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Tablo 2. Balik¢1’nin Bodrum’da iZ biraktig1 mekanlar

Tablo 3. Balik¢1’nin ardindan Bodrum’da gerceklestirilen 1Z Mekanlar

Birbirini tarihsel olarak takip ederek yazarin kentteki tiim izlerini 6zetleyen tablolarda
da goriildiigii gibi Cevat Sakir, sadece Bodrum’da yasamis oldugu dénemi degil; 1925-1970
yillar1 arasindaki kenti iyi bir gézlemci olarak aktarmistir. Bunun disinda somut olarak yap-
ti1g1 fiziksel katkilarin giiniimiizde kentin mekansal kalitesini artirdigi goriilmektedir. Ayrica
o donemde kentlilerin gorgiisiinii gelistirmis; bu birikimle kente yeni katkilar konulmasin
saglamistir. Tim bu katkilar kent mirasinin bir pargasi olarak kabul edilebilir.
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Son yillarda yazarla iligkili yapilan etkinlik, belgesel tiirti ¢aligsmalar ve girisimlerin sa-
yisinin artmasi olumlu gelismelerdir (Bodrum Ekspres, 2021; Metafor Filmcilik, 2015). Bu
gelisim kentsel miras bilinci ve kentlilik bilincinin olusmaya basladiginin isaretleridir. Ancak
buradaki 6nemli noktalardan biri ¢alismanin bagliginda gegen ve anahtar kelimeleri arasinda
olan “miras ve kalit” arasindaki farktir.

Kokeni Arapca olan “miras”, TDK sozliigiinde “birakit” sdzciigliyle es anlamli olarak ve-
rilmektedir. Hukuk ¢ercevesinde “birine, dlen bir yakinindan kalan mal, miilk, para, servet vb.”
olarak tanimlanirken mecaz anlaminda “bir neslin bir sonraki nesle biraktigi degerler” olarak
tanimlanir (TDK Sézliik, 2023). Dolayisiyla “miras” birakilan, kullanilan, hazir olan sey olarak
tanimlanabilir. Ote yandan bu ¢alismada “birak-mak” eyleminden tiiretilmis “birakit” (miras)
ve kal-mak eyleminden tiiretilmis “kalit” kelimeleri arasinda fark oldugu kabul edilmistir. “Bi-
rakit”, mirasin daha ¢ok maddi varliklar anlamina isaret ederken “kalit” goérenekler yoluyla
yerlesmis olan tutum ve davranig bigimi olarak mirasin “kalic1” olan tarafini ifade etmektedir.

Ayrica kent lgeginde “kalit”, Keles’in “Kent ve Kiiltiir Uzerine” (2005) isimli makale-
sinde de kullanildig: gibi kalict olarak korunan ve siirdiiriilen anlamina gelmektedir. Mirasin
kalita doniligmesi i¢in, birakilan seylerin kalici olana evrilmesi, stirdiiriilebilirliginin saglan-
masi1 ve kaybolmasiyla iliskili bir tereddiit (duraksama) yasanmamasi gerekir. Kentte yasa-
yanlarin gelecege tasidiklar 6zgiin degerler sistemi olarak tanimlanan kentsel miras, kiiltiirel
miras ve kent kiiltiiriiniin ortak paydasidir (Keles, 2005). Sonugta, kentsel mirasin sadece
“brrakit” ¢ergevesine indirgenerek korunmasi degil; kalit olarak goriiliip bu degerlerin kentte
yasatilarak stirdiiriilmesi hedeflenmelidir.

Taner ve Tezcan’a (2019, s. 267) gore “yasadigimiz yeri giizellestirme duyarliligi, ka-
dim degerlerimizi ortaya cikartip paylasma titizligi, yasadigimiz yeri sevme ve sevdirme
gayreti’ni miras olarak birakan Balik¢1 ve anist Bodrumlular tarafindan her donem ve her
firsatta yasatilmistir. Ancak yazarin kentte biraktig1 izlerin yasatilmasi ve siirdiiriilmesi i¢in
kent i¢inde gerceklesen girisimlerin elestirilecek yonleri bulunmaktadir. Daha 6nce belirtildi-
&i gibi sayilar1 artmakla birlikte bu ¢aligmada yapilanlarin yeterli nitelikte olmadigt; 6zellikle
algilanabilirlik ve erisilebilirlikle iligkili sorunlart oldugu ve paylasim ac¢isindan etkin ve
yenilik¢i olmadiklart belirlenmistir.

