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Metinlerarasilik Baglaminda Kurt ile Kiyamete
Kalmak Anlatisinin Doniisiimii

Transformation of the Narrative of Doomsday with the Wolf
in the Context of Intertextuality

Giilcan Kizilozen®

Oz

Sozli kiiltiir tirlinlerinin, yaratim ve aktarim baglaminda, daima dinamik bir yapiya
sahip olduklar bilinmektedir. Ozellikle anlatiya dayali iiriinler zamana ve iiretilip
aktarildiklar1 cografyaya bagl olarak yenilenmekte ve bu yolla var olmaktadirlar.
Bununla birlikte bazi kiiltiirel degisimler sonucunda unutulmaya yiiz tutan anlat-
malarin bir kism1 yap1 ve islev bakimindan bagkalagima ugrayarak sozlii kiiltiirde
yasamaya devam edebilir. Bu duruma 6rnek olarak, incelememizde kiyamet konu-
lu bir anlatinin zamanla unutularak bir deyim olarak kaliplagsmasi, deyime doniisen
bu anlatinin daha sonra anlam kotiilesmesine ugrayarak yergi amaciyla kullanil-
mas ele almmustir. Kayseri, Yozgat, Azerbaycan ve fran’m Halhal sehrinden farkli
tarihlerde, farkli arastirmacilar tarafindan derlenmek suretiyle yaziya gecirilmis bu
anlatmalar metinlerarasi baglamda incelenmis, anlatmalarin zaman i¢inde gerek
konu gerek islev ve yapr bakimindan degisiklige ugrayarak beddua, alay amagh
bir deyime doniistiigii tespit edilmistir. Tiirk koken mitleriyle baglantili olan, kiya-
met giiniinde yalnizca yagh bir kadin ve kurdun hayatta kalacaginin bildirildigi bu
anlatmalar icerik ve sdylem bakimindan ¢ozliimlenmistir. Zaman igerisinde, inang
baglaminda kurt ve kadimin kutsallig1 algis1 kiiltiir diinyamizdan uzaklasmaya bag-
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lamigtir. Bu nedenle sozIi kiiltiirde yasayan kurt ile kiyamete kalmak deyiminde
bu iki motif tamamen olumsuz bir karaktere biirlinmiistiir. Ancak, anlam ve sdylem
bakimindan gergeklesen olumsuz durum, kurt ve kadina dair kiyamet sdyleminin
gelenekten silinip gitmesini engellemistir. Bu baglamda kurt ile kiyamete kalmak
bir deyim olarak sozlii kiiltliriimiizdeki yolculuguna devam etmektedir.

Anahtar sozciikler: kurt, kadin, kiyamet, deyim, metinlerarasilik

Abstract

In the context of creation and transfer, oral culture products are known to always
have a dynamic structure. In particular, narrative products are renewed depending
on the time and the geography where they are produced and transferred, and they
exist through this. However, some of the narratives that are forgotten as a result of
some cultural changes may continue to live in oral culture by being transformed in
terms of structure and function. This study, as an example, focuses on the expression
of apocalyptic narrative as it is being withdrawn from use, and this narrative, which
turns into an idiom, is used for the purpose of satirical by worsening the meaning.
These narratives, which were written by different researchers on different dates
from the anklet city of Kayseri, Yozgat, Azerbaijan, and Khalkhal (Iran), were
examined in an intertextual context, and it was determined that the narrations
changed in terms of subject, function and structure, and turned into an idiomatic
expression. These narratives, which are associated with the myths from Turkish
origin, where only an old woman and a wolf are going to survive on the day of
resurrection, have been analyzed in terms of content and discourse. Over time,
the sense of holiness of the wolf and the woman in the context of belief began
to move away from our cultural world. For this reason, these two motifs take
on a completely negative character in the phrase of staying in apocalypse with
the wolf living in the oral culture. However, the negativity in terms of meaning
and discourse prevented the apocalypse discourse about the wolf and the woman
from disappearing from the tradition. In this context, the apocalypse with the wolf
continues its journey in our oral culture as an idiom.

Keywords: wolf, woman, doomsday, idiom, intertextuality

Extended summary

This article focuses on an apocalyptic narrative linked to Turkish origin myths. The
apocalyptic narrative with seven variants in our study is from Khalkhal (Iran), Kayseri,
Yozgat and Azerbaijan. The narrative of Khalkhal, which is found in four identical texts, has
been compiled by me. The Yozgat text was compiled by M. Ocal Oguz and the Kayseri text
by Harun Giingér. The Azerbaijani text was quoted by M. Ocal Oguz from a website. In our
article, doomsday narratives and the statement of doomsday with a wolf are examined in the
context of intertextuality.

In the first part of the review, the seven variants of Kurt and the doomsday narrative were

first compared in terms of their elements. Accordingly, the different and common motifs

in the variants are shown in a table. Second, the discourse analysis of the narratives has
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been done. As a result of this analysis, the relationship between the narratives and the oral
narrative tradition was discussed. In the second part of the study, the use of the phrase ™
doomsday with a wolf °” in today’s oral culture is analyzed.

During our fairy tale studies between 2006-2007, we became aware of a legend in Iran
that is an explanation of the phrase “doomsday with a wolf”. We transferred this narrative,
which we heard from Fatma Tesellizade, into writing. In 2009, the study titled “A New
Expression of the Eschatological Background of the Idiom of Doomsday with a Wolf and
What It Makes Thinking” was the subject of this legend. I presented as a declaration at the
International Turkic World Cultural Congress in Cesme in 2010. Again in 2010, we went to
Iran to do fieldwork for our doctoral thesis on legend. Here, after listening to and recording
the legend from Fatma Tesellizade, we determined that the legend was known by three more
different narrators and recorded these narratives. As a result, we analyzed the four narratives
we have by explaining their motifs in the “End of the World (Doomsday)” section in our
thesis that we completed in 2012. However, we determined the necessity to deal with the
variants of these narratives written by different researchers and all the uses of the phrase
wolf and doomsday in oral culture. For this reason, we have included texts found by other
researchers in our review.

The first of the other narratives that we have included in this article is included in Harun
Giingor’s article “Beliefs Related to Animals in the Village of Uzerlik”, which was published
in the Gift of Prof. Dr. Dursun Yildirim in 1998. The other two narratives in our study are
included in the article “Eschatological Adventure of Cosmogonic Myth in the Witnessing of
Kul Himmet and Oral Tradition” by M. Ocal Oguz.

The texts we have examined are coded with the initials of the fields they belong to. The
Kayseri narrative is coded with the letter K, the Yozgat narrative Y, the Azerbaijani narrative
A and the Khalkhal narrative with the letter H. We can say that the legend of doomsday with
the wolf has lost its place in the people’s world of thought over time, but lived in variants
in places where oral tradition and old beliefs are strong. At this point, the narrative of the
wolf, who is confronted with a process such as freezing and being forgotten, has turned into
an expression that is used for curse purposes by changing the shell. It has been possible to
categorize the spouse texts we have examined in three groups. First group; Kayseri, Yozgat
and Azerbaijan, second group; The third group consists of the narratives numbered 1, 2 and
4 compiled from the anklet, and the third group consists of the narrative number 3 belonging
to the Khalkhal. The Kayseri, Yozgat and Azerbaijan narratives in the first group reveal a
definite conclusion or doomsday view. In the H1, H2 and H4 narratives in the second group,
there is not a definite ending, but a cyclical process. The cyclical time seen in the narratives
in the second group shows that these narratives are products of oral culture. The H3 narrative
includes the motif of wrestling, but emphasizes the possibility that the wolf will defeat the
woman and mentions a definite apocalypse. That is to say, a cyclical ending is perceived in
this narrative; it can be said, however, that the narrator is inclined to a non-cyclical, definitive
vision of doom. In this respect, H3 narration serves as a transition between the first and the
second group.
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Over time, the doomsday narrative, which came to the point of being frozen and forgotten
due to the changes in the belief structures of the Turks and various social changes, was
transformed in terms of subject and structure in accordance with the tradition and continued
to live in oral culture with the word doomsday with the wolf.

Giris

Insanin diinya {izerindeki varligini sorgulamasi, nasil yaratildig1 ve nasil yok olacagi
ile ilgili bilinmezliklerin pesine diismesi evrensel dlgekte ele alinabilecek bir sorundur. Bu
sorun insanligin temel diigiinsel sorunlarindan biridir. Ancak, insanligin bu temel diisiince
sorunu her yerde bir ve benzer sekilde ¢oziimlenmemistir. SSyle ki zaman i¢inde ayni dili
konusan ve ayni kiiltiir dairesi i¢inde yasayan insanlarin kendilerine 6zgii diinya goriisle-
rinin olusmastyla her bir kiiltiir dairesi yaratilisin nasil ger¢eklesmis olabilecegi, kokleri-
nin nereye dayandigi ve kiyamet giiniinde nelerle karsilasabilecekleri ile ilgili kendilerine
0zgl cevaplar bulmuslardir. Béylesi ciddi ve gizemli konulara karsilik verilen cevaplar
gergegin ta kendisi olarak efsane ya da mit tlirlinden anlatilarla kugaktan kusaga aktaril-
mustir. Hi¢ kuskusuz Tiirk kiiltiiriinde de bu tip anlatilar gelenek igerisinde yerini almistur.
Bu anlamda Tiirk koken mitleri yazili kaynaklar araciligiyla giiniimiize ulagmistir; ancak
koken mitleriyle baglantili kiyamet tasavvurunun, yani kurt ve kadin motifleriyle oriilmiis
anlatilarin daha eski tarihli yazili kaynaklarda goriilmedigi bilinmektedir. Son donemlerde
yapilan saha arastirmalarinda ise, Tiirk koken mitleriyle baglantili bir kiyamet anlatisinin
varlig1 tespit edilmistir.!

Elimizde hem Iran’m Halhal ilinden tarafimizca derlenen, dort es metin halindeki kiya-
met anlatis1 (Karini, 2012: 330-331) hem de Harun Giingdr’iin Kayseri’den (Gling6r, 1998:
62) ve Ocal Oguz’un Yozgat’tan derlemek suretiyle yaziya gecirdikleri anlatilar ile Oguz’un
internetten alintiladigi bir Azerbaycan anlatisi mevcuttur (Oguz, 2009: 51-56). Ayrica, bu
anlatiyla baglantili olarak, Kayseri, Yozgat ve Halhal yorelerinde kullanilan kurt ile kryamete
kalmak deyiminin yer aldig1 ilenme, alay etme amacgl kullanimlar incelememizde yer almak-
tadir. Amacimiz, kurtla kiyamete kalmak anlatisinin elimizde bulunan es metinlerini analiz
etmek ve Tiirklerde kiyamet soyleminin sosyal degismelere bagli olarak hem konu hem de
sekil ve yap1 bakimindan gec¢irdigi doniisiimii agikliga kavusturmaktir. Bu incelemede, yu-
karida soz ettigimiz, kiyamet konulu efsaneler ve bu efsanelerle es zamanl olarak yasayan;
ancak bambagka bir sdyleme donilismiis olan kurt ile kiyamete kalmak deyimine bagl sdzler
metinlerarasi bir yaklasimla ele alinacaktir. Bu anlatilar ve kurt ile kiyamete kalmak deyimi-
nin gectigi kalip sdyleyisler birer halk bilgisi {irlinii olmalar1 dolayisiyla gelenek icerisinde
yasayan iriinlerdir. Birer halk bilgisi iiriinii olan bu anlatilar diger halk bilgisi {iriinleri gibi
yasayan birer kiiltiir 6gesidir. Bu bakimdan 6zellikle anlatrya dayali tiirlerin canli organiz-
malar gibi bir yasama sahip olduklarini sdylemek yerinde olacaktir. Baslangicta belli anla-
ticilar tarafindan yaratilip aktarilmis olan bu iriinlerin zaman iginde yaraticilar unutulsa da
o uriinler bir toplulugun geleneksel bir unsuru haline gelerek dolasimina devam etmektedir.
Bu anlatilar, hangi kiiltiir i¢inde yaratilmigsa, o kiiltiirlin ortak iiriinii olarak kugsaktan kusaga
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aktarilmakta hatta yaziya gegirilerek yazili kiiltiir ortaminda yasamaktadir. Yagayan bir unsur
olmas1 dolayistyla toplumun ya da yaratildig: kiiltliriin gec¢irmis oldugu degisimlerle birlikte
bu triinler de bir degisim, doniisiim gecirebilmektedir.

SozIu kiiltiirde var olan anlati tiirlerinin yolculugu ¢esitli arastirmacilarca sdylemlera-
rasilik ve bu iiriinlerin yaziya aktarildiktan sonraki bi¢imleri metinlerarasilik baglaminda
degerlendirilmistir. Kubilay Aktulum bu kavramlari; “Sozlii tiriinler konusunda bir alic1 ve
verici arasinda sozel bir aligveris gerceklestigine gore sézcenin ana indirgenen ve belli bir
siireyi kapsayan iiretim siireci bir sdylemlerarasilik (Fr. interdiscursivité); sozlii iiriinler me-
tinlestirildikleri anda ise sdylemlerarasilik siirecinin bir sonucu olan metinlerarasilik (Fr.
intertextualité) islemeye baslar” (Aktulum, 2013: 21) seklinde izah etmektedir. Bu bilgiden
hareketle sozlii kiiltiir ortaminda yaratilip aktarilan halk bilgisi tiriinleri sdylemlerarasilik,
bu triinlerin yaziya gegirildikten sonraki bi¢imleri ise metinlerarasilik baglaminda incelenip
aciklanabilir. Sdylemlerarasilik, halk bilimi arastirmalar1 6zelinde, sozlii kiiltiirde ortaya ¢i1-
kan sozel aktarimlarin anlatic1 ve dinleyici baglaminda icra siirecine génderme yapar. Ayni
anlat1 ya da kalip sozler farkli anlaticilar tarafindan ¢esitli degisikliklerle sunulabilecegi gibi
ayn1 anlaticinin farkli icralarinda da bir degisim, doniisiim yasayabilecegini sdyleyebiliriz.
Metinlerarasilikta ise, bir anlati metninin her bir aktarma sonucunda ortaya ¢ikan hali yeni bir
metin olarak kabul edilmekte ve es metin olarak adlandirilan bu metinler arasindaki iligkiler
irdelenmektedir. Ancak, kimi kez sdylemlerarasilik ve metinlerarasilik es anlamli olarak kul-
lanilmislardir. Bunun nedeninin ise, her ikisinde de “baglam” ve “doniistiirim” gibi kavram-
larin ortak olmasidir (Aktulum, 2013: 28). Yani, her ikisinde de anlatinin yaratim baglami ve
her aktarmada doniisen karakteri belirlenmeye ¢alisilmaktadir.

Baglama gore yeniden iiretilip aktarilan metinler, dnceki metinlerden tiimiiyle bagimsiz
degildir. Bauman’in “Metinlerarasi iliskiyle benim kastettigim sey, bir metnin diger metin-
lere iligkisel yonelimidir” ifadesinde bunu net olarak gorebiliriz. Ayrica Bauman; “metin-
sellestirme ayristirmay1 etkili hale getirir. Ancak bu sekilde bir baglamdan ayrigtirma isi bir
baska baglama yeniden yerlestirme islemini igermek zorundadir ki bu, metnin dolasimda
olma potansiyelini, yeniden bir baska baglamda konusulmasini kabul etmektir. Bu durumda,
metinlerin tekrar edilebilirligi metinlerarasi iligkinin iiretiminin ve saglamlastirilmasinin en
gliclii temelini olusturur” (Bauman, 2008: 116) demek suretiyle yeniden aktarima giren me-
tinlerin birbirlerinden tamamen kopuk olmamakla birlikte bir ayrigsma siirecine girerek s6zli
gelenekte metinlerarasi iliskinin devamliligini sagladigini belirtmektedir. Bu baglamda kurt-
la kiyamete kalmak efsanesinin sozlii kaynaklardan derlenerek yaziya gegirilen es metinleri
ve daha sonra bu efsaneden bazi motifleri alintilayarak ilenme amagli bir deyime doniisen
kurt ile kiyamete kalmak deyimi ayritili bir degerlendirmeye ihtiya¢ duymaktadir.

inceleme

2006-2007 yillar1 arasinda yiiriittiigiimiiz masal ¢alismalarimiz sirasinda, Iran’da “kurtla
kiyamete kalmak” deyiminin agiklamasi mahiyetinde olan bir efsaneden haberdar olduk. Fat-
ma Tesellizadde’den dinledigimiz bu anlatiy1 yaziya aktardik. Bu efsaneyi konu edinen “Kurtla
kiyamete kalmak deyiminin eskatolojik arka planina dair yeni bir anlatma ve diisiindiirdiikleri”
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adli incelememizi® 2010 yilinda izmir-Cesme’de diizenlenen II. Uluslararas: Tiirk Diinyast
Kiiltiir Kurultayr’nda bildiri olarak sunduk (Giilmez, 2010). Yine 2010 yilinda efsane konu-
lu doktora tezimiz i¢in saha ¢alismalari yapmak iizere Iran’a gittik. Burada efsaneyi Fatma
Tesellizade’den tekrar dinleyip kaydettikten sonra, efsanenin ii¢ farkl: anlatici tarafindan daha
bilindigini tespit edip bu anlatmalar1 da kayit altina aldik. Sonug olarak, elimizde bulunan dort
anlatmay1 2012 yilinda tamamladigimiz tezimizde yer alan “Diinyanin Sonu (Kiyamet) ” bolii-
miinde motiflerini agiklamak suretiyle inceledik (Karini, 2012: 152-159). Ancak bu anlatmala-
rin farkl arastirmacilarca yaziya gegirilen es metinleri ve kurt ile kiyamete kalmak deyiminin
sozli kiiltiirdeki tiim kullanimlarim birlikte ele almanin gerekliligini tespit ettik. Bu nedenle
incelememizde 6teki arastirmacilarin buldugu metinlere de yer verdik.

Bu makalede yer verdigimiz diger anlatilardan ilki, Harun Giingdr’iin 1998 yilinda Prof.
Dr. Dursun Yildirim Armagani’nda yayimlanmis olan “Uzerlik kéyiinde hayvanlarla ilgili
inanglar” adli makalesinde yer almaktadir. Giingdr bu incelemede Kayseri’nin Sarioglan
ilgesine bagl Uzerlik kdyiinde bilinen “Allah, Bozkurtunan kiyamete kalasin.” bedduasinin
koyliiler tarafindan anlatilan efsane metnine yer vermistir (Giingdr, 1998: 62).

Incelememizde yer alan diger iki anlat1 ise, M. Ocal Oguz’a ait “Kul Himmet ve sdzlii
gelenek tanikliginda kozmogonik mitin eskatolojik seriiveni” adli makalede yer almaktadir.
Arastirmaci bu incelemede Kul Himmet adina kayitl bir siirde “Boz kurt ile kiyamete/Kalan
diinya degil misin” dizelerinden yola ¢ikarak Yozgat (saha ¢aligmasi) ve Azerbaycan (inter-
net kaynaklr)’dan naklettigi iki anlatiy1, Tiirk yazili ve sozlii kiiltiiriinde kozmogonik mitin
eskatolojik mite kaynaklik edip etmedigi sorgulamasi iizerine insa etmistir. Yozgat’ta daha
cok gelinlerin uzun dmiir siiren kayinvalidelerine ilenme amagli soyledikleri “Olmedi gitti,
kurtla kiyamete mi kalacak ne?” ifadesinin bulundugunu belirtir (Oguz, 2009: 51-56).

Bu béliimde inceleyecegimiz metinler ait olduklar1 sahalarin bas harfleriyle kodlanmis-
tir. Kayseri anlatis1 K, Yozgat anlatis1 Y, Azerbaycan anlatis1 A ve Halhal anlatilar1 H harfi ile
kodlanmugtir. Dort es metin halinde bulunan Halhal anlatilar1t H1, H2, H3 ve H4 bi¢iminde
gosterilmistir.

1. Kurt ile kiyamete kalmak anlatisinin es metinleri ve bunlarin icerik ve séylem
bakimindan ¢éziimlenmesi

K. “Kiyamet kopacagi zaman bir kocakari, bir de Bozkurt kalacakmuis, son olarak Boz-
kurt kocakariy1 da yiyecek ve ondan sonra Azrail Bozkurtun canini alacakmis.”

Y. “Bunca bina yapilinca ve zina artinca, kadinlar edep hayayr unutunca, sevgi saygi
bitince, insanlar yoldan ¢ikip 1sldh edilemez hale gelince aldig1 emir {izerine Israfil Str dii-
diigiinii tifleyecek. Binalar kagit gibi yirtilacak, yer yarilacak herkes yerin altina girecek.
Insanoglunun izi yeryiiziinden silinecek. Geriye sadece acuze bir kar1 kalacak ve onu da bir
kurt yiyecek. Insanoglunun sonu boyle olacak.”

A. “Kiyamet giinii Str’a tiflendiginde, yeryiiziindeki biitiin canlilar 6lecek. Biitiin
daglar yerle bir olacak. Agaglar koklerinden sokiiliip savrulacak. Korkung bir riizgar
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alemin altin1 Uistiine getirecek. Biitlin canlilar-cansizlar yok olurken, bir Boz kurt, ayakta
kalmak i¢in direnecek. O korkung riizgarda, 6nce tiiyleri dokiilecek, sonra derisi soyu-
lacak, etleri lime lime kopacak bedeninden. Aci ¢ekecek, susacak... Ama son ana kadar
ayakta kalacak.”

H.1. “Allah’1n yarattig1 herkes oliir. Bu (kadin) tek kalir. O yiizden ona derler ki niye
6lmedi? Giin gelir herkes 6ldiikten sonra bu yash kadin ve kurt giiresirler. Eger yasli kadin
kurdu yikarsa, yine diinya var olacak, herkes dirilecek. Yok, kurt kadinit yikarsa hicbir sey
kalmayacak.”

H.2. “Mesela filan kisinin, filan aganin yasinda burada aga¢ yoktur. Mesela yiiz on yil
Omiir siirer. Filanca kisi kurt ile kiyamete kalacak; 6liim yoktur ona. Biz de dyle isittik ki o
kurt kadini1 yiksa, diinyada hi¢ kimse kalmayacak. Ben boyle igittim. Yagli kadin kurdu yiksa,
yine bu millet ayn1 yerinde olacak. Yine yasam olacak.”

H.3. “Eskiler bu sozleri derler ki herkes kirilacak, 6lecek. Sonunda bir kurt kalacak, bir
de kocakari. Onlar da tutusacaklar, giiresecekler. Hangisi 6tekini yikarsa... Yani kurt koca-
karry1 yiksa, onu yiyecek. Ondan sonra mahser olacak, toprak dokiilecek, daglar ucacak, yer
diimdiiz olacak, her yer sularla dolacak.”

H.4. “Derler ki sonunda herkes 6lecek; bir kurt ile bir kocakar1 kalacak. Sonunda onlar
giiresecekler. Kocakart mi kurda galip gelecek, kurt mu kocakariya onu bilemem. Onu da
boyle derler.”

Yukarida kodlayarak verdigimiz kiyamet konulu efsanelerde, Azerbaycan anlatis1 harig,
degismeyen iki unsur yer almaktadir. Bunlardan biri kurt, digeri ise yash kadindir. Kurt ve
kadin motifi Tiirklerin kdken anlatmalarinda da yer almaktadir. Bu bakimdan kdken ve ki-
yamet anlatilarinda tekrarlanan bu motifier, Tiirklerin yasam ve 6liim felsefelerinin biitiinciil
bir kimlige sahip oldugunu goéstermektedir. Ancak, zaman iginde sosyal ¢evrede yasanan
degisimlerle yaratilis ve kiyamete iligkin diinya goriisii bir doniisiim geg¢irmis ve bu doniisiim
sozlii kiiltiire yansimistir. Tiirkler Islam dinini benimsedikten sonra islam kiiltiiriindeki kiya-
met anlayigini i¢sellestirmiglerdir. Daha eski donemlerden kalmis oldugunu diisindiigiimiiz
kurtla kiyamete kalmak anlayisi ise, ya unutulmus ya da ana motifleri yerinde durmakla
birlikte sdylem bakimindan Islami bir kimlige biiriinmiistiir. Bir sonraki asamada ise, de-
yimleserek ilenme amagli bir s6ze donligmiis, hem konu hem de sekil ve yapt bakimindan
baskalagmistir. Elimizde bu degisim ve doniisiimiin ne zaman gergeklestigiyle ilgili bir veri
bulunmamaktadir. Calismamizda yer verdigimiz anlatmalar ise, 21. yiizyilda az sayida s6zlii
kaynaktan elde edilerek yaziya gegirilmis metinlerdir. Dolayisiyla bu incelemede artzamanl
bir analiz yapmak miimkiin olmayacaktir. Biz bu incelemede elimizdeki es metinleri farklilik
ve benzerlikleri bakimindan karsilastirip bu anlatmalarin nasil farkli bir sdyleme evrildikle-
rini tartigacagiz.

