaje kult pokojnika,
postavlja se pitanje da li je kult Sehida joS jedan
vid kontaminacije naslijedenog predislamskog i
islamskog. Povod za ovu pretpostavku moze se
naci u dvije ¢injenice — prva je da se samo $ehid-
ski niSani (i evlija — bogougodnika) postuju i da
se samo kod nekih od njih javljgju tzv. kamenice,
tj. udubljenja u koja se skuplja kisnicaili ulijeva
obi¢na voda, u periodu suse, kojoj se potom pri-
pisuju lustrativna i apotropejska svojstva. Da ova
obicajna praksa predstavlja kontinuitet sa srednjo-
vjekovnom pokazuju primjeri, registrirani diljem
BiH, o postojanju istih takvih kamenica na ste¢-
cima. | drugo, struganje Sehidskih nisana radi li-
jecCenja, posebno nekih koznih bolesti, nastavak je

na Ajvatovici i u glavu ga je pogodio kamen, prosao je i
kroz fes, pa je mladi¢ bio na mjestu mrtav. Onaj koji je
predvodio kolonu rekao je da se pripreme daske, a da se
dZenaza klanja kada se dova bude ug¢ila. Tako je i bilo. Nje-
gov mezar je danas ograden i on se naziva ‘Sehid’. Sad
se govori da se ne zna ko je. Trebala su dva svjedoka da
potvrde, i dva su se javila, ali je hadZija, kad su ga pitali da
mu (Sehidu) podignu turbe, rekao da nema potrebe jer je
ve¢ ograden, da mu se svakako uée Fatihe i da je bolje da
ostane nepoznat nego poznat.” (IstaklaA. S.)

[doing theright thing] —theliving hopethat if they
say prayers for the soul of a shahid or look after
his gravestone, God will reward them, that they
will earn merit from their sawab. An example of
the very important fact, in the popular view, that
the anonymity of shahids is what gave them their
place in common practice, not only among the
Muslims of Bosnia, was aso recorded in Prusac.’

Though there is no explicit explanation for
why it is better for a shahid to “remain unknown
than known,” the insistence on anonymity may be
associated with the oldest stratum of tradition on
shahidsin this part of the world, in which a shahid
is never associated with a specific person with his
own name. Even the circumstances in which the
shahid lost his life and on account of which heis
regarded by the living as a shahid are disregarded
or reduced to a commonplace, a wandering motif.
When, how and why he died remains a mystery.
All that remains, in the use of the word shahid, isa
clear memory that some namel ess shahid long ago
lost hislifefor ajust cause.

The word shahid thus encompasses multiple,
profound and luminous meanings, and every addi-
tional explanation or detail seems irrelevant com-
pared with the fact of dying in the way of God, on
the path of justice, which is certainly the path on
which an innocent person dies defending his home-
land, people, family, property and life. The reason
for old shahid ni%an gravestones being nameless, so
the name of the deceased remains unknown, is not
only the passage of time, but also thefact that it was
not the practiceto inscribe the name of the deceased
on the niSans almost until the 19" century.

Since Iam does not recognize the cult of the
dead, this raises the question whether the veneration
of shahids is yet another form of seepage from the
pre-l1damic tradition into the Idamic. There are two

5 “A shahid at Ajvatovica was my relative. He was between
this world and the next, the best of fellows. He was about 20
when he waskilled. He was carrying the banner through the
rocksat Ajvatovicaand was hit on the head by astonewhich
went through his fez, killing him on the spot. The leader of
the column said to prepare abier and to pray the janaza [fu-
neral] prayers when persona prayers were being said. And
so it was. His grave now has an enclosure around it, and he
is called ashahid. Now they say no one knows who he was.
Two witnesses were supposed to confirm, and two came for-
ward, but when they asked the hajji about building him [the
shahid] aturbe, he said there was no need because there was
already an enclosure, that peoplerecite Fatihafor himin any
case, and that it's better to remain unknown than known.”
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jednake prakse koja se do u savremenost sacuvala
u vezi sa ste¢cima. lako je u nauci ve¢ odavno uoce-
no da se ngjstariji nisani u BiH u graditeljskom po-
gledu direktno naslanjaju na stecke kao sepulkral-
ne spomenike, kad je rije¢ o kontinuitetu obicajne
prakse od srednjeg vijeka pa nadalje, nuzna bi bila
detaljnija i sveobuhvatnija istrazivanja.

Posebno vazan segment jeste vezivanje i go-
disnjih i dova po potrebi — tzv. kisnih dova, jed-
nako za pojedinacne Sehidske niSane i za Sehidska
mezarja. Tradicija odrzavanja godi$njih dova u
Bosni i Hercegovini odrzala se sporadi¢no sve do
danas. Ove godisnje dove, koje se odrzavaju u pe-
riodu od trenutka kada se posiju ugjevi pa do tre-
nutka njihovog zrenja i berbe, prema kazivacima,
odrzavaju se sa ciljem zastite usjeva, i od suse i od
kiSe, uz upucivanje molbe Stvoritelju za “bericet”
(blagodat). Za mnoge kazivace godisnje dove su
istovremeno i dove za kidu, mada se ove potonje
odrzavaju i mimo godisnjih, koje su vezane za tac-
no utvrden datum u narodnom kalendaru, odnosno
onda kada se za to ukaze potreba — za vrijeme du-
gih susnih perioda

Da je rije¢ o kontinuitetu i prilagodavanju
naslijedene tradicije islamskom svjetonazoru,
svjedoce primjeri dovista na kojima su uz Sehid-
ske niSane smjesteni i srednjovjekovni stecci. Za
veéinu kazivaca u Pruscu Ajvatovica je i moli-
tva za kiSu. Slijedom iznesenog, moze se pret-
postaviti da ovo doviste svoje korijene vuce jos
iz bosanskog srednjovjekovlja, ali da je svoju
fizionomiju prilagodilo islamskom svjetonazoru
u vremenu kad je stanovnistvo Prusca prihvatilo
islam. U vezivanju Ajvatovice za Ajvaz-dedu i
njegova cudotvorstva najvjerovatnije je presud-
nu ulogu odigrao Hasan Kjafi-efendija. U tom
smislu moze se promatrati i ¢in podizanja turbeta
nad Ajvaz-dedinim mezarom, jer samo obiljezen
Sehidski mezar ili mezar dobrog (evlije) moze
vezati i odrzavati obi¢ajne radnje.

Iskljucivo vezivanje dova za kiSu uz Sehidska
mezarja zivi i danas kod pojedinih kazivaca u
Pruscu, $to oni jasno i navode. Tako se pedeseto-
godisnja kazivacica sjeca da je njen otac pri¢ao da
se jos§ iz svog djetinjstva sjecao da su dovista bila
na Sehidskim mezarjima i da “nakon §to bi prouci
dovu nikada se nije desilo da su se vratili adakisa
nije pala.”

U svijesti kazivaca usmene tradicije ponekad
su Sehidi istovremeno i evlije, mada najc¢es¢e sami
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possible reasons for this — first, that only shahids’
nisans (and those of awliya — the friends of God,
saints) are venerated, and that some of their grave-
stones bear a kamenica, a hollow where rainwater
collects, or which are filled with ordinary water dur-
ing dry spells; lustrative and apotropaeic properties
are then ascribed to the water. This demonstrates
continuity with mediaeva practice, evidenced by
examples from al over Bosnia and Herzegovina
of similar hollows on ste¢ak tombstones. Another
practice, scrapings from shahid's gravestones used
in healing, particularly skin diseases, is aso the con-
tinuation of an identical practice relating to stecaks
that persisted into modern times. Though it has long
been recognized by scholars that the earliest nisans
in Bosnia and Herzegovina derive directly from
ste¢aks as sepulchral monuments, more detailed and
comprehensive research is needed into the continuity
between mediaeva practices and those of |ater date.

A particularly important aspect is the association
with seasond prayersand specia needs prayers—the
rain prayersthat areidentica for individua shahid's
ni%ans and shahids' burial grounds. The tradition of
holding annual prayers has survived sporadically in
Bosnia and Herzegovina to the present day. Narra
tors say that these annual prayers, which are held
from sowing time to harvest, are to protect the crops
from both rain and drought, and are also an appeal
to the Cresator for bericet (grace [Arabic barakah]).
For many narrators, the annual prayers are also rain
prayers, though thelatter may also be held separately
from the former, which are associated with precise
datesin thefolk caendar, while rain prayers are per-
formed in case of need, in periods of severe drought.

Further evidence of continuity and of the adap-
tation of the inherited tradition to the Islamic world
view is to be found in the presence of prayer sites
where mediaeval steCaks stand next to shahids’
niSans. For most narrators in Prusac, Ajvatovicais
also aprayer for rain. Asaresult, it may be assumed
that the origins of thisprayer siteliein Bosnia sme-
diaeva period, but that it was adjusted to the ISlam-
ic world view when the people of Prusac embraced
Islam. Hasan Kjafi effendi probably played a cru-
cia part in associating Ajvatovica with Ajvaz-dedo
and his miraculous powers. The erection of aturbe
over Ajvaz-dedo’s grave can be seen in the same
light, for only a marked shahid’s grave or that of a
good person (waliy [singular of awliya]) can con-
nect and sustain customary actions.
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kazivaci prave jasnu distinkciju izmedu ova dva
pojma.

Sustinski, oni se zaista i u potpunosti razli-
kuju. Naime, da bi se stekla odrednica Sehida,
nuzna je smrt, i to ne ma kakva, ve¢ smrt na
pravdi, Siroko shvaéena (od pogibije za do-
movinu, pogibije za odbranu Casti i imetka do
pogibije u odbrani vjere). Sehid ne raspolaze
nikakvim nadnaravnim moc¢ima, ako se izuzme
redovno spominjani motiv kefaloforije koji je u
bosnjackoj tradiciji vezan isklju¢ivo za Sehide.
On pocinje bivati spona izmedu Ovog i Onog
svijeta tek sa ¢inom smrti, a ta spona proistice
iz vjerovanja, utemeljenog u islamu, da Sehidi
zapravo i nisu mrtvi.’

S druge strane, evlije ili dobri raspolazu nad-
naravhim moc¢ima koje se ispoljavaju u pravilu i
najcesce samo dok su zivi. To su moci Cinjenja
kerameta ili ¢uda, mo¢i da se ucine nevidljivim
(gajb) i mo¢i da se u isto vrijeme bude na dva ra-
zli¢ita mjesta.

Posjecivanje grobova Sehida u apsolutnoj je
koliziji sa ortodoksnim islamskim ucenjem koje
zabranjuje bilo kakav kult mrtvaca op¢enito, dok
“vjerovanje u evlije, pobozne i svete ljude i nji-
hovu mo¢ zasniva se na zvani¢nom islamskom
ucenju prema kojem je i ‘vilajet’ svojstvo onih
poslanickih sljedbenika koji se u potpunosti vla-
daju po vjerskim propisima. Takvi se ljudi nazi-
vaju ‘veli’ ili ‘velije’, ili kako se u narodu govori
evlije. Oni mogu kao i sam Boziji Poslanik da
¢ine nadnaravna ¢udesna djela. Razlika izmedu
Bozijeg Poslanika i evlija ogleda se u tome S$to
ovi pobozni ljudi za sebe ne smiju tvrditi da su
poslanici, ve¢ moraju pozivati ljude da Poslanika
dlijede. Zato se ni vjernici ne mogu i he smiju
obracati u molitvama nikome drugom osim sa-
mom Bogu. Pa ipak, u narodu postoji obi¢aj da
se u molitvama spominju razli¢iti pirovi, evlije
i drugi pobozni ljudi, ‘koji, kako se vjeruje, Stite
i blagosivljgju ljude koji se za njih mole'. Posje-
¢uju se grobovi lokalnih poboznjaka i evlija, za
njih se pale svijece, o njima se pricaju razlicite
price koje ih karakteriziraju kao dobre i pobozZne
ljude.” (Smailbegovi¢, 1986: 75)

Najveci broj predaja iz skupine historijsko-
-religijskih koje su zabiljezene u Pruscu, a koje za

5 “Ine recite za one koji su na Allahovom putu poginuli: ‘Mr-

tvi su.” Ne, oni su zivi, ali vi to ne osjecate.” Kur’an: 2, 154
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Associating the rain prayer exclusively with
shahids’ burial groundsis still found among certain
narrators in Prusac, as they themselves quite clear-
ly state. A fifty-year-old narrator recalled that her
father used to tell her, when she was a child, that
prayer siteswere at shahids buria groundsand that
“after the prayers were recited it never happened
that people returned without the rain falling.”