Calismada elestiriye acilan bu konunun orneklerle desteklenmesi miimkiindiir.
Ornegin Balik¢i'nin amisini yasatmak ve kenti zenginlestirmek igin yapilmis olan son
heykel irdelendiginde yazarin hafizalardaki halinin heykeldeki beden diline yansitilmadigi
sOylenebilir. Yazarla bizzat goriismiis olanlardan Bodrumlu Mahmut Demirdrs (Orman,
2018, s. 74), Balik¢i’nin kahvesini de igkisini de ayakta ictigini anlatmaktadir. Yakin
arkadaglarindan Ali Cengiz ise bir déhi olarak tanimladig1 yazarin balik¢t malzemeleri
sattig1 dilkkkanin genis merdivenlerinde degisik bir pozisyonda yazi yazdigini, sofanin ucuna
kagitlarin1 koydugunu bildirmektedir. Balik¢r’nin teknesinde ve deniz kiyisinda uzanarak
yazi yazdigi da bilinmekteyken Sakar (2020) Balik¢1’nin oturma pozisyonunu uzun boyundan
dolay1r normal bir oturma bi¢iminden farkli olarak tariflemektedir. Bu bilgiler 1s1ginda
Balik¢r’nin her yerde bulunabilen standart bir bank iizerine oturtulan ve tam olarak 1/1
dlcekte yapilmamus bir yapisalla ifade edilisi elestirilebilir. Ote yandan Balik¢1’nin ardindan
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sOylenmis 6nemli deyisler i¢cinde Necati Cumali’ya ait olan sdz bu agidan dikkat ¢ekicidir:
“Sanki biiyiik bir heykel kaldirild: biiyiik bir alandan” (Bodrum Belediyesi Yayin Kurulu,
2021, s. 208). Bu s6z adeta onun ismini yagatmak i¢in yapilan heykellerle bir ironi yarat-
makta ve duvar freski gibi iki boyutlu yapilan girisimlere de bir baska elestiri getirmektedir.

Calismada tespit edilen erisilebilirlik sorunuyla iligkili de birgok 6rnek verilebilir. Yazarin
adinin yasatildig: yerler kent iginde yer almakla birlikte ¢agdas kent kiiltiirii agisindan ¢ok
onemli olan Evrensel Tasarim Ilkeleri’nden (25) uzaktir. Ozellikle bu ilkelerin temelini
olusturan ‘esitlik¢i kullanim ilkesi’ a¢isindan sorunlar bulunmaktadir. Kent Merkezi disinda
olanlarin ise ulagimi gii¢ ve yonlendirilmeleri yetersizdir.

Bu calismada girisimlerin tespiti ve degerlendirilmesinden &te yazarin biraktigl mirasin
kalita doniistiiriilmesiyle iliskili olarak eklenmesi gereken oneriler de bulunmaktadir. Bun-
lardan ilki yazarin izlerinin bulundugu mekanlarin genisletilmesi ve farkli bir cografyaya da
tasinmasi gerekliligi tizerine; digeri ise sadece fiziksel mekanlarda degil, dijital ortamlardaki
paylasimin artirilmasi tizerinedir.

Tablo 2 ve Tablo 3’te gruplandigi gibi yazarin Bodrum’daki yasantisinda deniz ile de
cok yakin iliski i¢inde oldugu aktarilmistir. Ancak izlerinin bu cografyaya taginmasi heniiz
gerceklesmemistir. Bu izlere isaret eden ve hatta “Bodrum’un denizden girigine bir Balik¢t
heykeli yapilmasi” seklindeki somut bir 6neri Taner ve Tezcan’in (2019)’1n ¢alismasinda
vurgulanmistir. Ayrica ayni kitapta “yasadigi evlere plaket konulmasi, Balik¢1’nin izlerinden
olusan bir Bodrum kiiltiir haritasi olusturulmasi, Balik¢1’nin ismini tagtyan bir arastirma ens-
titlisi, bir kiiltiir merkezi ve miize agilmas1” gibi 6neriler “yapamadiklarimiz” baslig: altinda
ictenlikle paylasilmistir. Bu veriler, tespit edilen algilanabilirlik ve erisilebilirlikle iligkili so-
runsallarin stirdiigiinii gdstermektedir.

Bunlarin yaninda g¢alisma sonunda giliniimiizde neredeyse birincil bagvuru kaynagi
olan internet {izerinde bir tarama, etkin ve yenilik¢i paylasim odakli sorunlarin tespiti i¢in
¢evrimici kaynaklarda da inceleme yapilmistir. Bu ¢alismada adi siklikla gegen ve Halikar-
nas Balikgist ile iligkili birgok etkinlige katki koymus kamusal kurumlarin (Bodrum Beledi-
yesi, Bodrum Ticaret Odasi, Bodrum Deniz Miizesi, Ilge Kiitiiphanesi, Bodrum Kalesi gibi)
resmi internet siteleri incelenmistir. Bu sitelerde yazarin isminin gegtigi ancak kente yaptigi
katkilar agisindan etkin bir sekilde yer almadigi goriilmiistiir. Ayrica bu izlerin fiziksel takibi
kadar 6nemli olan dijital takibini miimkiin kilan bir kent rehberi de heniiz bulunmamaktadir.