Tiirkiye ve Iran’daki s6zlii kaynaklardan derlenen alt1, Azerbaycan’da anlatildig1 belir-
tilen ve elektronik kaynaktan elde edilen bir anlatma olmak {izere, kiyamet konulu yedi es
metni, i¢inde barindirdig1 unsurlar ve séylem tarzi bakimindan sdyle karsilastirmak miim-
kiindiir.
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A. Anlatilarin icerisinde yer alan unsurlar bakimindan karsilagtirilmasi:

1. Anlatilarda, Azerbaycan anlatisi harig, kurt ve yaslt kadin motifi yer alir. Azerbaycan
anlatmasinda yalnizca kurt yer almaktadir.

2. K. veY. anlatilarinda kiyamet giiniinde kurdun yasl kadin1 yiyecegi anlatilmaktadir.
A. anlatisinda kiyamet koptuktan sonra yalnizca bir kurdun hayatta kalacagi, esen
kuvvetli riizgarla 6nce tiiylerinin dokiilecegi, sonra etlerinin lime lime dagilacagt;
ancak kurdun son ana kadar direnecegi belirtilmektedir.

4. HI, H2, H3. ve H4. anlatmalarinda digerlerinden farkli olarak kiyamette yasli kadin
ve kurdun giiresecegi soylenir. Bu giiresin sonunda kurdun galip gelmesi halinde her
seyin yok olacagi, kadinin galip gelmesi durumunda ise, diinyada hayatin devam
edecegi belirtilmektedir.

5. K. Y,A. Hl. ve H3. anlatmalarinda Islami motifler (Allah, Azrail, S, gesitli kiya-
met alametleri gibi) yer almaktadir.

6. HI1, H2. ve H4. anlatmalarinda kadinin kurdu yenmesi olasiligindan hareketle yeni-
den yaratilis motifi yer almaktadir.

7. H3. anlatisinda, 6teki anlatilardan farkli olarak, kiyametin kopmasi durumunda diin-
yanin sularla kaplanacag belirtilmektedir.

Anlatilarda yer alan Es metinler
unsurlar

Kayseri | Yozgat | Azerbaycan | Halhal | Halhal | Halhal | Halhal

1 2 3 4

Yasl kadin v v X v v v v
Kurt 4 v 4 v v v v
Kiyamet alametleri v v v X X v X
Giires X X X v v v v
Kurdun kadin1 yemesi/ | v/ v X v v v v
yikmasi olasiligi
Kadinin galibiyet X X X v v X v
olasilig1

B. Anlatilarin soylem tarzi bakimindan karsilastirilmasi:

1. K. anlatisinda ¢ekirdekte yer alan kurt ve kadin motifleri bir daire bi¢ciminde bii-
tiinliik arz ederek verilmis; ancak Azrail’in kurdun canim almasi ifadesiyle Islami
sOyleme ait bir baska biiylik daire ile ¢evrilmistir.

2. Y. veA. anlatilarinda Stir’un iiflenmesinden baslayarak devam eden geleneksel Isla-

mi bir kiyamet anlayis1 hakimken, Y.’de yasli kadin ve kurt, A.’da ise hayatta kalip
son ana kadar direnen kurt motifi, islami kryamet anlayisina eklemlenmistir.
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3. HI, H2 ve H4. anlatilarinda ¢ekirdekte bir daire bigiminde biitiinliik arz eden koca-
kar1 ve kurdun giiregsme motifi, etrafinda ise kiyamet ya da yeniden dogus kavramla-
rina gonderme yapan anlat1 dairesi vardir.

4. H3.’te merkezdeki anlati dairesinde kocakar1 ve kurt bulunmakla birlikte, giiresin
sonunda kurdun kadin1 yemesi olasili§indan s6z edilir. Bu sdylemi ¢evreleyen bii-
yiik dairede ise, mahser giinii ile Islami anlayisa bir gonderme yapilsa da anlatinin
sonunda biitlin diinyay1 kaplayacak olan sulardan bahsedilmesi itibariyle bize Altay
yaratilis destanlarindaki sularla kaph diinya motifini de hatirlatmaktadir (inan, s.
14.).

5. H2, H3. ve H4.’te anlaticilar “biz boyle duyduk”™, “derler ki”, “eskiler bu sozleri der-
ler” gibi ifadelerle gelenekte bu anlatilarin var oldugunu belirtmekte, bu baglamda
metinlerarasi bir génderme yapmaktadirlar.

6. Oteki anlatmalarla karsilastirildiginda H1, H2. ve H4. anlatmalarinda yer alan giires
motifine bagli olarak kadinin galip gelmesi durumunda hayatin yeniden yeserecegi,
kurdun galip gelmesi durumunda ise kiyametin kopacagi belirtilerek dongiisel za-
man vurgulanmugtir ki bu da ancak sézlii kiiltiire 6zgii bir sdylemdir (ilhan, 2018:
170).

Yukaridaki izahlardan sonra, kurt ile kiyamete kalmak anlatilarini konu ve sdylem ba-
kimindan ii¢ grupta ele almanin miimkiin oldugunu diisinmekteyiz. ilk grup; A, Y. ve K.
anlatilarindan olusmaktadir. Bu anlatilarda gerceklesmesi olasi bir kiyametten, tek bir sondan
bahsedilmektedir. Y. ve K. anlatisinda, kurdun kadini yemesinden sonra diinyanin sonu gelir;
A. anlatisinda ise, bozkurt son ana kadar dirense de kiyamete gergeklesir. Bu ilk grup anlati-
larinda tek yonlii, Eliade’nin tabiriyle sdyleyecek olursak, ¢izgisel ve geriye doniisii olmayan
bir sondan bahsedilmektedir (Eliade; 2001 s. 86.). Tarihi baglamda Yahudilik, Hiristiyanlik
ve hatta Islami kiyamet inancinda tek bir sondan bahsedebiliriz. Bu inanglarda kiyametten
sonra bu diinyanin yenilenecegi ya da tekrar yaratilacagi hakkinda herhangi bir ifade yer
almaz. S6z konusu inanglarda kiyamet sonrasi cennet tasavvuru yer alir ki bu cennet de bu
diinyanin disinda bambaska bir dlemi isaret eder. Inceledigimiz efsaneleri yaratim ve aktarim
baglaminda degerlendirecek olursak, daha ¢ok yazili kiiltiir ya da yazili kiiltiirle etkilesim
halindeki ortamlarda kullanilan tek ve geriye doniilemez bir ¢izgi halinde ilerleyen anlat-
malarla kars1 karsiya oldugumuzu sdyleyebiliriz. Boylesi anlatmalarda zaman ileriye dogru
tek bir ¢izgide ilerler ve zamanin dongiiselligi, yani bitis ve baslangiclarin birbirini izledigi
diislincesi goriilmez.

Ikinci grup olarak degerlendirdigimiz H1, H2, ve H4. anlatilarinda son ve baslangig bir
aradadir. Soyle ki kurt ile kadiin giiresmeleri sonucunda kurt galip gelirse, diinyanin sonu
gelecek; fakat kadinin galip gelmesi halinde diinyada yeniden yasam olacaktir. Bu anlatmalar-
da yine Eliade’nin deyisiyle “sonsuz geriye doniis” ya da “cevrimsel goriis” hakimdir. Ornek
olarak; kuzey ve gliney Amerika’daki kiyamet anlatilarinda bazen yasanan felaketin yeni bir
yaratiligla sonlanacagi bazen de kiyamet kopmadan yasanacak olan evrensel bir yeniden can-
lanmadan s6z edilmektedir (Eliade; 2001 s. 81). Bu anlatmalarda oldugu gibi, Halhal anlatma-
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larinda kiyamet ve yeniden canlanma/yeniden dogus motifleri bir aradadir. Dolayisiyla, bu ii¢
anlatmadaki sonu¢ motifinin dairesel zaman anlayistyla uyumlu oldugunu séylemek miimkiin-
diir. Ayrica, yaratim ve aktarim baglaminda ele aldigimizda, yeniden canlanmaya yapilan vur-
gu, anlatilarin sdylem bakimindan sozlii gelenege bagliligim ortaya koymaktadir (ilhan, 2018:
170-171). Soyle ki sozlii kiiltiir geleneginin hakim oldugu anlatmalarda zaman algisinin daha
¢ok dongiisel oldugu ve tek yonlii zaman anlayisindan farkli oldugu bilinmektedir.

Ucgiincii grupta, H3 anlatis1 yer almaktadir. Bu anlatma, icerisinde bulundurdugu motifler
ve sOylemi bakimindan, ilk grup ile ikinci grup arasinda bir gegis fonksiyonu listlenmektedir.
Soyle ki H3’te anlatic1 kadin ve kurdun giiresecegini belirttikten sonra Hangisi 6tekini yikar-
sa... ifadesi ile kiyamete yonelik kesinlikten uzaklasir. Ancak hemen ardindan kurdun kadini
yenmesi olasiligini anlatir. Tamamlanacak olan bir kiyameti vurgular. Bir baska deyisle, kur-
dun kadint yemesi durumunda mahser olacagini, topraklarin dokiilecegini, daglarin ugaca-
gin1, yerin diimdiiz olacagini ve her yerin sularla kaplanacagini belirtir. Goriildiigi iizere bu
anlatida, anlatic1 kadimin kurdu yenme ihtimalini geri plana atmistir. Dolayisiyla, H3 anlatisi
sOylem bakimindan; dongiisel zamani yansitan H1, H2. ve H4. Anlatilar1 ve diiz bir zaman
algisini yansitan K, Y. ve A. anlatilar1 arasinda bir yerde konumlandirilabilir.

Goriildiigh iizere, anlati metinleri gerek igerisinde yer alan unsurlar gerekse sdylemleri
bakimindan farklilasmislardir. Bu farklilasmanin anlatilari, s6zIi kiiltiir igerisinde simdilik
tespit edemedigimiz bir zaman diliminde, yeni bir yap1 ve islevle kargimiza ¢ikardigini soy-
lememiz miimkiindiir. Bu anlatmalar giiniimiizde, beddua amaciyla kullanilan bir deyime
doniismiistiir. Kurt ile kiyamete kalmak deyimi bu bakimdan bir ¢oziimlemeye ihtiyag duy-
maktadir.

2. Kurt ile kiyamete kalmak deyiminin giiniimiiz sozlii kiiltiiriindeki kullaniminin
¢oziimlenmesi

Kayseri, Yozgat ve Halhal sehirlerinden derlenerek yaziya aktarilan “kurt ile kiyamete
kalmak” deyimi bu ydrelerde daha ¢ok ilenme veya alay etme niyetiyle kullanilmaktadir.
Yorelere gore sdylenisi soyledir;

K. “Allah, Bozkurtunan kiyamete kalasin!”

Y. “Olmedi gitti, kurtla kriyamete mi kalacak ne?”

H. “Kurdunan kiyamete kalacak./Kurdunan kiyamete kalacaksan?”

Bu deyim, Yozgat ve Halhal yorelerinde gelinlerin ¢ok uzun yasayan kaymvalideleri i¢in
beddua ya da alay etme amagh kullandiklari ifadelerde yer almaktadir. Kayseri yoresinde de
beddua amagli kullanilmasina ragmen, bu bedduanin kimler tarafindan kimi isaret edilerek
kullanildigr alintiladigimiz kaynakta belirtilmemistir. Ancak, her ii¢ yoredeki ifadenin ilenme
ya da alay niteligi tasidig1 agiktir.

Bizim bu ifadelerle ilgili temel sorgulamamiz, alay amagl kullanilan “kurt ile kiyamete

kalacak™ kalibinin Tiirk kiiltliriinde kadin ve kurt gibi kutsal motiflerin yer aldig1 kiyamet
anlatisindan siyrilarak nasil ve hangi bigimde bagkalasmis oldugudur. Bir 6nceki bolimde,
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elimizde bulunan es metinlerini ayrintili bir bicimde karsilastirdigimiz kiyamet anlatilari,
sozli kiiltiirde adeta unutulmaya yiiz tutmustur. Ancak, kurt ile kiyamete kalmak deyimi daha
canli bir sekilde kullanilmaktadir. Bu nedenle, incelememizin bu béliimiinde, yine s6zlii kay-
naklardan derlenerek yaziya aktarilan kurt ile kiyamete kalmak deyimi sekil ve yapi, konu,
islev, anlatic1 ve dinleyici baglaminda ele alinacaktir.

Elimizde yedi es metni bulunan kurt ve kadin konulu anlatilar tiir olarak birer efsanedir.
Ancak, kurt ile kiyamete kalmak ifadesiyle sekil degisikligine ugrayarak bir deyim olarak
karsimiza ¢ikmistir. Bir anlati metni olarak, sosyal degisimlerin etkisiyle kullanim sikligi
azalan hatta pek c¢ok yerde unutulan bu efsane, bir deyimde donup kalmigtir. Folklor {iriin-
lerinin zaman igerisinde kullanimdan diigme veya unutulma tehlikesi altinda bulundugu ko-
sullarda bir doniistime ugrayarak farkli tiir ve anlamlarda yasadigi bilinmektedir (Aktulum,
2013: 29-35). Yine deyimin icerik ve konu bakimindan da efsaneden farklilastigi goriilmek-
tedir. Kurt ile kiyamete kalmak deyimi bizim saha arastirmalar1 yaptigimiz Halhal sehrinde
¢ok uzun yasayan kisiler, 6zellikle de uzun yasayan kadinlar1 isaret etmek icin kullanilmak-
tadir. Saha ¢alismalarimiz sirasinda bu deyimle ilgili sorular yonelttigimiz 50 kisiden 10’u
bu ifadeyi hi¢ bilmedigini, 36 kisi deyimin ¢ok uzun 6miir siiren kisiler i¢in kullanildigin1 be-
lirtmistir; kaynak kisilerden yalnizca 4’1 bu deyimin kdkeninde yukarida verdigimiz kiyamet
konulu efsaneler oldugunu anlatmistir. Deyimler, daha ¢ok geng nesil, 6zellikle de gelinler,
kizlar tarafindan kayin valideleri ya da bir akrabalar1 i¢in kullanilmakta, glinliikk konusma
diliyle ifade edilmektedir. Bu deyimin yer aldig1 sdylem icerisindeki fonksiyonu ise, efsane
metinlerinden farkli olarak uzun yasayan kadinin ve kiyamete kadar ayakta kalacag varsa-
yilan kurdun olumsuzlanarak verilmesidir. Dolayisiyla kurt ve kadin gibi Tiirk mitolojisinde
kutsal kabul edilen degerler altiist edilmek suretiyle kurt ile kiyamete kalmak ifadesi, s6zli
kiiltiir iginde yasamaya devam etmektedir. Bauman’in “yeniden baglamlastirma” olarak ad-
landirdig1, bazi tiirlerin yeni icralarinda igerik ve islev bakimindan degismesi s6z konusudur.
Bauman, bu konuyla ilgili “... yeniden baglamlastirma metnin yeniden ¢éziimlenmesi de-
mektir, onun edimsel giiciindeki ve s6ziiniin etkisindeki bir kayma neyi hesaba kattig1 ve ne
icerdigi ile ilgilidir” seklinde bir agiklama yapmaktadir (Bauman, 2008: 117). Bu yolla eski
Tiirk inanglar1 ve kdken anlatmalariyla biitiinliik arz eden kurtla kiyamete kalma efsanesinin,
sozlii kiiltiirdeki farkli icralarinda yeni metinlere doniistiigiinii, anlaticilar tarafindan bazi
eklemeler ve ¢ikarmalar yapilmak suretiyle gelenekte var oldugunu gérmekteyiz. Bir sonraki
asamada, yani deyimlesme asamasinda ise, daha sik hatirlanip kullanildigini, bu yolla Tiirk-
lerin giiniimiizdeki inanclarmin golgesinde kalip unutulmaktan kurtuldugunu; ancak yapa,
icerik, iglev ve baglam bakimindan bir doniisiime ugradigini sdyleyebiliriz.

Sonu¢

Incelememizde ele aldigimiz Tiirk kiyamet efsanesinin, tespit edebildigimiz yedi es met-
ni bulunmaktadir. Bunlar; bizim iran’in Halhal sehrinden derledigimiz dort es metni bulunan
anlatma, Harun Giingér’iin Kayseri’nin Uzerlik kdyiinden derledigi anlatma, Ocal Oguz’un
Yozgat’tan derledigi anlatma ve ayni arastirmacinin internet kaynagindan incelemesine al-
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dig1 Azerbaycan anlatmasidir. Bu efsanelerin yani sira giiniimiiz Tiirk s6z1ii geleneginde ya-
sayan kurt ile kiyamete kalmak deyimi ve bu deyime bagl ifadeler ise, Harun Giingér, Ocal
Oguz ve tarafimizca tespit edilmistir. Tespit edilen bu deyim ve etrafinda sekillenen ifadeler,
daha cok gencler ya da gelinler tarafindan uzun 6miir siiren yash kimseler veya kaymvalide-
leri i¢in ilenme veya alay amacli kullanilmaktadir.

Kurt ile kiyamete kalmak efsanesinin zaman igerisinde halkin diisiince diinyasinda yeri-
ni kaybettigi, ancak sozlii gelenegin ve eski inanglarin kuvvetli oldugu yerlerde es metinler
halinde yasadigini sdyleyebiliriz. Bu noktada donup kalma ve unutulma gibi bir siiregle kar-
silasan kurt ile kiyamete kalmak anlatisi, adeta kabuk degistirmek suretiyle beddua amach
kullanilan bir deyime doniismiistiir. Dolayisiyla bilinirligi daha yaygin olan kurt ile kiyamete
kalmak deyiminde, eski Tiirk inanglarinda yer alan kurt ve kadinin kutsallig1 tersine gevril-
mistir. Yani kadin da kurt da olumsuz figiirler olarak kiyamete kalacak lanetliler gibi akta-
rilmaktadir. Buraya kadar genel hatlariyla ifade etmeye calistigimiz kiyamet anlatilart ve bu
anlatilarin olumsuz anlamli bir deyime doniigme siirecini ayrintilartyla sdyle siralayabiliriz;

1. Elimizde bulunan so6zlii kaynaklara dayanan metinlerin azligindan hareketle kurtla
kiyamete kalmak anlatmasinin gelenek i¢inde oldukg¢a zayifladigini soyleyebiliriz.

2. Incelememize konu etti§imiz es metinleri ii¢ grupta ele almak miimkiin olmustur.
Birinci grup; Kayseri, Yozgat ve Azerbaycan, ikinci grup; Halhal’dan derlenen 1, 2
ve 4 numaral1 anlatilardan, iiclincii grup ise Halhal’a ait 3 numarali anlatidan olus-
maktadir.

3. 1lk grupta yer alan Kayseri, Yozgat ve Azerbaycan anlatmalar1 kesin bir bitis veya
kiyamet goriisiinii ortaya koymaktadir. Bu anlatilardaki zaman algis1 tek bir ¢izgi
iizerinde ilerlemekte ve bu yoniiyle anlatmalar yazil kiiltiiriin zaman algisin1 yan-
sitmaktadir.

4. ikinci grupta yer alan H1, H2. ve H4. anlatmalarinda, kesin bir bitis degil, dongiisel
bir siireg s6z konudur. Tkinci gruptaki anlatilarda goriilen dongiisel zaman, bu anlati-
larin sozlii kiiltiir gelenegine siki sikiya bagli olduklarini gdstermektedir.

5. H3 anlatmasi, giires motifini igermekle birlikte kurdun kadin1 yenecegi ihtimaline
agirlik vermekte ve kesin bir kiyametten s6z etmektedir. S6yle ki bu anlatida dongii-
sel bir son sezdirilmis; ancak anlatic1 dongiisel olmayan, kesin kiyamet tasavvuruna
meyletmistir denilebilir. Bu yoniiyle H3 anlatmasi, birinci ve ikinci grup arasinda bir
gecis gorevi iistlenmektedir.

6. Zaman iginde, Tiirklerin inang yapilarindaki degisimler ve ¢esitli sosyal degisiklik-
ler itibariyle donup kalma, unutulma noktasina gelen kiyamet anlatisi, gelenek dog-
rultusunda konu ve yap1 bakimindan doniistime ugramis ve kurt ile kiyamete kalmak
deyimiyle sozlii kiiltiirde yagamaya devam etmistir.

7. Koken mitlerinde oldugu gibi kiyamet konulu efsanelerde de kutsal kaynakli olan
kadin ve kurt motifleri, kurt ile kiyamete kalmak deyiminin s6zlii kiiltiirdeki izah-
larinda kutsalligin disina itilmis, yergi amagli bir anlam ¢ercevesine oturtulmustur.
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Isbu agiklamalardan bir ¢ikarim yapacak olursak, yazili metinlerde kurt ile kiyamete kal-
mak efsanesine rastlanmasa da, Tiirk sozlii geleneginde kdken mitleriyle paralel bir kiyamet
anlatisinin varlig1 kesindir, diyebiliriz. Sylemlerarasilik/metinlerarasilik baglaminda deger-
lendirildiginde sozlii gelenekte derin kokleri olan anlatmalardan biri oldugunu diisiindiigii-
miiz Tiirk kiyamet tasavvurunun, giiniimiizde bagkalasima ugramis bir bicimde yasadigini
gormekteyiz. Kiyamet konulu anlatmalarda aynen kdken mitlerindeki gibi olan kadin ve kurt
motifleri, Tiirk inanglarindaki belirli bir kutsallig1 yansitmaktadir. Zaman igerisinde inang
baglaminda kiiltiir diinyamizdan uzaklasmaya baslayan kurt ve kadin algisi, sézli kiiltiirde
yasayan kurt ile kiyamete kalmak deyiminde tamamen olumsuz bir karaktere blirlinmiistir.
Ancak, burada anlam ve soylem bakimindan ger¢eklesen olumsuz durum, kurt ve kadina dair
kiyamet s6yleminin gelenekten silinip gitmesini engellemistir. Bu baglamda kurt ile kiyame-
te kalmak, bir deyim olarak s6zlii kiiltiiriimiizdeki yolculuguna devam etmektedir.

Notlar
1 Koken mitleriyle ilgili genis bilgi igin bk. Bahaeddin Ogel. Tiirk mitolojisi-I. Ankara: TTK, 2014, ss. 21-33.

2 Buincelemede Iran’dan derledigimiz kiyamet anlatilari, i¢inde yer alan motifler bakimindan incelenmis ve bu
anlatilarin Tirk koken mitleriyle baglantis1 iizerinde durulmustur.
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Oz

Tiirk diinyas:1 destanlar1 6rnekleminde “diisman yaratma” eyleminin kékenlerinin
odak noktasi olarak belirlendigi bu ¢alisma, kurgusal diinyadaki diisman yaratma
eylemi ile gercek diinyadaki 6rnekleri arasindaki iligski hakkinda degerlendirmeler
icermektedir. Genis kapsamli bir inceleme ortaya koymak igin Tiirk diinyasinin
cesitli bolgelerinden 30 destan yapisalcr bir bakis agisiyla incelenmis ve bu des-
tanlardaki diisman tiplerin ortak 6zellikleri belirlenmistir. Tiim 6rneklere makale
icerinde yer vermek miimkiin olmadig: icin bir secki yapilmustir. incelenen destan-
lardan diigman yaratmaya dair en tipik 6rnekleri barindiran; Oguz Kagan Destani
(Uygur harfli niisha), Anadolu sahasi Kéroglu Destani (Behget Mahir varyant),
Kirgizlarin Manas ve Kocacas destanlari, Bagkurtlarin Koblan Batir Destan1 ve
Tiirk diinyasinin ortak destani olarak kabul edilen Dede Korkut Kitabi’'ndan 6r-
neklere makale igerisinde yer verilmistir. Tiirk destanlarini farkli bir bakis agisiyla
inceleyerek bir diisman tasnifi ortaya koymak, ¢atisma olgusunun temellerini daha
iyi anlamak, kurgusal diinya ve gergek hayattaki ¢atigmanin kdkenleri hakkinda
Ozgiin goriisler sunmak ve bu iki farkli diinyanin birbiri tizerindeki etkilerini de-
gerlendirmek amaglanmistir.