In the minds of narrators, ora traditions about
shahids are sometimes equally about awliya, though
narrators themselves usually made a clear digtinc-
tion between the two. They are in fact quite differ-
ent in essence. Death is an essential requirement for
someone to be regarded as a shahid, and not just any
death, but death for a just cause, in the broad sense
—from dying for one’s country or in defence of one's
honour and property to dying for the faith. A shahid
has no supernatura powers, unless one includes the
motif of the cephal ophore, whichisassociated solely
with shahidsin the Bosniac tradition. He beginsto be
alink between thisworld and the next only by dying,
alink deriving from the belief, grounded in Idam,
that shahids are not in fact dead.®

Awliyaand the good, on the other hand, have su-
pernatural powers that usually manifest themselves
only while they are living. They have the power to
perform karamah, miracles, to make themselves
invisible (ghayb), and to be in two places at once.

Vigting shahids gravesis completely contrary to
orthodox Idamic teachings, which forbid any kind
of cult of the dead, whereas “belief in awliya, pious
and holy people, and their powers is based on offi-
cia Idamic teachings whereby ‘wilayah’ is afeature
of those followers of the Prophet whose conduct is
governed entirely by religious precepts. Such people
arecaled ‘vei’ [theloca pronunciation of waliy] or,
asthepeoplecall them, evilja. Like the Messenger of
God himsdf, they can perform supernatura deeds.
Thedifference between the Prophet and awliyaisthat
these pious people cannot claim to be messengers,
but must call upon peopleto follow the Prophet. This
iswhy believers cannot and must not turn to anyone
but God Himself in prayer. Even so, the popular cus-
tom exists of naming in prayer certain pirs, awliya
and other pious people ‘who, it is believed, protect
and bless those who pray for them.” The graves of
locd pious people and awliya are visited, candles

6 “And say not of those dain in God's way, ‘they are dead’;
rather they are living, but you are not aware.” Qur’an: 2, 154
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okosnicu imaju kazivanja o evlijama ili dobrim,
vezano je za dvije licnosti — Ajvaz-dedu i Hasan
Kjafi-efendiju.

Za Ajvaz-dedu u historiji se ne zna ni&ta po-
uzdano. Dzemal Hamidovi¢ navodi da je “Ajvaz
Dedo doSao u Bosnu sa njenim osvojiteljem sul-
tanom Fatih Mehmedom II 1463. godine, i dobio
zadatak da u Skoplju Siri isam i naSe djedove koji
su primili islam upoznaje sa vjerskim propisima.”
(Hamidovi¢,1940: 10) Ni okvirno vrijeme u ko-
jem je zivio nije poznato. S obzirom na ¢injenicu
da mu je najznamenitiji Prusc¢ak, Hasan Kjafi-
-efendija, podigao turbe mozda moZze upucivati
na pretpostavku da je Ajvaz-dedo ipak zivio blize
Kjafijinom vremenu, tj. 16. stoljecu te da je sje-
¢anje na Ajvaz-dedu bilo u Kjafijino doba vrlo
svjeze 1 zivo. Zapravo, klju¢nu ulogu u zazivlja-
vanju tradicije o Ajvaz-dedi posigurno ima sam
Kjafi-efendija. Kao vrlo obrazovan ¢ovjek, koji je
svoje znanje prenosio i ha druge, on je stalno bio
u komunikaciji saljudima. Njegova sklonost ka te-
savvufu takoder je mogla inicirati predaje o Ajvaz-
-dedinim cudotvorstvima. Naime, u nizu primjera
je potvrdeno da su upravo tekije, odnosno derviski
redovi bili mjesta iz kojih su se S§irili sizei koji su
za okosnicu imali navodne nadnaravne mo¢i nji-
hovih pripadnika.

Kako istice Alija Bejti¢, koji se posebno osvr-
nuo nasargjevske evlijei njihove grobove kao kult-
na mjesta, “nije uopce rije¢ o temeljnim zasadima
islama, nego o manifestacijama koje prioritetno
imaju karakter narodnog vjerovanjai od kojih su
neke, cak, u potpunoj protivnosti s islamom kao
monoteistickom religijom. Sve te pojave, zapra-
vo, uvukli su na mala vrata u muslimansko drus-
tvo sufije ili dervisi i pri tome izvrs$ili tako snazan
uticgj danije bilo mjesta u muslimanskom svijetu
u kojem se nisu nalazili grobovi evlijai navedeni
pratec¢i obicaji; na islamskom Orijentu to se odvi-
ja i danas u svoj svojoj prijasnjoj snazi.” (Bejtié,
1981: 111)

Zanimljivo je da najveci broj predaja o Ajvaz-
-dedi ima potpuno identi¢an siZe, a srz im je me-
dunarodno rasiren motiv — ispunjenje molitve, koji
se u Thompsonovom indeksu nalazi pod znakom
V 316. Svi savremeni kazivaci u Pruscu skoro do
u detalje ponovili su istovjetnu predaju koja ka
zuje kako je “Ajvaz-dedo Cetrdeset jutara bio na
toj stijeni i klanj’o sabah-namaz. I da je ¢etrdeseto
jutro usnio da su secrni i bijeli ovan potukli. Kad
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are lit for them, and tales are told about them that
describe them as good and pious people.” (Smailbe-
govic¢, 1986: 75)

Most historico-religious traditions recorded in
Prusac relating to awliya or the good are associat-
ed with two people — Ajvaz-dedo and Hasan Kjafi
effendi. Nothing certain is known of Ajvaz-dedo as
a historical figure. Dzemal Hamidovi¢ relates that
“Ajvaz Dedo came to Bosnia with its conqueror,
Sultan Mehmed II Fatih, in 1463, and was charged
with spreading Islam in Skoplje, and with teaching
the precepts of the faith to our forefathers who em-
braced Islam.” (Hamidovi¢, 1940: 10) We do not
even know when he lived. The fact that Prusac's
most famous figure, Hasan Kjafi effendi, built a tur-
be to him may suggest that Ajvaz-dedo may have
lived not long before Kjafi’s time, the 16 century,
and that the memory of Ajvaz-dedo was still fresh
in Kjafi’s time. In fact, Kjafi effendi himself certain-
ly played a crucia part in developing the tradition
relating to Ajvaz-dedo. A very educated man, who
conveyed his knowledge to others, he was con-
stantly in touch with people. His leanings towards
tasawwuf could also have initiated the tradition of
Ajvaz-dedo’s miraculous powers. There are many
examples demonstrating that it was tekkes and the
Sufi orders that spread stories based on the suppos-
edly supernatura powers of their followers.

As noted by Alija Bejti¢, who focuses in par-
ticular on the awliya of Sargjevo and their graves
as cult sites, “it is not about the fundamental ten-
ets of Islam at al, but about manifestations that
are primarily folk beliefs, some of which are
completely contrary to Islam as a monotheistic
religion. All these crept into Muslim Sufi or der-
vish society by the back door, yet exercised such
a powerful influence that nowhere in the Muslim
world was without awliya's graves and their ac-
companying customs; in the Islamic East this is
still happening with the same intensity as before.”
(Bejti¢, 1981: 111)

It isinteresting that most of the traditions about
Ajvaz-dedo are identical in content, their essence
being the widespread motif of prayers being an-
swered, which comes under V 316, efficacy of
prayer, in Stith Thompson's index. All the narra-
tors in Prusac repeated the same tradition, almost
down to the last detail, that “Ajvaz-dedo was at
that rock for forty mornings to pray sabah-namaz
[fajr, the pre-dawn prayer]. On the fortieth day
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je se on probudio, da je ta stijena bila otvorena
i da je ona bila prepreka. Za vodu. | stvorili su
se uslovi da je dovede u Prusac.” Na odrzavanje i
prenosenje ovog sizea sigurno je uticalo i to Sto je
on iz usmene tradicije davno usao i u pisane sizee
u rasponu od Muvekitovog iz sredine 19. stoljeca
pa do savremenih koji sei danas redovno javljaju
u povodu Ajvatovice.®

Razlike u sizeima zabiljezenih predaja o Ajvaz-
-dedi su neznatne. Tako je u nekima iz sna, koji
jeovdjeu funkciji predskazanja, izostavljen motiv
suceljavanja crnog i bijelog ovna. Jedan od savre-
menih kazivaca ovaj motiv je i dodatno objasnio
navodeci da je, ustvari, borba ovnova “borba do-
brai zla, ssimbol bijelog i crnog ovna.”

Kako je ve¢ u literaturi istaknuto, evlije se
svojom funkcijom priblizavaju ¢udesnim po-
mocnicima iz bajki. I motiv borbe crnog i bije-
log ovna u predaji o Ajvaz-dedi takoder se moze
smatrati primarno motivom bajki, u kojima se

6 Muvekkit, pravim imenom Salih Sidki HadZihuseinovi¢, u
svojoj Povijesti Bosne, biljezi slijedece: “Poslije osvojenja
Bosne, u Bosnu je doda jedna osoba pohvalnih svojsta-
va iz krajeva Anadolije, po imenu Uvejz-dede. Tom pri-
likom naselio se u kasabi Prusac, koja se ubrajala medu
vece kasabe. Godinama je ulagao veliki trud u vjerskom
prosvjec¢ivanju stanovniStva spomenute kasabe i Sirenju
islamskog obrazovanja, i tako bio uzrokom prelaska na
islam stanovnika toga kraja. Sve kr$¢ansko stanovnistvo
sela Vesela, u spomenutom kadiluku, primilo je islam za-
hvaljujuéi poticajnom djelovanju spomenutog ucenjaka. |
njihov svecenik po imenu Panca ucio je pred Uvejz-dedom
i u jednoj godini uspio naugiti napamet Casni Kur’an, pa
su ga tamo postavili za muallima u mektebu. On je Boga
molio da njegovi potomci, s oca na sina, budu muslimani.
Zaslugom spomenutog ucenjaka, muslimansko stanovnis-
tvo navedene kasabe prili¢no se uvecalo, a i dalje se $iri.
Budu¢i da nije bilo dovoljno vode za pi¢e, mjesno stanov-
nistvo se mucilo i1 oskudijevalo vodom. Nije bilo u blizini
izvora koji bi se tamo doveo, a u mjestu Ajvatovici, pet
Cejreka sata hoda udaljenog od spomenute kasabe, izvor-
nu vodu pregradivala je jako velika stijena. Ova potreba
stanovnistva, koja se prenosi predajom, zadovoljena je
pokretanjem duhovnih snaga spomenutog Sejha (istakla
A. S.). On se sklonio pod okrilje Bozijeg spasa i svakog
jutra, prije izlaska sunca, na spomenutoj stijeni izlazio je
na brezuljak i tu boravio u poboznosti, moleé¢i da se spo-
menuta stijena Bozijom svemodi, raspukne. Tako je ¢inio
punih Getrdeset dana. Cetrdesetu noé usnio je da se stijena
rascijepala i da voda tece. U zoru se digao i sa muridima
i ucenicima (istakla A. S.) otiSao do spomenute stijene i
vidio kako je uistinu stijena prepukla i voda tece... Iza toga
napravljeni su ¢unkovi i voda dovedena u kasabu Prusac”.
Salih Sidki Muvekkit, Povijest Bosne. Preveli Abdulah
Polimac, Lamija Hadziosmanovi¢, Fehim Nametak i Salih
Trako. Sarajevo 1999, str. 74-75.
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he dreamt that a black ram and a white ram were
fighting. When he woke, the rock had parted, and
it was that rock that was the obstacle to the wa-
ter. And that made it possible for the water to be
brought to Prusac.” Thefact that long ago thisoral
tradition found its way into written records, from
Muvekkit in the mid 19" century to the present
day, which often feature at the Ajvatovica event,
doubtless helped to preserve and pass on this tra-
dition.”

The differences in the way this tradition is
related are insignificant. Some omit the fight be-
tween the black and white rams in the dream,
which is prophetic. One contemporary relater of
this tradition added the explanation that the fight
between the rams was in fact “between good and
evil, symbolized by the white and black rams.”