Halikarnas Balikgisi 6zelinde kiiltlir mirasinin izini siirmek, kalitlari aragtirarak bir araya
getirmek ve belirli bir ¢ergeve igerisinde yeniden yorumlamak igin mimari, kent planlama,
tasarim, interaktif ve dijital haritalama gibi alanlar, bu ¢calismada bir mimar ve tasarimci tarafin-
dan kurgulanmustir. Genel olarak yakin disiplinlerin bitistirilmesinin daha uygun oldugu kabul
edildiginden (inci ve Kaya, 2022) mimarlik ve tasarim alanlari arastirma yénteminde bir araya
getirilmistir. Henry (2018) disiplinlerarasi ¢alismalarda ortak ¢alisma zemini ile yeni bir kuram/
fikir/eylem/iiriin {iretilmesine vurgu yapmaktadir. Boylece farkli yaklagimlarla metodolojiyi
olusturarak yeni bir anlatim dili iiretilebilmektedir (Arapoglu, 2019). Bu arastirma baglaminda
bu yeni tiretim/sdylem, kiiltiir mirasinin harita ile gorsellestirilmesi olmustur.
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Tim bunlar g6z 6niinde bulundurularak ¢alismanin sonunda kent kiiltiiriiniin bir parca-
sin1 gorsellestirerek aktarmak icin, Halikarnas Balik¢isi’nin kente biraktigi kalitlarin farkl
katmanlarla haritalandirmasi bir yontem olarak énerilmektedir. Ozel amaglara yonelik tasar-
lanan ve resimlenen haritalar ve gezi rotalari, turizm, kent mirasi1 ve geziler i¢in karmasik
bilgiyi organize ederek gorsellestiren iletisim dgeleri olarak degerlendirilebilir (Leonard ve
Ambrose, 2012). Pek ¢ok kiiltiir odagi kent gibi Bodrum’un da farkl 6lgeklerde ve teknikler-
de hazirlanmis, hatta gezi rotalari igeren haritalart mevcuttur. Ancak bu arastirmanin amacina
ve kapsamina uygun olarak hazirlanmis bir harita bulunmamaktadir. Halikarnas Balik¢isi’nin
kente biraktig1 izleri takip etmek isteyen birisi, bir kismi yikilmis, bir kismi degismis yapi-
lar ve izlerden bazilarin1 bulamayacaktir. Oysa varligini siirdiiren ve siirdiirmeyen noktalar
lizerinde gezi rotalar1 kurgulanip, kentteki izleri bir harita yardimiyla takip etmek, aktarilan
bilgiyi metindeki bilgiden ¢ikartip yasamin i¢ine sokabilir ve deneyime doniistiirebilir.

Ornegin Google Haritalarim uygulamast, var olan dijital haritalara bireysel olarak ekle-
meler yapabilmeyi, hatta gezi rotalar1 olugturabilmeyi olanakli kilmaktadir. Harita {izerindeki
isaretlemeler farkli katmanlar kullanilarak mekansal verileri gorsellestirmek i¢in pratik bir
aragtir (Teslenok vd., 2021). Bu tiir uygulamalar i¢in Google Haritalarim uygulamasi diinyanin
farkl1 bolgelerinde kullanilmaktadir. Ornegin Endonezya’da bu amagla koruma bolgeleri web
sitelerine entegre edilen Google Haritalarim uygulamasi ile kaydedilerek siniflandirilmistir
(Laverius vd., 2020). Bir baska 6rnek ise Ispanya’da Dijital Miize Koleksiyonlar1 agi CERES
araciligi ile Google Haritalarim uygulamasini taban olarak kullanarak miras nesnelerini
dijitallestirerek gorsellestirme saglamaktadir (Sevilla vd., 2022). Bu veriler herkese agik bir
erisimde degildir ancak hepsi dijitalize edilip listelenmistir. Tiirkiye’den benzer bir 6rnekte
de 2006’da CEKUL Vakfi tarafindan desteklenen Sinan’a Saygi Projesi kapsaminda Mimar
Sinan’in ayakta kalan eserleri harita iizerinde isaretlenmistir (Sinan’a Saygt, 2006). Somut
olmayan kiiltiirel miras kapsaminda {tilkelerin var olan miras alanlarin1 kaydedip korumasi
gereklidir (Keles, 2005). Etkilesimli haritalar ve infografikler, karmasik bilginin aktarimi
icin tercih edilen araglardandir. Taggioglu (2013), haritalama eylemini tasarimin temelindeki
problem ¢oziimiinde bir yontem olarak degerlendirmektedir.

Bu amagla ¢alismada olusturulmus tablolarda (Tablo 2 ve Tablo 3) organize edilmis
bilgiler, yine tablolardaki kategoriler dikkate alinarak harita {izerinde isaretlenmistir. Bu
isaretleme, giincel bir ¢evrimigi lokasyon belirleme araci olan Google Haritalarim platformu
kullanilarak tamamlanmis olup, daha ileride yapilabilecek 6zgiin haritalara bir rehber niteligi
tasimas1 amaciyla yapilmistir. Oncelikle mevcut haritalar iizerinde, tablolarda listelenmis
olan kalitlarin mevcudiyeti arastirilmis, yok olmug veya kullanim amaci degismis yapilar
varsa giincel konum belirlenmistir. Farkli yer isaretlerinin dikkati dagitmamasi i¢in harita
iizerinde ayr1 bir katman agilarak sifirdan isaretleme yapilmistir. Haritada Gi¢ ayr1 kategori
icin li¢ katman agilmistir; “Balik¢i’nin kentte iz biraktigi mekanlar, Balik¢i’nin ardindan
gerceklestirilen iz mekanlar ve Kaybolmus izler” (Gorsel 15).