Anahtar sozciikler: diisman yaratmak, otekilestirme, siyaset, kahraman, Tiirk

destanlar
Son, the enemy is he whom we kill when we can,
and, if they are able, they kill us.
(The Book of Dede Korkut)
Introduction

In the creation myths of Turks and many other societies, there is primarily chaos and
then cosmos. The meaning of the cosmos here is the existence of a functioning order within
itself, and the absence of anyone who rebels against the order. Therefore, all characters that
disrupt this order are considered evil. In Turkish mythology, one of the most typical examples
of these evil characters is Erlik (trickster, demon). Also, Eje, Toriingey and other characters
who have a role in the violation of the forbidden are considered negative characters because
they have a share in the disruption of the order. The most important point here is that while
the cosmos represents a pure and unquestionable order, the characters that break that order
were created in the cosmos itself. In other words, the characters that cause chaos are actually
children of the cosmos. Thus, the existence of free-will necessary to rebel against the order of
the cosmos is an inherent part of it, and therefore evil behavior must be considered a natural
variation of the cosmic order.

This fictive world continues to exist in epics after the creation myths with the emergence of
an epic hero acting as a representative or guard of cosmic order. For this reason, whatever the
epic hero does, their actions — whether or not these actions follow or contradict contemporary
universal ethical rules - are unquestionably considered necessary and thus positive. Consider
that basic perspective in the epic world is that the cosmos persists independently of ethical
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analysis by those who share its creation. Thus, the actions of the hero - the guardian created
by the cosmos in the perseverance of its natural order — naturally must also persevere
independently of ethical analysis. However, this gives rise to an interesting phenomenon
occurring in the mythological world as well as the real world. Specifically, the actions of the
hero also serve to create a new enemy.

Moreover, mythical understandings such as these do not only appear in epics, but also in
the real-world civil order of the Turks throughout history. One example of this is the cultural
belief that the blood of the Khan is holy. Effectively, this cultural mythical thought was
grounds for not questioning the actions of those with noble blood in Turkish culture. This
also provides context for the real-world order influencing the creation of epics, as there have
been some epics created under influence of the khans (the kings) throughout history. This was
likely done with the intention of strengthening public belief in divine regard for the khan.
This is an example of the argument that there is a circular relationship between the mythical
thought which is reflected in literary works and that which influences everyday life: real life
shapes literary works, literary works shape real life.

This brief perspective on mythical thought, imbued from epics and reality, is essential in
order to trace the influences of thoughts and actions associated with people’s perception of
enemies and evil, and the impact they have on the world, and is the basic foundation of the
present study. For this reason, the epic-reality relationship needs to be sampled and analyzed.
This study is being carried out in order to investigate the dynamics of the interactions
among epics, creation of enemies, and politics. Therefore, the study first deals with the
unquestionableness of the epic hero’s actions and then the types of enemies that emerged at
the conclusion of these unquestionable actions of the epic hero.

Why are epic heroes always good?

The thought process in the creation of an epic, unconditionally considers the hero’s
actions as positive and necessary. Within the texts, however, certain justifications are
provided to allow negative actions by the hero. One such justification is the attribution of
sacredness to the hero. The hero’s belonging to a noble family, or the hero’s close relationship
with the gods, is a demonstration of his divineness in the epics, and immunity from ethical
judgment. This common hero design does not only appear in Turkic epics but also in the
epics from the Western world and in epics throughout Asian history as well.! It is known that
in the epics such as Gilgamesh, Mahabharata, and Shahnama the hero has sacred or divine
characteristics such as the hero in the Epic of Oguz Kagan. There are, of course, textual
necessities in designing a sacred hero, such as fighting characters with extraordinary traits
and enemies from other worlds. However, the concept of the hero as sacred and divine is also
nothing more than a reflection of a strong king or important leader in real life. Hence, it is a
strong possibility that the perception of a sacred king in people’s minds has spread to many
epics. This leads to the fact that the actions of the epic hero are not to be questioned because
the hero is sacred. A couple concrete examples of this phenomenon are exemplified in stories
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about Ancient Egyptian pharaohs, and even the today’s North Korean leaders being regarded
by their people as divine in nature.

Secondly, the fact that the hero is formed as a source of absolute goodness and that his
actions are not questionable is also related to the non-objective style of the epic narrator
who regards the hero as the center point (the source of absolute goodness) of the epic. The
dialogue between Joseph Campbell and Bill Moyers in The Power of Myth (2013) directly
supports the idea of the narrator’s non-objective attitude. In the interview, Moyers wonders
what the “hero” means, and questions whether Napoleon is a hero or a cruel leader. As an
answer to this question, Campbell states that he is a hero for his people but an enemy for the
people he invades. According to Campbell, in determining whether someone is a hero or an
enemy, it is the determinant of where the focus of our consciousness is located (Campbell
et al. 2013: 167-168). The subjective attitude in forming of epics determines the hero as the
center of focus within the consciousness. Thus, the audience or reader facing a biased text
does not attempt to question the hero’s actions.

The relationship between epics and real life also forms a basis for the hero’s actions
not to be questioned. Although epics are considered as romantic texts containing fantastic
elements, they are realistic at the same time. This realism manifests itself not in the way the
themes are presented within the epics, but in the way that epics reflect the general acceptable
behavior and everyday-life of the society. In other words, the events which occurred in an
epic’s plot may have extraordinary characteristics but these extraordinary events are due
to the exaggeration of events in real life. This can be exemplified by the looting tradition
among the Turks: the looting activities, which are frequently presented in Turkic epics, are
not just an action that appears in the fictional world. Among Turks, the looting activities in
question in the real world were performed in two ways: 1. Booty sharing after a battle and,
2. Khan’s (or rich people’s) willingly being looted of their own goods by people (potlag,
kengliyli) (Duymaz, 2005: 37-60).2 The looting tradition can be seen either in a realistic
way or, adorned with extraordinary features in Turkic epics. Therefore, the looting tradition,
which was a cultural element in the lifestyle of the Turks, is presented as an ordinary act in
the epics. For this reason, it is not open to discussion that heroes’ looting activities could be
considered evil behavior by the narrator and audience.

Besides the contextual reasons as an answer to the question “why is the epic hero always
good?”, there are substantial textual creation circumstances which (by natural course are
required to make the hero absolute good) are as important as the contextual reasons. One
such reason is the character types of the epics. These character types are commonly referred
to as flat characters and their actions comprise almost all of the content in epics and other folk
narratives. Since flat characters are two-dimensional characters, they represent either good
disposition or the evil one (those used as background characters have generally a neutral
feature). In the era when epics were created and preserved (heroic era), it was very important
that the narratives consisted of flat characters in terms of the recallability and the transferability
of the text. This system did not lend itself to accommodating such complications, which
would also likely not serve the epic’s inspirational value. This is the main reason why the
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epics generally do not contain round characters with changeable features. In addition, an epic
is composed of narrative patterns (episodes) arranged one after the other, poetic themes, and
artistic references, all of which function collectively to support the image of the hero as the
representative of goodness. Therefore, even negative actions of the hero are presented with
positive affirmation within the flat character framework, and in conjunction with the other
epic patterns, to support the hero’s image of goodness and promoted immunity to ethical
judgment.

The theme and content features of the epics are also one of the reasons why the action
of the epic hero is not questioned. It is a common opinion that the period of formation of the
epics begins with the emergence of the organized states. It is also the common opinion that
epics are representative of the social structures of the time period of their original creation.
One common thread throughout history and geographical location is the important ideals
within the social circumstances of the time and place which motivated the creation of that
epic. Naturally, this will often involve a real-life leader or leaders within a power struggle,
viewed by those within, as them fighting against the enemy, and with an ideal outcome from
the participants’ perspectives. The motivating circumstances of the epic’s creation would,
therefore, be inspiring by nature and based upon such real-life events and achievements. These
events/achievements would then be arranged ideally within the patterns of the epic, resulting
in an ideal portrayal of the hero’s actions within the narrated epic. This ideal perspective was
likely a factor in what motivated the initial creation of the epic, and therefore that idealism
will be represented within the patterns of the epic. Hence, the basic theme of epics formed at
such a time consists of a leader and his/her achievements that emphasize the national unity.
Considering this reality, epics can be accurately regarded as stories of achievements. The
alleged opinion here is not that all of the epics are life adventures of the leaders who live in
the real world, but whoever the epic hero is, s/he is a symbol of an ideal associated with real
life. This ideal is embodied in the real world as the king (ruler) and in the fictional world as
the epic hero. Thus, whether s/he is a historical personage or not, a hero is presented by being
idealized in the epics.> Congruent with the narrator’s perspective, it emerges as a natural
tendency that the hero’s negative actions are not mentioned in the epics.

Making an enemy — politics - timeless story

Whether art reflects the reality or the ideal is a matter that has been debated since
Plato and Aristotle. Instead of re-opening this subject, suffice to say that the relationship
between reality and idealization is indistinguishably intricate. Epics are a strong medium
for examining this relationship because, on the one hand, epics reflect the lifestyle of the
period they were formed; on the other hand, they also undertake the task of idealizing some
characters or events in everyday life, and are always confined within the context of perception
and perspective, which will eventually become the narrator’s perspective. Of course, this
task of idealization is not reserved especially for the hero; naturally, it is also applied to the
portrayal of the enemy.
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For the idealization of the epic heroes and their actions, an enemy is presented against
them. The “classic” enemy, also referred to as “natural enemy” or “old-fashioned enemy”,
emerges at this point and acts aggressively against the hero with an ideally evil agenda.
However, there are still other enemies besides the classical enemy concept mentioned below
in the epics. These enemies do not have any negative attitude; on the contrary, it is the actions
of the epic’s hero which cause them to appear as an enemy. Examining these types of enemies
provides an opportunity to see the events from the enemies’ perspective. Therefore, under this
subheading of the present study, the enemies that are outside the definition of the classical
enemy are investigated. In order to clarify these evaluations, certain examples from Turkic
epics are utilized. Moreover, through the examples from the historical events and the politics,
the intricate relationship between reality and idealization is emphasized. Evaluating events
from enemy’s point of view, or at least trying to objectively evaluate events, is a futile attempt
in terms of construction of the text but this empathy developed with the enemy will provide
a better understanding of the process of making an enemy.

Old-fashioned enemy

In epics, the enemy is simply presented in three steps: showing up, performing hostile acts,
and being punished. Therefore, the audience/reader cannot find an opportunity to empathize
with the enemy because just as the hero is the source of absolute goodness, the enemy is the
source of pure evil. Circumstantially, this is similar to the reality that an individual who grows
up within a traditional belief system (or religion) is very unlikely to develop an empathy with
the devil because the belief system does not give the individual such an opportunity.

Myths and stories such as the Tree of Knowledge and the Altaic creation myth, can be
used to show how concepts such as betrayal lead to separation of oneself as being distinctly
different from the other(s) who are the betrayers. This stark difference in perception is
theoretically the means by which people identify others as an enemy. This also involves
the perception of others as foreign or unlike oneself, and unworthy of trust. In the Tree of
Knowledge myth, this is the serpent (Satan), in the Altaic creation myth, it is Erlik (Satan)
who is recognized as a source of pure evil only after his first betrayal. It is not to advise one
to become more familiar with the devil, as it is to recognize the extension of those who are
perceived as different, as presumably being evil due to being foreign. This is exemplified in
Richard Kearny’s book Strangers, Gods and Monsters, as “evil is alienation, bad is alien”
and he states that ever since the early Western world equated goodness with the concepts of
“self-identity” and “lightness”, evil has often been associated with concepts of foreignness.
This prejudice against exteriority has never been shed even in today’s world (Kearney, 2012:
87). Due to early perceptions in mythical thinking such as these, the “old-fashioned enemy”
design appears in the epics accordingly: an enemy who cannot be understood, empathized
with, and is untrustworthy. Moreover, epic creators are aware that they have designed such
an enemy. They sometimes transmit their definitions of the enemy to the audience/reader
through the characters they create. The dialogue about the enemy between Kazan and his son
in the Book of Dede Korkut is a fundamental example for this:
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“The son asked, ‘What does enemy mean, Father?’

‘Son, the enemy is he whom we kill when we can, and, if they are able, they kill us,’
replied Kazan.

Uruz asked, ‘Father, if one kills their princes, is one held to account for it?’

‘Even if you kill a thousand infidels, no one will ask you a question. But this infidel with
a savage religion now puts us in an awkward situation.”” (Stimer et al. 1991: 73-74; Ergin,
1997: 158).

This dialogue in the Book of Dede Korkut is a summary of the enemy design in the
Turkic epics: an enemy whose nature of being good or evil is not questioned, and whose
basic motivation is to kill the hero, and therefore must be destroyed. In fact, this perception
of common (old-fashioned) enemies is not only in Turkic epics but also in epics belonging to
other societies. There are also enemies outside of this classical enemy concept in the Turkic
epics which can be classified as follows: those being looted, rebels, and even passive ones.

The victim enemy/ Those being looted

Booty sharing after a battle is one of the elements related to a war in the Turkic epics. As
previously mentioned, in reality, the looting activities in the epics are a reflection of real-life
wartime practices of the Turks. Therefore, it is ordinary to see a character whose land or herd of
horses is looted by the hero when conceived of as an enemy. Thus, there is a common thread of
cultural normalcy between looting in the epics and real-life lootings. Before further evaluations of
the issue, it is advantageous to first look closer at some of the looting activities in the Turkic epics:

Koroghlu (Kéroglu) is visited by a dervish (holy man) in the epic of Koroghlu, which
is widely known among Turkic communities (Kaplan et al. 1973). After the dervish praises
Koroghlu and all his soldiers, he mentions that only Ayvaz, the adopted child of Koroghlu
who is also one of his soldiers, is missing something which all the other soldiers have. He is
lacking a ciga. Ciga is a feather that only demoiselle cranes have. Koroghlu assigns some of
his troops to find a ciga for Ayvaz. The soldiers hunt demoiselle cranes, which are banned to
hunt in Baghdad. In response to this, the king of Baghdad commands the capturing of troops
hunting birds. A war begins between Koroghlu and the king’s army. In brief, the war ends up
against the king of Baghdad.

As it can be seen from the example, the king of Baghdad, at first, does not have a bad
attitude against Koroghlu. On the contrary, the hero causes the war to begin by poaching (a
form of looting) the birds in the king’s country. The hero thus makes an enemy. However, the
narrator takes on another task at this point: legitimizing the king as an enemy. In doing this,
the narrator adds some extra information that the king is trying to win this war by employing
underhanded tactics, such as violating peace contracts. Without this evil behavior, the king is
doing nothing more than his kingly duties of enforcing the law of the kingdom. As such, this
serves to legitimize the king’s character as an enemy. In a different chapter of the same epic,
Koroghlu and his friend Kiziroghlu fight against Georgia and Afghanistan kings because of
similar looting activities. Besides the looting in the epic of Koroghlu, in the epic of Manas
of Kyrgyz, it is seen that Manas, after becoming a hero, lands troops on against the Kitays
(a Mongolian tribe), the Calmucks, and other communities and seizes women and goods
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from them (Yildiz, 1995; Koenaliyev et al. 2017). Similarly, in the epic of Koblan Batir
of Bashkir, after Koblan beats Kazan Khan, an unnamed khan is looted of a herd of horses
merely because Koblan’s friend, Karaman, encourages Koblan to do so on their journey back
to their country (Suleymanov et al. 1994).

The looting of the conquered country among Turks is regarded by many researchers as
a kind of “war reparations”. This has been one of the major incomes in the economic life of
nomadic societies.* Therefore, the looting activities in the Turkic epics should be regarded as
a fictive reflection of real life, and justification for acceptability by heroes.

These examples and evaluations about the looting in the Turkic epics are not, in fact, far
from the realities of today’s world. Looting is obviously regarded as a primitive or barbarous
behavior that contradicts the contemporary ethical values of today’s world. However, although
the above assessments and examples about looting have been made in the context of the Turkic
epics, it is justifiable to claim that today’s modern man also has a hypocritical attitude towards
looting. It is common knowledge that many of the wars in today’s world result in the victor’s
control of valuable natural resources. However, the victor of the war does not admit that the
purpose of this war is looting. Instead, the victor draws attention to the different causes of
the war through media reports and movies, which one could even consider the epic texts of
the modern day. The only difference between the epics of yore and the present day’s epics
(media) is that while the looting is a normal action in the epic poetry, the contemporary media
attributes propagandist reasons for the waging of wars in order to control natural resources.
When analogizing the media as a form of modern day epics, it is noteworthy that they also serve
some of the same traditional purposes; creating enemies, supporting heroes, and in doing so,
continue blurring the line between reality and fiction. Therefore, the evaluation of the process
of normalization of the looting made in the sample of Turkic epics emphasizes that the facts of
today’s world should be looked at from a different point of view.

Rebels/ Obey or die

One of the most important reasons for a war in the epics is the disobeying of the hero.
The epic hero expects an unconditional obedience from those living under his protection, and
those in surrounding states, and punishes those who do not obey him. In the epic of Oguz
Kagan (Oguz Kagan) the words of Oguz are like the manifesto of the epic hero demanding
unconditional obedience:

“I am an Uyghur king, and I must be king of the world’s four corners. I expect you all to
obey. If anyone obeys my orders, accepting his gifts I will regard him as an ally. If anyone
does not, I will become wrathful to him; regarding him as an enemy I will land troops on his
country; carrying out a raid, I will have him hanged and destroyed.” (Bang et al. 1936: 7).’

Oguz Kagan regards the Uyghur state as the center of the world and himself as the leader
of the world. Therefore, anyone who does not obey him in his hegemony must be punished
because they are rebels. In the present epic, Altun Kagan and Uruz Kagan are saved from
Oguz’s wrath because they obey him but Urum Kagan does not obey him and he is punished.
There is a gray wolf, a divine being that guides Oguz during the wars he has made, which
emphasizes the sanctity of the actions of Oguz. This sacred being should be accepted as a
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symbol that legitimizes the struggle of Oguz. Similarly, in the epic of Manas, Kirk Coro
(forty of the soldiers), Alman Bet, and Acibay are killed because they do not want to serve
and obey Manas’s son Semetey, after Manas died (Yildiz, 1995).

It is clear that the epics are narratives emphasizing the national integrity. The most important
way of ensuring national unity was the construction of an authoritarian regime at the time when
epics are first formed. The authoritarian regime is in need of unconditional obedience. It is
an undeniable fact that the countries that have an authoritarian regime in whatever form of
government, even today, have a similar political tendency. This authoritarian perspective has
not changed since the first days when such states existed. Dolkun Kamberi’s opinion about
Oguz Kagan’s manifesto is noteworthy on this point: “Back then, every strong leader had the
same foreign policy: expand and conquer. This is what we have learned throughout history
from great conquerors such as Alexander the Great and Genghis Khan.” (Kamberi, 2016: 7).
Considering the examples and evaluations above, it is suitable to say that epics can play an
important role for a better understanding of today’s authoritarian regimes and the paradox of
“obey or die” that many countries and opposition groups within those scenarios are forced into.

Innocent or passive enemy

Some of the characters in the epics are described as enemies because of their behavior
which conflicts with social values, or some other reasons such as not making sacrifices, or
in some manner not conforming to demands or expectation. The characters acting in these
behaviors in the epics are marginalized. Thus, these characters, who become an “other”,
do not even need to be committing negative actions directly affecting the hero. They are
inherently enemies.

In the epic of Manas, Kongur Bay and Urbii are regarded as enemies because they are
from other nations, and Afghanistan’s king Mus Bugak is considered an enemy without any
reason. These characters have no hostile attitude towards Manas in practice. Forming these
characters as enemies certainly has a functional purpose in terms of text, such as making an
epic more inspiring. However, it includes a connotation about what the fate of those who
prefer the wrong side or those who choose to live in their own way, as it is in the slogan
“bitaraf olan bertaraf olur (inferred the one who is impartial is to be defeated)” used among
Turkish people.

In the epic of Kocacash (Kocacag) of Kyrgyz, the enemy is an anthropomorphic goat named
Surecki. She does not have any hostile attitude towards the hero, Kocacash. The thing that
makes her an enemy is her resistance to death and sense of revenge. The expression of the hero
in the epic, “the God creates me as a nemesis to you”(Kose, 2002: 290) indicates that the enmity
originates from the law of nature. This quote shows that sometimes there is actually no need for
any reason for making enemies. Also, in the epic of Koroghlu, most of the hero’s enemies take
no negative action against the hero. Besides this, the hero of this epic resorts to trickery while
fighting against the enemy, which is presented by the narrator as a sign of intelligence. Contrary
to this, the trickster enemy is portrayed as evil and punished because of his tricks. This is a
typical example of the fact that the ethical fundamentals of the actions within the epic change
according to the person performing it, and are attributed with subjective bias.
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This structure of making an enemy in the epics shows that there is, in fact, no need for any
reason in order to marginalize a character and to make him an enemy. Forms of marginalizing
or demonizing of a group, belief, political movement or a country are actually one of the
foreign policies seen in every period of history. Throughout history, many political leaders
have demonized or villainized adversaries to create enemies for the purpose of rallying allies
against them and empowering control over the adversaries.® In doing this, enemies in the
epics may be created by narrators in order to influence the audience, not unlike modern
war propaganda. According to the scholar Philip Cole, the border between fictional work
and narratives of the real world can be made unclear, so it is possible that people might not
distinguish an imaginary fear from a real one. (Cole, 2006: 101-102).

In this context, Cole’s claims support the assumption about marginalizing in order to
create an enemy:

“The boundary between fiction and reality is blurred, or rather our awareness of where
that boundary line is blurred, and everyday life itself is framed within the fictional constructs
of our imagination or the imagination of our political and cultural leaders.” (2006: 101).

To give an example of political propaganda in a major motion picture; many critiques
of Invasion of the Body Snatchers (1956), directed by Don Siegel, identify the film as an
allegoric work which supports anti-communist propaganda during the Cold War period
(Dodd, 2014; Sanders, 2008: 55-72; Wood, 2001). Therefore, it is possible to claim that while
these marginalization attempts were carried out through the epics until a certain period of the
history, the media sector satisfies these needs today (Duman, 2020: 363).

Conclusion

This study, which deals with the “reasons for not questioning the negative actions of the
epic hero” and “how to work the enemy making process in epics”, reveals two important
claims: The first of these is that there is a strong relationship between not questioning of the
actions of the epic hero and not questioning of the actions of the king in real-life authoritarian
regimes. Analyzing this relationship comprehensively is crucial to better understand the
causes of wars and even today’s politics because, in the historical process, even if the ethical
perceptions have varied depending upon the lifestyles of the societies, the perception of
political leaders is often the same. Being told extraordinary stories (in order to attribute
godlikeness to him) about North Korea leader Kim Il Sung (1912),” who appeared after 4,000
years of ancient Egyptian pharaohs attributed to God or semi-god might be one of the most
obvious examples to show that perceptions and practices of some political leaders remains
the same as in the epics even in today’s modern world. Epics are one of the resources that
helps us to closely understand this perception. Therefore, it is a very strong assertion can be
made that although the period of composing an epic for most nations in the world has come
to an end, the understanding of a hero who cannot be questioned and the policy of enemy-
making still exists similarly in real life. Accordingly, re-examining the epics with different
perspectives is very important for understanding these things happening in today’s world.
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The second important claim of this study is that empathy with the enemy is very important
in the struggle against evil. For this, it may be advantageous to consider the enemies in the
fictional world as a sample. In doing so, we may find that many of our perceived enemies
are not truly evil, but perceived as such because they are merely foreign to us. Accordingly,
ignorance leads to acquiescence and acquiescence accompanies insensitivity. The war, the
massacre, or the attacks which are the embodiment of radical evil have been experienced in
all periods of history, but acquiescence and, most importantly, insensitivity to evil has made
it difficult to overcome radical evil. Humanity acknowledging the occurrences of radical evil
in the world with honesty among ourselves must be the catalyst for peace. Examining the
enemies that are fictional reflections of evil in the real world from a different point of view
will contribute to our understanding of whom and what is evil in the real world, and who is
really needed to be regarded as an enemy.

Endnotes

1 see Miller 2000: 70-73

2 Turkish folklorist Ali Duymaz investigates the types of looting in Turkish culture and how they reflect on epics
in his article examining the festival traditions in Turkish culture (Duymaz, 2005: 37-60).

3 In contact with a similar subject, Bowra questioned the reality of the Kyrgyz’s Manas and the Kalmuks’ Dzan-
gar. Expressing that these characters are not directly related to history and real life, Bowra emphasizes that they
are ideal heroes reflecting national consciousness but that does not completely mean they are not based on his-
torical personages. Secondly, a historical personage is presented by being idealized to his people, which results
in the design of a historical personage as an ideal epic hero. Vladimir of the Russians and Marko Kraljevic of
the Serbs are such characters (Bowra, 1952: 534). Even if some epics take its source from historical personages
and events it is possible to claim that these characters and events can be reshaped according to the event pattern
in the epics and relationship between storyteller and audience (see Bowra, 1952: 534-535).