As aready noted in the literature, awliya are
functionally similar to the fairy godmothers of
fairytales. The motif of the fight between the black

7 Muvekkit, whose real name was Salih Sidki Hadzihu-
seinovi¢, wrote in his History of Bosnia: “After the con-
quest of Bosnia, a person of excellent character from
the Anadolia region, by the name of Uwejz-dede, came
to Bosnia and settled in the town of Prusac, one of the
larger kasabas. For years he made great efforts to teach
the people of the town about Islam and to spread Islam-
ic education, and was the reason the people of the area
embraced Islam. The entire Christian population of the
village of Vesela in the said kadiluk embraced Islam
thanks to the encouragement of this scholar. Their priest,
too, Panca, recited before Uvejz-dede and succeeded in
memorizing the entire Holy Qur’an in ayear, so he was
appointed as muallim [teacher] in the mekteb [Qur’an
school]. He prayed to God that his heirs be Muslims
from father to son. Thanks to the said scholar, the Mus-
lim population of the kasaba rose in numbers, and is still
growing. Since there was not enough drinking water, the
local people made every effort to save water. There was
no nearby spring from which to bring water, but at Aj-
vatovica, five and a quarter hours’ walk from the town,
a spring was blocked by great cliff. The people’s need,
as tradition relates, was met by launching the spiritual
powers of the sheikh [emphasis added], who took refuge
under God's salvation and every morning, before sun-
rise, went to the cliff and remained there praying that
the power of God might split the rock apart. He did this
for forty days. On the fortieth night he dreamed that the
rock split apart and the water was flowing. He rose at
dawn and went with his murids and disciples [empha-
ses added] to the said rock and saw that it had indeed
split asunder and that the water was flowing... Wooden
pipes were made and the water was brought to Prusac.”
Salih Sidki Muvekkit, Povijest Bosne. Trans. Abdulah
Polimac, Lamija HadZiosmanovi¢, Fehim Nametak and
Salih Trako. Sarajevo 1999, pp. 74-75.
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bijeli ovan vezuje za tzv. gornji svijet, acrni za
“mrki” vilajet.” Ovan je istovremeno i simbol
snage i simbol plodnosti. Stoga se i poveziva-
nje borbe crnog i bijelog ovna, pucanje stijene te
oslobadanje vode takoder moze dovesti u vezu
sa plodnos¢u, odnosno vodom kao izvorom zi-
vota. Takoder, ovan je zaCetnik stada, ali i na-
prave kojom se probijgju vrata i zidine opsjed-
nutih gradova, da bi se otvorio oklop zajednice.
(Chevalier, Gheerbrant, 1989: 469-470) Ako se
ovako isCitava simbolika borbe crnog i bijelog
ovna u predaji o Ajvaz-dedi, onda njihova bor-
ba predstavlja rusenje barijere, koja se u preda-
ji predstavlja u vidu stijene, koja prijec¢i dotok
vode u Prusac. U tradiciji brojnih naroda, poseb-
no u vezi sa posmrtnim obicajima te od usmenih
tvorevina naroc¢ito u bajkama vrlo je vazan broj
Cetrdeset. Njemu se pripisuju magijska svojstva,
a prema nekim autorima taj broj oznacava zavr-
Setak jednog ciklusa, §to je primjenjivo i kad je
rije¢ o predaji o Ajvaz-dedi, jer je upravo Cetrde-
set dana trajala Ajvaz-dedina molitva. (Cheva-
lier, Gheerbrant, 1989: 90)

Osnovna odrednica dobrih ili evlija je Cinjenje
¢uda. U slucaju Ajvaz-dede, to je ¢udesno raspr-
snuce stijene i proticanje vode. Medutim, to svoj-
stvo vrlo Cesto ne prestaje fiziCkom smréu evlije,
vec se prenosi po smrti na njegovo posljednje po-
Civaliste, obi¢no turbe. Ovo “produzeno” ¢injenje
¢uda ogleda se, kad je rije¢ o Ajvaz-dedi, u usme-
nim saop¢enjima koja kazuju da “na prostoru Ku-
gine vode, ongj ko je iskren i odan Bogu, postane
zelen kada tuda prode, bez obzira kako je obucen
i da li je Covjek, ili naprimjer, konj”. Ovu tvrdnju
jedna od najstarijih kazivacica u Pruscu pretocila
je u memorat, koji se temelji na opc¢oj odrednici
usmenih predaja — vjerovanju u istinitost isprica-
nog.® Tako se ni u jednom ni u drugom zabiljeze-
nom primjeru izravno ne spominje Ajvaz-dedo,
ipak se iz konteksta moze razumjeti da je ova
nesvakidasnja pojava povezana sa ¢udesnim mo-
¢ima Ajvaz-dede, koje su se potom prenijele na
sam lokalitet na kojem su se obznanile njegove

7 Uporedi npr. bajku Carev najmladi sin. Hrvatske narodne
pjesmei pripovjedkeiz Bosne. Skupioi nasviet izdao Ka-
milo Blagaji¢. Zagreb 1886, str. 80-96.

“Je1” Ajvatovica, ne trebas brinuti za kisu. Dolazio je jedan
moj rodak iz Banje Luke i poveli sumalu curicu koja je no-
silabijelu haljinu. Kada su prolazili tuda, svajoj je haljina
pozelenila i sandale. Pozelenis tuda kad naides.”
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and white rams in the tradition of Ajvaz-dedo
may also be seen primarily as afairytale motif, in
which the white ram is associated with the world
above and the black with the “dark vilayet.”® The
ram is a symbol of both strength and fertility, and
the connection between the black and white rams
fighting and the rock splitting apart may thus also
be associated with fertility and with water as the
source of life. The ram is not only “the insemi-
nator of the flock but, in the shape of the batter-
ing-ram, was also the weapon which enabled be-
siegers to smash their way through the walls and
gates of cities, and thus to shatter the protective
shell of societies.” (Chevalier, Gheerbrant, 1989:
788 [in the English translation]) If the symbol-
ic fight between the black and white rams in the
tradition of Ajvaz-dedo is seen in this light, their
fight becomes a breaking down of the barrier, rep-
resented by the rock in the tradition, that prevents
water reaching Prusac. The number forty is very
significant in the traditions of many peoples, par-
ticularly in death rituals and oral literature, espe-
cially fairytales. Magic properties are ascribed to
it, and some authorities claim it denotes the end
of a cycle, which aso applies to the Ajvaz-dedo
traditions, since his prayers lasted for forty days.
(Chevalier, Gheerbrant, 1989: 401-402)

The essentia property of the good or awliyais
their ability to perform miracles. In Ajvaz-dedo’s
case, this was the miracle of the rock splitting to
allow the water to flow. However, this ability often
does not cease with the awliya's physical death,
but istransferred to their last resting place, usually
aturbe. This“extension” of the power to perform
miracles is reflected in Ajvaz-dedo’s case in oral
traditions that claim that “at Kugina water those
who are sincere and loyal to God turn green when
they pass by, regardless of how they are dressed or
whether they are aman or a horse, say.” Thiswas
turned by one of the oldest narratorsin Prusac into
a memorate, based on a universal feature of oral
tradition — belief that what one is saying is true.’

8 Cf, for example, the fairytale of the Emperor’s youngest son.
Hrvatske narodne pjesmei pripovjedke iz Bosne. Skupio i na
sviet izdao Kamilo Blagaji¢. Zagreb 1886, pp. 80-96.

“If it's Ajvatovica, you don’'t have to worry about rain. A
cousin of mine came from Banja Luka and brought with
him alittle girl who was wearing awhite dress. When they
passed that way, her whole dress turned green, and her san-
dals. You turn green when you get there.”
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tajne mo¢i. U nizu primjera zabiljezeno je da evli-
je svoje veze sa ovim svijetom na razli¢ite nacine
produzavaju i nakon vlastite smrti. Medutim, size
zabiljezen u Pruscu, a vezan za Ajvaz-dedu, do-
nekle je specifican, jer vise ide u prilog “odabra-
nosti” pojedinih zivih, nego samog evlije. Size iz
Prusca zasniva se na, u ovom tematskom krugu,
raSirenom motivu pojave dobrog ili evlije u snu,
s tim §to je u ovom slucaju taj size multipliciran
komunikacijom izmedu evlije i konkretne li¢nosti,
pri ¢emu se uputstva dobijena u snu dozivljavaju
kao obavezujuca.’ (F 1068.1.)

Neki kazivaci u svojim iskazima ostaju na ra-
zini Sturog obavjestenja, ali po osobinama evli-
janstva dovode u istu ravan Ajvaz-dedu i Hasana
Kjafiju, isticu¢i da su obojica bili “dobri”, bez de-
taljnijih objasnjenja.'® Kad je rije¢ o Kjafi efendiji,
najcesci size koji potvrduje njegova svojstva evli-
je graden je, kao i u slucaju Ajvaz-dede, na dje-
lotvornosti njegove molitve, Cija sustina je opce
dobro. Size predaje je sljede¢i — Kjafija je, prije
smrti, pitao svoje komsije kakvu ¢e hajir-dovu da
im ostavi. Kako oni nisu znali, on je rekao da ¢e
im ostaviti dovu “daim bude vrime s vrimenom —
ki%a s kiSom, sunce sa suncem”, pa stoga, po vje-
rovanju, “Prusac nikada nije ubilo vrijeme”. | u
ovom primjeru predaje o Kjafi-efendiji susrecemo
se s motivom koji je medunarodno poznat, a u
Stith Thompsonovom Motif-Indexu nalazi se pod
oznakom V 316. Drugi size koji potvrduje Hasan-
-Kjafijina svojstva dobrog odnosi se na njegovu
sposobnost rjeSavanja teSkog zadatka. Ovaj motiv
u prusackoj predaji ne proistice primarno iz vi-

dovitosti, ve¢ se prije oslanja na sferu “znanja”.*
b

? “Bilajenekanenaiz Tednjai nekaiz Arnauta koje su dola-
zile i govorile da im je Ajvaz-dedo reko $ta ¢e raditi. Kao
da ona plati Covjeka da je na konju dovede gore u kamen,
paiz kamenau turbe”.

Kazivao Helja Rasid.

U ovoj siZzejno razvijenoj predaji se kazuje kako je “kad
je Kjafi-efendija bio ziv, u Carigradu umro jedan covjek,
bogatas, i ostalo je iza njega veliko imanje. 1za njega je
ostala zena udovica i malo dijete, za koje je njegova poro-
dicarekladanije njegovo, jer su htjeli dapreuzmu njegovo
bogatstvo. Car je naredio da se javi ko znajeli toistina, a
ko se javi, a ne znadne, posijece ga. Tako je ferman dosao
i Kjafi-efendiji da on odgonetne, a ako ne odgonetne, Bog
zna §ta ¢e biti s njim. Kad je Kjafi-efendija dosao u Ca-
rigrad, iskupila se ta porodica i to dijete koje se rodilo, a
$to su govorili da nije od tog ¢ovjeka. Kjafi-efendija ih je
upitao gdje je ukopan taj covjek. Kad su mu oni rekli gdje,
rekao je daidu tamo i da povedu sa sobom dijete koje im

1n
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Though Ajvaz-dedo is not explicitly mentioned in
either recorded example, it is clear from the con-
text that this extraordinary phenomenon is associ-
ated with the miraculous powers of Ajvaz-dedo,
transferred to the site itself where his mysterious
powers manifested themselves. Many examples
were recorded of awliya prolonging their connec-
tion with this world in various ways even after
their own death. However, the story recorded in
Prusac relating to Ajvaz-dedo is rather specific,
suggesting rather that certain living people are
“chosen” rather than actually being a waliy. The
tale from Prusac is based in this widespread mo-
tif with the appearance of a good person or waliy
in adream, but in this case it is multiplied by the
communication between the waliy and an actual
person, so the directions given in the dream are
experienced as binding.!® (F 1068.1)

Some narrators confined themselves to brief
statements, but in terms of what constitutes a wal-
iy, they put Ajvaz-dedo and Hasan Kjafi on the
same level, saying that both were “good,” with-
out going into further detail.* The most common
tales indicating that Kjafi effendi was a waliy were
based, like those of Ajvaz-dedo, on the effective-
ness of his prayers, the essence of which was the
general welfare. The story is as follows: before his
death, Kjafi asked his neighbours what kind of ha-
jir-dova [Ar. khair, blessing, and du’ a, prayer] he
should leave them. Since they did not know, he
said that he would leave them a prayer “that they
would havetimewithtime, rain with rain, sunwith
sun,” 2 so that the belief was, “Prusac never killed
time.” Here too we find an internationally familiar
motif, V 316 in Stith Thompson’s index. Another
that reveals Hasan Kjafi’s nature as a good man
relates to his ability to perform difficult tasks. In
the Prusac tradition this does not derive primarily
from prescience or second sight, but is based rath-
er on “knowledge.”® This lengthy tradition, afab-

10" “There was an old lady from TeSanj and one from Arnaut
who came and said Ajvaz-dedo had told them what to do.
That they must pay a man to take them on horseback up to
therock, and from the rock to the turbe.”