Ilk kategori icin yazarin dogrudan iz biraktig1 otel/pansiyon, tarihi yapi, kafe/restoran,
plaj, idari binalar ve diktigi agaglar1 gosteren noktalar isaretlenmistir. Yer isaretlerinin diginda
Umurca Mabhallesi, Giritli Mahallesi gibi alanlar da gevrelenerek kaydedilmistir.
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Kiiltiir Miras1 Bodrum Haritas1 (Songiir Dag, 2024)

Gorsel 15: Halikarnas Balikgisi
Ikinci kategoride ise yazarin ardindan gergeklestirilen iz mekanlar tespit edilerek haritada
isaretlenmistir (Gorsel 16). Ayrica haritadaki yer isaretlerinin lizerine tiklandiginda goriintii-

lenebilmesi i¢in o noktayla ilgili bilgi ve fotograflar da eklenmistir.
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Gorsel 16: Goniiltepe mevkii i¢in yapilan isaretleme ve bilgi girisi (Songiir Dag, 2024)
Uclincii kategori kaybolmus izleri listelemekte, Halikarnas Balik¢isi'ni giiniimiiz

kentlisine hatirlatacak olan bilgiler kaynaklarryla birlikte haritada gosterilmektedir (Gorsel

17).
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Gorsel 17: Halikarnas Balik¢ist’nin Bodrum’daki Kaybolmus izleri (Songiir Dag, 2024)

Calismanin sonunda Halikarnas Balik¢isi’nin kente biraktigi kalitin izi siiriilmiis, harita
iizerinde gorsellestirilmistir. Bir 6neri olarak sunulan haritalamada son iki tabloda (Tablo 2 ve
Tablo 3) listelenmis olan, toplamda 48 nokta belirlenmistir. Bu 6nerideki amag, bu noktalari
kapsayan farkli duraklarla kent kullanicisina 6nerilebilecek rotalar tiretmektir. Bu ¢alismada
belgeleme ve kayit tamamlamanin yani sira aragtirmanin ilerleyen asamasinda kolektif bir
harita tasarimi / gorsellestirilmesi planlanmaktadir.

Sonuc¢

Insanlar ¢ogunlukla dogduklari yerle anilirken diisiiniir, yazar, cevirmen, ¢izer, bah¢ivan,
rehber gibi nitelikleriyle ¢ok yonlii bir sanat¢t olan Cevat Sakir Kabaagagli, Halikarnas
Balik¢ist’na doniistigii Bodrum kentiyle anilmaktadir. Yazar, siirgiin olarak gelisinden
[zmir’e tasinmasia dek kesintisiz 22 yilin1 Bodrum’da gegirmis bununla birlikte 88 yillik
yasaminin Bodrum’dan ayr1 gegirdigi doneminde de kentle iliskisini stirdiirmiistiir.

Son yillarda yazar ve Bodrum arasindaki iligskinin giiglenmesi, izlerinin yasatilmaya ¢a-
lisilmasi belki de onun tohumlarini attig1 “kentlilik bilincinin” olusmaya baslamasinin gos-
tergesidir. Yazar, doga ve insan sevgisini aktarigiyla bir biitiin olarak diistiniildiigiinde yazarin
kente yaptig1 katkilari ¢ok katmanli ve birbirleriyle etkilesimlidir. Bu katkilarin bir kismi
o donemin kosullar1 iginde degerlendirilecek somut, fiziki girigsimlerken bir kism1 ise ken-
tin gelecegine yonelik etkiler olarak “kentsel bir miras”tir. Balik¢1’nin miras1 onun yasam
felsefesini, ‘Yerin Ruhu’ 6gretisini, kente ait olma ve kente sahip ¢ikma bilincini tasiyacak
degerler biitiiniidiir. Bu mirasin gelecege taginmast i¢in gerekli olanlar yapilmali; Balik¢i’nin
bilingli olarak biraktiklart “kentsel bir kalit”a doniismelidir.
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Notlar
En son yapilan en 6nemli girisim, yazarmn 50. 6liim y1ldoniimii olan 2023’te Halikarnas Balik¢ist Anma Giin-
leri igin UNESCO’ya resmi bagvuru yapilmis olmasidir, ancak olumlu sonug¢ alinamamustir.
Mavi Yolculuk: Cevat Sakir, Azra Erhat ve Sabahattin Eyiiboglu onderliginde 1950’lerde baslamis olan
Bodrum’dan Gokova Korfezi’ne dogru yapilan deniz gezileridir. Gliniimiizde ticari amagli bu tiir geziler farkl
rotalardan diizenlenmektedir. Turizm sektoriinde kullanilan bir terime doniigsmistiir.
Bu yap1 sonra Halikarnas Disko olarak kullanilmistir.
Adliye binasi, su an Akademia Vakfi tarafindan kullanilan, tas bir Rum evidir. Tescilli olan yapinin bahgesinde
Balik¢r’nin getirdigi tohumlardan sonradan yetistirilmis iki Bellasombra agaci bulunmaktadir (Orman, 2018).
Bu avlu, 1967°de Ara Giiler tarafindan fotograflanmistir. Ayrica yazarin “The Sixth Continent” adl1 kitabr da
1991°de Giiler tarafindan fotograflanmistir (Bknz. https://www.araguler.com.tr)
Istankoy, Bodrum Yarimadasi’nin karsisinda, Yunanistan’a ait Kos Adas1’dir.
Yapinin i¢ mekan organizasyonuna ait bu niteligi yapinin Musandirali evlerden esinlendigine isaret etmektedir.
Musandirali ev, geleneksel Bodrum evlerinin iginde en ¢ok gériilen, boliicii duvarlarin olmadig: ve yatak odasi-
nin en st kotta oldugu bir tiptir (Yiicel Besim, 2010).
Tirhandil, yelken ve kiirekle yiiriitiilen ve Bodrum’da ¢ok bilinen, dayanikli ve zarif bir tekne tiirtidiir (Bknz.
TDK Sozliik).
Bodrum Deniz Miizesi, Halikarnas Balike ile ilgili sergilemelerin oldugu ve yazar lizerine bir¢ok etkinligin
gergeklestigi bir miizedir (Bknz. https://bodrumdenizmuzesi.org).
Mezarliga gitmeden dnce cenaze, Halikarnas Otel’in dniinden tekneyle alinarak limandaki Denizciler Dernegi
Ontine getirilmistir (Sakar, 2020).
Bardakei, Antik Dénemdeki ismi Salmakis ile de bilinir.
Peyke: Genellikle eski is yerlerinde bulunan, duvara bitisik, algak, tahta sedir (Bknz. TDK So6zliik).
Hasir: Saz, kabuk, yaprak vb. bir bitki maddesiyle oriilmiis taban veya tavan ortiisti (Bknz. TDK Soézliik).
Mahfelin oldugu boslukta 1970lerde ¢ok kullanilan Bodrum’un ilk otellerinden biri vardir. iki katli modern bir
yap1 olan Baraz Otel, 2010°da Belediye tarafindan yikilmistir. Su an burada Belediye tarafindan isletilen bir
kafe vardir ve halkin denize girebildigi agiklik kamusal bir alandir (Yiicel Besim, 2019).
Bodrum’un ilk imar plam 1947°de iller Bankasi tarafindan ¢izilmis; Bodrum Koruma Amagli imar Plam 1977-
80 yillar1 arasinda Turizm Bakanligi tarafindan hazirlanmis ve 1982’de onaylanmistir. Daha sonra Bodrum
Belediye Meclisi’nin aldig1 kararlarla ilave planlar yapilmistir (Yiicel Besim, 2010).
Onceleri mezarlik olan bu kentsel mekan daha sonra farkli sekillerde kullanilmigtir. Postahane ve Turgutreis
ilkokulu arasindaki yerin téren alani, spor alani, pazar yeri, garaj gibi birgok islevi olmustur. Bodrumlularin
belleklerinde 6nemli yeri olan bu bosluga, 1980li yillarda Bodrum Belediyesi Meclis karariyla, ticari/kiiltiirel
bir yap1 yapilmistir. Bu yapimin tasarimi Mimar Turgut Cansever’e aittir. (3 kez Agahan 6dili alan mimarin
Bodrum’da 6nemli baska yapilari da bulunmaktadir). Yapinin Bodrum’un ilk siipermarketi olarak agilmis olan
Tansag’1n bulundugu bolimii 2011°de Bodrum Deniz Miizesi’ne doniistiiriilmiistiir.
Yazar, 1964’te Bodrum’a geldiginde bunlardan birinin kesildigini duydugunda ¢ok tiziilmiistiir (Atilgan ve
Coban, 2019).