(see Karatas, 2017; Yereli, 2010)

5 Dolkun Kamberi makes an evaluation on this manifest, which corroborates our opinion, in his work titled
Ancient Heritage of Taklimakan: Uyghur Urbiculture: “This medieval Uyghur king’s declaration at his corona-
tion amounts to only eight lines of verse, plus another line giving the king’s order to send the eight lines out to
all other states. But its content is so rich that it includes everything important to a state. In my opinion, this is
the shortest and best speech by any khan, king, emperor, chairman, or president throughout world history. Its
implied concerns include strengthening the military, developing animal husbandry and the irrigation system for
agriculture, faith, the environment, politics, and the Uyghur kingdom’s foreign policy.” (2016: 7).

The process and types of enemy making is defined in The Sage encyclopedia of war: Social science perspectives
as follows: “Enemy making or enmification is a process through which people dehumanize their adversaries.
Three types of explanations can be discerned for why people need enemies. One theory is that people psycho-
logically need enemies as suitable targets for the displacement of their personal fears and hostilities (Volkan,
1985, 1988). The second explanation is political: leaders create enemies to mobilize the nation around common
aims or to profit from the arms industry (Murray and Meyers, 1999). The third explanation is that enemy mak-
ing is a natural and crucial factor in combat because it helps to construct a distance between soldiers and their
enemies which is crucial in order to be able to kill adversaries (Grossman, 1995)”. (Sion, 2018).

7  (see Andrei, 2013).
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Abstract

This study analyzed the views of vegans who define themselves as Muslims,
Atheists or Deists. Questions such as ‘How did you decide to be a vegan?’,
‘Please present your opinion about sacrificing an animal for God’ etc. were
asked to the participants in order to evaluate their views. In-depth audio-
recorded interviews were conducted with individuals over the age 18 which
were then, decoded and interpreted. The interviews took place between April
9 and November 8, 2017. Upon completing the analyses, it was determined
that some Muslim vegans want to live and behave according to the specific
religious identity and continue life as vegans without exploiting innocent
living beings at the same time. On the other hand, some of the interviewed
individuals mentioned that the notion of sacrifice in Islam has changed in time
and it is no longer correct to sacrifice animals for Allah in Islam. According to
the obtained data, Muslim vegans do not usually put the vegan identity forward
and avoid politicization. Muslim vegans also reported that they stay away from
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activist vegan groups. The common aspect among Muslim, Atheist and Deist
groups is that they are against capitalism.

Keywords: belief, ethics, religion, sacrifice, vegan, vegetarian

Oz

Bu arastirmada veganlig1 benimsemis ve kendilerini Miisliiman, ateist ve deist
kimligi ile tanimlayan bireylerin goriisleri ele alinmigtir. Goriisiilen bireylere
“vegan olmaya nasil karar verdiniz?”, “kurban (hayvan kesme) olayini deger-
lendirir misiniz ?” vs. sorular yoneltilmistir. Miisliiman veganlarin; veganlik
ile kurban konularimi birlikte nasil degerlendirdikleri ele alinmigtir. Caligma
icin 18 yas istii kadin ve erkekler ile derinlemesine goriismeler yapilmis ve
yapilan goriigmeler izin alinarak ses kaydina alimmustir. Kayitlar desifre edi-
lerek yorumlanmistir. Goriigmeler 9 Nisan-8 Kasim 2017 tarihleri arasinda
yapilmigtir. Aragtirma sonucunda Miisliiman veganlarin hem Miisliiman kim-
liklerini yasamak istedikleri, hem de masum canlilar1 sémiirmeden vegan ola-
rak yasamlari siirdiirmek istedikleri, bazilarina gore de Islamiyet’te kurban
konusunun zaman iginde degistigi ve kurban igin hayvan kesilmesinin islam
dini ile iligkilendirilmesini yanlis bulduklart belirlenmistir. Misliiman vegan-
larin; ¢evreleriyle iliskilerinde vegan kimliklerini 6ne ¢ikarmadiklari, politi-
ze olmaktan kag¢indiklari belirlenmistir. Miisliiman veganlarin aktivist vegan
gruplardan uzak durduklart saptanmistir. Hem kendilerini Miisliman kimligi
ile ifade eden veganlarin, hem de ateist ve deist kimligi ile ifade eden vegan-
larin ortak noktalarinin kapitalizm karsitligi oldugu sonucu ortaya ¢ikmustir.

Anahtar sozciikler: inang, etik, din, kurban, vegan, vejetaryen

Introduction

Similar with the popularization of the issue all over the world, it is seen that researches
about Veganism/Vegetarianism have been increasingly known and the number of these
studies about the issue has been increasing every day in Turkey (Siinnet¢ioglu et.al., 2017;
Erben and Balaban-Sali, 2016; Cémert and Durlu Ozkaya, 2014; Clarys et.al., 2014; Dyett
et.al.,, 2014; Leitzmann, 2014). It is accepted that Veganism/Vegetarianism isn’t simply a
type of diet; it is a lifestyle, a philosophy and a bioethical approach (Pollan, 2009: 361-
395; Singer, 2005: 224-255; Tungay and Bulut, 2019; Tungay, 2020). 35% of India, 9% of
Italy and Germany, approximately 4% of America is vegetarian and 2% is vegan (Le and
Sabaté, 2014; Leitzmann, 2014). There are different reasons why people prefer to be vegan
or vegetarian. Some of them prefer this lifestyle in order to have a healthy life, while some
others prefer this diet because of ethical reasons. There are some people who prefer this diet
because of their belief while some individuals have more than one reason for this lifestyle
(Best, 2009: 371; Karabudak, 2008: 8-9; Kiran, 2015; Pollan, 2009: 361-395; VEBU, 2015;
Vegetarian Society, 2020).
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The Latin root of the word vegetarian is ‘vegetus’, and it means full of life, healthy and
lively (Vegetarian Club, 2015). Vegetarians don’t eat any kind of animal meat (red meat, chicken,
fish, etc.), they eat limited secondary animal products while sometimes they never eat them
(yogurt, egg, milk, etc.) (Karabudak, 2008: 7; Vegetarian Society, 2020; Vegan Association of
Turkey, 2020). Veganism, on the other hand, means not consuming any kind of animal products
including secondary products such as milk, yogurt, cheese, and honey. In addition to these,
vegans don’t wear clothes made of animal products such as wool, silk, leather and they don’t
use products tested on animals such as cosmetic products, detergents, toothpaste etc. (Pilis et.
al., 2014; Vegan Association of Turkey, 2020; Phillips, 2005; Karabudak, 2008: 7-8; Vegetarian
Society, 2020; Cetin, 2014; Kinikoglu, 2015: 17, Tiirkmen, 2015; Yildirim, 2015). Veganism is
a bioethical approach based on the beliefs about protecting animal rights, respecting the life of
living creatures, equality of species and living beings (Tungay, 2020). Veganism is a lifestyle
(Tungay Son and Bulut, 2016) and most of these members of these societies act according
to their beliefs in their daily life. The goal of this study is to determine the views of Muslim
Vegans about the sacrificial ritual carried out by individuals who believe in Islam. The focus
of the study is the questions of how do Muslim individuals define veganism, how do they
associate veganism with their religious belief. So, the basic point of the research is the views of
individuals who embrace a vegan lifestyle.

1. Method
1.1. Type of the research

The research is based on the views of vegans/vegetarians who define themselves as
Muslims, Atheists or Deists about the issue of being vegan/vegetarian, sacrificing an animal
and self-expression.

Our study, based on qualitative research was carried out with a total of 16 individuals to
whom we could reach and took consent; the process based on in-depth interviews continued
from April 9 to November 8, 2017. In-depth interview is one of the basic data collection
methods of anthropology. This technique, used in other disciplines of social sciences gives
the researcher the opportunity to analyze an issue thoroughly, in details (Kiimbetoglu,
2005:71-72).

1.2. Collection of data

Interviews are carried out with male and female individuals over the age of 18. We reached
vegan individuals through snowball method by analyzing social media besides published and
online magazines (Gaia, Sustainable Life) about the vegan lifestyle. Through this snowball
technique, it was possible to reach from one individual to another, from individuals to
states (Baltaci, 2018: 246). Informed consent was obtained from all individual participants
included and no funding was received in the study. Before the interview, participators were
informed about recording their voice during interviews and the process was recorded upon
their approval. During interviews, demographic data of the individuals were learned and
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various questions about the issue were asked (ex. How did you decide to become vegan?
How do you define your identity? Please evaluate the sacrificial ritual.) At the end of the
interviews, conductors asked the individuals if they want to have something else to say about
the issue or if they want to add something about veganism.

1.3. Evaluation of data

Different individuals who define themselves as vegans or vegetarians are included in this
research; their stories are listened through in-depth interviews, recorded and decoded in order
to interpret and use the data for the qualitative study.

2. The root of sacrifice ritual

Sacrifice is a ritual related to religious, historical, sociological, psychological and
cultural factors (Ornek, 1989:121). The individual acknowledges social powers by forgoing
personal rights and increasing mental energy by sacrificing something/someone, but the
most important function of this ritual is that it reminds the existence of collective powers
represented by Gods. Based on this meaning it can be said that the word has a connotation: a
sacrificed living being. (Roux, 2005:187). It is stated that the word is derived from the Latin
words “sacrificare” or “sacrificium”. Sacrificare is a verb meaning offering objects to a God
or to other supernatural existences, to make objects the possession of a God and to sanctify
them (Gtig, 2002:1). On the other hand, as an offering is presented after a victory, according
to Roux the ritual involves a meaning of winning (2005: 187).

The Turkish word kurban! (Qurban-offering-sacrifice) is based on an Arabic root “krb”,
which means “becoming closer-being close”. The two other Turkish words based on the same
root “akraba” and “takriben” connote the meanings of the words “close” and “approximately”.
The word offering (Kurban) in Turkish has a religious (sacred) meaning in it. According to this
meaning, sacrifice should always exist within a sacred environment. Eliade defines offering
as the reconstruction of cosmic time and cosmogony through repetition. Construction of an
altar, according to him, is perceived as “creation of the world” (1994: 82-83). An offering is
also defined as a present independently presented to a belief system to minimize enmity by
ensuring the grace of the supernatural (Erginer, 1997: 21).

Offering?; it is the animal slaughtered to fulfill the order of religion or vow. The meat of
animals, which are slaughtered to gain the grace of God, is given to the poor. Sheep, goat,
cattle, and camel are some of the animals used in this ceremony.

The first societies that adopted sedentary life used to pour drinks, present a variety of
plants, dust flour, sacrifice animals and sometimes human beings for Gods (Childe, 2005:21).
Although the exact beginning of sacrificing animals is not known, it is commonly believed
that it goes back to old ages. According to Childe, the ritual of sacrificing goes back to Homo
Neanderthalensis which was the first community with graves and tradition of burying the
dead (2005:21).
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Mesopotamia, Anatolia, Egypt, India, China, Persia, and Hebrew mythologies indicate
that there were ceremonies of presenting offerings in some specific months of a year. The
most famous example of offering in the history of humanity is the attempt of Abraham,
accepted as a Prophet by Jews, Christians, and Muslims. According to this common belief,
Abraham attempts to sacrifice his son for God.

As sacrificing involves the act of killing, destroying a natural order, it is highly meaningful
and sanctifies life. According to Agamben, the purpose of the ritual is to gain a type of sanctity,
this is why the act of destroying a life isn’t simply a ‘murder’ (Tugrul, 2010:109). This act of
sacrificing a living being is common in the Epics of Babel Creation (Enuma Elis) and Gilgamesh
in Mesopotamia, Greek and Rome mythologies; birth, resurrection and rising from the ashes
are some of the meanings attributed to this act. These attributions indicate that there is a similar
belief among these different communities: it is necessary to make a sacrifice for internalizing
sanctity, an offering is an instrument used for this purpose (Tugrul, 2010:20-24).

3. Presentation of sacrifice for different purposes

Although there are differences in the purpose, form, and manner of rituals carried out
for giving sacrifices to one or multiple Gods, they are common in almost all belief systems.
Human beings, animals, fish are presented to God/Gods. Goose was the most important
offering in the cult of Isis (Egypt) while horse was the most important offering for ancient
Turks. Dogs, donkeys, snakes are some of the other animals offered to God/Gods (Bekki,
1996:16-28). Communities in the Middle East after the Hun Empire used to give sacrifices to
earth-water, sun and moon besides Gods (inan, 1995:9).

The offering is an element of redemption in archaic myths and a society can reach
peace through the rituals of sacrificing (Tugrul, 2010:194). Humans have always searched
for compensating for their mistakes. Redemption is the word used for compensating a
mistake, which involves the meanings of “removing, repairing” (Oztiirk, 2002:167-193).
The instrument of redemption is sometimes offering, sometimes fasting or giving alms. Such
rituals are magical rather than soothing. People have believed that the course of nature is
followed and internalized through rituals based on actions that involve physical proximity
or similarity to nature (Frazer, 2004: 142). For instance, Cherokee Indians used to hug each
other, fast or wash their bodies to reach redemption in their rituals. They used to believe that
their souls are completely purified when they wash their bodies and leave their clothes to the
flow of water (Frazer, 1992:156). Christians believe that they are purified through baptism;
Muslims believe that they are purified through ablution, and Jews believe that they are
purified through Mikveh (Cilaci, 990:199). Atonement (to right the wrong) can be reached
through the water as well as making a sacrifice to God/Gods.

The sacrifice used for atonement can be an animal such as sheep, goat, dog or pig, or it
can be food or drink such as wine, rice, bread or egg. It is determined that some communities
used to sacrifice human beings besides animals. According to Frazer, some of the Semite
kings in Western Asia would sacrifice their son in the case of a national danger. Phoenicians
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used to sacrifice their most beloved child for God Baal in the days of great disasters such as
drought or war (2004:229-230).

There are various reasons for sacrificing different things for God/Gods. In modern Greece,
roosters, rams, sheep are slaughtered while building a structure and blood of these animals are
poured to the foundation stone; sometimes the body of the offering is buried under the stone. In
some cases, a man’s body is secretly measured, the object used for measurement is buried under
the foundation stone or the stone is placed on the shadow of that man instead of sacrificing an
animal (Frazer, 2004: 142). It is possible to see similar examples of sacrifices in Anatolia.

The act of sacrifice can be bloody (animate) or non-bloody (inanimate). Animate
sacrifices are human beings, animals, fish or food products besides living beings. On the
other hand, animals that are released (1dik/1duk) are also named non-bloody sacrifices; it is
determined that such sacrifices were common among Yakut Turks. They believe that The
White Creator (Ayig Tangara) is the God that gave life (kut) to humans and created the
universe; they give animate offerings to this God. The act of sacrificing means setting the
animals free. This is called 1dik/iduk (released/sent). Animals that are set free aren’t eaten,
their milk cannot be consumed, and they cannot be used for carrying any kind of load. Yakut
people release their horses towards Eastern areas for sacrificing them for the Creator (Ogel,
2010:431). Gagauzian rich farmers pick one of the best young bulls as an offering and set is
free in the nature for “Allah” (Gling6r, 1991:36).

Sacrificial meals gather people together and create both religious and social bonds
through ceremonies (Fieldhouse, 1996:121). The root of these fests goes back to some
ancient traditions. During eating, which is perceived as a social behavior, older practices are
remembered and repeated. People who eat and drink together connect to one another through
the bonds of friendship and responsibility. All of the ordinary functions of prayers in older
religions are carried out during sacrificial meal. It represents the natural relationship between
Gods and humans, but the act of eating and drinking together has a sacred meaning. The act
improves the ties among members of societies, just like the ties between humans and Gods
(Smith, 2002: 247-8). Sacrificing different things or living beings to Gods is one of the ways
used for preventing unwanted events and for reaching desires.

4. Sacrifice in monotheist religions

The first example of sacrifice is in the book of Psalms, written in Hebrew. Although
Psalmbook and Torah have some common features, detailed descriptions of rules aren’t included
in Psalmbook. It is important to note that the source of sacrifice in the Torah is in Psalmbook®.

The first traces of sacrifice in Monotheist religions go back to Cain and Abel. “Recite to
them the truth (730) of the story of the two sons (731) of Adam. Behold! They each presented
a sacrifice (to Allah. It was accepted from one, but not from the other. Said the latter: “Be sure
I will slay thee”, “Surely,” said the former, “(Allah) doth accept of the sacrifice of those who
are righteous.” God accepts the sacrifice of Abel, and Cain kills him (Oztiirk, 2016: 515).
Qur’an scholars claim that the reason why Cain killed Abel is that while Abel’s sacrifice was
accepted by God, Cain’s sacrifice wasn’t accepted as mentioned in Maide Sura (Yetik, 2012).
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The names of brothers Cain and Abel in the Torah* aren’t mentioned in Qur’an. As the
story in Torah is in the section of creation, the issue isn’t related to sacrifice. [They are] those
who said, “Indeed, Allah has taken our promise not to believe any messenger until he brings
us an offering which fire [from heaven] will consume.” Say, “There have already come to you
messengers before me with clear proofs and [even] that of which you speak. So why did you
kill them, if you should be truthful?””® The statement “an offering which fire will consume” in
this verse of the Qur’an indicates a historical story believed bf Jews. According to the belief,
the sacrifice is turned into ember by God with fire.

Prophet Abraham, directly associated with sacrifice in monotheist religions is related to
a community with a religious tradition. Abraham’s act of sacrificing his son is the practice of
sacrificing the first child, which was quite common in Ancient-Eastern world and continued
until the age of Prophets in Hebrews. Abraham’s act of sacrifice starts a new belief system
(Eliade, 1994:109-110). There are various different examples of human sacrifices in history
(Frazer, 2004:383-390). The act of sacrificing a first child means giving God back what he
actually owns in the first place. In this respect, as Sara gave birth to a child after her age of
fertility, Isaac is basically the son of God.

Qur’an® indicates that sacrifice is revealed to Abraham by God. Construction of Kaaba by
Abraham, creation of rituals about sacrifices and the attempt to sacrifice his son are included
in the narratives in Qur’an’.

There are some differences in the interpretations of religious scripts about the sacrifice,
we don’t know if it was Ishmael and Isaac. According to the Torah scripts, the son that was
attempted to be sacrificed was definitely Isaac® while there are more ambiguous expressions
in Qur’an scripts. When the verses of Qur’an are evaluated in general, it can be said that
Ishmael was the son that was to be sacrificed’. The God sent a ram to prevent sacrificing a
human being.

The most important instrument of redemption in the Old Testament is offering religious
ceremonies that save humans from their sins. According to the Torah, a young bull should
be sacrificed for a sin offering every day'®. On the other hand, human being should purify
themselves; fasting, charity, flour, praying and death are the other instruments of redemption
mentioned in the Old Testament. The belief that offering is the most important instrument
of redemption is based on the understanding that life depends on blood. The basic penance
according to this belief is blood".

There are rules to be followed while sacrificing an animal for God as an offering. The
place where the animal will be slaughtered, the place for its blood, the place for burning
internal organs, rules to be followed by the owner of the offering are mentioned in details in
the Old Testament'”.

Christians believe that Prophet Jesus sacrificed himself because of the Original Sin. This
understanding of crime that associates sin to a community rather than a single person goes
back to old times. In Christianity, lifting the rule of sacrificing animal is based on the last
supper. “While they were eating, Jesus took bread, and when he had given thanks, he broke
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it and gave it to his disciples, saying, “Take and eat; this is my body. Then he took a cup, and
when he had given thanks, he gave it to them, saying, “Drink from it, all of you. This is my
blood of the covenant, which is poured out for many for the forgiveness of sins.”"?

Another Christian ceremony for redemption is Eucharistia, which is the “Holy Table”,
“The Ritual of Bread and Wine”, “The Communion”. “Every high priest is selected among
the people and is appointed to represent the people in matters related to God, to offer gifts
and sacrifices for sins” in the New Testament'*; but Prophet Jesus presented himself to the
God with tears and prayers and ensured the salvation of all believers. The presentation of the
body of Jesus ended the era of offerings and gifts in Christianity; Eucharistia, the offering
without blood remains in the belief system. Christians practice the Ritual of Bread and Wine
to memorialize the crucifixion of Jesus Christ (Schimmel, 1999:170).

The word of sacrifice in [slam means connection, closeness to God; Prophet Mohammad’s
statement, “salat (prayer) is sacrifice” confirms the meaning, importance of sacrifice in Islam
(Oymak, 2002:169-180). Products based on cereal, any kind of drinks or animals can be
presented to God as sacrifices. Sacrifice is mentioned in Ali Imran /183, Maide /27 and Hac
/34 verses of the Qur’an. In the Surah named Hac, it is mentioned that “To every people did
we appoint rites (of sacrifice), that they might celebrate the name of Allah over the sustenance
He gave them from animals (fit for food)...” According to these words, sacrifice is a condition
in the religion of Islam; each Muslim should fulfill this order.

5. Historical process of veganism and vegetarianism

It is thought that vegetarianism firstly appeared in old European and American cultures. The
first written texts about vegetarianism in Europe belong to Ancient Greek Orpheists who didn’t
eat meat. In 5th century BC, vegetarian Empodices stated that not killing other living creatures
is a virtue. There are rules about being nice to animals in many religions. Starting from very
old ages, approximately 3000 years ago, Hinduism, Jainism, and Buddhism have embraced
the understanding of vegetarianism because of health and ethical values that they still have
(Best, 2009; Kinikoglu, 2015: 15; Leitzmann, 2014). On the other hand, it is believed that there
is a relation between vegetarianism and Greek philosopher and mathematician Pythagoras’s
ideas about reincarnation. Pythagoras is accepted as the father of ethical vegetarianism (being
vegetarian because of ethical reasons). It is known that many scientists such as Leonardo da
Vinci in the Renaissance period and Tryon, Rousseau, Voltaire in the Enlightenment period
were vegetarians (Leitzmann, 2014; Tiirkmen, 2015; Kinikoglu, 2015: 15).

The first vegetarian union was established in 1847 in England. After that, many vegetarian
unions were established in various countries. International Vegetarian Union was established
in 1908, in Dresden. The word Vegan was firstly used by Donald Watson in 1944 and The
Vegan Society was established in England in the same year (Leitzmann, 2014; Kinikoglu,
2015: 15; Tiirkmen, 2015). Vegan & Vegetarian Association of Turkey (the name is Vegan
Association since April 2018) was established in 2012 in Turkey; the union is a member of
International Vegetarian Union and European Vegetarian Union (Yildirim, 2015).
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6. Religions and their relations with veganism/Vegetarianism

Religion symbolizes the attitude of human beings towards an incomprehensible order
in the world that surrounds them. Religion is shaped in the search for supernatural. The
elements that are in the origin of religions and define, shape and give original features to
them may have ‘historical’ resources (Bottore and Kramer, 2017: 55-56). Durkheim defines
religion as ‘a combinational system of belief about holidoms and practices’. There are various
definitions of religion. According to Cicero, the word ‘religio’, created by Ancient Romans,
means ‘being careful about what is believed to be important and carrying out duties for the
Gods. The word ‘Eusebia’ in Greek has the same meaning (fear of God, being religious).
The word ‘Dharma’ (Sanskrit) or ‘Dhamma’ (Pali) in the Hindi Language means the law,
namely the rule that people should obey. ‘Ciao’ in Chinese, ‘Kyo’ in Japanese and ‘Hak’
in the Korean language means ‘knowledge’ (Gitt, 2012: 29). Religion is a combination of
beliefs and worships generally including supernatural, sacred and ethical elements including
various rituals, practices, values or institutions. The word ‘Din’ in Turkish is originated from
Arabic and means ‘the path, command, reward’ (Aydin, 2016: 17-18, 20). In Arabic and New
Persian languages the word ‘Din’ (religion) focuses on the rightful, lawful dimension.

Animals are used differently in different religious practices. For instance healing ritual
in California, Merced is one of the practices in which animals are used; during the funeral,
Hmong Shamanist, Va Meng Lee conducts a healing ritual for a sick man. Spirit of a pig is
offered in order to be able to prevent the sick man from going to the other world with the dead
body. Dignity Health Hospital in Merced accepts the healing power of belief and shamanists
are allowed to help people in the hospital (Vance, 2016: 42).

Viewpoints of Jews and Christians about animals are based on the symbolisms such as
‘The values presented to human beings by the God’, ‘Offering and Nutrient’, ‘Punishment
or reward for people or for other animals’, ‘Military power’, ‘Hunting material’, ‘Indication
of the God’s power of creation’, ‘Helper of Mankind’ etc. According to these two religions,
people were allowed to feed on plants first, and then they were allowed to consume meat and
animal products. When mankind was expelled from the paradise, he started to kill animals;
but there are statements in the holy books of these religions about the fact that animals are
created for the benefit of mankind, but they are precious and they have rights (although they
have a few rights) (Armutak 2008). Bible says that God created mankind in the image of
God and we (including animals) use natural sources for our benefit. Christian thinkers state
that animals lack the ability of reasoning and they are below mankind. Although the same
understanding is accepted in Judaism, the religion has a long tradition and states that it is
important to ease the pain of animals, decrease their pain as much as possible. According to
this religion, all of the creatures of God deserve mercy (Degrazia 2002).