Recounted by Helja Rasid.

Translator’s note: there seems to be a play on words here,
asin Bosnian, asin French for example, the word for time
and is the same as the word for weather.

This elaborate tradition relates that “when Kjafi effendi
was alive, ayoung man, arich man, died in Istanbul, leav-
ing a large estate, a widow and a small child, of whom
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Mada je ova opSirna predaja — fabulat donekle
sli¢na bajci, ona se ipak od bajke jasno i odvaja
— najprije na razini protagonista: u predaji su to
stvarne li¢nosti, a potom na znacenjskoj ravni, §to
i jeste sustinska razlika izmedu bajke i predaje op-
¢enito: u predaji traganje za istinom nije u sferi
iracionalnog, ve¢ treba da posluzi za razrjeSenje
konkretnog i moguceg problema iz zZivota.

Zanimljivo je da se u predajama koje se od-
nose na zene-evlije u razli¢itim dijelovima BiH
susrece skoro identi¢an size. Rije¢ je o Zenama
koje su svoje osobine evlije zadobile zbog ustraj-
nog trpljenja muzevljevog zlostavljanja. Ovakve
predaje mogu se tumaciti kao vid nastojanja da
se zenama, koje su nerijetko bile zrtve zlostavlja-
nja, na neki nacin olaksa i da im se pokaze da je
Bozija nagrada za zlo pretrpljeno na ovom svije-
tu neupitna na Onom, a §to se pocinje ostvarivati
vec¢ za zivota kroz sticanje nadnaravnih mo¢i koje
omogucavaju da ove zene u predajama zive dvije
stvarnosti — jednu javnu i krhku, i drugu skrivenu
i nadnaravnu. Za jedan usamljeni mezar u Pruscu
prica se da je mezar nepoznate Zene, koju kazi-
vaci imenuju i evlijom, ali i Sehidom. Kazuje se
da je “imala vrlo tersli Covjeka, kojeg je trpila,
marljivo radila, brinula se o njemu, sebi i poro-
dici. Pricaju da je nju Allah toliko nagradio S$to
je to trpila, da je videna kod Bejtulaha da mete
po Kabi.” Drugi kazivac isti¢e da se prica kako
i “dan-danas ide da cisti Kabu”, §to govori u pri-
log indirektnom isticanju njene “vjecnozivosti”,
§to korespondira sa poimanjem Sehida kao onih
koji su i nakon fizicke smrti zivi, samo mi to ne
osjecamo jer su Sehidi zivi na jedan drugi nacin
od uobicajenog pojma “Ziv”.

Predaje o zeni-evliji iz Prusca gradene su na
potpunom kontrastu — s jedne strane niko ne zna
ko je ona, njen identitet je potpuno zaboravljen;
njeno vezivanje za vrijeme Kjafi-efendije je vise
po inerciji, jer se na taj nacin nalazi uporiste za
isticanje istinitosti ispricanog, na ¢emu se u pre-
dajama osobito insistira; s druge, pak, strane u

nije niSta i dijete za koje kazu da nije njegovo. Kad su dosli
na mezar, Kjafi-efendija im je rekao da ga otkopaju i da mu
izvade nogu od tog covjeka. On je uzeo nogu, ocistio je i
uzeo dijete koje im nije nista. Uzeo je i narezao je, a krv
je sletila, nigdje se nije zaustavila. Poslije je trazio da mu
daju dijete za koje su govorili da nije dijete tog Covjeka.
Kadaje narezao nogu, kad god je krv kapala, sveje upijala
u kost. Za to je Kjafi-efendija dobio veliku nagradu.
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ulation somewhat similar to afairytale yet clearly
distinct, ismainly about protagonists, who arereal
people, but at the semantic level, which is the es-
sential difference between afairytale and tradition
asawhole, the quest for truth is not in the domain
of the irrational, but is intended to help solve a
specific and potential problem in real life.
Interestingly, traditions relating to women as
awliya are almost identical in content throughout
Bosnia and Herzegovina. These are women who
acquired the status of waliy after enduring their
husband’ s abuse without complaint. Such traditions
could be seen as an attempt to offer some comfort
to women, who were often the victims of abuse,
and to show them that they will certainly receive
their reward from God in the next world for the suf-
fering they endured in this. This begins during their
lifetime by their acquisition of supernatural powers
that enablethesewomen in thetraditionsto livetwo
realities— one public and vulnerable, the other hid-
den and supernatural. One isolated grave in Prusac
issaid to bethe grave of an unknown woman whom
narrators called awaliy, but also ashahid. They say
that “she had a very surly husband, whom she put
up with; she worked hard and took care of him, her-
sdlf and the family. They say that Allah rewarded
her so generously for what she had endured that
she was seen at the Baytullah sweeping the Kaba.”
Anocther narrator said that “even now she goes to
clean the Kaba,” an indirect way of expressing her
“immortality,” corresponding to the notion of the
shahid who lives on after his physical death, though
we are not aware of it because shahids are divein

his family said that it was not his, because they wanted
his wealth for themselves. The emperor ordered anyone
who knew the truth to come forward, but if anyone came
forward but did not know, he would slay him. The firman
reached Kjafi effendi so he could decipher it, but if he
failed, God knew what would happen to him. When Kjafi
effendi came to Istanbul, he assembled the family and the
child that was born about which they said it was not the
dead man’s. He asked them where the man was buried,
and when they told him, he said they were to go there and
take with them a child that was not related to them and the
child they said was not his. When they reached the grave,
Kjafi effendi told them to open it and take the man’s leg.
He took the leg, cleaned it and took the child that was not
related to them. He made a cut, the blood poured out and
would not stop. He then asked them to give him the child
that they said was not the dead man’s child. When he cut
the leg, whenever the blood oozed, it was all absorbed by
the bone. Kjafi effendi received a generous reward for this.
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svim predajama se isti¢e da se ona vidala ili da se
1 danas vida oko Kabe, u Meki, svetom musliman-
skom mjestu. Zapravo, usmena predaja kao zanr
i ne opisuje, ne bavi se svim detaljima, ve¢ samo
bira jedan, najznacajniji i najkarakteristicniji oko
kojeg se gradi size. Poznato je da se u predajama
o evlijama vrlo Cesto istice njihova sposobnost ¢u-
desnog i brzog putovanja kroz prostor (D 2121.5.),
Sto se ovaploc¢uje, izmedu ostalog, i u moguénosti
da u isto vrijeme budu na dva potpuno razlicita
i vrlo udaljena mjesta. Upravo taj motiv je jedan
od osnovnih u predaji o Zeni-evliji iz Prusca, iako
su ga kazivaci uoblicili na jedan posredan nacin.
Naime, Zena-evlija iz Prusca svoju ¢udesnu spo-
sobnost da u isto vrijeme bude na dvavrlo udalje-
na mjesta ne demonstrira za zivota, ve¢ tek nakon
smrti. Medutim, i takvo njeno videnje kod Kabe
upucuje da je ona u svijesti kazivaca zapravo isto-
vremeno na dva mjesta— u Pruscu, u osamljenom
mezaru izvan greblja, gdje su njeni zemni ostaci, |
u Meki, u svom potpunom zivom obli¢ju. Prepli-
tanje stvarnog i nestvarnog i istovremeno stalno
pomjeranje granica ¢udesnog, jedna je od opcih
odlika predaje o evlijamaili dobrim. Mada se vi-
dovitost ¢esto vezuje upravo uz evlije, u svijesti
kazivaca obi¢no sama po sebi vidovitost nije do-
voljna da bi odredena osoba, za koju se smatra da
posjeduje tu osobinu, bila smatrana evlijom. Za-
pravo, jedan znatno vi§ stupanj vidovitosti, koji
zadire u polje, moze se reci, apsolutne nedokuci-
vosti, taj je koji se vezuje za evlijanstvo.

Sizei predaja o evlijama ili dobrim iz Prusca
vezani su za tri liénosti — Ajvaz-dedu, ¢iji je iden-
titet sve do danas ostao upitan, potom za Hasana
Kjafi-efendiju, historijski potvrdenu li¢nost, te za
bezimenu zenu-evliju. Iako ne tako brojne, ove
predaje o evlijama u potpunosti se, u tematsko-
motivskom pogledu, uklapaju u opce odrednice
koje su tipicne za ovu skupinu predaje. U njima
se takoder javljaju i oni motivi koji su vrlo ras-
prostranjeni i odavno zastupljeni u medunarod-
nim indeksima motiva.

Pored ovih historijsko-religijskih, i predaje iz
kruga pravih historijskih i historijsko-mitoloskih
pokazuju sve karakteristike koje se u okviru hi-
storijskih predaja susrecu na razli¢itim prostorima
BiH. To se, prije svega, odnosi na predaje o starom
stanovniStvu BiH, pri ¢emu je historijski anahro-
nizam jedna od osnovnih znacajki ovih predaja,
potom predaje o osmanskim osvajanjima BiH,
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away that is different from what we usually under-
stand as being “alive.”

The traditions of the woman waliy in Prusac
are based on competing notions. On the one hand,
no-one knows who she was, her identity has been
utterly forgotten, and the belief that she lived at
the time of Kjafi effendi has arisen by inertia,
since it provides a basis for asserting the truth of
the story, which is particularly emphasized in tra-
ditions. But on the other hand, al the traditions
claim that she used to be or is still seen around the
Kabain Mecca, the holiest place in Islam. In fact,
asagenreoral traditions do not describe or go into
every detail, but select the single most important
feature, around which the story is constructed.
It is well known that traditions on awliya often
highlight their ability to travel through space with
miraculous speed (D 2121.5), which manifests it-
self, among other things, in the ability to bein two
different, very remote places at once. Thisis one
of the basic motifs in the tradition of the woman
waliy from Prusac, though narrators stated it inin-
direct form. The woman waliy from Prusac does
not demonstrate her ability to be in two different
places at once during her lifetime, but only after
her death. However, her being seen at the Kaba
suggests that in the mind of those who recount the
story sheisin fact simultaneously in two places —
in Prusac, at the isolated grave beyond the burial
ground, where her mortal remainslie, and in Mec-
ca, exactly asshewasin life. Theintermingling of
the real and the unreal, and the constant shifting
of the boundaries of the miraculous, are among
the universal features of the tradition of awliya or
the good. Though clairvoyance is often associated
with awliya, inthe narrator’s mind clairvoyancein
itself is not enough for a person believed to have
second sight to be regarded as a waliy. In fact, a
much higher degree of clairvoyance, touching on
what might be described as absolutely unfathoma-
ble, is associated with being awaliy.

The traditions relating to awliya or the good in
Prusac are associated with three figures — Ajvaz-de-
do, whose identity remains uncertain; Hasan Kjafi
effendi, a historical figure; and the nameless woman
waliy. Though not very numerous, these traditions
correspond exactly in theme and motif to the genera
features typical of this group of traditions. They aso
include motifs that are very widespread and have
long been represented in international motif indexes.
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sa motivom tajnog pomagaca kao sredi$njim, te
predaje koje govore o odredenim li¢nostima, ma-
hom lokalno poznatim i znacajnim, sa izuzetkom
epskog junaka Alije Derzeleza — li¢nosti o kojoj
su kazivanja raSirena medu bo$njackim stanovni-
Stvom opcenito. (I u predaji zabiljezenoj u Pruscu
on je junak nadnaravne snage, koji je stijenu koja
se nalazi nedaleko od Kupresa, i koju narod na-
ziva Perzelez-Alijina stijena, navodno donio na
jednom prstu.) Stoga se moze reci da historijske
usmene predaje zabiljezene u Pruscu posjeduju
koliko lokalne toliko i Sire rasprostranjene sizee.