Ayrica [zmir Fuar girisinde 2001°de agilan Cevat Sakir Bitkiligi bulunmaktadir.
Bu alintida s6zii gegen tak 2000°1i yillarin baginda Belediye tarafindan kaldirilmustir.

Daha once de belirtildigi gibi Balik¢1’nin Bodrum’da bulundugu yillarda bu cadde iizerinde dikimler yaptig:
bilinmektedir ancak heniiz tespit edilmemistir.

Halikarnas Balik¢isi’nin ¢ok yonlii kisiliginin yansimalarindan birisi de basin yayin illiistrasyonlar1, Bodrum’a
ait tarihi kalitlarla ilgili gorsellestirmeler ve hatta ilgili yapi planlart ve haritalardir (Songiir Dag, 2016).

Daha fazla bilgi igin bknz: http://epamimarlik.com/tr/proje/bodrum-cevre-duzenlemesi
Bknz: https://www.arkiv.com.tr/proje/bodrum-cevre-duzenlemesi/5708 (Erisim: 17.04.2022)

Heykel, Bodrum Giizel Sanatlar Fakiiltesi Heykel Boliimii 6gretim tiyelerinden Prof. Esra Saglik tarafindan
yapilmis, Halikarnas Balik¢isi’nin 131. Dogum Giinii etkinlikleri ¢er¢cevesinde Bodrum Belediyesi tarafindan
acilis1 2021°de yapilmistir (https://www.bodrum.bel.tr/haber.php?id=8506).

Evrensel Tasarim ilkeleri (Universal Design Principles), 1970li yillardan itibaren giindemde olan ve 1997’de
kurumsallasan; yedi ilkeden olusan 6nemli bir tasarim rehberidir (https://universaldesign.ie/about-universal-
design/the-7-principles).
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Abstract

This article discusses French anthropologist and writer Nastassja Martin’s narrative
In the Eye of the Wild about her survival of a bear attack during ethnographic
research among the Even people of the Kamchatka Peninsula, Russia. Martin’s
framing of her encounter with the bear as a meeting that represents the moment
when the boundaries between wilderness and civilization are erased prompts
the work to be reconsidered as an eco-narrative that engages with oppositional
themes such as nature and culture, human and animal, dream and reality. The
analyses of Martin’s encounter with the bear are interdisciplinary, combining
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psychoanalytic, philosophical, and ecological perspectives. The psychoanalytic
approach is informed by Lacan’s concept of the ‘objet petit a’, exploring how
Martin’s encounter with the bear symbolizes a desire for unity with nature. The
philosophical perspective uses Plato’s idea of ‘khora’ from the Timaeus to examine
Martin’s post-attack transformation, suggesting a state beyond the traditional
nature-culture divide. Ecologically, the article considers the blurring of boundaries
between humans, animals, and the natural world, which challenges the human-
animal dichotomy and explores the collapse of old boundaries within Martin’s
identity and experience. In summary, the analysis is an interdisciplinary exploration
of themes of desire, transformation, and the collapse of boundaries framed within
the context of an eco-narrative.