The value attributed to animals is especially obvious in Ahimsa Jainism. According to
this belief, mankind should prevent giving any kind of damage to living creatures (Aydin
2016, 104-105). In most of the religions —whether the religion has a holy book or not- the
rule ‘treat people you want to be treated’ is accepted. Confucius stated that ‘one should treat
people he wants to be treated’. About animals, Islam states that ‘one cannot be a real Muslim
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if he doesn’t wish what he wants for himself for his brother’. Buddhism mentions that
animals should be treated the way that we treat each other and states that: ‘A situation that is
not comfortable or enjoyable for me cannot be comfortable or enjoyable for another, so how
can I force another living being for such a situation?’ Hinduism point of view about animals
is included in the statement that ‘one should treat people he wants to be treated’. On the other
hand, Jainism states that ‘Mankind shouldn’t tend to deal with earthly affairs, and one should
treat people he wants to be treated’ (Isik 2011, 143-154). None of the beliefs in the world
approve the cruel treatment of animals.

7. Islamism and veganism/Vegetarianism

The religion of Islam doesn’t accept any kind of cruel treatment of animals. Any kind of
suckling animal shouldn’t be separated from her mother and slaughtered. On the other hand,
Prophet Muhammad stated that while taking the milk of an animal for using, some milk
should be left for a baby animal. According to Islam, it is not acceptable to provoke animals
and make them fight with each other (Sinmez, Arican and Yasar 2015).

It is seen that in today’s milk industry, animals are treated badly, they are kept under
terrible conditions and rules of religions aren’t taken into consideration. A milk production
cycle of a cow starts when her first calf is taken away from her. The cow is milked twice or
three times in a day for ten months; at the end of the third month, she has impregnated again
and the process of milking her continues until there are six or eight weeks before giving
birth. After she gives birth, her calf is taken away from her again. This intensive pregnancy
and milking cycle can continue a maximum of 5 years. The ‘consumed’ cows are then sent
to slaughterhouses if they can survive the process. Other farm animals are treated the same
(pig, chicken, etc.) (Singer 2005, 147-223; Francione 2008, 62-76; Degrazia 2002, 105-109).

8. Islam and sacrificial ritual

In Sumerian tablets, it is mentioned that Ziusudra builds a ship and saves his family
and some animals from the flood, thus he saves his ancestry. After the flood, ‘He prostrates
in front of Utu, the King kills an ox and slaughters a sheep’ (Hooke, 1993: 32), In Akad,
Utnapistim states that ‘I sacrificed and animal’ after the flood (Bottero and Kramer 2017,
655). The concept of offering animals to God is included in various mythologies. Similar
to Sumerian and Acadians, there have been various sacrificial rituals in different places
on earth. According to Emiroglu and Aydin, sacrificing an animal is a symbolic gift for
the supernatural. There is a relation between the offerings and the supernatural; religious
and social functions and meaning are attributed to the offering. The concept of offering is
separated into two as ‘blooded’ and ‘non-blooded’. The practice of not drawing the blood
of the offering on the floor is classified as ‘non-blooded’ (Emiroglu and Aydin 2003, 507-
508). Sacrificing an animal in the religion of Islam is based on the Sura (a section of Qur’an)
of Kevser in Qur’an; in the Sura, it is said that: ‘Therefore to thy Lord turn in Prayer and
Sacrifice.” Similar statements are also mentioned in Maide and En’am Suras (Oztiirk 2013).
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Muslims base the ritual of sacrificing an animal on the Prophet Abraham. In his
dream, Abraham sees that he sacrifices his son for God and explains this dream to his son;
his son says that he can be sacrificed for Allah. Father and son are tested with this dream.
‘We called out to him “O Abraham!” Thou hast already fulfilled the vision!” - Thus indeed
do. We reward those who do right. For this was obviously a trial. And we ransomed him
with a momentous sacrifice” (Saffat, 37/103-107). Eliagik, who defines himself as an
anti-capitalist Muslim and created an Islamic-Politic view, interprets this statement in
Qur’an as implying preventing sacrificial ritual. According to him, in Abraham’s dream,
Allah wants to warn people and says: “I don’t want a sacrificial ritual.” So, Abraham is
prevented from a mistake. While he thinks that it is Allah’s order, he has some feelings
on the last minute and prevented from sacrificing. In the related verse of the Qur’an, it is
said that we saved him from a big mistake; but the translation is made as “we gave him
a big sacrifice”. So it is meant that while preventing sacrificing a son, a ram is given as
an offering; but this meaning isn’t included in the Qur’an; the word ’zebih’ used in the
related verse it means both making a mistake and sacrificing an animal at the same time.
So, the interpretation in here is not true; the myth of Abraham in here is false according
to Eliacik (Ozbirinci 2015).

Some Muslims, on the other hand, state that the service of sacrifice is fardth (obligation).
People who defend this viewpoint mention that the importance of this obligation is mentioned
in Qur’an. 36" verse of the sura named Hac is the basis of these claims. The offering is
interpreted as: “The sacrificial camels we have made for you as among the symbols from
Allah: in them is (much) good for you.”"* The service of offering is obligatory according to
most of the Hanafi community.

There are some communities defending that difference of opinions are based on the
contradictions in terms. People who defend that sacrifice is fardth claim that there are
various verses in Qur’an that support this claim. Besides this interpretation, there are some
Muslim communities who claim that the duty is sunnah rather than fardth; according to
this interpretation, as Mohammad closely followed this rule, this sunnah is significant, thus
should be carried out (Diizbayir, 2013: 96-97). According to Sahin, the service of sacrifice is
a ritual that should be properly and regularly completed and the members of the community
that carries out this ritual become closer (2010: 227). The ritual of sacrifice enables people to
create and support the sense of being together.

Discussions about the ritual still continue today among Muslims. Turkish Directorate
of Religious Affairs makes statements about the issue of Qurban (Sacrifice); Qurban is to
be offered by those Muslims of sound mind, mature (have reached puberty), have a specific
amount of goods/money other than basic necessities and debts, who is not safari (on a travel)
and in possession of 80.18 grams of gold or the equivalent in wealth.” (Turkish Directorate
of Religious Affairs, 2018:17).
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9. Findings and discussion

The interviewees were between the ages 16 and 60; ten of them were female while 6 of
them were male. More than half of these individuals were graduated from university while
half of them were married. All of the interviewees except one used to live in different regions
of Turkey, in cities. More than half of these vegan interviewees defined themselves as Muslims
while half of these Muslim individuals mentioned that they live according to Islamic rules
on a daily basis. The other half of the interviewees defined themselves as Atheists or Deists.

9.1. The decision of becoming vegan

It is determined that some of these vegan individuals were affected by social media, while
some of them were affected by friends. Besides that, it is seen that an individual used to witness
the suffering of animals at the early ages as his father was a butcher, and this individual chose
to continue his life as a vegan. Some of the interviewees stated that they were against the
exploitation of animals. One of the interviewees said: “How can I resist being exploited while
there is a being on your plate that used to have a spirit and feelings?” Some of the interviewees
mentioned that they chose to live this lifestyle when they got to know the animals better.
Another one said that “Suffering of an animal is similar to the suffering of a human being. And
if she suffers, then she has the right to live.” An interviewee stated that justice was the reason
why he chose this lifestyle: “I don’t think that this is fair. None of the living beings on earth
-plants, animals, human beings- has been exploited like animals.”

It is stated that a vegan individual continuing an orthodox Islamic lifestyle had significant
difficulties while choosing and continuing this lifestyle. “I have become a vegan in a very
difficult environment in this respect, my family and people and around me have a very strong
religious system.”

According to vegans, animal farms are the centers of exploitation. So, they see veganism
as a stance against capitalism. The common point of all vegans is that they are against
capitalism. A vegan said these about exploitation: “Being vegan is being against speciesism,
exploitation; so it is not about one animal, it is about any kind of exploit...”

There are also some other vegans that relate this lifestyle with ethics. “I am an ethic

vegan. As [ don’t place myself above animals ethically or morally, I don’t want to be a part
of this unfair process of killing and eating.”

Most of the choices of veganism are about ethical reasons. Belief in justice and not being
able to bear the pain of seeing animals suffer are the other reasons.

9.2. Defining oneself as vegan

Some of the Muslim vegans mentioned that they cannot talk about veganism with their
close friends, they cannot express themselves. Some of the vegans in the study stated that
although they have difficulty, they express their views about veganism and sometimes they
react to individuals who consume meat. “I can speak, I am fearless. I can make insinuation
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when I see somebody eating meat in a restaurant. I don’t respect these people. When I say
something to them, they say that you should respect us as we respect you. But I am doing
what is right, they don’t deserve my respect. [ am not a murderer, I am not a rapist; I just
defend the right to live.”

Some of the vegans define themselves as anarchists and defend that the vegan lifestyle is
the correct way of living. So, as other people are on the wrong path according to vegans, they
don’t respect the others while they believe that others must respect them.

It is determined that some of the female Muslim vegans don’t have opponent views about
individuals who eat meat. It is seen that some vegan females prepare meals with meat for
their families; they respect family members and use animal products such as woolen carpets.

It is seen that the husbands of vegan women who define themselves as atheists or deists
don’t consume animal products at home; they consume these kinds of products outside. One
of the atheist vegan women had a big child who is also a vegan. While it is seen that Muslim
vegan married women with children used to use meat in meals for their children or other
family members, while atheist or deist vegan women don’t use meat even when they prepare
the meal for their family members. It is determined that a Muslim vegan male’s wife and
children aren’t vegan. Only one male among Muslim vegans stated that he is very reactive to
his non-vegan family members and people around him who consume meat.

The main difference between vegan Muslims and vegan atheists or deists is based on
organization and self-expression factors. Atheist or deist vegan individuals generally want to
be visible with their vegan identity and they want to communicate with other vegans, Muslim
vegans try to avoid communicating with other vegans. Muslim vegans generally share the
idea that they should be respected for their choices and rights, veganism shouldn’t be used as
an instrument for propaganda and they try to avoid turning this identity into political power.
For instance, the general idea of these individuals is: “I respect people who eat meat and they
respect me”. Individuals who oppose turning veganism into a political power live Islamic
life on a daily basis. Most of the Muslim vegans oppose activist vegans and believe that
there are negative views about veganism in society because of these activists. According to
activist vegans, vegan individuals should be active members of at least one group that has a
strong attitude (for example feminism, environmentalism). According to them, veganism is
a political standing. It is seen that atheist vegans are in cooperation with other vegans, they
improve this cooperation and most of them are members of activist groups. It is determined
that Muslim vegans stay away from activist groups. But it is also seen that these Muslim
vegans don’t feel that they belong to groups that determine daily routines according to Islamic
rules. According to Tillion (2016), identity and belonging have infiltrated the smallest pores
of daily life (Cited in Bulut, 2011: 65-70).

During the interviews, Muslim vegans were found to be members of neither vegan nor
Muslim groups. It was understood from their statements that they don’t feel like they belong
to any of these groups. “I don’t want to ignore my belief (Islam), because I believe in Islam
and I want to continue this. But on the other hand, I don’t want to exploit innocent animals. ..
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The best prayer is to keep the innocent alive. Actually, I feel detached, because atheist vegans
cast me out while Muslims don’t approve veganism and do the same”. On the basis of this
statement, it can be said that Muslim vegans are marginalized as they cannot be members of
atheist/deist vegan groups or Muslim groups. Another Muslim vegan going through the same
problems stated that: “When I say Allah, Why should I turn away from non-believers. In my
environment, many Atheists do what most of the Muslims don’t...” The common important
point mentioned by these individuals is ‘Do no harm!’ “What I respect is not doing any harm.
For instance, I don’t care if you walk naked on the street. But I care if you give harm or
damage to somebody on the street, because it is about the same issue, ‘Do no harm!’

It is determined that women who define themselves as vegan and anarchists don’t think
and accept that non-vegan feminists are real feminists. According to them, individuals who
demand justice for female human beings should demand justice for other female creatures.
But Muslim vegans don’t have such a belief. Based on the interviews, it can be said that
Muslim female vegans don’t want to be defined as feminists, and they stay away from the
feminist viewpoint.

9.3. How to be vegan?

According to the interviewees who defined themselves as vegans, veganism means
standing against sexism, speciesism, it defends animal rights, women’s rights, justice,
and ethics. Veganism has an equitable view and each kind of species is accepted equally.
According to interviewees, veganism is the most qualified attitude towards life. People who
have this lifestyle should have the belief of universal justice, so they should stand against any
kind of injustice in the world.

Vegans in this study don’t think that it is ethical to believe that human beings are above
animals. According to them, vegan individuals should forget their egos and see themselves
as a part of nature and they should be free from any kind of prejudices. According to some of
the interviewees, veganism is born out of ‘spiritualism’. So, it is a connection with the spirit.
It is significant and necessary to be ‘fair’ and animals shouldn’t be seen as mere ‘robots’.
Veganism is a way of reaching the essence of truth. Vegans, who believe that connection with
the spirit is the key to reaching peace, think that if you reach that point, you will not give
harm to animals or nature. According to them, each living being has a spirit; some have the
body of a human while some have the body of an animal. So humans and animals are equally
valuable.

Some of the interviewees stated that each feminist should also be a vegan because there
is an injustice for women and animals in the world. This is why they believe that non-vegan
feminists aren’t true feminists. Some vegan women stand against feminists and state that “I
am not a feminist, being a feminist is doing what men do, believing that females are superior
to male individuals, I prefer equality.” It can be said that this situation is about the belief of
individuals about the meaning of feminism; these individuals believe that feminism defends
superiority.
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Some of the interviewees defined veganism as defending the rights of all of the living
beings; it is not limited to the rights of animals or humans. “I believe that some vegans are on
the wrong path. They only defend animals. They exploit human beings. One should fight for
any kind of inequality. One should help any kind of living being. I am trying to do my best
for them. So I don’t ignore human rights and defend only animal rights.”

On the other hand, a person who has been a vegan for more than one year defines
veganism as a process and states that: “Unfortunately I still have a woolen rug and I haven’t
reached that point yet. And when I become a friend with a vegan like you, I am sure you
would go crazy when you see that rug on my floor. I am not ready for that point yet. I believe
that this is a journey, a process and I haven’t completed it yet. Everybody has a different
family structure, right? I am living together with a non-vegan individual at home. He has a
family; they have given effort for some values in life. This process cannot be completed fast.
There is a carpet in my husband’s room. I cannot easily convince him to throw it away. But
vegans believe that such a difficult process should be completed in one day, it can be done
very fast.”

It is determined that while there are individuals who completely obey the rules of Islam,
there are some others who don’t. Individuals who define themselves as Muslims but do not
obey the rules completely believe that Islam is a belief based on spiritual necessities rather
than physical ones. An individual stated these about the religious belief: “I don’t believe the
image of Allah who is very strong, almighty is correct; he doesn’t create whatever he wants
and destroys whatever he wishes. For instance, when | see an animal I see engineering,
design, and architecture. According to me, this doesn’t imply a God that is almighty, strong
and Sultan-like being, an illusionist as described in Islam or Christianity. Namely, there
is a superior intelligence, a scientific view. I don’t understand the language they speak, I
don’t believe in it. There are some paradoxes, some contradictions in my mind. I am making
researches, I don’t completely deny, but I don’t surrender without making any researches.”
These kinds of statements of the interviewees show that they cannot reach absolute
conclusions in terms of belief.

Muslim vegans oppose to sacrificing animals because of different reasons. But generally,
they don’t want to disobey and abandon Islam because they don’t want to sacrifice animals.
It is seen that they want to continue their worships based on the identity formed by Islam,
but they also want a life without exploiting innocent creatures. Sacrificing animal has a
significant place among Muslims. But some of the interviewees believe that Islamic rules
are changed by some people; they believe that the issue of Sacrifice in Islam has gone under
some changes in time. While some Muslim vegans believe that sacrificing an animal has
no place in religion while some others think that the ritual should be carried out under
some specific circumstances. According to some interviewees, sacrificing an animal isn’t
acceptable even though it is based on some religious rules. On the other hand, they stand
against sacrificing by stating that there are some verses in Qur’an such as: “They (animals)
are my silent subjects”. Although there is no such verse in Qur’an, there are some hadiths
(Words of Mohammad) which involve the same meaning. Some resources defend that some
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hadiths imply the protection of animals. Based on these hadiths, it can be said that animals
shouldn’t be killed for any reason, and torturing them is a sin (Sinmez, Arican and Yasar,
2015). So, it can be said that the interviewees of the study find sacrificing animals wrong.

Some of the interviewees stated that they don’t sacrifice animals as they have some
debts; based on these statements, it can be said that they see these debts as a positive thing, a
kind of chance. They believe that faithful people can be vegans just like the ones who don’t
believe any religion. This is why; some Muslim vegans believe that the sentence ‘Animals
are created for human beings’ is not acceptable. A woman who stated that she is a Muslim
vegan and continues his daily life according to Islamic rules and practices mentioned that
there is not a word as ‘slaughtering’ in Qur’an, so sacrificing an animal is not a practice
that can be related with Qur’an. According to this type of Muslims, Islam defends peace
and compromise, it doesn’t command ensanguine: ‘God creates, so God can claim lives’.
A vegetarian who was graduated from the Faculty of Theology defends that sacrificing an
animal for God is not a ‘must’. According to him, sacrificing is based on a misinterpretation
of Qur’an’s language. The issue of sacrificing an animal is related to Islam, but it is rooted in
Shamanism and 90% of people in Turkey don’t really know the meaning of Qur’an or really
understands its messages. According to the people believing in this misinterpretation, grain
donation can be made instead of sacrificing an animal; an animal can be sacrificed only when
it is Hajj time (the specific time period for the pilgrimage to Mecca).

About sacrificing an animal and veganism in Islam, a vegan individual states that: I
believe that, when I put my hand on my heart, I can say that rather than a command, a piece
of advice could be sufficient for me: You will treat others the way you want to be treated”.
Another interviewee especially stated that: “There are five pillars of Islam. There is no such
thing as sacrificing an animal for Allah. Sacrificing an animal is not a binding duty (farz), it
is necessary (vacip). Necessary (vacip) rules are close to binding duties (farz), but not like
sunnah ... But if you completed Hajj pilgrimage, it becomes a binding duty (farz).

R. fhsan Eliagik, who has a definite standing against sacrificing an animal for Allah,
defines himself as an anti-capitalist writer and thinker, says that there is nothing as sacrificing
in Qur’an. According to him, making an offering is the first ritual that occurred in the
history of religions. The idea of sacrificing a living being had come before the idea of Allah
(Ozbirinci, 2015).

In lieu of conclusion

Although any kind of torture or exploitation of animals is forbidden in religions, the milk
industry completely ignores this and animals are being seriously exploited in the facilities.

It is determined that most of the interviewees adopted the vegan lifestyle as they are
effected from social media and friends.

Ethical reasons heavily influenced interviewees in the process of choosing and adopting
this lifestyle. Belief in justice and witnessing the suffering of animals are some of the
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reasons. On the other hand, standing against animal exploitation is another ethical reason.
As exploitation is related to capitalism, veganism is accepted as a theory against capitalism.
All of the interviewees, Muslims, Atheists, and Deists share one common point: Standing
against capitalism.

It is understood that individuals who live in families with Islamic lifestyles and the ones
who live in Islamic social circle have serious difficulties while choosing a vegan lifestyle.
While some of them cannot talk about veganism with their friends, some others don’t share
their ideas about veganism easily with their families or friends.

Some of the vegan interviewees define themselves as anarchists and they believe that
they have chosen the right path; they believe in that while they should be respected by non-
vegan individuals, they don’t need to respect them.

It is seen that female Muslim vegans don’t have an opponent standing against people who
consume animal products. They cook meals with animal products to their family members
and they respect people who consume animal products. On the other hand, it is seen that
women who define themselves as atheist or deist vegans don’t allow using animal products
in their houses.

It is determined in this research that the biggest difference between Muslim and Atheist
or Deist vegans is based on organization and self-expression. Atheist or deist individuals aim
at being known with the identity of veganism and they want to be in communication with
other vegans. On the other hand, Muslim vegans aim at preventing communication with other
vegans. Muslim vegans in the study stated that rights and choices of non-vegans should also
be respected. But it is also determined that they are disturbed by the individuals who use
veganism as a tool for making propaganda and turn this identity into political power. They are
against veganism as a political attitude, so they are against activist vegans. Activists believe
that veganism is a political attitude, so they should be active in groups such as feminists or
environmentalists. So, while atheist vegans are a part of political stance, Muslim vegans
avoid political groups. On the other hand, it is seen that Muslim vegans can neither be a part
of Muslim groups nor vegan groups who define themselves as atheists; they don’t feel that
they belong in a place among these groups.

Few of the vegans in the study believe that vegans should be purified from any kind of
prejudices. According to them, veganism is a connection with the spirit. It is correct to say
that viewpoints of vegans who define veganism as a kind of spirit is similar to those popular
beliefs in the new age.

It is determined that there are some Muslim vegans who believe that the issue of
sacrificial rituals has changed in time. Namely, vegans who defined themselves as Muslims
find associating the act of sacrifice to Islam wrong

As aresult, it is possible to say that including some individuals who believe that there are
some misinterpretations about the issue of sacrifice, Muslim vegans are against sacrificing
animals because of different reasons.
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Endnotes
1 Ferit Devellioglu, Ottoman-Turkish Language Encyclopedic Dictionary
2 http://www.tdk.gov.tr/index.php?option=com_content&view=frontpage&Itemid=1
3 Mezmur 50:7-8. “I will not reprove thee for thy sacrifices or thy burn offerings, to have been continually before

me. Mezmurlar 56:12-13: “The vows are upon me, O God: I will render praises unto thee.”
4 Creation, 4: 1-16.

5 Al-uImran 3/183.

6  Al-uImran 3/183.

7 Bakara 2/127.

8  Torah, Tekvin (22), 1-19.
9  Bakara (2), 124-125, 127.
10 Exodus 29/36

11 Levitical 17/11

12 Levitical; 4/22-23. 4/27, 28, 32 and Numbers, 15/27. 5/7. 5/11-13.1/11. 4/5-7, 16-18; 5/9. Levitical, 4/4-10.
4/11, 12, 21. 4/4, 24, 29.

13 Matta, 26/26- 28; Markos, 14/22- 24.
14 Hebrew, 5/1-3.
15 Hac, 22/36.
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Abstract

Intercultural literature research is common in the study of literary works in
Europe. However, this method has not been applied yet, except for very limited
presentation text, in Turkey. In Europe, especially starting from the second half
of the 20th century, interest in the relations and interactions between cultures
has intensified rapidly in the world of literature. In this work, the elements of
intercultural exchange and interaction in the poetry of the Turkish Cypriot poet
Taner Baybars are discussed using the materials of intercultural communication
theory. As a result of textual content analysis and descriptive studies in Taner
Baybars’ poetry, intercultural interactions and changes to be fundamental elements
of the poet’s poetica are shown. It has been concluded that Taner Baybars, who had
been nourishimg from the rich data of multicultural and multilingual accretion, had
succeeded in reaching universal levels from local/national foci.

Keywords: interculturel literature, Taner Baybars, culture, multilingualism

Extended summary

Taner Baybars (1936-2010) was a poet who was born in Cyprus and lived on the island
in his early youth during which he received education, acquired the culture and gained
life experiences on the island. Later, he moved to England and then to France, the effects
of multiculturalism and multilingualism is reflected in his works. This article is the study
of the poetic character and poems of Baybars. Besides writing poetry, he was also a painter
with numerous paintings. In this article, the cross cultural elements that give personality and
identity to his works will be identified and studied. Intercultural research has observably
became widespread, Taner Baybars’ works reflect the effects of different cultures on his poems
and is also worthy of a praise for the comprehensive methodology applied in his work. As a
fact, language is one of the most important tools in reflecting the cultural characteristics and
accumulations of a society, Taner Baybars, who wrote his poems in three different languages
occupies a position at the center of the theory in question. Learning another language and
the use of natural tools of everyday life reveals new shifts and changes for the identity of the
individual.

The method of analysis employed on the literary works in this study is cross cultural
analysis method. Three subtitles of declarative knowledge (savoir) are based on; the
theory of world view (culture générale), sociocultural knowledge (savoirsocioculturel) and
intercultural awareness (prize de conscienceinterculturelle) theories helped to facilitate the
history and principles defined for cross cultural theory used in this study, and has been used
to examine the poems.

Interculturalism questions the unchallenged norms and dogmas by challengeing the
reflections of foreign spaces and data in individuals.

The bridges created by interculturalism can turn differences between states, languages
and even continents can turn into common / similar or changeable new phenomena .
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Intercultural theory defines the changes and interaction. However, the concept of
crosscultural literature with its semantic unity centers on a new and different literary discourse
instead of including literature on migration, refugees and literature relating to home sickness.