Ajvatovica i Ajvaz-dedo, pa potom Hasan
Kjafi-efendija su u potpunosti odredili i usmjerili
historijske, odnosno u tom okviru historijsko-re-
ligijske usmene predaje Prusca. Da su se kaziva
li 1 drugi i drugaciji sadrzaji potvrduju i primjeri
koji su spomenuti u ovom radu. Stoga je moguce
pretpostaviti dabi dalji terenski rad, koji bi iSao u
pravcu sinhronije, tek dao potpunu i pravu sliku
0 raznovrsnosti usmene tradicije Prusca. Tada bi
vjerovatno i kazivaci bili oslobodeni svojevrsnog
podsvjesnog pritiska da moraju govoriti samo o
Ajvaz-dedi i 0 Ajvatovici, &o bez sumnje jeste je-
dan od glavnih elemenata njihove lokalne tradici-
je, ali bi isto tako mogli pokazati da njihovu tradi-
ciju ¢ini mozaik sastavljen od vremena, dogadaja i
li¢nosti prije Ajvaz-dede i onoga sto slijedi posli-
je, sve do danas. Stoga se u razgovoru sa kazivaci-
ma doima da su oni na izvjestan nacin pod stegom
Ajvaz-dede, pri ¢emu, u usporedbi sa njegovim
cudesnim sposobnostima, potvrdenim istina samo
kroz jedan jedini, ali nevjerovatno upecatljiv ¢in —
kroz rasprsnuce stijene, sve ostalo se doima manje
znacajnim i manje vrijednim.

Pa ipak, uz ove, najbrojnije, zabiljezeno je u
toku terensko-istrazivackog rada u Pruscu i vise
predaja koje spadaju u skupinu mitskih. Upravo
su ove dvije skupine predaja— historijske i mitske,
medu sobom i najsrodnije.

Ono $to ih razdvaja jeste ¢injenica da historij-
ske usmene predaje u pravilu svoj poticaj imaju
u stvarnom dogadaju i stvarnim li¢nostima, od-
nosno sizei ovih predaja poticu iz realnog svijeta.
lako su u historijskim predajama elementi fan-
tasticnog prisutni na razliite nacine, to fantasti-
¢no nikako nije dominantno, $to je opet slucaj sa
mitskim predajama ¢ija je osnovna odlika upra-
VO susret sa onostranim. Mitske ili demonoloske
predaje naglaSeno zadiru u svijet iracionalnog, u
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Like these historico-religious traditions, true
historical and historico-mythological traditions
display all the characteristics to be found among
historical traditions in various parts of Bosnia and
Herzegovina. This pertains above all to traditions
on the country’s ancient population, in which his-
torical anachronism is one of the basic features,
but also to traditions of the Ottoman conquests of
Bosnia and Herzegovina, at the heart of which is
the motif of the mysterious helper, and those that
relate to specific figures, mainly of local signifi-
cance. The epic hero Alija Derzelez, about whom
tales are widespread among the entire Bosniac
population, is an exception in this regard. In tra-
ditions recorded in Prusac, too, he is a hero with
supernatural powers, who supposedly carried on
one finger the rock near Kupres popularly known
as Derzelez-Alija’s rock. It may be said, there-
fore, that the historical oral traditions recorded in
Prusac are as much local aswidespread in content.

Ajvatovica and Ajvaz-dedo, like Hasan Kjafi
effendi, dictated and defined the historical oral tra-
ditions of Prusac. Examples of other, different el-
ements being narrated are confirmed by examples
referred to in this paper, suggesting that further
field research aimed at synchrony would provide a
full and true picture of the diversity of oral tradi-
tionsin Prusac. Narrators would probably be freed
from a certain subconscious pressure to speak
only about Ajvaz-dedo and Ajvatovica, which
is undoubtedly one of the principal elements of
their local tradition, but could also demonstrate
that their tradition is a mosaic composed of times,
events and persons preceding Ajvaz-dedo and
from after histime, right up to the present. Discus-
sions with narrators give the impression that they
are in some way under Ajvaz-dedo’s spell, with
everything seeming less significant or worthwhile
by comparison with his miraculous powers, evi-
denced by a single but extremely striking event —
the splitting of the rock.

Yet along with these, which are the most nu-
merous, several mythical traditions were recorded
during field research in Prusac. These two groups
—historical and mythical —arein fact most closely
related to each other. What differentiates them is
that historical oral traditions are based as a rule
on areal event and real people; in other words,
their subject-matter derives from the real world.
Elements of the fantastic are present in various
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njima se na jedan poseban nacin preplicu realnost
i onostranost. U demonol oskim predajama mitska
bic¢a i konkretni ljudi ne zive odvojenu stvarnost,
ve¢ dijele istu stvarnost ulazeci na izvjestan na-
¢in u stvarnost jedni drugih, njihova djelovanja
su uzajamna, a kontakti bliski i neposredni. Naj-
predaje o vilama, omiljenim mitskim bi¢ima ne
samo bosnjacke i uopce juznoslavenske usmene
tradicije, vec i tradicije drugih evropskih naroda.
lako sejavljgjui u bajkamai u epskim i u lirskim
pjesmama, njihovo mjesto i uloga posebno su za-
nimljivi u skupini mitskih predaja.

Predaje o vilama zabiljeZene u Pruscu kreéu se
u rasponu od tzv. elipti¢nih predaja pa do potpuno
sizejno razvijenih predaja-hronikata.'> U pravilu,
vile se dozivljavaju kao ¢ovjeku naklonjena bica,
koja, iako znaju kazniti one &to su im nanijeli zlo,
nikada to ne ¢ine bez razloga. Iz saopcéenja zabi-
ljezenog u Pruscu vidljivo je da su vile stavljene
u kontekst tzv. necistih sila, iako se zna da su one
mitska bi¢a sa kojima ljudi, po narodnom vjero-
vanju, mogu stupiti u neposredne intimne veze i
¢ak imati zajednicko potomstvo. Vjerovanje zabi-
ljezeno u Pruscu da se na lokalitetu Vilinje kolo
moze ograjisati najvjerovatnije svoje ishodiSte
ima u dalekoj starini. U vezi stim, Slobodan Ze-
¢evi¢ navodi da bi “neoprostivu uvredu covek mo-
gao naneti vilama ako ‘nagazi’, nabasa na njihovo
igriste, veceru, ako ih slucajno ugleda pri kupanju
ili ih bilo kako prekine u njihovim uzivanjima. Na
prvi pogled, ovo su beznacajni prekrsaji u odnosu
na stroge kazne. Medutim, ovo se smatralo najte-
zim prestupom posto su u svojoj sustini vilinski
obredi nekada bili misterije kojima neposveceni
nisu smeli da prisustvuju. Odrzavale su se na odre-
denim mestima koja su bila tabuisana za smrtnike.
Ako bi covek prekrsio zabranu i nasao se na ta-
kvim mestima bio bi kaznjem oduzimanjem nekih
telesnih funkcija — vida, sluha, paralizom udova
pa i smréu”. (Zecevic, 1981: 44-45) Primjer iz
Prusca o lokalitetu Vilinje kolo i opasnosti koje

12 Upravo u toponimu Vilinje kolo sadrzan je jedan od pri-
mjera nerazvijene predaje obavijesti, koji podrazumijeva
dajelokalitet dobio ime “po tome &to su tu bile vile, imale
vilinje kolo, te da su se na tom mjestu ‘Cule’”, $to sazna-

jemo u nesto proSirenijoj, eksplanatornoj predaji zapisanoj
od drugog kazivaca. Istina, ni ovaj kaziva¢ ne objasnjava
nacin na koji su se vile oglasavale, ali je zanimljiva nje-
gova opaska “da ako bi ko ograjisao, bilo je Zena koje su
znale to da lijece”.
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ways, but are not their dominant feature, unlike
mythical traditions, the basic feature of which is
the encounter with another world. Mythological
or demonological tradition touches on the world
of the irrational; in them, reality and the other
world invade each other. In demonological tradi-
tions, mythical beings and specific people do not
live separate realities, but sharethe sameworld, in
some way entering into each other’s redlity; they
interact, in direct, close contact. The most strik-
ing examples of this “dua” reality are traditions
about fairies, those mythical beings dear not only
to Bosniac and to south Slav oral tradition in gen-
eral, but also to the oral traditions of other Europe-
an peoples. Though they also appear in fairytales
and in epic and lyric poems, their place and rolein
mythical traditions are of particular interest.
Traditions relating to fairies recorded in Prusac
range from elliptical traditions to fully developed
chronicates.!* Fairies are usualy seen as favour-
ably disposed towards people and, though they
are known to punish those who harm them, they
never do so without reason. Statements recorded
in Prusac reved that fairies are placed in the con-
text of impure forces, though they are known to
be mythical beings with whom, in popular belief,
people can become closely associated or even have
children. The belief, recorded in Prusac, that one
can encounter them at the place called Vilinje kolo
[vila—afairy] probably hasits roots in the remote
past. In this regard, Slobodan Zecevi¢ says that “the
worst injury one can do to afairy isto stumble upon
their playground in the evening, accidently to see
them bathing, or to interrupt their pleasures in any
way. At first glance, these are minor infractions by
comparison with such harsh punishment. Yet this
is regarded as the most heinous offence because in
essence fairy rites were once amystery that the un-
initiated were not allowed to attend. They were held
at certain sites that were taboo for mortals. Anyone
who violated the ban and found himsalf at such
places would be punished with the loss of some of

14 Thetoponym Vilinje kolo itself isan example of atradition
that has not been elaborated, meaning as it does that the
site gained its name “from the fact that the fairies had a
fairy kolo there which could be heard there,” aswe learned
from a rather longer, explanatory tradition recorded from
another narrator. True, this narrator was equally unable to
explain how the fairies made themselves known, but made
the interesting observation that “if someone did get sick,
there were women who knew how to cureit.”
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prijete ukoliko se na nj nabasa (ograise) upravo je
na fonu ovog Zecevicevog zapazanja. U zapisu iz
Prusca nema detaljnijeg opisa o nacinu lijecenja,
ali se isti¢e da je bilo zena koje su znale da lijece,
Sto znaci da se bolest povezivala upravo sa zabra-
nom pristupa tabuisanom mjestu. U nekim primje-
rima predaja koji poticu sa drugih juznoslavenskih
prostora detaljno su opisane radnje koje su podu-
zimane u cilju lijeCenja onoga ko se namjerio na
vilino kolo. (Zecevi¢, 1981: 45)

Sizei predaja sa tematikom zahvalnosti koju
iskazuju vile ¢ovjeku koji im je ucinio dobro vrlo
su rasireni i vezuju se kako za lokalne licnosti tako
i za pojedine epske junake. U svim ovim predaja
ma vile su na strani slabijih i nemo¢nijih, koji se,
upravo zahvaljujuci blagonaklonosti ovih mitskih
bica, preobrazavaju u snazne i jake. Stoga se vile
u predajama sa ovom tematikom mogu promatrati
kao svojevrsni magi¢ni pomo¢nici. Dok magicne
mo¢i vile leZze u njenom okrilju, nadnaravna snaga
sa vile na odredenog junaka prenosi se preko vili-
nog mlijeka. Upravo o takvom primjeru je rije¢ i u
kazivanju zabiljeZenom u Pruscu. '

PrenoSenje snage preko mlijeka, prema nekim
istrazivacima, treba dovesti upravo u vezu sa srod-
stvom po mlijeku, jer se vjerovalo dadijete dobija
neke od osobina zene koja ga zadoji. Treba na-
pomenuti da je u bosnjackoj tradiciji srodstvo po
mlijeku narocito poStovano te da predstavlja ne-
premostivu prepreku za brak. U ovim predajama
sustina nije u ¢udotvornosti vilinog mlijeka, ve¢ je
rije¢ o tome da su ova mitska bi¢a tako postajale
pomajke odabranih, odnosno onih koji su svojim
gestom zaduzili vilu, drugim rije¢ima da su stupili
u oblik vjestackog srodstva — srodstva po mlijeku
savilom.