Keywords: Eco-narrative, ecocriticism, khora, objet petit a, bear

Oz

Bu makale, Fransiz antropolog ve yazar Nastassja Martin’in Rusya’nin Kamgatka
Yarimadasi’ndaki Even halki arasinda yaptig1 etnografik arastirma sirasinda bir
ay1 saldirisindan sag kurtulmasini konu alan Vahsi Hayvanlara Inanmak anlatisini
tartismaktadir. Eserde Martin’in ayryla karsilagmasini vahsi doga ile medeniyet
arasindaki sinirlarin silindigi ani temsil eden bir bulugsma olarak degerlendirmesi,
eseri doga ve kiiltiir, insan ve hayvan, riilya ve gergeklik gibi karsitliklar igeren te-
malarla bir eko-anlati olarak yeniden diistinmeye sevk etmektedir. Martin’in ay1y-
la karsilasmasina yonelen bu analiz, psikanalitik, felsefi ve ekolojik perspektifleri
birlestiren disiplinlerarasi bir yaklagimdir. Burada psikanalitik yaklagimla Mar-
tin’in aytyla karsilagsmasinin dogayla biitiinlesme arzusunu nasil sembolize ettigi-
ni, Lacan’in ‘objet petit a’ kavramindan hareketle agiklamaktayim. Felsefi olarak
Martin’in saldir1 sonrasi doniisiimiinii incelemek i¢in ise Platon’un Timaeus’taki
‘khora’ fikrini kullanarak geleneksel doga-kiiltiir ¢eliskisinin 6tesinde bir durum
6nermekteyim. Ekolojik yaklasimla insan-hayvan ikiligine meydan okuyan Mar-
tin’in kimligi ve deneyimi lizerinden insanlar, hayvanlar ve dogal diinya arasindaki
sinirlarin bulaniklagmasini sorgulamaktayim. Martin’in fiziksel ve zihinsel olarak
doniiserek doga-kiiltiir, insan-hayvan ayrimlarinin tesine gectigini, Medka olarak
sinirlari agtigini vurgulamaktayim.

Anahtar sozciikler: Eko-anlati, eko elestiri, khora, objetpetit a, ayi

Introduction

In August 2015, Nastassja Martin, a French anthropologist and writer who had been
living for months among Even people in Russia’s Kamchatka Peninsula for ethnographic
research, was attacked by a Kamchatka brown bear and survived. Her book, ‘In the Eye of the
Wild’ describes the attack and its aftermath. Since the attack, life has never been the same for
Martin, who has been shuttling between a hospital in Russia, Salpetriere Hospital in France,
and her home for long periods of treatment. Not only does she face social stigma in France
due to the deep scar left on her face by the bear, but among the local people where she was
conducting her research, she is no longer simply Nastya (the locals believe that the bear did
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not kill her on purpose); they view her as an uncanny figure, a half-human, half-bear-Medka.
The starting point for this study is Martin’s characterization of this event as a meeting, not
an attack:
The event is: a bear and a woman meet and the frontiers between two worlds implode.
Not just the physical boundaries between the human and the animal in whom the
confrontation open fault lines in their bodies and their minds. This is also when
mythical time meets reality; past time joins the present moment; dream meets flesh.
(Martin, 2022: 107)

This moment of encounter, which culminates in the attack, symbolizes the erasure of
boundaries between wild nature and the civilized world. For her, it is a meeting prepared in
advance; her experience fulfills an ancient dream, a reminder of a nature long abandoned by
human beings. Seeking the revelation of the ‘warrior’ within her, Martin confronts the bear
rather than fleeing from it. She plunges into the encounter with fierce energy, and by the end,
both she and the bear have leftmarks on eachother’s bodies. Martin reflects on the encounter,
stating that she had created the very circumstances that led her to the bear’s mouth, to its
‘kiss’: “I struggle to explain it, but I know that this encounter was planned. I had marked
the path that would lead me into the bear’s mouth, to his kiss, long ago. I think: who knows,
perhaps he had too” (Martin, 2022: 68).

I regard ‘In the Eye of the Wild’ as an example of an eco-narrative because it not only
explores but also challenges common understandings of the relationship between humans
and the natural world (Huggan&Marland, 2023). Martin’s text raises critical questions
about ecological boundaries, interspecies connections, and the ethical implications of
human-animal interactions. These questions can help expand the eco-narratives framework
by introducing perspectives often overlooked in mainstream environmental discourse. For
example, the encounter between Martin and the bear invites us to question the traditional
boundary between humans and animals, suggesting that these distinctions are fluid and
permeable. By interpreting this text as a bear-human encounter, as Martin suggests, I intend
to show how this meeting reveals transboundary patterns that offer alternative readings of
human-animal contact. This encounter challenges the anthropocentric narrative that often
dominates our understanding of wilderness and animals. For instance, Martin’s depiction
of the bear as a subject rather than merely an object of human observation allows for an
interpretation of wilderness as a dynamic, relational space where humans are not the central
agents. This, in turn, opens up alternative understandings of wilderness, where humans are
seen not as separate from but as interconnected with other life forms. Such a reading pushes
against the idea of wilderness as a space to be tamed or conquered, offering instead a vision
of nature that is wild, untamed, and mutually constitutive of all beings. In this way, In the Eye
of the Wild provides an opportunity to rethink our place within the natural world and consider
a more reciprocal relationship with it.