The change of borders or the formation of individual borders, intercultural literature research
offers new approaches in cultural differences, partnerships and identity formation processes. In
the intercultural literatury studies basically adresses the concept of multiculturalism.

Born in Cyprus, Taner Baybars immigrated to England at a young age, lived there for
many years and then passed away in France, where he had immigrated. Constructing his
verses, prose, pictures as well as his poetry with a knowledge distilled from different cultures
extending from the native Cypriot to the British and the land of Franks. He applied his
multilingual and multicultural experience to his works. There are limited studies on the works
and poetry of Baybars, who migrated to England after writing his first book at the age of 18
and transitioned to a colonial subject . Mehmet Yasin carried out the primary and important
studies about Taner Baybars, describes the poet as a cosmopolitan with roots.

The following systematic has been applied in the examination of the poems of Taner
Baybars in terms of interculturality:

In examining the reflections of the multiculturalism in poetry that this new artist identity
revealed;

A- Cultural conflicts and cultural encounters in the content of the texts:
1. Symbols,

2. Heroes,

3. Rituals and values (Kartar1, 2001).

B- In structure:

1. Types of adaptations,

2. Language diversity,

3.Intertextuality and

4. Hybridity as the basic criteria (Mecklenburg 2008: 15).

Two basic binaries in the intercultural literary approaches; are cultural conflicts and
encounters. Without entering the details of geography-centered (géo-littéraire) data, text analysis
reveals that cultural encounters and conflicts constitute the general texture of Baybar’s poetry
when the poetry is thoroughly examined. The pominent differences that shape the basis of
cultural encounters and conflicts are symbols, heroes, rituals and values Rituals and values have
helped us to understand Baybars’ process of interaction and acculturation that we mentioned
earlier. Examples of genre adaptations (Mecklenburg, 2008: 15) are also encountered in the
formal examination of Baybars poetry with a focus on intercultural literature.

Intercultural literary studies is a sub-discipline of comparative literary studies. It provides
opportunities to reach concrete evaluations and results by revealing the multidimensional
relations and interactions in the reception and assimilation of literary works.. The theory, can
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create bridges between generations, nations and geographies, as data in different focal points
are handled; Concrete benefits can be obtained from the examination of literary works and
personalities that are shaped through the relationships, contradictions and interactions between
cultures.

Intercultural literature is in an effort to bring the subtleties of understanding and sharing
to the agenda in the chaotic structure of the earth. by studying the reflections of religion,
language and inter-civilizations dialogues on literary products ,and the by analyzing the concept
of “the other”. Authors to be studied in this respect must have assimilated the multicultural
atmosphere and reflected their knowledge in their works. Data analysis ranging from mythology,
history, anthropology, sociology, psychology to linguistics of the work and determining the
characteristics of the multicultural literary product fort he processes of such transfers.

In this research, cultural conflicts and cultural encounters in terms of content; In the
formal sense, genre adaptations, language diversity, intertextuality and hybridity were
examined with a methodical application on Taner Baybars’ poems. There is limited research
on the Works of Taner Baybars, who as a poet, shaped the poetic structure of Turkish with
extensive expressions of English and French while diversifying the process of acculturation
in the Middle East and the Mediterranean in Britain and France. Taner Baybars whose culture
is based on the Middle East-Mediterranean culture; and as a poet who later absorbed the
Anglo-Saxon culture, is on path of development from local to universal.

In this study, the Turkish translations of Baybars’ poems, most of which are in English
and some of them in French, were used and this creates the limitations of not being able to
reach original texts. However, the fact that these translations of the poems were made by
poets (such as Mehmet Yasin, Giir Geng Korkmazel) or by himself, with the contributions of
an artist, provided a relative solution in the research process.

In the early poems of Baybars, the geographical disperison of the works portray the local
cultures which range from Famagusta to Uskiidar and to Istanbul . It fins representation with
images such as the henna fingers in Cypre in the poem entitled Giilten, the satin of Cypres, the
migration of the poet at a young age, and the new geography reflects the initial steps of the poet’s
method by including cultural conflicts and encounters. Although the cosmopolitan structure is
mentioned, the transition from Cyprus, which has the typical features of the Mediterranean
culture to the UK-centered western culture, followed by the French experience of the poet
expands the dimensions of the mentioned conflicts and encounters. Symbols, heroes, rituals
and values that shape the basis of cultural conflict reveal the new character of Baybars’s poetry.
The triple structure in the language, the cultural richness of data belonging to these languages,
created the original structure in the expression focal points of Baybars’s poetry. The fact that the
years the poet lived coincided with the periods of intensified cultural transitions across Europe
influenced the richness of multicultural metaphors and images, intertextuality, connotative,
close and distant associations in his poetry. Taner Baybars, standing at the center of a wide
range of interaction ranging from mythological data, ancient and contemporary literature to
influential names / works of the art world, scientists, holy people and values, enabled the poet
to convey different cultural elements to his lines in the routine wheels of daily life.
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Baybars has manifested the identity of a universal “poet of the world” without ignoring
the humanistic point of view and employing the rich themes and competent expressions in
his poetry and filtered by the culture of the geographies where history of humanity has been
shaped.

Giris
Baybars, belirgin ve acik seciktir. Anlam katmanlart
ile mecaz ve imgeler arasinda sessizligi nasil kullanaca-
gt iyi bilir.
Terry Eagleton'
Tiirk Edebiyatinda heniiz sinirli 6rneklerini gordiigiimiiz kiiltiirlerarasi edebiyat arastir-
malar1, Bat1 diinyasinda 6zellikle 20. Yiizy1l’in tirtinii olan kiiltiirel cesitlilik ve farkliliklarin
O6nem kazanmasiyla yaygin bir bigcimde ele alinmaya baslanmistir. Bu yaklasim, 6zellikle
coklu kiiltiir katmanlariin bulundugu cografyalarin ya da gokkiiltiirliiliigii bireysel olarak
yasamis sanatgilarin yaratilarindaki yapinin ¢éziimlenmesinde, edebiyat arastirmalari agisin-
dan yeni ufuklar agmistir. Bireysel ve toplumsal entegrasyonlarin farkl kiiltiirler i¢indeki
konumlart gesitli olusumlarla ortaya ¢ikmaktadir. “Yabanc1” ve “yerli” birbirlerine muhalif
konumdaki varoluslarina ragmen zaman ve mekan iginde, “muhalifligin” 6telendigi, etkile-
sim ve paylagim ortamlarinin olustugu gézlemlenmektedir. Kiiltiirleraras1 edebiyat bu temel
yaklagimla hem metinsel diizeyde hem de sosyo-kiiltiirel baglam agisindan 6nem kazanmak-
tadir (Von Zimmerman, 2006: 8). Hakim kiiltiir, 6n kabuliinii bertaraf ederek kiiltiirleri bii-
tiinlestiren bir yapilanmay1 gliindeme getirmektedir.

Kiiltiirlerarasi terimi, degisim ve etkilesimi sembolize eder. Ancak kiiltiirlerarasi ede-
biyat kavraminin anlam alaninda klasik gdg, siginma arayisi, lilke 6zlemi gibi kiiltiirel de-
neyimlerin aktarilmasinin yerine, yeni ve farkli bir edebi sdylemin varlig1 s6z konusudur.
Sinirlarin degismesi ya da bireysel agidan sinirsizliklarin (sinir 6tesinin) olusmasiyla birlikte
kiiltiirlerarasi edebiyat arastirmalari kiiltiirel farkliliklar, ortakliklar ve kimlik olugumu sii-
reclerinde yeni yaklasimlar sunmaktadir. Burada kilit nokta, degisimin birden fazla ylizeyde
gerceklesmesi ve kimligin olusumuyla ilgili i¢goriiniin (insight) ortaya ¢ikmasidir. Sanatgila-
rin yapitlarina yansiyan kiiltiirel kaliplarin analizi, kiiltiirlerarasi izleklerin analiziyle ¢catisma
ve ¢oziimlemelerde yeni bakis agilart getirmektedir.

1. Tarihsel siirecte kiiltiirlerarasi edebiyat kuramina genel bir bakis

Kiiltiirlerarasi edebiyat teriminin irdelenmesinde temelde ¢okkiiltiirliilik kavramidan
yola ¢ikilabilir. Kuramecilar, bir yandan “cokkiiltiirliiliik, cagdas diinyada yasamsal her seye,
birbirinden biiyiik oranda farkli olan insanlarin birbiriyle etkilesim i¢inde olduklarina ve
birbirleriyle is yapmalar1 gerektigine isaret eder” goriisiinii sunarken, diger taraftan “bir
toplumdaki bireylerin kendi kiiltiirlerinin disindaki verilerle i¢ i¢ce olmalarinin da toplumsal
cokkiiltiirliliigii yarattig1” fikrini ortaya koymaktadirlar (Bozkurt, 2002).
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Kiiltiirlerarasi iletisim terimini ilk kez kullanan ABD’li antropolog Ruth Benedict, Kri-
zantem ve Kili¢ (1966) adli eserinde Japon toplumunu antropolojik yontemlerle ele alarak
sonraki calismalara 6nemli bir zemin hazirlamistir. ilerleyen yillarda 6zellikle Avrupa’da
kiiltiirleraras1 gegiskenliklerin ¢aligma hayati, siyasal olgular gibi etmenlerle bireysel ve kit-
lesel go¢ hareketlerine yol agmasiyla her toplumda ortaya ¢ikan “6teki”nin konumu, kiiltiirel
cesitliligi merkeze alan ¢ok bilesenli yeni bir bakis agisini ve buna bagli olarak kiiltiirlerarasi-
lig1 yaratmstir. Ozellikle iletisimde 6nem kazanan kiiltiirlerarasilik, giderek farkli alanlarda
yeni bakis agilarinin, yontemlerin dogmasimi saglamistir. Kiiltiirleraras: iletisimin tarihsel
gelisimi, ana damarda sosyal bilimlerin epistemik ¢izgisini siirdiiriirken bu temel yapisiyla
kiiltlirleraras: edebiyata da dnemli yontembilimsel katkilar devretmistir.

Antik Uzak ve Yakin Dogu edebiyatlarinin bireysel {irlinlerinin zaman iginde sistematik-
yapisal varliklarinin estetik, ideolojik baglamda -tiir ve bi¢gimlerde- metamorfozlara ugramasi,
kiiltiirleraras1 edebiyat {irlinlerinin ortaya ¢ikmasini saglamistir. Bunun sonucunda I1. ve VIIL
Yiizyillar arasinda Cin Sincan/Tiirkistan ana merkezli ortak edebiyatin ipek Yolu boyunca
Pamir, Semerkand, Buhara, Merv, Palmira rotasim izleyerek Tarsus-Antakya, Iskenderiye ve
Roma’ya ulasip Bizans’ta olgunlasmasi, dort biiyiik evrensel kiiltiirle (Avrupa Greko-Roman,
Oryantal (Dogu) Bati, Giiney ve Dogu Asya) kaynagmasi, entellektiiel bir gelisim yaratmis;
kiiltiirlerarasilik ve kiiltiirlerarast edebiyat alanlarinin olugturulmasii saglamigtir. Antik Yu-
nan ve Hint gelenegi ortak estetik sembolleri (inferartistic symbiosis) yaratirken dinsel bag-
lamda Budist-Manihaizm-Nestoryen merkezli “géo-littéraire” edebiyat, mitik Babil Kulesi
ile taglandirilmis olan Sankritce’ye dayali kiiltiirlerarasiligin edebi kimlikli bagyapitlarini
ortaya koymustur. Cin, Uzak Dogu, Okyanus ¢evresi, Himalayalar ve Tiyangan’in engin top-
raklarinda tohumlanmig 6zgiir ruh, kiiltiirleraras1 hosgorii ve anlayis, Batiya seyahatini siirdii-
riirken kiiltiirii tasiyan, paylastiran artik insanlar ve ulasim araglart degil, yaklagik alt1 bin dille
kurgulanmis, bes bin yillik maziye sahip edebiyat olmustur (Galik, 2000: 4).

Bu durum Asya ve Afrika’da yeni edebiyatlar yaratirken Euro-Amerikan diinyasi IX. ve
XX. Yiizyillar boyunca bu etkilenmeden uzak duramamaistir. Antik 6ncesi (pre-antic) liriinler-
deki genetik-iletisim igleyisi, daha sonraki zamanlardan kuskusuz farklidir. (Berdnikov,1989;
Galik’ten). Ancak onlarda bulunan yapisal 6zellikleri irdelemeden daha sonraki donemlerin
olgun, yetkin 6rneklerini bile anlamakta giigliik ¢ekilebilir. Avrupa iilkelerinde somiirgeci ya-
pilarin giderek ulus devlet kimligine biirlinmesi, is giicii talebi, siyasal olaylarin dogurdugu
devinimler “6teki”ni yeniden giindeme getirmistir. Evrenselligi temel paradigmalar arasinda
kabullenen Bat kiiltiirii, “yerel”e ve “tekisi’ne gozlerini ¢evirdiginde kiiltiirlerarasilik ve bu
baglamda kiiltiirlerarasi edebiyat, temel ilke ve uygulamalariyla Avrupa entellektiializminde
yerini almistir.

Kiiltiirleraras1 arastirmanin sosyal, antropolojik ve psikolojik bilimlerde yaygin kulla-
nilan bir metodoloji olmasi, kiiltiirleraras1 edebiyat arastirmalarini da 6nemli kilmaktadir
(Gallagher ve Savage, 2012:1). Kiiltiirleraras: edebiyat kuraminin Rus ve Cek yapisalcila-
rin temel paradigmalar1 kkeninde Orta Avrupa’da ortaya ¢iktigi varsayilir. Rene Wellek’in
1959 tarihli Karsilastirmali Edebiyatin Krizleri adli ¢aligmasinda vurguladigi “edebiyat
bilimcileri, bireyin edebiyat dis1 varolusu ve varlik siire¢lerini disladiklar: siirece hicbir ge-
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lisim gosteremeyecekleri” yolundaki goriisiiniin kiiltiirleraras1 edebiyat arastirmalarini da
glindeme getirdigi ileri stiriilmektedir (Wellek, 1963; Galik 2000°den). Dionyz Durisin, 1989
tarihli Theory of Interliterary Process adli ¢alismasinda kiiltiirlerarasi edebiyatin, karsilagtir-
mali edebiyattan farkli bakis agilarini epistemolojik a¢idan ortaya koyar (Galik 2). Kuramin
paradigmalarinda, ontolojik agidan karsilastirmali edebiyatla kosutluk s6z konusuyken, epis-
temolojik ¢ergevede ayrildiklart dikkat ¢eker. Kiiltiirleraras1 edebiyat, karsilastirmali ede-
biyatin yontemlerinden farkli olarak ortiilii stire¢sel karakter analizleri (implicit processual
character) ile etnik alanda ilgili edebi gergekleri igeren zamansal ve mekansal degisimleri
ongormektedir. Kiiltiirlerarasi edebiyat, alanin aragtirma siireglerinde genetik-temas iligkile-
rine dair fenomenleri saptama bakimindan dikkat ¢ekici bir konuma sahiptir (Galik 3).

Bu temel paradigmalar dogrultusunda alanin Tiirkiye’deki ilk kuramsal ¢aligmalarindan
birinde kiiltiir ve edebiyat iligkilerine deginilerek toplumlararasi iligkilerin edebiyata yansi-
mast lizerinde durulur:

Farkly kiiltiirlerin kirilgan bir temas igerisinde bir arada yasadigi imparator-
luklarin heterojen bir kimlige sahip edebiyati, kiiltiirlerarasi edebiyat aras-
tirmalart i¢in bulunmaz bir hazinedir; ¢iinkii kiiltiirlerarasilik olgusu tam da
baoyle bir edebiyata yani farkli ama i¢ ice, birbirine benzemeyen ama birbi-
rinden etkilenmis olana vurgu yapar. Toplumlararasi kiiltiivel temaslar ister
dostane iletisim seklinde ister ¢catisma boyutunda olsun her sekilde edebiyatta
yanki bulur, ¢iinkii edebiyat toplumun biitiin dinamikleriyle yansidigi bir alan-
dir (Cengiz, 2014: 53).

Bu anlayis kapsaminda iireten sanatg1 agisindan farkli cografyalarin ¢okkiiltiirlii katman-
larinin sermaye oldugu zihinsel ve duygusal birikimler, yereli hatta bir noktada bireyseli
asarak evrenseli yakalamada, onunla kosut olmada yeni firsatlar dogurabilmektedir. Tiirk
edebiyati kapsaminda kiiltiirlerarasilik baglaminda hemen akla gelen Almanya’da yasayan
Tiirk kokenli sanatgilara, Avrupa’nin diger iilkelerinde yasayanlar da hizla eklenmektedir.
Almanya’da Tiirk-Alman edebiyati adiyla da sunulan bu olusumun 6nde gelen isimleri ara-
sinda Alev Tekinay, Emine Sevgi Ozdamar, Feridun Zaimoglu, Aras Oren, Saliha Schein-
hardt gibi yazarlar dikkat cekerken (Cengiz, 55) Demir Ozlii, iskandinav kiiltiirii i¢inde
olgun eserler tiretmistir.

Kiiltiirlerarasilik, emperyal siireclerde egemenlik/hegemonya amaglariyla ortaya ¢ikmis-
ken giinlimiiz kosullarinda kiiltiirel ortakliklarin olusmasinda farkli kiiltiirlerin kaynasarak
ortak enerji liretmesini saglamaktadir. Kiiltiirel kodlarin zengin boyutlariyla edebi iiriinlere
yansimasi ise, sozsel dinamizmin evrensel kaynaklarini yaratmaktadir. Kiiltiirel 6zciiliikle
baglantisiz bir edebiyatin varligint Tiirk Edebiyati ger¢evesinde tartisan Laurent Mignon,
kiiltiirlerarasi edebiyat arastirmalart baglamindaki farkli yonelimleri, yerli ve yabanci kay-
naklarin irdelenmesi ve drneklendirilmesiyle ortaya koymustur (Mignon, 2009).

Bu calismada, ilk donem eserlerinde Kibris Tiirk edebiyati mensubiyetinden Ingiltere’ye
gociiyle evrensel bir kimlige kavusan Taner Baybars siiri, kiiltiirlerarasi edebiyat baglaminda
ele alinacaktir.
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2. Taner Baybars siirinin kiiltiirlerarasi edebiyat bilesenleri

Farkli kiiltiirlerin damitilmig verileriyle dizelerini kurgulayan Taner Baybars (1936-
2010), Kibris yerelinden Britanya ve Frenk topraklarina uzanan evrensel yasam ¢izgisini,
siirin yani1 sira diiz yazi ve resimle de bigimlendirmis; ¢ok dilli, ¢okkiiltiirlii bir birikimin
estetik orgiilerle siiregelen 64 yillik dmriiniin ¢ogunu dogup biiylidiigii topraklarin disinda
gecirmistir. Cocuklugunu Kibris’in Lapta yoresindeki Giizelyali (Vasilya) koylinde geciren
Baybars’in hayatindaki degisim ve doniigiimler, Minarelikdy ve sonra Lefkosa’ya tasinmayla
tohumlanmaya baslar. O bir koyliidiir, bir tarla ¢cocugudur, aga¢ ¢ocugudur. Simdi kaldirim-
larla oriilii sehirde biiyiimesi durmugstur, hayat durmustur (Aylang, 2011: 290). Kentteki egi-
tim siireciyle birlikte tarla cocugu agir agwr degisir (Aylang, 2011: 294). Ingilizce yasamina
girer, siiri kesfeder, Istanbul aksaniyla konusmaya baslar. Bu sekilde ikili bir kisilik gelistirir
(Aylang, 2011: 294). Cocukluk dénemlerindeki ¢okkiiltiirlii ortam, Baybars’in gelecekteki
yasama bakisini bigimlendiren 6zelliklere sahiptir:

Baybars spent his childhood always in mixed villages: Vassilia is referred to as
a mixed village with its own Greek quarter (Baybars 2005, 15, 24, 37), while
Lapithos had a significant Greek community, and also Minareli Kéy was inha-
bited by both Turks and Greeks. Greek “neighbors,” fishermen, doctors, wine
merchants, or knife sharpeners, are always mentioned as something distant,
living close but still not in the same quarter, underlining geographical as well
as economic distance (Kappler, 2009).

18 yasinda yazdig ilk kitabindan sonra ingiltere’ye go¢ ederek kolonyel bir kimlige
gecis yapan Baybars’in siiri, eserleri {izerine yapilan ¢alismalar sinirhidir.' Sair hakkinda ilk
izlenim/yorumlari ortaya koyan Mehmet Yagin, Kibris’ta Tiirk dilini isleyen en kuvvetli sa-
irlerden biri olan Baybars’in felsefi diisiince kaynakli tislup 6zelliginden s6z eder (Baybars
1997, 11). Yasin, Kibrishitiirk Siiri Antolojisi adl1 eserinde (anne tarafindan ikinci kuzeni
olan) Baybars’in sairlik konusunda hak ettigi yere ulasamadigini belirtir. Baybars hakkinda
yabanct edebiyat ve kiiltiir insanlarinin yorumlarini aktaran M. Yasin, sairi kékleri var olan
bir kozmopolit olarak niteler. Adada merkez-¢evre (metropol-periferi) arasinda kalmaktan
kaynaklanan 6znel i¢ catismalar1 sonunda, Londra’ya goc eden ve artik Ingilizceyi kullanan
Baybars’in bireyciligi 6n plana ¢ikardigini vurgulayan Yasin, sairin ‘ben merkezli’ bir siiri
yegledigini ileri siirer (M. Yasin, 2005: 99).

Taner Baybars hakkinda yapilmig sinirl sayidaki ¢alismalarda dikkat ceken ortak goriis;
Baybars’in yerel bir dil ve kiiltiir icinde dogmasi, “adal1” kimligine sahip bir genglik tecrii-
besi gecirmesi, daha sonra bu kaynaga tiimiiyle kapilarin1 kapatarak -¢ocukluk ve genclik
yillarindan kalan fotograflar1 izlenim/hissetme boyutuna kadar kiigiiltecek- uzun Ingiltere
yillar1 ve Fransa eklemli bir 6miir siirdiirmesi; edebi kimlik ve sanatsal tutumlar bakimindan
Batili kaynaklarin (occidental) etkisinde kalmasidir (Karahasan, 2004). Bu yonleriyle kiil-
tiirleraras1 edebiyat verileri baglaminda Baybars siirinin ilging 6rneklendirmeler sergiledigi
sOylenebilir. Demiryiirek, sairin Kibris Tiirk kiiltiirii izlerinin goriilebildigi Tiirk¢e yazilmig
tek kitabi olan Mendilin Ucundakiler 'de yer alan siirlerin Garip akimmin etkisinde yazil-
digin ileri siirer (Demirytirek, 2016). Dolayisiyla sairin diinyasinda yerel Kibris Tiirk ve
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Miisliman kimlik, mutlak gé¢ (adadan ciktiktan sonra bir daha donmemistir) sonucunda
benimsedigi Avrupa kiiltiirii, ingilizce ve Fransizcanin egemen oldugu dilsel degisim, Hi-
ristiyanlik izlenim ve iligkileri ile sentezlenmis/ yer degistirmis ve farkli bir kiiltiirel kisilik
olusmasina yol agmustir.

Bu yeni sanat¢1 kimligin ortaya koydugu ¢okkiiltiirliiliigiin siirdeki yansimalarinin ince-
lenmesinde;

A- Metinlerin iceriginde Kiiltiirel catismalar ve kiiltiirel karsilasmalar:
1. Semboller,

2. Kahramanlar,

3. Ritiieller ve degerler (Kartari, 2001).

B- Bicimsel yapida:

1. Tiir adaptasyonlari,

2. Dil ¢esitliligi,

3. Metinlerarasilik ve

4. Melezlik temel dlciitlerdir (Mecklenburg, 2008: 15).

A- Kiiltiirel ¢atigmalar ve kiiltiirel kargilagmalar: Kargilastirmali edebiyat disiplini, en
az iki (edebi) fenomen arasinda bir iligkiyi ve etkilesimleri dngdren “karsilagtirmanin” temel
metodolojik perspektifini ifade eder (Matajc, 2009:1). Kiiltiirleraras1 edebiyat yaklasiminda
da temel iki karsitlik; kiiltiirel catisma ve karsilasmalardir. Cografya merkezli (géo-littéraire)
verilerin ayrintilarina girilmeksizin siirin geneline bakildiginda kiiltiirel karsilasma ve ¢atis-
malarin, Baybars siirinin genel dokusunu olusturdugu séylenebilir.