Vile su op¢enito metafora za izvanrednu zen-
sku ljepotu. Medutim, od svih atributa kojima se
iskazuje nesvakida$nja ljepota ovih mitskih bica,
jedino je sveprisutna duga rasc¢esljana kosa. Stoga
su vile viSe apstraktan pojam, nego fizicki jasno
definirana bi¢a. Bezbroj je primjera u kojima je

13 “Bio jedan mrSav, slabasan momak u Prozoru, odakle je
moja mati, koga su stalno zadirkivali. Jednom je pomogao
jednoj vili. Ona je rekla da ¢e mu zauzvrat pomo¢i kad
mu bude najteze. Momci su tako bacali kamenje da se vidi

tog momka i rekla da dode na odredeno mjesto. Tu mu je
tri puta dala svoga mlijeka. Na tom mjestu je bio veliki
kamen. Vila mu je rekla da potegne da vide moze 1i ga
izvaliti. On je poslije toga bio medu najjac¢ima.”
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his bodily functions — sight, hearing, paralysis of
the limbs — or even death.” (Zecevié, 1981: 44-45)
The example from Prusac about Vilinje kolo and
the risk to one's health there underlies this obser-
vation by Zecevi¢. There is no detailed description
of how to heal theseillsin the Prusac story, but itis
said that there were women who knew how, which
means that the sickness is connected with the ban
on approaching a place that is taboo. Other tradi-
tions, from different areas in the south Slav region,
provide a detailed description of the steps taken
to heal someone who had profaned a fairy kolo.
(Zecevic, 1981: 45)

Traditions concerning expressions of gratitude
by fairiesare very widespread, and associated both
with local figures and with certain epic heroes. In
al these traditions, the fairies are on the side of
the weak and powerless who, thanks to the benev-
olence of these mythical beings, become mighty
and strong. In traditions on this theme, therefore,
fairies may be seen as magic helpers. While the
magical powers of afairy are under its aegis, su-
pernatural strength is transferred from the fairy to
ahero in the fairy’s milk. There is one such exam-
plein the stories recorded in Prusac.'®

Some narrators said that the transfer of strength
by milk is connected with milk kinship, for it was
believed that a child acquired some of the char-
acteristics of the woman who breast-fed it. In the
Bosniac tradition, milk kinship is held in particu-
lar regard, and is an insuperable barrier to mar-
riage. The essence of these traditions is not the
miraculous powers of fairy milk as such, but the
fact that these mythical beingsthereby become the
foster mothers of the chosen, of those to whom the
fairy is indebted. This creates a kind of artificial
kinship, milk kinship with afairy.

Fairies are a universal metaphor for exception-
al female beauty. Of all the attributes that express
the unusual beauty of these mythical beings, how-
ever, theonly onethat isinvariably present istheir
long, well-combed hair. Fairies arethus more of an

15 “There was a thin, week fellow in Prozor, where my mother
comes from, who was congtantly being teased. One day he
helped a fairy. She said she would repay him by helping him
when thingswere  their worst. The lads were throwing stones
to see who could throw the furthest and be the greatest hero.
Thefairy cdled the young man and told him to come to a cer-
tain place. There she gave him her milk threetimes. There was
abig stoneat that place. Thefairy told himto giveit atug to see
if he could pull it out. After that he was one of the strongest.”
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opisan navodni susret ¢ovjeka i vile, bilo da je rijec
o vlastitom dozivljaju ili dozivljaju kazivacu bliske
osobe, ali svi ti opisi ostali su naj¢esce na razini
apstraktnog, necega Sto izmice Cvrstim kontura-
ma stvarnosti. Naspram kose, kao simbola ljepote
1 Zenstvenosti, u predajama kozije noge (ili kopi-
taili papci) naruSavaju idealnu ljepotu vila, o se
smatra jednom od totemistickih karakteristika vile.
Medutim, mozda bi se u ovom slucaju trebalo uzeti
u obzir Siroko rasprostranjeno vjerovanje o uroku.
U usmenoj tradiciji ovo vjerovanje narocito je ve-
zano za zenu — brojne su balade u kojima junakinje
stradavaju zbog uroka kojeg je prouzrocila upravo
nesvakidadnja ljepota. Stoga jei ljepota vila mora
labiti naruSena neprimjerenim nogama, kako bi se
pogled odvratio od onoga &o je savreno i usmjerio
na ono o to savrsenstvo skrnavi.

Vjerovanje u istinitost kazivanog sadrzaja, $to
jejednaod najbitnijih odrednica usmenih predaja,
ostvaruje se na razne nacine. Kada je rije¢ o preda-
jama o vilama, ¢ini se da je u bosnjackoj tradiciji
posebno omiljen sljede¢i size koji se sa neznatnim
varijantskim odstupanjima susreé¢e diljem BiH, i
medu seoskim i medu gradskim stanovnistvom.
Naime, u predaji o Pruscu se kazuje kako su sevile
skupile da prave halvu, a od prisutnih se trazilo da
svako donese ponesto $to je u kuci ostavljeno bez
bismille. Kada su umijeSale halvu, jedna od pri-
sutnih zatrazi da se donese i Hadzihanumina duga
anterija. Kako su, po varijanti ove predaje, skupu
vila prisustvovali kao nezvani gosti i neki mladi¢i
iz Prusca, jedan od njih je halvom dotaknuo an-
teriju. Upravo taj trag je posluzio kao poveznica
izmedu onostranog i stvarnog, ali i potvrda da se
susret savilamazaistai dogodio, jer je navodno na
anteriji ostao vidljiv otisak ruke. Vise varijanti ove
predaje zabiljezeno je u razlic¢itim dijelovima BiH,
i, $to je zanimljivo, doslo je do izvjesnog prozi-
manja naslijedenog pradavnog vjerovanja u vile i
islamskog, koje se ocituje kroz vjerovanje da su
sve stvari ili postupci koji nisu u¢injeni sa Bozijim
blagoslovom (bismillom) necisti i stoga podlozni
razli¢itim negativnim uticajima. Na istom nacelu
pociva 1 Siroko rasprostranjeno vjerovanje medu
Bodnjacima da se, kad se prilazi vodi u nedoba
(kasno uvece ili rano ujutro) treba nazvati selam
(pozdrav — mir s tobom), a koje se moguce nado-
vezuje na vjerovanja u vile posdto se, kao njihova
stanista, izmedu ostalih, navode izvori, odnosno
vode opcenito.
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abstract notion than a clearly defined physical being.
There are numerous examples describing an aleged
encounter between a human and a fairy, whether
from personal experience or that of someone close
to the narrator, but these dmost invariably remain
abstract, something that eludes the solid contours of
redlity. In contrast to the hair as a symboal of beauty
and femininity, in the traditions they have the legs
of agoat (or hooves, or cloven hooves), detracting
from the fairies’ idea beauty, which is regarded as
one of their totemic characteristics. Maybe, howev-
er, one should consider here the widespread belief
in magic spells and the evil eye. In ora tradition,
this belief is associated in particular with women —
there are many ballads in which the heroine suffers
on account of the evil eye she has provoked by her
extraordinary beauty. The beauty of the fairies thus
had to be flawed by their incongruous legs, to dis-
tract one's gaze from that which is perfect towards
that which sullies perfection.

Belief in the truth of what isbeing said, which
is one of the most important features of oral tra-
ditions, isrealized in various ways. In the case of
traditions about fairies, a particular favourite in
the Bosniac tradition is the following tale, found
with insignificant variations throughout Bosnia
and Herzegovina, among both the rural and the
urban population. In the tradition from Prusac,
the fairies gathered together to make hava, and
all those present were asked to bring something
that had been left in the house without bismillah.
While they were mixing the halva, one of those
present asked for Hadzihanuma’s long anterija
[robe] to be brought as well. In this version of the
tradition, the fairy gathering was also attended by
young men from Prusac, as uninvited guests. One
of them touched the anterija with halva, and the
mark served as a link between the other-worldly
and reality, aswell as proof that the encounter with
the fairies had really happened, for the handprint
supposedly remained visible on the anterija. Sev-
eral variations on thistradition have been recorded
in different parts of Bosnia and Herzegovina and,
interestingly, the ancient, inherited belief in fairies
has to some extent impinged on Islamic beliefs,
manifested in the belief that anything done with-
out invoking God’s blessing (bismillah) isimpure
and thus subject to a variety of negative influenc-
es. The widespread belief among Bosniacs that if
one comes near water in the late evening or early
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Usmena kazivanja o vilama zabiljezena u Prus-
Cu se po svojim karakteristikama ne odvajgju od
ve¢ zabiljezenih u drugim dijelovima BiH, ali i
u drugim slavenskim tradicijama. Naprotiv, ona
pokazuju da se u potpunosti uklapaju u postojece,
zabiljezene usmene predaje sa ovom tematikom.

Pored kazivanja o vilama, u Pruscu su zabi-
ljezeni 1 neki drugi sizei koji se mogu uvrstiti u
mitske predaje. Dok kazivanja o vilama spadaju
u zajednicko praslavensko naslijede, kazivanja o
dzinima, koja su zabiljezena medu BosSnjacima,
bez obzira na geografsku udaljenost, svoje pri-
marno ishodiste imaju u islamskom svjetonazorul.
Naravno, kao $to je to slucaj i sa drugim sizeima
koji izviru ili se oslanjaju na religijsko ucenje, to
religijsko je najcesce tek okvir u kojem dominira
davno naslijedeno narodno vjerovanje koje se Ce-
sto Cak i izravno kosi sa ortodoksnim religijskim.
Za nastanak usmenih kazivanja sa ovom temati-
kom primarnu ulogu su po svemu sudeci odigrali
vjeroucitelji, kroz osnovnu vjersku pouku koja je
ukljucivala i razli¢ite sadrzaje hagiografskog ka-
raktera. U trajanju i prenosSenju ovakvih sadrza-
ja, pored vjeroucitelja, znacajnu ulogu su imale
i Zene, posebno majke, kojima su ti sadrzaji bili
omiljeni u odgoju djece, o je bilaprimarnauloga
zene u bosnjackoj tradiciji.

Prema svjedocenju vise kazivaca, o dzinima se
i dan-danas prica u Pruscu, mada je grada priku-
pljena u toku terensko-istrazivackog rada u okviru
ovog lokaliteta dosta Stura i vrlo jednoobrazna.
Kreée se u rasponu od doslovnog interpretiranja
sadrzaja preuzetog iz religijskog tumacenja koje
se odnosi na ova natprirodna bica pa do razlicitih
vjerovanja povezanih sa dzinima. U kazivanjima
sa ovom tematikom istice se da su “meleci stvo-
reni od mora svjetlosti, $ejtan od vatre, a dzini su
nastali iz tog meduprostora. Ljudi njih ne vide,
dok dzini vide ljude. Inace se ponasaju kao lju-
di — razmnozavaju se, imaju potrebu za hranom.
Zato ljudi govore da se ne hoda rano ujutro i ka-
sno navece jer se tada dzini okupljaju”. Vise je
nego ocigledno da se na ovoj ravni moze povuci
paralela izmedu dzina i vila, te da i ove dvije sku-
pine nadnaravnih bi¢a imaju odredene zajednicke
osobine. O direktnom uticaju vila na postanak
dzina nemoguce je govoriti. I jedna i druga nad-
naravna bica posigurno su nastala neovisno jedna
od drugih, ali kazivanja ovakve tematike upucu-
ju na pretpostavku da su ljudi odvajkadai u svim
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morning one should say salaam — peace be with
you — is based on the same principle, and may be
associated with fairies because springs, or water in
genera, are said to be among their abodes.

The ora traditions about fairies recorded in
Prusac do not differ in nature from those already
recorded elsawhere in Bosnia and Herzegovina
and beyond, in other Slavic traditions. On the con-
trary, they arerevealed as a perfect match with ex-
isting recorded traditions on this theme.