Martin’s work contains both an autobiography and an ethnographic narrative. In the
tradition of her French colleague Philippe Descola, Martin looks beyond the human and
addresses the collective existence of all beings without distinguishing between nature and
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culture. This perspective indicates that her journey between the human and animal worlds
is a conscious choice. As an anthropologist, Martin’s exploration of the boundaries between
these realms allows her to challenge the concept of civilization as an isolated human domain.
However, the narrative also conveys a sense of alienation from her profession, often excluding
nature and objectifying non-human entities.

Martin’s eco-narrative highlights the possibility of a deeper, reciprocal relationship
between humans and nature. By focusing on her personal experiences, including both the
tragedy of the attack and her subsequent reflections, she explores the impact of nature on
human life and the potential for a new understanding of this connection.

The primary objective of this study is to show how the bear serves as a mediator in Martin’s
relationship with nature. Additionally, I aim to demonstrate that Martin’s transformation into
the uncanny Medka after the attack presents an alternative way to understand the fundamental
strangeness of the natural world. The paper analyzes Martin’s encounter with the bear
through an interdisciplinary theoretical framework, incorporating Lacanian psychoanalysis,
Platonic philosophy, and ecocriticism. These diverse frameworks will help to illuminate
Martin’s narrative’s symbolic, psychological and ecological dimensions, allowing for a
deeper exploration of how human-animal interactions can challenge traditional boundaries.
I make the connection between philosophical and literary analysis through the practice of
deconstruction, which opens up the hidden meanings, assumptions, and hierarchies embedded
in the text to philosophical scrutiny (Derrida, 1978).

Theoretical framework: Lacan’s objet petit a, Plato’s khora, and ecocriticism

According to Lacan, the primordial lack is the state of being born. The child’s separation
from the mother’s body constitutes a condition of being incomplete, of being someone’s missing
limb. This condition emerges as a pre-linguistic need to return to the body from which one
was severed. However, when the subject enters the realm of language and attempts to express
this lack symbolically, it transforms into a desire for an unattainable object. The desire for the
mother is not the wish to possess her but rather the longing to reunite with her, to once again
become a part of her - a desire that obliterates the self as a subject. Because of this, it cannot be
articulated with in the symbolic realm. This unattainable object of desire is what Lacan calls
objet petit a (Zizek, 2005: 228). This study associates the bear in ‘In the Eye of the Wild’ with
Lacan’s concept of objet petit a (Lacan, 1977), representing humanity’s rupture from nature
and the longing to reunite with it, to become a part of it again. This is akin to the primordial
lack formed by the separation from the mother’s body, which transcends the limits of language
and becomes an unfulfillable desire. Interpreting this concept through the lens of the desire for
union with nature offers a perspective on the individual unconscious and a collective human
experience. Humanity, through modernization and the rupture from nature, has experienced
a profound loss. Like the mother-child relationship, this loss carries both longing and threat:
while one seeks to reunite with nature, there is also a fear that such a union might dissolve the
boundaries of the self. In Martin’s case, the bear symbolizes this desire, embodying the human
and wild union, which she longs for but can never fully integrate.
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Plato’s khora, as outlined in his Timaeus dialogue, refers to a space that exists between
the sensible and intelligible worlds, a kind of third realm that defies categorization. Derrida’s
later interpretation of khora expands this idea to describe a space that cannot be defined
as one thing or another but is a potential space for all things (Derrida, 1995: 89). In the
context of Martin’s experience, the khora serves as a metaphor for the transformation she
undergoes after the attack, representing a third state between the human and the animal, the
rational and the spiritual, the civilized and the wild. Her body becomes a field of encounter,
a khora, invaded by animate and inanimate human and non-human beings. In Martin’s body,
everything penetrates, and all boundaries disappear.

On the other hand, ecocriticism examines the relationship between literature and the
environment, emphasizing the cultural construction of nature and its representation in texts.
(see Glotfelty&Fromm, 1996; Hiltner, 2014; Hugan&Tiffin, 2010). This approach critiques
the exploitation of nature and highlights alternative ways of existing concerning the natural
world. Martin’s narrative, which oscillates between the scientific and the spiritual, offers a
counterpoint to the objectification of nature that often characterizes Western thought.

A detail frequently underlined in the text is the back-and-forth between Martin’s dreams
and the real world. Dreams, which Freud defines as a means of accessing the unconscious
and which Daria regards as a way to establish ‘a connection with creatures outside,” have
driven Martin to the brink (Martin, 2022). Her dreams led her to walk alone on a glacier
in Siberia, mobilizing her unfulfilled fantasies and desires. Martin’s desires appear in her
dreams and are a means of reconstructing, at least in her inner world, the broken unity of
humans and nature that causes her alienation from herself and nature. This view differs from
the scientific training she received and implies the spiritual side of knowledge. Descola
says that the Aguares, even when they speak to them through incantations (anent), do not
receive an immediate answer because such an answer can only be given in dreams. They
can be fully realized in dreams and trances induced by hallucinogens (2013: 12). Reading
this book also points to the existence of a way of life that can be called mystical or spiritual,
a way of life that is immanent in nature. Martin’s interest in nature is inseparable from the
existential question of the meaning of human life. I argue that this work, oscillating between
the boundaries of nature-culture and science-myth, reveals the need to reflect on nature’s
unique, incomparable reality and our dependence on it not only with reason but also with
spirit. As Adorno and Horkheimer argue, the Enlightenment demystified the world, shattered
myths, and overturned dreams through knowledge (1995: 46). However, the spirit that unites
all creatures of nature is also lost. The way is paved for the objectification of the non-human.