Yazarin Ingiltere’de yazdig1 asagidaki satirlarda goriilen ruhsal seraplar halinde gegmise
yapilan yolculuklar, yerel kiiltiiriin etkilerini vermek bakimindan ipucu niteligindedir:

Kisin mangalda ince kiiliin icine kor halinde odun komiirii gomiilii. Bir
tarafinda ¢aydanlik, éteki tarafinda Tiirk kahvesi icin bir cezve. Annem, hep
de ask romani olan bir kitaptan on ya da yirmi sayfa okurdu. Romanda isle-
rin iyiye ya da kétiiye gittigi her defasinda, atesin ¢evresinde ¢émelmis olan
kéy kadinlari, ya sempatiyle ya da kinayarak baglarini sallarlardi. Kendileri
kitaplarda basily olanlardan ¢ok daha ilging hikdyeler anlatabilecekleri halde,
onlara, biitiin bunlar gerceklesmis gibi geliyordu herhalde. Yine de, egitimli
bir kadin tarafindan okunan basili séziin biiyiisii, onlari vecde getirirdi. Annem
¢ok kurnazdi; okumayi, heyecanli bir béliimiin sonunda birakirdi (Baybars,
1997: 22-23).

Baybars’in ada yerelliginin yansitildig1 ilk siirlerinde bile tarihsellikle beslenen biitiin-
liklii bir kozmopolitan yapiy1 imlemesi, onun ilerleyen donemde varacagi noktay1 gosteren
bir tablodur. Ortak dil ve cografi yakinliga bagh Tiirkiye kaynakli kiiltlir ve sanat alanlarin-
daki yogun etki, Baybars’ta sinirli bir bigimde goriiliir. Kiiltiirlerarasi ¢atismanin farkli ve
karmasik dinamizmi hayat1 sezis, duyus ve 6ziimleyis agisindan karmasgik ve stirekli degisen
sonuglar ortaya ¢ikarir. Adadaki yerel kiiltiiriin farkliliklar i¢inde tohumlanmis bir boyutunu
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sergileyen yapisi, Baybars’in erken donem siirlerine oldugu gibi yansir. Bir Rumeli tiirkiisii
olan Alisimin Kaslar: Kara tirkiisiinii;

Ve sen,

‘Alisimin Gézleri Kara’
Tiirkiistinii mirildanarak

Odun dumanindan agla

Gam ile degil, tasayla degil

Bu sonsuz bir ip ¢amagirct kadin
Hepimizi sen ytkamigsin
Akaitarak yavas-yavas
Damla-damla suyumuzu.

Giin kisa, gece uzun

Camasirlar ipin tistiinde

Farkinda degiliz insan oldugumuzun... (Baybars, 1954: 21) bi¢iminde kullanmas1 bu
diisiincenin bir kanitidir. Pek ¢ok Kibrisli Tiirk ’iin gonliinde bir 6zlem merkezi olan Istanbul,
Baybars’in dizelerinde de kendini gosterir:

Bakamam daglara bakamam
Dag-dag olur géziimde hasret
Denizler bu kadar derin

Bu kadar uzak mi Giizel Istanbul
Iginde yanarken gozbebeklerin
Katip Uskiidar’da gider
Dudaklarimda Bogazigi

Magusa 'da sallanan mendiller
Ve her titreyen elde

Seni gormenin sevinci

Dalindan diisiiyor yaprak
Diisemem ah diisemem

Agag olamam ki ben insanoglu
Kuslar tagisin meyvelerimi
Bahgelerine Istanbul 'un (Baybars,1954: 40-41).

Magusa’dan Uskiidar’a uzanan mendiller Kdtibim sarkisinda dizelere tasinirken mekéana
duyulan 6zlem ve gérme sevinci, kuslarla génderilen meyvelerle dile getirilir. {1k gengligini
yasadig1 adasindan sairde en ¢ok yer eden unsur, son siirlerine kadar bolca kullandig1 deniz,
su ve kus imgeleridir. Baybars’in siirlerinde ¢ocukluk ve ilk genglik yillarinin yasandigi ve
artik uzaklarda kalmis olan Kibris, sinirli dokunuslarla yansitilir. Nese Yasin’in deyisiyle;
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Taner Baybars in Kibris ta gecen Miisliiman ¢ocuklugu-dinsel bir kimlikten ote
kiiltiirel bir kimliktir bu- sonralar: farkl dinler ve kiiltiirlere duydugu ilgiyle zen-
ginlegir. Siinnet deneyimini anlattig1 siirine ¢an kuleleri karisir. Uzak bir iilkeye
doniisen anayurdu Kibris, zaten bir kimlik bunalimi mekamidir. Kendini igine
dogulmus, verili, dayatilmis kimliklerden azade eden Baybars, bu tiniformala-
r1 giymese bile onlarin deneyimlerini ve zenginligini ekler kendine... Siirlerini
sasirtict, az bulunur bir melez imgeler cennetine doniistiirtir (N. Yasin, 2017).

Daha sonraki yillarda ana yurtla ilgili sairin bilince yerlesmis sinirli 6rneklerden biri;
O’nun babasina yazdig1 Memlekete Mektup baslikli siirindeki dizelerdir:

..

Memleket hasreti?

Hayw;, ¢iinkii bir memleketim olmadi hi¢bir zaman benim

ama sen degilsin bunun su¢lusu

Yine de, deniz ile dagi birarada animsryorum

geceleyin birbirinden sonsuz uzaklasan

ama ikisi arasinda sallanan begigimi (Baybars, 2007: 37).

Ingiltere’ye gb¢ sonrasi yeni kiiltiirlerin etkisindeki siirlerinde gevreyi bireysel bir ba-

kis acistyla yorumlayan Baybars’in yillar sonra ilk kez Kibris’1 ¢ocukluk sevgilisi Giilten’e
(Giil) yazdigr siirine yerlestirirken de 6ziinde giinceli betimledigi gézlemlenir:

(...

Bronzlasan ten, giinesin tende kiraladigi yazlik

hatirlatir bana Cypre’yi hatirlatir bana, o kinali parmaklar
okul bahgesinde, selvi kozalaklar: vardi hani

ve giil diin sen, iplikleri bellegin- 6rnegi bulunmayan

Cypres sateni, mekik dokuyan sifreyi ¢oziiyorum

diigiimleri, teyellenmis kenarlarini senin ¢ikriginda (2007:133).

Taner Baybars’in siirlerindeki kiiltiirel karsilasma ve g¢atigsmalarin ikinci basamagi
Ingiltere’dir. Yeni bir ortamda, farkli bir dilin dnce iletisimsel sonra sanatsal iiretimindeki
sarsintilari, sairin yeni kimlik verileridir. Bdylece yeni bir dille kars1 karsiya gelen birey, as-
linda kendi kiiltiiriiniin digindaki bir bagka kiiltiirii de kabul etmeye hazir olmaktadir (Roche,
2001:16). Bu goriise kosut olarak sanat¢inin kendi diline karsi sorgulayici bir tavir edindigi
ileri strtiliir:

Bu siire¢ iginde birey kendi diline tam olarak hakim degilse, yani dilini iyi bil-
miyorsa, oncelikle ikinci dili 6grenme asamasinda zorlamr. Iki dil arasinda bi-
tip tiilkenmeyen nedensiz karsilagtirmalar yaparak, égrenmeye ¢alistigi yapilar
arasinda kurmayt denedigi neden sonug iliskileri araciligryla —kendince- an-
lamli bir sonuca ulasmaya ¢alisir. Bu ¢abanin dogal bir uzantist olarak birey-
de kendi diline, tarihine ve kiiltiiriine karsi sorgulama siireci baslar (Cakir 77).
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Yeni dilin temel oldugu yeni kiiltiir odag: ve kiiltiir verileri, sairin dizelerinde 6nce Bri-
tanya sonra Avrupa odakli olarak 6zgiirce boy gosterir. Kentteki genis bulvarlar, Thames {ize-
rindeki koprii ayaklarinda olusan dalgaciklarin sergiledigi balay, nehre sineden diigen uzun
kurdela, siste, yagmurda parlayan Westminster'in ¢an kuleleri, Trodos’un, Besparmaklarin,
Akdeniz’in yerini alir, yagmurda 1slanan kilise ¢anlari, bilingaltinda bir bugday ya da yulaf
tanesinin parlayigin animsatir:

Genis caddeler iistiinde parildiyor sis

Thames nehri bir sineden diisen uzun bir kurdela.

Koprii ayaklarindaki dalgaciklar balayinda,

va koltuk degnekli bir kétiiriim gibi

topallyyor dalgaciklar iistiinde (...)

Curzon Sokagi’nda giizel bir icattir giinah

ve erdemlilik parliyor Westminster in ¢an kulesinde,

siste, yagmurda

bir bugday ya da yulaf tanesinin parladig: gibi. (Baybars, 2007: 30).

Ayni siirde bu iki boyutlu duygu evreninin merkezi de boguk sedali kilise ¢anlar1 gibi,

dizelerin arasindan ¢inlar;

Adsiz bir camin ¢aldigini duymaktayim:

London, London, London (30).

Dizelerin devaminda kiiltiirel ¢atisma ve karsilasmanin teshisi ilan edilir:
Duvarlar nefesini tutar, agaglar gicirdar
¢iplak bir dakika sasilacak seyler dogurur;
benim kil gogsiim, fazlasiyla uzamis tirnaklarim
ve trafigin nagmesiz guiriiltiisii (31).

Ingiltere’deki ilk yillarin sarsic1, sarsintili ddnemlerinden sonra benzer gog ol-
gular1 sonucu bireyde meydana gelen degisimlerin seyri evrensel bir diizleme
tasinir.

Birey yaptigi karsilastirmalardan usanmip, kendini tamamen 6grendigi ikinci
dile (kendini onu konusan topluma adayarak) verir. Karsilastigi her bir yeni
olguyu ki bu bazen tek bir sozciik bile olabilir, hayranlikla karsilar ve bundan
nedensiz zevk alir. Hatta karsilastig1 her yeni olgu, onun i¢in mutlak bir ideal
olarak vazgegilmez bir anlam kazanir. Siire¢ bireyin kiiltiir ve kimlik ¢atigma-
sina kadar uzanabilir (Roche, 2001: 37).

Omriiniin sonuna dogru Fransa’da iken ana diline donerek Tiirkge yazdig1 Kaybolmus
Kardesler...Ben? baglikli sirinde sairin bilingaltinda sakli duran Kibris ve Kibrisliliginin di-
ger kiiltlirler arasindaki gel-gitlerinin izdiisiimii resmedilir:
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Evet...kayboldum, iste dyle, ¢cok pek ¢ok zaman gecti,
Uzak iilke o, uzak diislerden daha uzak dogdugum yer,

isimler, resimler, hatira-satira, kahve fincaninda gelecegim:

Kis duvarinda evimin agilmaz yaz panjurlari?

Vasilya’daki tavuk kiimesinin kokular geliyor burnuma...

Hatirliyorum ¢ogunu ben, berrak gozleriyle bakiyorlar bana..
O dillerde olmayan sehitler, 1ssiz koylerin nemli okullarinda
Sehit olmak yaniz tiifek atesiyle degil, mitralyozle degil, degil...

(Baybars, 2007: 250) dizeleri, ana yurdunda ge¢irdigi ¢ocuklugunun ve acili tarihin
Baybars’in benligine yerlesmis olgular oldugunu ve bu olgulardan kagamadigini somutlar.
Valras-Plage (Giiney Fransa) siirinde ¢ocuklugunu gecirdigi Vasilya/ Giizelyali (Kibris)
imaj1 zihninde Arap bir kadinin yiliregindeki yurt hasretiyle depresirken can sesleriyle ferya-
da doniisiir:

Uyku ¢apakla srvamis kirpiklerimi, géremiyorum.

Haa, agildilar; Vasilya degil burasi, ak’un yitirmis deniz, ...

Can sesleri, gemi direklerine ¢arpan halatlarin feryadi

(...)

Turuncu bir kubbe gibi ¢émelmis bir Arap kadini

Yurt hasretiyle basiyor bagrina gamzeli kiiciik kizini. (2007: 251).

Bu siiregte kiiltiirel karsilagsma ve ¢atigmalarin temelini bi¢imlendiren farkliliklar ise
semboller, kahramanlar, ritiieller ve degerlerdir (Kartari, 2006: 4).

1. Semboller: Siirde simge kullanimina agirlik vermis olan Baybars, kiiltiirel catigma ve
kargilagma kapsamui icinde yakin ve uzak cagrisimlar, yan anlamlar yoluyla ve genelde 6zel
adlan kullanarak ¢ok katmanli bir siir dili yaratir. Kolomb 'un Déniisii siiri, kasif Kolomb
ve adamlarinin hissettigi umut, umutsuzluk, yasam tutkusu; kimi zaman da an’larin ne denli
degerli olduguna dair hislenmelerine bagli sembollerle 6riiliidiir. Sairin yasama bakis agisini
simgeleyen siiri ise, Kutsal Kitaplar’dir. Bagligin cagrisim alanina tezat olusturacak bicimde
bir yandan kutsalligin kaynaklarina gondermeler yapilirken siirin devaminda Darwin, Karl
Marx, Freud ve Einstein gibi bilim insanlarinin yapit ve diisiinceleri birlestirilerek bir tiir
0znel, diisiinsel bilesime varilir:

Ilk modern sapma bilirim Darwin’i, kopus
cagdas gercege dogru.
Toplumsal safaginda onun, Karl Marx belirir,

sonra karmakarisik bir akl ¢oziip diizelten Freud.
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Kimildar parmaklarim ve Einstein’la karsiasirim,
elinde kemani, evrensel bir notayi ¢alan,

samanyollarini élgerek her ince telde. (Baybars, 2007: 65).

Baybars’in siirinde sembol kullanimi aligkanlifini yansitacak somut 6rnek, O’nun
Centaurus ta Giil Paskalyas: adli siiridir. Centaurus burcundan (takimyildiz) yola ¢ikan sair,
dilin anlatim giiciinden yararlanarak giinese en yakin gezegen Alpha Centauri’ye, Jung-Fu
heksagramina, Hiristiyanligin temel taglarindan Saint-Augustine ile Saint Paul’e uzanirken,
kuantum fiziginin 6ncii isimlerinden Niels Bohr’u dizelerine farkli sembolik anlamlar i¢inde
yerlestirir. Siirin sonu da Yunan alfabesinin ilk ve sonuncu harfleriyle kurgulanir, bdylelikle
yasam ve 6liim sembolize edilir:

Geri gelsin diye kaybolan, kazandigim uzay yillari, koyar
beni 6n kesesine,

nerede biterse bitsin yolumuz, ne yasta, ne ¢ikar? Biziz Alfa ve Omega (2007:
233).

Goksel varliklarla ilgili sembolik metaforlar Baybars siirinin stireklilik gosteren 6zel-
liklerinden biridir. Siiratle Kagcan Isigin Sesi siirinde Kara Delik kaosun sonsuzlugunu sim-
gelerken burglar (Yengeg, Ikizler) anlam tasiyiciliklartyla Prometheus’u imler. Sairin baska
siirlerinde de yer verdigi Cin’in en eski kitabi sayilan ve Konfii¢yiis ile Tao iizerine etkisi
olan siirin dipnotunda vurgulanan / Jing kitabinda kandilciceklerinin saplariyla yapilan antik
remil atma gelenegine gondermeler yapilir. Artemis’in 1zdirabi (S6z-Bécek siiri), Bakiis’iin
cift yasam siiresi (7ilkiye Donmiis Bakiis), Catullus’un dizelerinin siirine tasinmasi, bu kap-
samdaki 6rneklerdir.

2. Kahramanlar: Baybars’in tarihsel kahramanlart Romalilar, Crosoe, Pan, lanus, Ko-
lomb, Horatius, Romali sair Catallus gibi evrensel kiiltiirli yoguran diger tarihi sahsiyetlerdir.
Suyu arayan agac kokleri gibi yasadigi yeni kiiltiiriin can damarlarinin ardina diisen Baybars,
mitoloji -ve tarihi- siirinde 6nemli bir kaynak olarak goriir: Kir Sarhoslugu siirinde eski
zamanlart sizdiran bir kdyiin duvarlarinda Romalilarin yankilanan savas ¢igliklarindan séz
eder. Kdsifler siirinde mitolojinin evrensel motifi Pan’in 6liimiinti Kutupyildiziyla birlestirir.
Tekin Olmayan Olaylar siirinde buhranli bir gecenin acilari igindeyken viicudunun bir tarafi-
nin Medusa’ya doniistiiglinden dem vurur. Roma mitolojisinin 6ne ve arkaya yani gelecek ve
ge¢cmise bakan; eski ve yeni yilin sembolii ¢ift bagli tanr1 [anus, (Siirin dipnotunda bu tanrinin
Latin dilindeki January, Janvier bi¢cimleriyle Ocak ayina ad oldugu belirtilir) hem simgesel
hem sairin kahramanlarindan biri islevleriyle Noel’in 21. Giinii baglkli seri siirlerin 17.sin-
de goriiliir. Mitolojinin popiiler simgelerinden biri olan Kantauros, Ol¢iisiiz Ayrilik Var Ask
Olmayan Yerde adl1 siirde (122) ask ve arzu duygularinin amaca ulagsmasinda vuslat imgesi
olarak kullanilir:

Ben yerde, sen yumugak yastiklarin arasinda, yaghyorsun

abanoz karinaltini, bir Kentauros 'un beklerken binmesini tistiine (2007: 122).

872



folklor / edebiyat

Yunan mitolojisinde Thebes’li Apollon’un kor bilgelerinden olan ve yedi yil miiddetle
kadina doniistiiriilmesiyle iinlii Teiresias, karmasik ve bunalimli kisiligiyle sairin ruh diinya-
sin1 aktarmada bir simge olarak kullanilir:

Ah Teiresias, o benimle olmadiginda O ’yum ben,

ben kendimim o benimleyken,

faltasi gozlerle baktim ona ¢ok defa,

alkolden kérlesmis; umarim hissetmeye devam edecegim

hiinerli sol elinin elim iistiindeki segirmesini. (1995: 158).

Ote yandan Baybars siirinde goriilen kahramanlar albiimiiniin énemli bir bdliimiinii de
filozof, yazar, sair ve miizisyenler olusturur. Tepelerde Vicdan Azabt siirinde Vergilius’un Tit-
yus, Amarillis ve Amyntas hakkindaki konusmasini igler; Horatius un doga giizelliklerine, se-
lalelerine gondermeler yapar. Noelin 21. Giinii siirlerinin 5. sinde Theocritus’un {inli, inegin
bogaya doniisiim anekdotunu ironik bir tutumla dizelerine yerlestirir. Filin Hortumundaki Stin-
ger siirinde Herakleitos un diisiin diinyasinin yani sira Ezra’yi ve yumusak yastikta dinlenen
sessiz dilini diistiniiyorum dizesiyle hayatinin son yillarini kimseyle konusmadan gegiren sair
Ezra Pound’a gonderme yapar. Pound’un bilingli suskunlugunun Baybars’1 oldukga etkiledigi
Ezra’min Sessizligi siirinden algilanabilir. Aym1 siirde Diyojen ile Iskender’in iinlii diyaloguna
da atif yapilir (118). Edebiyat diinyasindan Marcel Marceau (Noe!'in 21. Giinii, 18), Heming-
way ile Goethe ve eseri Faust Tilki Sairler Arasinda siirinde (Baybars, 2007: 205) bir araya
gelir. Feylesof Kapist Oniinde bashkl siirde Shakespeare’in derin yalnizlig1, Ayasofya ile 6z-
deslestirilerek yansitilir. Liszt’den (Sally Ann Hodges siiri, 252) Kyleie Minogue, Elton John,
Stevie Wonder, David Bovie’ye (Baybars, 1997: 158) uzanan bestekarlar, miizisyenler (117)
dizelerde goriiliir. Baybars, Kristof Kolomb 'un Yalnizligi siirinde kendi derin ruhsal yalnizligini
ugsuz bucaksiz okyanusta bir umudun ardina diismiis olan Kolomb’un kaotik kisiligini irde-
leyerek kederini paylasabilir insan, ama umudunu asla ifadesiyle anlatir. Ayni siirin ilerleyen
dizelerinde Vespucci ve Marco Polo da yeni umutlarin simgesi olan yeni mekanlarin kasifleri
ve sairin ruhsal arayislarindaki engin agilimlarin sembolii olarak anilir (125).

3. Ritiieller ve degerler: Baybars’m Ingiltere ve Fransa giinlerinde Hiristiyan kiiltiir
ve sanat verilerine sempati ve yakinlik duymasi, dizelerine somut bir bigimde yansimistir.
Koklii bireysel kiiltiirel degisimlerin olusum ve sonuglarini irdeleyen bir ¢alismada ileri siirii-
lenler, Baybars’in daha 6nce degindigimiz etkilesim ve kiiltiirlesme (acculturation) siirecini
anlamamizda yardimec1 olabilir:

Bu asamada, aray:s iginde olan birey kiiltiirel farkliliklarini gdrmezden gel-
meye baslar. Kendini digtan gelen farkli etkilere karsi savunmaktan vazgecer.
Kimi zaman agiklayamasa da karsilastigi farliliklar: sorgulamadan kabul ede-
rek ‘alisiimadik’ olana saygr duymaya, olumlu bulduklarint algilamaya, be-
nimsemeye, kendi yasaminda uygulamaya baslar ve sonugta kendi kiiltiiriine
ait olanlardan rahatsiz olmaya ve dtekini tercih edecek sekilde dziinii dislama-
ya varan bir dizi duygusal siire¢ yasar (Cakir 78).
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Aslinda Kutsal Kitaplar siirinde gergegi o kadar uzakta aramamak gerektigini vurgu-
layarak ilk modern sapma bilirim Darwin’i kopus/ ¢cagdas gergege dogru/ Toplumsal safa-
ginda onun, Karl Marx belirir (Baybars, 2007: 65) derken bilim ve felsefeye oncelik veren
Baybars, daha sonralari Romalilarinin yankilanan savag ¢igliklarindan (26) yola gikarak ki-
lise, Hiristiyanlik, papazlar, ¢can kuleleri, paskalya, azizler, gibi odaklarda sprituel bir yone-
lisin icinde olur. “Noel’in parlakligi, hindi gelenegi, Noel kartlari, dogrudan bir Sistersiyen
Manastiri’nin bulundugu St. Bernard Dagi bagliklt siir, farkl: siirlerde Robert, Paul, Patrick
adlarimi tasiyan pederler, Salve Regina ilahisi, aksam ayinlerindeki ilahiler (185), Tanri’ya
Dogru Diislemek siiri (186), Hag ¢ikarip oturdum ve alev alan kilise siralarina baktim/ sev-
givle kurutulmus ¢igekler gibi parlayan gibi dizeler (169) ve benzer unsurlar, deginilen dinsel
kimligin yansimalaridir. Bu siirlere yerlesmis olan dinsel degerlerle ilgili veriler, Hiristiyan
inanc1 sistematiginde kisinin varligiin kutsal kilinmasi evresinde gozlerini varliklardan tek-
rar Tanr1’ya ¢evirerek ve Tanr1’nin degerlerine kosut diigiince ve inaniglar kusanarak kutsal’t
giincele tagima ¢abasini gdstermektedir (Tidball, 2009: 125). Baybars’in bu baglamdaki di-
zelerde bencillik ve ¢ikarcilik kavramlarina agik bir kargt durus sezinlenmesine karsin bu
durusun protest bir tavir yerine insancil (hiimanist) bir tutumla bigimlendigi séylenebilir.
Bunun dindarliktan baska bir sey oldugunu vurgulayan Baybars, Ama tinsel, politik veya
cogu kavram gibi din de bir milletten bagka millete veya bir bireyden oteki bireye farkl bir
kiliga girer diyerek Maimonides (Musevi), St. Augustine (Hiristiyan) ve Ibni Sina’nmn (La-
tin metinlerinde Avicenna- Miisliiman) kendi diisiinsel birikiminde 6nemli etkileri oldugunu
ifade eder. Ayrica Yunus Emre’nin insancil din anlayisi ile Dede Korkut’taki konuya iliskin
mesajlarin kendi dinsel diisiince olusumlarinda yeri bulundugunu vurgular (Baybars, 2014:
123-124). Baybars’in Hiristiyan mistisizmi ile iliskileri ya da etkilesimi konusundaki bir
yorumda ise; Baybars, kendinden beklenmedik bir durum olsa da, ilgi ¢ekici bir tarzda Hi-
ristiyan mistisizmine yoneliyor ve bu izlek, ondaki sevginin bir baska boyutunu bagariyla dile
getiriyor denilmektedir (Sidwick& Jackson- Baybars, 1997°den:139). Sairin Mungak Penge-
si adl siirinde de kendi ilham perisi oldugunu sdyledigi Cinli Miu merkezinde Hz. Isa’nin
semaya yiikseligini simgeleyen Yiikselme Giinii’'ne (4scencion) atif yapilir:

Miu, sevgilim; annem, dadim,; sorarim ona ne gordii benim disimda,
uzay yollart bulustu mu O ’nunkiyle, Yiikselme Giinii'nde? Yok, Miu

gitmigsti ¢ok daha evvel bir Zaman’a, Yasam hald bir meram Allah in elinde.
(2007: 232).

lerden biri olan Centaurus ta Giil Paskalyas: (233)’nda, bagka bir siirinde de andig1 antik Cin
kitab1 7/ Jing’de bulunan Centaurus (burg, takimyildiz1), Jung Fu adli heksagram, Hiristiyanli-
gin en dnemli adlarindan St. Augustine, Hz. Isa, Saul (St. Paul), Alfa ve Omega gibi sembol ve
ritiieller, spirituel baglamda Hiristiyan inang ve terminolojisi kullanilarak islenir (233).