In addition to tales about fairies, other stories
were related in Prusac that could be classed as
mythical traditions. Whereas tales about fairies are
part of the common ur-Slavic heritage, geographi-
cal remoteness notwithstanding, the primary origin
of tales about jinns, as recorded among Bosniacs,
liesinthelslamic world view. Asisalso true of oth-
er tales that derive from or are based on religious
teachings, thereligiousisthe most common context
of ancient inherited folk beliefs, which are often in
direct conflict with orthodox religious beliefs. To
all appearances, religious teachers played a cru-
cia part in the emergence of ora narratives on this
subject, through the basic religious instruction they
provided, which included content of a hagiographic
nature. Also central to thetransmission of suchtales
were women, particularly mothers, to whom these
were favourite stories to tell their children — the
raising of children being the primary role of women
in the Bosniac tradition.

Severa narrators claimed that people still talk
about jinns in Prusac, though the materia collected
during field research is rather meagre and all very
smilar. It ranges from the literal interpretation of
subjects taken from religious teachings relating to
these supernatural beings, to avariety of bdiefs as-
sociated with jinns. It is said that “meleks [angels]
are made of the sea of light, shaitan [the devil] is
made of fire, and jinns came from that in-between
place. People cannot seethem, but jinns can see peo-
ple. They behave like people —they reproduce, they
need food. That iswhy people say one shouldn’t go
about early in the morning or late at night, because
that is when the jinns congregate.” It is patently ob-
vious that at this level there are parallels between
jinnsand fairies, and that these two groups of super-
natural beings have certain features in common. It
cannot be said that fairies had a direct impact on the
genesis of jinns. The two doubtless have independ-
ent origins, but narratives on this theme suggest that
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zajednicama, bez obzira na stupanj svog razvitka,
dozivljavali ne samo vidljivi, opipljivi svijet, vec i
ongj zaumni, nevidljivi, na poseban i istovremeno
slican nacin, duboko povezan sa razli¢itim vjero-
vanjima (u rasponu od manistickog, do vjerovanja
u jednog Boga).

Kad je rije¢ o dzinima, vrlo je rasprostranje-
no vjerovanje da dzini mogu uci u ¢ovjeka te da,
sli¢no vilama, postoje ljudi koji znaju lijeciti takve
osobe. Upravo takav size zabiljezen je i u Pruscu,
iz kojeg se razabire da je zena bila kaZnjena stoga
jer je oskrnavila hranu dzina, $to znaci da je i u
ovom slucaju rije¢ o svojevrsnom tabuu. Ulazak
dzina u Covjeka ima posljedice samo za doticnu
osobu, dok njegovo pretvaranje u zmiju, vjeruje
se u Pruscu, ima negativna dejstva po cijelu zajed-
nicu, odnosno kuéu u kojoj se nade takva zmija. U
ovom slucaju indirektno je napravljena distinkcija
izmedu kuéne zmije, po nekim autorima duha pre-
daka, za koju se vjeruje da ¢uva kucu i da je nika-
ko ne treba dirati, jer bi u tom slucaju ukucani bili
izlozeni kazni, i dzina pretvorenog u zmiju koji
se smatra stranim, tudim i time neblagonaklonim
kuéi, odnosno ukuc¢anima.

Susret ¢ovjeka i mitskih bica u vecini slucajeva
zasnivase narazini njihovog oglaSavanja—kod vila
je to obicno kroz pjesmu, kod poslusnog duha (hu-
dama) to je kroz neobjasnjive radnje koje potvrduju
njegovo prisustvo, pomjeranje stvari. Kad je rije¢ o
dzinima, uz njih se, recimo, vezuje oglasavanje eza-
na, pozivanamuslimansku molitvu, i to namjestu i
u doba kad mu nije vrijeme. U istrazivanju mitskih
predaja ve¢ je ranije uo¢eno da se susret sa onostra-
nim isklju¢ivo dogada no¢u. No¢ je opozicija danu,
odnosno, u slobodnoj interpretaciji, no¢ je metafora
za smrt, dok dan simbolizira zivot. Sva mitska bic¢a
Su vezanapo svojoj prirodi za podzemni svijet. Sto-
gajei njihovo pojavljivanje, bilo kroz jasne obrise
ili samo kroz odredene manifestne radnje, vezano
za no¢. S druge strane, samo no¢ pruza mogucnost
da se stvari ne vide u svojim jasnim konturama i
da stoga poprime nevjerovatna, nestvarna obli¢ja
i dimenzije. Nesigurnost, i presvashodno strah po-
vezan s noci, mrakom, uslovili su brojna narodna
vjerovanja koja imaju iskljuc¢ivo apotropejsko zna-
Cenje. Susret sa onostranim koji se dogada nocu, ili
na granici dana i no¢i, u sredisStu je brojnih usmenih
kazivanja u kojima se to onostrano i ne imenuje,
0dnosno u njemu se ne prepoznagje nijedno od po-
znatih mitskih bica.
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peoplein every community, regardless of itslevel of
development, have aways experienced not only the
visible, tangible world but also the invisible world
of the mind, in adistinct and yet similar way, deep-
ly connected with various beliefs ranging from the
manistic to belief in one God.

In the case of jinns, there is a very widespread
belief that they can possess a person, and that,
much as with fairies, there are people who know
how to cure the possessed. One such tale was re-
corded in Prusac, recounting that a woman was
severely punished for polluting ajinn’sfood. This
suggests a kind of taboo. When a jinn possesses
someone, it affects only that person, whereas the
belief in Prusac is that when a jinn turns into a
snake, it has an adverse effect on the entire com-
munity or on the housein which the snakeisfound.
In this case thereisan indirect distinction between
a house snake, which in the view of some authors
is the spirit of an ancestor who is believed to be
guarding the house and should be left alone for if
disturbed the members of the household would be
punished, and a jinn turned into a snake, which is
regarded as foreign, alien and thus not well dis-
posed towards the house and its occupants.

Mestings between people and mythical beings
are usualy expressed in terms of sound — in the
case of fairies, their singing, while in the case of a
docile spirit (hudam) it takes the form of inexpli-
cable effects attesting to their presence, things be-
ing moved. Jinns are associated with the azaan, the
Mudim call to prayer, at times and places where it
should not be performed. Studies of mythical tradi-
tions have long since observed that encounters with
the other world take place only at night. Night isthe
opposite of day; freely interpreted, it is a metaphor
for death, while day symbolizes life. All mythical
beings are associated by nature with the under-
world, and their manifestations, whether in clear
outline or merely in the form of certain happen-
ings, are therefore associated with the night. Only
at night are things not seen clearly, so they take on
improbable, unreal shapes and sizes. Theinsecurity
and fear associated with night and darkness have
shaped many folk beliefs of purely apotropaeic
significance. An encounter with the other world at
night, or at the boundary between day and night, is
at the centre of many oral traditions in which the
other world is not even named, in which no known
mythical being can be recognized.
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U sklopu mitskih predaja, u jednom Sirem po-
imanju, mogu se promatrati i kazivanja o tzv. ka-
menim svatovima. Osnov ovih predaja predstavlja
narodno vjerovanje o djelotvornosti kletve. Zara
zliku od predaja o svatovskim grobljima, gdje su
kao podstrek za nastanak predaje najcesce poslu-
zila stara groblja sa bezimenim nadgrobnim spo-
menicima, kazivanja o kamenim svatovima svoje
ishodiste su pronalazila u kamenju neobic¢nih obli-
ka koji su budili narodnu mastu i nisu imali nika-
kvo uporiste u realnosti. Dva se siZzea o kamenim
svatovima zabiljezenim u Pruscu izdvajaju. Prvi
kazuje kako je “neka stara zena snovala (prijasnje
tkanje). Svatovi su naidli i onaih je zamoliladaje
mimoidu da joj to ne zamrse. Nisu htjeli, nego su
joj zamrsili. Ona je rekla: ‘Dabogda se u kamen
stvorili!” To sei dogodilo. Zna se mlada, duvak,
mladozenja, svatovi okolo. Ne zna se ¢iji su bili
svatovi, ali se zna da su bili ukleti. Zovu se Ka-
meni svatovi.” U drugom kazivanju saistovjetnim
motivom sukob se pomjerio na porodicu, a sama
predaja u sebi krijei utilitarnu svrhu kojatreba da
ocuva patrijarhalne zakone Cije se krSenje doziv-
ljava kao svetogrde. U ovoj nesto kracoj predaji,
“kazuje se kako su mladic¢ i djevojka asikovali, ali
seroditelji nisu dagdi s njihovim izborom, pasuih
prokleli. Zato seto mjesto i dan-danas s jedne strane
rijeke zove Djevojka, asdruge Momak. | dan-danas
setu nalazi kamen.”

lako se dosta Stur fond usmenih kazivanja za-
biljezenih u Pruscu moze podvesti pod odrednicu
mitskih ili demonoloskih predaja, ipak on potvr-
duje neosporno prisustvo ovakvih sadrzaja i danas,
makar da se oni ne prepri¢avaju cesto i u Sirem
krugu slusalaca, ve¢ zive kao pasivna znanja koja
izlaze navidjelo tek sanekim izravnimizvanjskim
poticajima, kao Sto je ciljano biljezenje ovakve
grade. Zatim, zabiljezeni primjeri pokazuju da su
se isti ili vrlo sli¢ni sadrzaji kazivali u razli¢itim
dijelovimaBiH, &to govori o njihovoj geografskoj
rasprostranjenosti, ali i dasu neki od tih motivaiz
fonda onih $iroko medunarodno rasprostranjenih.
lako tematika ovih predaja nije jednoobrazna, na
njihov nastanak iskljucivo je uticao kazivacev su-
stret sa onostranim, ili u nekim slu¢ajevima susret
kazivacu bliske osobe. Stoga su ovi sizei obi¢no u
obliku memorata

Bez obzira na sve promjene koje se ticu nacina
zivota, predaje sa mitskom osnovom i danas nisu
u potpunosti nestale u usmenom pamcenju, $to
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Also forming part of mythical traditions, in the
broadest sense of the term, are those concerning
the wedding guests turned to stone. The basis of
these traditions is the popular belief in the effica-
cy of curses. Unlike the traditions about wedding
guests' burial sites, which were probably prompt-
ed by old burial grounds with nameless grave-
stones, narratives about wedding guests turned to
stone derive from stones of unusual shapes which
stimulated the popular imagination, and had ab-
solutely no basisin reality. Two tales of wedding
guests turned to stone recorded in Prusac are of
particular interest. The first says that “an old wom-
an was warping a loom. Wedding guests turned
up and she asked them to keep out of the way so
the yarn wouldn't get tangled. They refused, and
tangled her yarn. She said: May God turn you to
stone! And that is what happened. The bride, her
velil, the bridegroom, the wedding guests around
them, are known. It is not known whose wedding
guests they were, but they are known to have been
cursed. They are caled stone wedding guests.” In
another tale with the same motif the quarrel is a
family affair, and the tradition itself includes the
utilitarian purpose of preserving the patriarchal
laws, the violation of which is seen as blasphe-
my. In this somewhat shorter tradition, “they say
that ayoung man and a girl were courting, but the
parents didn’'t agree with their choice, and cursed
them. That iswhy that placeis till called Djevoj-
ka[girl] on one side of the river and Momak [boy]
on the other. And the stone is still there.”

Though the fund of oral traditions recorded in
Prusac that can be defined as mythological or de-
monological is quite limited, it still provides evi-
dence of the undoubted presence of such tales to
this day. However, they are not often recounted to a
wider circle of listeners, but are experienced as pas-
sive knowledge which comesinto plain view only if
directly prompted by some outward influence, such
as the targeted recording of such material. The ex-
amplesrecorded were the sameasor very similar to
those of other parts of Bosniaand Herzegovina, ev-
idence that they are widespread, and also that some
of the motifs are international. Though the theme
of these traditions is not uniform, their emergence
is prompted solely by the narrator’s encounter with
the other world, or in some cases an encounter by
someone closeto the narrator. Thesetales are there-
fore usually in the form of memorates.
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potvrduju i primjeri zabiljeZzeni u Pruscu od ka-
zivaca razli¢ite zivotne dobi. U ovim kazivanjima
prevladava dvojaka tematika — ona opéepoznata i
raSirena koja se uocava u kazivanjima o vilama,
zakopanom blagu, o kamenim svatovima; i onavrlo
li¢na, svedena isklju¢ivo na kazivacev dozivljaj.
Upravo ta dvojnost moze se oznaciti 1 jednom
do sada nedovoljno istaknutom odlikom mitskih
predaja opcenito. Primjeri mitskih predaja, ma-
kar i na malom uzorku, pokazuju takoder i jasno
odvajanje ove grupe predaja od historijskih — u
njima je mitsko njihova sustinska odlika, dok se
u historijskim ono javlja kao prate¢i i najceSce
sporedni element, bez osobitog znacaja za samo
tkivo historijske predaje.