B. Bicimsel anlamda kiiltiirlerarasi edebiyat

1. Tiir adaptasyonlari: Baybars siirinin bigimsel anlamda kiiltiirleraras: edebiyat odakl
incelenmesinde tiir adaptasyonlar1 (Mecklenburg, 2008:15) 6rneklerine de rastlanmaktadir.
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Geleneksel Tiirk siirinin dortliik bi¢cimini kullanmayan Baybars, 1951-1953 yillar1 arasin-
daki siirlerini topladig1 Mendilin Ucundakiler adl1 kitabinda degisik siir bigimleri kullanir.
Bu siirleri, farkli sayilardaki dizelerden olusan bentler halinde yapilandiran Baybars, sadece
Veresiye baslikli siirinde daha sonra 6rnekleri sik goriilen kisa siir denemeleri yapar:

Bir can aldim veresiye / Ne olur biitiin bor¢larim gibi, / Bir unutulsa bu da.
(2007: 17).

Zaman Kiranlar (2001; Baybars 2007 i¢inde) adli kitabindaki siirlerinde uzun dizeli bigim-
sel uygulamalar yapan Baybars, Fransizca yazdigi siirleri arasinda Haiku bigimini de kullanir:

Fizik-Kuantum Haikusu

Kaosta bir kelebek-

ilkbaharda kanatlarimi ¢irpiyorum
ama sevgilimi oldiiriiyor firtina

hiiziinlii bir sonbahar giinii. (97).

Bicim denemeleri arasinda Trajik Bir [lham Perisine Sahte Kaside (2007: 182) adl siiri,
Osmanlt siirindeki klasik kaside orgiisiindedir.

2. Dil gesitliligi: Kiiresellesen diinyada ulusal kiiltiirlerin iligkileri konusunda yeni form-
lar ve igerikler giindeme gelmektedir. Dinler, ideolojiler, demokratik degerlerdeki farklilik-
lar, toplum ici kiiltiirlerarasi diyalogda sorunlar yaratirken ¢ok dillilik bu asamada 6nemli
¢oziimler ve segenekler ortaya koyar (Venera vd. 2016:1).

Baybars ilk dénem iiriinlerinde Tiirkgeyi kullandiktan sonra Ingiltere’de yazdig: siirle-
rinde Ingilizce, daha sonra yerlestigi Fransa’da da Fransizca siirler yazmustir. Siirin baska bir
dile gevrilmesinde bile karmasik sorunlarin yasandigi bilinirken Taner Baybars’in ii¢ farkli
dilde siir tretmesi, dil ¢esitliliginin somut gostergesidir. Siirin evrensel boyutlarinda farkl
dillerde iirlin veren Baybars, bir yandan o dillerin ayr1 anlatim varsilliklarindan yararlanirken
diger yandan da o dillerin renkli kiiltiirel verilerini dizelerine tasir. Ug dilin anlatim olanak-
larindan hareketle kendi siir dilini yaratmig olan Baybars, metafor olusturma, mecaz, yan
anlam, uzak cagrisimlar gibi teknikleri dogal bir akis i¢inde dizelerine yansitabilmistir. Yasa-
dig1 ¢evrenin dilinden etkilenmemenin olanaksiz oldugunu dile getiren Baybars, kendisiyle
yapilan bir roportajda bu konuyla ilgili olarak; Dil dedigimiz, her giin igimize ¢ektigimiz
ve disariya verdigimiz hava gibi bir seydir. Birisi tamamen Ingilizce bir cevrede yasayip
da, icine ¢ekip disariya verdigi dilden etkilenmekten kaginabilir. Icinde dogdugu dili artik
duymaz olur insan. (...) Benim durumu da, ayrica Tiirkcenin degigen dogasi sorunu var. Bazi
modern metinlerin ¢ok az anlami var benim i¢in, ¢iinkii bu dil her zaman yeniden yaratili-
yor (Baybars, 2014: 119-139) derken dil-siir dili iliskisine yonelik goriislerini ortaya koyar.
Baybars’1in ¢ok dilli siir iireterek Ingiltere ve Fransa gibi etkin edebi merkezlerde elestirmen-
ler tarafindan saygin/takdirkar bir big¢imde yorumlanmasi dikkat ¢ekicidir:

Siirlerini bir ikinci dilde yazmanin giigliikleri, Taner Baybars’t mevcut siir
gruplarinin bask: ve etkisinden ¢ikarip, ¢agdasi olan Britanyal sairler kargi-
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sinda avantajli duruma getirdi ve o, hi¢bir zaman, iislup, tarz ya da konu ba-
kimindan moda siir anlayislarini izlemek gibi bir egilim gostermedi (Howard
Sergeant- Contemporary Poets- Baybars 1997°den, 12).

Hangi edebiyata ait olduguna dair kendisine yoneltilen bir soruya verdigi yanit ise, onun
kiiltiirlerarasilik konusundaki konumunu belirleyebilecek niteliktedir: Insana sahip ¢ikan
koken degil dildir. Joseph Conrad’1 Polonyali bir yazar; Nabakov’u Rus; Tom Stoppard’i
Cek ve Rushdie’yi Hintli olarak simiflandirmak giiliing olur... [nantyorum ki beni, ‘Kibris do-
gumlu (veya Kibrisli-Tiirk kékenli) Britanyali sair’ olarak tamimlamak en uygunu olacaktir
(2014: 126). Baybars’in kisisel dil evrenindeki {iglii yapinin kimi zaman ¢atigma, kimi zaman
“cok dilli belleginden” kaynaklanan agmazlara yol actig1 goriiliir:

Tath-sert dil belirsizlesiyor, sozciik

sozciikle i¢ ice.

Kabuk tistiinde kabuk, dikilen taht

uistiinde bir diken-Yakimim seni yanima alacagim

80z sozciikten koparken, ¢ok-dilli bellegim (1997: 71).

Sair, bu dizelerde kullanilan “kabuk, taht ve diken” imgeleriyle bellegindeki dillerin ¢a-
tigma ve i¢ i¢eligini vurgular.

3. Metinlerarasilik: Kiiltiirleraras1 edebiyat arastirmalarinin bigimsel anlamdaki alt
dallarindan biri olan metinlararasilik, genel anlamda metnin gondergeselligi ile baglantili
bir dizi dis etkenin (toplumsal, tarihsel, siyasal vb.kosullar) gbz oniinde bulundurulmasini
gerektirmektedir (Aktulum, 2018: 233-256). Taner Baybars siirinde metinlerarasilik, anlam
zenginligi yaratmanin yan sira ¢esitli kiiltiirlerin verilerini belirlemek amaclartyla da nem
kazanmaktadir. Camagir Ipi (Baybars, 2007: 179) adli siirinde bir halk tiirkiisiindeki *“A/igi-
min Gézleri Kara” dizesini oldugu gibi siirine yerlestiren Baybars, ¢ok etkilendigini birkag
siirinde vurguladigr Robinson Crusoe’ye gondermeler yapar (Baybars, 2007: Deniz Kena-
rinda Aksam). Eski Yunan-Roma sairleri dizelerde yer alir (Tepelerde Vicdan Azabi-Bay-
bars, 2007). Mitolojik séylenceler, adlar, motifier aktardiklar1 ya da anigtirdiklar: anlamlarla
siirlerde gorilir: Pan (34), Medusa (114), Horatius (149), Hepahistos (162), lanus (165),
Catallus (172). Dante ve flahi Komedya’dan sahneler Célde Sel Baskini adli siirde resim
gorselliginde dizelere taginir:

(...
Dante 'nin cehennem goriintiisii bu, Gary Packer in ¢iglig
girtlak dolusu bir darbe aci iizerinde. Anlayamaz o bunu:
ya bozar ya da kurar heykellesmis masumiyetiyle (2007: 203).
Tilki Sairler Arasinda baslikl siirde hiiztinlii 6limleriyle bilinen E. Hemingway, Ame-

rikali gairlerden Hart Crane ve kurtulus arayisinda kagisa siginan J. Berryman’a génderme-
lerde bulunulur:
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Tetigi cekmeden dnce tahmin etmeye ¢alisiyorum

ne diisiindiigiinii Hemingway in; Hart Crane ne yapardi
atlamadan énce ¢okseydi tistiinde durdugu koprii?

Su amansiz siirtiste dikiz aynasi miydi

John Berryman in basip gitme kararina yol agan? (2007: 205).

Baybars, Gebe Golgeler adl1 kitabinin Noel’in 21 Giinii baslikli siir dizisinin 21 incisin-
de sira dig1 yasamu ve siirleriyle hayati boyunca asik oldugu tek kadin olan Lesbia’ya adadig1
siirleri ile taninan ve geng yasta 6len Romali sair Catallus’un dizelerini siirine montajlar:

“Ah Lesbia, Lesbia’m benim
kimlerin kollarinda horluyorsun gsimdi”

yeni yil yatagimda hingla Catallus okurken ben? (174).

Ayni siirde Ispanyol oyun yazar1 Tirse de Molina’min 1630°da yazdig1 El Burlador de
Sevilla adli oyunun {inlii kahramani1 Don Juan’in trajik macerasina génderme yapilir:

Don Juan’in bir¢ok fethi oldu ama olmadi hi¢ sevgilisi.

sahi, kimdi bunu soyleyen? (174).

Sairin farkli amagclarla siirlerine konuk ettigi Robinson Crusoe, Bir Bisiklet Yolculugu
siir dizisinin ti¢iinciisiinde bir kez daha anilir. Dizinin dordiincii siirinde Sezar’a kars1 gelen
Brutus’un ordusunda savasmis bir sair olan Horatius ve ¢cagdasi Vergilius’un siirlerine gon-
dermeler yapilir. Roma, Likya kahramanlari olan Tityus Amaryllis ve Amyntas’ adlarina
yer verilir. Baybars, Kutsal Kitaplar baslikli siirinde ¢agin ve uygarhigm bilim kaynaklar
olarak yorumladigi Darwin, Karl Marx, Freud ve Einstein’in adlarini anar, yapitlaria agik
gondermelerde bulunur; Bebek Kugurmalari siirinde Proust’un kisiligi ve yapitlart vasita-
styla “bebek” imgesinin soyutlugunda “saflig1” sorgular (93). Bir ka¢ deneme de yaptig1
Haiku tarz: siirin babasi olarak bilinen 17. Yiizy1l Japon sairi Baso’nun dizelerini, Sonbahar
Yapraklar:” adli siirinde insan ve doga arasindaki devinimleri, ruhsal yiizlesmeleri yansit-
mak iizere alintilar. Mitolojinin ¢irkin olmasina karsin en giizel tanrigalarla evlenen tanrisi
Hephaistos, ironi ¢agrisimlarinin araci olur:

Tekrarlarken yatakta Noel sarkilarint minik horlamasiyla

ve bir mum yakarim ben Hephaistos ¢a bir ironiyle, giilerek oynarim (162).

Baybars, Tilki ve Begik Yapanlar adli siir kitabinin girisinde Fransa’nin dogusunda ya-
sayan postaci kadin Pascale’in bagindan gegen gergek olaylar siirlestirdigini “6n not” ola-
rak agiklar. Buna gbre zamanin sathiliginde mekan, gercek ve daimidir. Kisiler ise gercekgi
olmalarma karsin biiyticiiliik, beddua ve kutsama yollariyla siirekli bi¢cim degistirirler. Cok
yonlii yasamlar arasinda miicadele eden insanin ¢aresizligi ve bagkaldirmaya muhtagligini
imleyen kitabin epigrafinda ise John Clare’in (1793-1864) Delilik I¢inde Yazilms Siirler
kitabindan bir boliim yer alir. Ayni kitapta bir Cin atasozii de ayr1 bir sayfada alint1 olarak
yer alir (204). Karantina siirinde Kral Lear’e atif yapilirken (214) “Tilkiye Dénmiis Bakiis”
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(216) adli siirde mitolojinin {inlii sarap ve bereket tanrisi Bakiis’iin (Diyonisos), sembolii
olan asma gibi 6liip tekrar dirilmenin; 6te yandan da aci ve haz arasindaki devinimlerin sem-
bolii olduguna dair kapali génderimler izlenir:

(...)
Kopmus zincirinden gomlegimin igine kaywyor altin hag.
Uzun zaman geri donmesini bekledim onun, beklerken

icime bosalttim tek bardaktan, ¢ift yasam siiresini Bakiis ’iin..(216).

Gegmigin Falina Bakmak (220) siirinin dipnotunda siirde gegen Cin’in en eski fal kitap-
larindan olan / Ching’de bulunan runik simgelere, ger¢eklesmemis kehanet olgularina agik
gondermeler yapilir.

4. Melezlik: Hayatini Kibris, ingiltere ve Fransa’da gecirmis olan Taner Baybars, kiiltii-
rel acidan tipik bir melez kisilik 6rnegidir. Insanlik tarihindeki karsilikli kiiltiirel etkilesimle
ortaya ¢ikan farkli uygulama ve bigimler, kiiresellesen diinyanin yeni bir hiiviyetini ortaya
koymaktadir. Bu konuda yapilmis kilavuz nitelikteki temel galismalarda sosyal yapidaki de-
gisim ve doniigiimlerin evrensel boyutlari tizerinde durulmustur (Burke, P. 2011). Kimlik,
kiiltiir ve melezlik kavramlari, gliniimiiz toplumlarinin temel yapisal 6zelligini olusturma
siirecleri arasinda yer alir. Ote yandan Baybars’in 6zellikle ingiltere’de yasamaya basladig
ilk dénemlerde Britanya’nin renkli kiiltiirel peyzaji, buradaki farkli kiiltiirlerin birlikteligi,
sairin eserlerinde ¢okkiiltiirliiliigiin ¢okca yer etmesini saglamistir (Gelfand vd 2008-Kiiltiir-
lerarast Psikoloji’den s.344) Bireysel melezlesme her ne kadar toplumlararas: devinimler-
den soyutlanamazsa da, tekile indirgenen melezlesmenin temel paradigmalari arasinda dil ve
uzam farklilik ya da varsilliklar1 6n planda gelmektedir (Holton, 2013). Dildeki melezlenme
terimini ilk kullanan dilbilimci Mikhail Bakhtin, ¢cok sesli anlaticiligin etki ve giiciline isaret
etmistir (Y1ldiz, 2014: 35). Bu baglamda Taner Baybars’in Douanier Rousseau baglikl siiri,
cokkiiltiirlii etmenlerin dilde yarattig1 melezlesmeye bir 6rnektir:

We left Dieppe in the brightness of sun
and found Newhaven as much sunned and coy
and tiptoeing through the Customs in the car
we stopped in front of a sentry who,
lifting the bonnet with his little finger,
laughed: monsieur-dame, sortez. But Why?
What about this cake os sun, smell of fruit
and this little bit of French cloud in here? ( 1997: 90).
Kiiltiirlerarasi Psikoloji 6gretisinde entegrasyon ve ¢okkiiltiirliiliik kavramlari hem kiil-

tirlerin kimliklerinin ve kiilttirel 6zelliklerinin devamlili§ini 6ngoriir hem de genis 6lgekli
cogul toplumda katilim1 gerektiren tutumu 6n plana ¢ikarir (Abayhan, 2015).
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Kiiltiirel melezlik eksenindeki bu kuramsal ¢ercevede Taner Baybars, tipik bir melez/hibrid
kiiltiir olusumunun merkezinde duran bir sair goriintiisii vermektedir. Gog ettigi Ingiltere’de
anadilin siirsel sermayesinin {istiine kurdugu Ingiliz ve Fransiz dilleri, Baybars’ta salt soz-
sel ifade/anlatim odagindan degil, diisiince, bakis agis1 ve yorumlama agilarindan da genis bir
spektrum yaratmistir. Bu baglamda sairin konumu ve 6nemi hakkinda Enis Batur un Kirk yilda
bir Tiirkge siir yazdi, ama kirk yildir Tiirkiye 'de yazilan siirlerin ¢cogundan daha iyisini yazdi
degerlendirmesi dikkat ¢ekicidir (Baybars, 1997: 13). Evrensel kiiltiiriin mitoloji verilerinden,
farkl kaynaklarin birikimlerine girebilmis olan Baybars, yukaridaki maddelerde 6rneklendiril-
meye ¢alisilan basliklarda goriildiigii iizere; Akdeniz tiirkiilerinden pastoral sdylemlere, klasik-
lesmis diyebilecegimiz diinya edebiyatlarinin isiltili evrenlerine, tinsel duyus, cosku ve spiritii-
el sarmallarla olusan kendine has bir melez/hibrid siir diinyas: yaratmustir.

Sonug¢

Karsilastirmali edebiyat aragtirmalarinin bir alt disiplini olan kiiltiirleraras: edebiyat, gii-
niimiizde edebi iiriinlerin algilanmasi1 ve 6ziimlenmesinde eserlerdeki ¢ok boyutlu iliski ve
etkilesimlerin incelenmesine olanak saglamaktadir. Bu kuramla, farkli odaklardaki veriler
ele alindigindan kusaklar, uluslar ve cografyalar arasinda kopriiler kurulabilmekte; kiiltiirler
arasindaki iliski, ¢eliski ve etkilesimlerden beslenen edebi eserler ve sahsiyetlerin incelenme-
sinde somut yararlar elde edilebilmektedir.

Kiiltiirleras: edebiyat, din, dil ve uygarliklar arasi diyaloglarin edebi iiriinlere yansima
bi¢imleri ve “dteki” kavramini ¢oziimleyici niteligiyle yeryiiziiniin kaotik yapisinda anla-
yislilik ve paylagim inceliklerini yeniden giindeme getirme ¢abasi i¢indedir. Bu anlayis bag-
laminda ele alinacak sanatgilarin ¢okkiiltiirliiliik atmosferlerini 6ziimlemis; bu baglamdaki
birikimlerini yapitlarina yansitmis olmalar1 basat 6zelliktir. Mitolojiden, tarihe, antropoloji-
den, toplumbilime, psikolojiden dilbilime uzanan veri analizleri ve bunlarin edebi iiriinlere
taginma stiregleri, ¢okkiiltiirlii edebi iiriiniin niteliklerini belirlemektedir.

Bu aragtirmada igerik agisindan kiiltiirel ¢atismalar ve kiiltiirel karsilasmalar; bi-
cimsel anlamda da tiir adaptasyonlari, dil ¢esitliligi, metinlerarasilik ve melezlik temel
Olciitleri, Taner Baybars’in siirleri {izerinde yontemsel bir uygulamayla irdelenmistir.
Eserleri hakkinda sinirli arastirma yapilan Taner Baybars, Ortadogu, Akdeniz temelinde-
ki kiltiirlenme siirecini, Britanya, Fransa topraklarinda g¢esitlendirirken Tiirk¢enin siirsel
yapisini Ingilizce ve Fransizcanin genis anlatim kaynaklari ile bigimlendirmis bir sairdir.
Taner Baybars, temeli Ortadogu-Akdeniz kiiltiiriine dayali; sonrasinda Anglo-sakson kiil-
tiiriinii 6ziimlemis bir sair olarak yerelden evrensellige dogru bir genislemenin odaginda
bulunmaktadir. Ondaki bireysel varolusun yetigkinlikte farkli cografyalardaki uyanisi ise
¢ocuklugunun gectigi Kibris i farkli dil ve dinlerin bir arada bulundugu ¢okkiiltiirlii yap1-
sin1 giindeme getirmektedir.

Baybars’in ilk donem siirlerinde Magusa’dan Uskiidar’a, Istanbul’a uzanan cografi ya-
yilimla boy gosteren yerel kiiltiir, Giilten siirinde Cypre’deki kinali parmakiar, Cypres’in
sateni gibi imajlarla yansitilirken geng yasta gergeklesen gog, yeni cografya, yontemin ilk

879



folklor / edebiyat

basamaklar1 olan kiiltiirel ¢atisma ve karsilasmalarin da sahnesi olur. Her ne kadar kozmo-
polit yapisindan soz edilse de Akdeniz kiiltiiriiniin tipik 6zelliklerini tasiyan Kibris’tan In-
giltere merkezli Bati kiiltiirline gegis, ardindan sairin Fransa tecriibesi, deginilen ¢atisma ve
karsilagmalarin boyutlarini genisletir. Kiiltiirel ¢atismanin temelini bicimlendiren semboller,
kahramanlar, ritiiel ve degerler, Baybars siirinin yeni 1rasint ortaya koyar. Dildeki Tiirkge,
Ingilizce ve Fransizca olmak iizere iiglii yapi, bu dillere ait kiiltiirel verilerin zenginligi, Bay-
bars siirinin anlatim odaklarindaki 6zgiin yapiy1 yaratmistir. Sairin yasadigi yillarin Avrupa
genelindeki kiiltiirel geciskenliklerin yogunlastig1 donemlere rastlamasi, siirlerde ¢okkdiltiir-
lii metafor ve imge zenginlikleri, metinlerarasilik, yan anlam, yakin ve uzak ¢agrisimlarin
sergilenmesinde etken olmustur. Mitolojik verilerden, eski ve giincel edebiyattan sanat diin-
yasinin etkili isimlerine/eserlerine, bilim insanlarina, kutsal kisi ve degerlere uzanan genis
etkilesim alaniin merkezinde duran Taner Baybars, giinliik yasamin rutin ¢arklarinda da
farklr kiiltiirel unsurlar1 dizelerine aktarmis, kiiltiir ve kimlik ekseninde dili 6ne ¢ikararak
kiiltiirleraras bir siir diinyas1 yaratmistir.

Insancil bakis agisin1 goz ardi etmeyen Baybars, insanlik tarihinin bigimlendigi cograf-
yalarin kiiltiirliyle slizilmiis siirinde yer alan zengin izlekler ve yetkin anlatim iiriinleriyle
evrensel bir “diinya sairi” kimligine ulagmistir.

Notlar
Taner Baybars, Se¢me Siirler, s. 12

2 Bu cahismalar iginde Meral Demiryiirek’in Kibris tan Britanya’ya Uzanan Bir Ada Insami: Taner Baybars adl
makalesinde (Kibris Arastirmalari ve incelemeleri Dergisi, 1-2 Ocak 2018a s. 79-94) Baybars’in genellikle in-
gilizce ve ayrica Fransizca siirler yazarak koloniyel bir 6zellik kazandig1 vurgulanarak, makalenin Hitit Univer-
sitesi FEF 19001. 14. 002 kodlu “Taner Baybars Hayati-Sanati-Eserleri” baslikli bitmis projenin verilerinden
yararlanilarak yazildig1 vurgulanir.

3 M. Demiryiirek, Taner Baybars-Osman Tiirkay-Talat Halman Mektuplasmalar Baglaminda Tiirk Edebiyati
(III. Uluslararas1 KIBATEK Kibris Tiirk Edebiyat1 ve Edebiyatcilart Sempozyumu, 2018b) ¢alismasinda Osman
Tiirkay’in yani sira Taner Baybars’in da yurt disinda Tiirk edebiyatinin Bat1 ilkelerinde tanitilmast i¢in gabalar
sergiledigini agiklar.

4 Meral Demiryiirek’in Ingiltere’de Bir Kibrishi Tiirk Yazar Taner Baybars ve Cevirileri, (XI. Uluslararas1 Biiyiik
Tiirk Dili Kurultay1, 2016) adli bildirisinde ise sairin eserlerini olusturmasi siirecinde Kibris etkileri ele alinir.

5 T. Baybars hakkinda bir baska yazi, Emel Kaya’ya aittir. Kaya, 13 Mayis 2017 tarihli Yeni Diizen gazetesinde
yer alan Yasamun Sinir Uglarinda Taner Baybars Siiri baslikli calismasinda “pek ¢ok temayi, insani irdelemek,
insanin yerytiziindeki hacmini, yagama anlam katma ¢abasimi kavramak i¢in kullanan sairin tematik ¢esitlilik,
anlam katmanlari olusturulmus incelikli, dolayli, yer yer ironik bir dilsel zenginlikle” dikkat ¢ektigini vurgular.
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