Kazivanja zabiljeZena u Pruscu koja se mogu
podvesti pod odrednicu usmenih predaja nisu bi-
ljezena iskljucivo i ciljano, ve¢ u sklopu razlici-
tih drugih sadrzaja koji se odnose na duhovnu
tradiciju opéenito. Kazivaci takoder nisu birani
po odredenom, jasnom i ¢vrstom kriteriju, vec
su to bili oni koji su iskazali spremnost da raz-
govargju. U tom pogledu posebno su zanimljivi
oni informatori koji su se na odredeni na¢in sami
nametali, bilo stogajer su smatrali damogu bolje
predstaviti svoje mjesto od ostalih, bilo stoga jer
se donekle osjecaju nadmo¢nim u svojoj sredini
(npr. zbog nivoa obrazovanja ili socijalnog sta-
tusa). U tom kontekstu zanimljiv je odnos ovih
kazivaca, koji su u principu najmalobrojniji,
spram istrazivaca — oni smatraju da mnogo bo-
lje razumiju i zanimanje istrazivaca za odredenu
problematiku nego “neuk svijet”, te stoga nastoje
svojim prisustvom indirektno zastiti istrazivaca
od onih koji, po njihovom uvjerenju, “ne zngju i
ne razumiju”. Kod kazivaca koji pripadaju ovoj
skupini uocljiva je joS jedna osobina, a to je da se
u njihovim saopcenjima u znatnoj mjeri prepli¢u
razlicita knjiska znanja sa naslijedenom tradicijom.
Stoga nije rijetkost da oni tradicionalne sizee
“ispravljaju”, tj. uklapaju i prilagodavaju litera-
turi razlicitog tipa, posebno historijskoj kada suu
pitanju historijske predaje, ili pak religijskoj kad
je rijec o kazivanjima koja se doticu, oslanjaju ili
izviru iz religijskog ucenja.

U drugu grupu spadaju kazivaci za koje nji-
hovo okruzenje tvrdi da su dobri Cuvari tradicije.
Do ovih kazivaca obi¢no se dolazi preporu-
kom, i, §to je zanimljivo, u lancu samih kazi-
vaca — jedni preporucuju druge. U ovoj grupi je
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Degspite al the changes that have impacted on
our way of life, traditions with a mythical basis
have till not yet completely vanished from ora
memory, as confirmed by those recorded in Prusac
by narrators of various ages. These traditions main-
ly have adua aspect —the familiar, widespread one
of tales about fairies, buried treasure and wedding
guests, and a highly persona one, reduced purely
to the narrator’s own experience. This duality may
beillustrated by a universal feature of mythical tra-
ditions that has not yet been sufficiently highlight-
ed. Examples of mythical traditions, even from a
small sample, aso clearly differentiate this group
from historical traditions — their essential featureis
the mythical, whereas in historical traditions myth
appears as an ancillary, often secondary element,
without any particular significance for the fabric of
the historical tradition itself.

Tales recorded in Prusac that may be regarded
as oral traditions were not specifically and exclu-
sively targeted, but were recorded as part of var-
ious other elements relating to spiritual or intan-
gible tradition in general. Nor were interviewees
selected according to any specific, clear and rigid
criteria, but on the basis of their willingness to be
interviewed. In this regard, informants who came
forward of their own volition are of particular in-
terest, whether because they thought they could
represent their town better than others, or because
they felt superior in some way (on account of their
education or social status, for instance). In this
context, the attitude of these narrators, who were
few in number, towards the researcher was also
of interest — they were of the view that they un-
derstood the researcher’s interest in certain issues
much better than the “ignorant world,” and thus
sought indirectly, by their presence, to protect the
researcher from those who, in their belief, “don’t
know and don't understand.” There was another
striking feature common to narrators belonging to
this group, which was that their statements con-
sisted to a significant extent of a mixture of var-
ious elements of book learning with the inherit-
ed tradition. It was not uncommon, therefore, for
them to “correct” the traditional tales by adapting
them to correspond to the literature of various
kinds, particularly historical writings in the case
of historical traditions, or religious in the case of
traditions that are relevant to, based on or origi-
nate from religious teachings.
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zanimljiv odnos kazivac — kazivac, a ne kazivac
— istraziva¢. Naime, tu je naglasen odnos riva-
liteta izmedu kazivaca pa se u tom okviru moze
govoriti 1 0 opre¢noj reakciji — na jednoj strani
su informatori koji preporucuju, a na drugoj oni
koji imaju otklon spram drugih (u smislu: “On
ne zna o tome nista’ ili “Ko vam je kazao za
njega?’).

Trec¢u grupu Cine potpuno slucajni kazivaci
do kojih se dolazi usput, u neobaveznim susre-
tima i razgovorima. Njihovo kazivanje Cesto je i
najuvjerljivije i najviSe se uklapa u tradicionalne
okvire jer ni na koji nacin nije bilo isforsirano
ni od strane istrazivac¢a ni od strane sredine u
kojoj je obavljen istrazivacki rad. Ovi kazivaci,
za razliku od prethodne skupine, nisu bili opte-
receni potrebom da se prisjecaju niti obavezom
da moraju potvrditi uvjerenje zajednice da nesto
“zngju”, i to ngjbolje. Stoga su neusiljenost i pri-
rodnost osnovne odlike komunikacije sa ovom
skupinom informatora.

Kako je ve¢ napomenuto, u toku boravka
u Pruscu nije se iSlo s namjerom da se paznja
usmjeri isklju¢ivo na jednu problematiku. Na taj
nacin se izbjeglo da se informatori usmjeravaju
i na izvjestan nacin prisiljavaju da kazuju sadr-
zaje koje je sam istraziva¢ odabrao kao znacaj-
ne, odnosno za njegov rad zanimljive. Naprotiv,
kazivaci su bili ti koji su usmjeravali istrazivaca
nudeci ono S§to znaju i u svojoj svijesti Cuvaju.
Stoga ne iznenaduje Cinjenica da se najveci broj
sadrzaja, koji se odnosi na usmenu proznu tradi-
ciju, uklopio u odrednice historijskih te mitskih
predaja. To su kazivanja koja se nagjlakse saop-
Stavaju strancu, pogotovo kad su u pitanju histo-
rijske usmene predaje. Usmena historija jednog
mjestaono je sto se najradije kazuje, ali je to ngj-
vjerovatnijei najvitalniji segment usmenog pam-
¢enja. Ova kazivanja da bi bila ispri¢ana ne traze
nikakve posebne uvjete, ni za informatore ni za
istrazivace. Ona se kazuju u trenutku, u prolazu,
a poticaj za takvo Sto Cesto moze biti zasnovan
na Cistoj asocijaciji. Isto tako, ove predaje u puno
primjera izviru iz vidljivih materijalnih tragova
pa samim tim imaju konkretnu potvrdu za isti-
nitost i1 vjerodostojnost ispri¢anog. Sloboda koju
kazivaci imaju proistice i iz ¢injenice da usmene
predaje nemaju ni priblizno ¢vrstu formu, poput
drugih oblika usmene tradicije. To znaci da je nji-
hovo oblikovanje u potpunosti prepusteno masti
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Another group of narrators consisted of those
whom their acquaintances said were good guard-
ians of tradition. These were usually identified by
recommendation; interestingly, in the chain of nar-
rators themselves, they recommended each other.
In this group, the narrator-narrator relation was of
interest, not the narrator-researcher relation. There
was evident rivalry between narrators, so that it
could be said there was reaction and counter-re-
action in this group — on the one hand, informants
were recommended, but on the other hand they
held negative views of others (“he doesn’'t know
anything about it,” or “who told you about him?”).

A third group consisted of purely chance nar-
rators, come upon incidentally during casual en-
counters and discussions. Their narratives were
often the most convincing and most closely fitted
the traditional framework, for they were entirely
unforced, whether by the researcher or by the set-
ting in which the research was conducted. Unlike
the previous group, these narrators were not trou-
bled by the need to remember the thread of the
tale or to confirm the belief held in the communi-
ty that they “knew” something better than others.
Communication with this group of informants was
therefore unaffected and natural.

As already noted, the stay in Prusac was not in-
tended to focus solely on asingle issue. This avoid-
ed the risk of prompting informants in a particular
direction and somehow compelling them to talk on
the subject the researcher had selected as significant
or of interest for hiswork. On the contrary, it wasthe
narrators who prompted the researcher along certain
linesby proffering what they knew and remembered.
It is not to be wondered at, therefore, that most of
the accounts relating to oral prose tradition fitted the
definition of historical or mythical traditions. These
are the traditions that can most easily be told to a
stranger, particularly historical ord traditions. The
oral history of aplace iswhat people are most hap-
py to talk about, and is probably also the most vital
segment of oral memory. No special circumstanc-
es or conditions for either informant or researcher
are required for these tales to be told. They are told
spontaneoudly, in passing, often purely based on as-
sociation. In many cases these traditions a so spring
from visible physical remains, and thereis thus con-
crete confirmation of the veracity and credibility of
what is being told. The narrators' freedom also de-
rives from the fact that oral traditions have nothing



A. SOFTIC, PRUSAC I NJEGOVE USMENE PREDAJE, GZM (E) NS 50

kazivaca. Upravo je individualna kreativnost i  resembling astrict form, like other formsof oral tra-
sposobnost interpretacije presudnau oblikovanju  dition. As aresult, the form they take isleft entirely
usmenih predaja. to the narrator’ simagination. Indeed, individua cre-
Mitske predaje, s obzirom da zadiru u sferu  ativity and the ability to interpret are central to the
onostranog, ne vezuju se u pravilu za konkretno  shaping of oral traditions.
i opipljivo, ali su daleko vise povezane sa li¢nim, Mythical traditions, touching as they do on the
odnosno kazivacem, jer su one stvar iskustva other-worldly, are not usually associated with the
i liénog dozivljaja i u tome se ogleda njihova  concrete and tangible, but far more with the person-
istinitost i vjerodostojnost. Nac¢in na koji se na &, the narrator him or herself, for they concern per-
terenu dolazi do ovih predaja stoga nije manje sona experience, and it isin thisthat their veracity
zanimljiv i mogao bi se okarakterisati kao ka- and credibility lie. The way these traditions were
zivanja koja za poticaj imaju opet kazivanja. discovered in the field is no less interesting, there-
Naime, jedan mitski sadrzaj povladi za sobom fore, and may be described as narratives prompt-
drugi; jedan dozivljaj trazi odraz u drugom, ed by other narratives. One mythica tale cals up
svom ili tudem dozivljaju, pa se mitske predaje, another; one experience requires aresponse in an-
u trenutku kazivanja, i od strane viSe kazivafa, other, one's own or that of another, and mythical
dozivljavaju kao vlastiti odraz u ogledalu jer za  traditions, as they are spoken, even by severa nar-
okosnicu imaju vrlo sli¢ne sizee — poput susreta  rators, are experienced as one’s personal reflection
sa vilom, sa azdahom, ili svjedo¢enja o dzinima, inamirror, sSincetheir subject-matter isvery similar

usluznom duhu itd. — encounters with a fairy or a dragon, or tales of
lako se brojni mitski sadrzaji susrecu u hi- jinns, good genies and so on.
storijskim predajama, to ih ne ¢ini istovjetnim, Though many aspects of myth are to be encoun-

jer se po svojim osnovnim odlikamahistorijske tered in historical traditions, this does not make
i mitske predaje jasno diferenciraju. Preplita- them identical; historical and mythical traditions
nje razli¢itih motiva u istom sizeu jedna je od are clearly different in their fundamental features.
odlika usmenih predaja, zbog ¢ega je moguée Themingling of different motifsin the sametaeis
isti size ponekad promatrati u sklopu dvije ili  one of the features of ora tradition, which is why
viSe tematskih skupina. Primjeri, iako malo- the same tale may be viewed in the context of two
brojni, zabiljeZeni u Pruscu, izmedu ostalog, i  or more thematic groups. Such examples, though
to potvrduju. few in number, recorded in Prusac, corroboratethis.
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