These three theoretical frameworks-Lacan’s objet petit a, Plato’s khora, and ecocriticism-
work together in this study to examine Martin’s transitory space after her encounter with the
bear. Lacan’s objet petit a helps us understand Martin’s desire for a deeper connection with
nature, which is both fulfilled and disrupted by the bear. Plato’s khora provides a philosophical
backdrop for understanding the third space she occupies, where the boundaries between
species, cultures, and even realities dissolve. Derrida’s interpretation of khora will further
illuminate the third space Martin occupies, one that challenges dualities and offers a new

521
ISSN 1300-7491 e-ISSN 2791-6057 https://www.folkloredebiyat.org




folklor/edebiyat yil (year):2025, cilt (vol.): 31, sayi (no.): 122- Dilek Ozhan Kogak

way of understanding the interdependence of all beings. Finally, ecocriticism illuminates the
broader ecological implications of Martin’s transformation, highlighting the interdependence
between human and non-human life.

In this study, I propose that Martin’s journey from human to Medka can be understood
as a deconstruction of boundaries-between human and animal, nature and culture, reality
and dream. Her experience challenges the traditional dichotomies that have long defined
our relationship with the natural world and offer a new vision of interconnectedness. By
examining Martin’s narrative through this integrated theoretical framework, this study aims to
demonstrate how the bear, as both a literal and symbolic figure, mediates Martin’s relationship
with nature, transforming her into the uncanny Medka and revealing new possibilities for
understanding the wild. This theoretical approach enhances our understanding of Martin’s
personal transformation and invites us to reconsider the boundaries we draw between
ourselves and the non-human world.

1. Boundaries between savage and civilized

Following Philipp Descola’s footsteps, Martin thinks about much more than the anthropos.
Descola’s questions are similar to Martin’s: “When does nature end and culture start when [ have
ameal, when I identify an animal by its name, or when I trace constellations in the sky?’ (2001)
What defines wilderness? Where can we find wilderness? Alaska, then Kamchatka, is where she
searches for the savage within. In every sentence, Martin wrote about the relationships between
humans and non-humans in Alaska before Kamchatka prepared her for the encounter with the
bear and, in a way, foreshadowed it. Morin (2007) says that the dichotomy of human/animal
and culture/nature is a certainty that the process of creation and construction leads to. For him,
there is no definite distinction or line separating humans from animals (pp. 6-7). As Lorenz
(2007) reminds us of an old Chinese proverb, all animals are hidden in human beings, but
human beings are not entirely contained in animals (p. 404). The more we read about Martin,
the more we realize that there has always been something wild in her soul, and the reason she
is going to Kamchatka is not to get to know others but to get to know herself, the savage in her.
To understand her own roots, the first creature she will look at, both similar and dissimilar to
herself, will be the animal (Berger, 2017: 23), the bear. What we read throughout the narrative
is the discovery of the boundary between human and animal, i.e., animism. Thoreau defines
the animal as our most primitive ancestor, a part of which is still alive, thinking of the children
who still act on their instincts while playing house, who look with great interest at the cave
entrances (2002: 58). Although human is seen as the human stage of animal life, instead of
becoming an animal to understand the animal (Whitehead, 2019: 34) that belongs to the wild
world from which he has already departed, he humanizes the animal by attributing human
qualities. Humans are ascribed to non-humans an interiority similar to their own. The state
of culture is thus extended to non-humans with all their characteristics (Descola, 2013: 117).
The humanization of animals and their use in certain situations (industrialized animal images)
destroys the possibility of seeing their wild nature. Their existence is reduced to either a pest to
be destroyed on sight or a toy to be touched because it is cute.
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The border between civilization, which protects humans from wild nature and separates
him/her from his/her animal ancestors, is a set of rules and regulations that govern the
relationships that allow many people to live in the community. It is the most powerful
obstacle, the aggressive instinct (Freud, 2011), and wild nature, which Martin can only cross
with the help of mute dreams, is erased the moment she meets the bear, the species closest to
her. The time Martin waits for the moment of encounter that radically changes her life, and
what she experiences afterward, is a moment of encounter that she has been living in dreams
for a long time or that her dreams have made her experience. It is as if Martin’s whole life
has flowed into that moment:

I am a doctor of anthropology, sanctioned by the hallowed seats of learning. I have a
partner who lives from peak to peak, a home nestled in the mountains, and a book in
production. It looks as though everything is fine. And yet something is gnawing at me,
there’s something nibbling away deep in my belly, and my head is burning; it’s as if
I’'m coming to an end, the end of a cycle too, perhaps. Meaning is withering, I feel as
though I’'m living inwardly what I described finding in Alaska among the Gwich’in: I
don’t recognize myself anymore. It’s an appalling feeling, because what’s happening to
me is precisely what I thought I had observed among those I was studying. The forms
I’ve known as mine are falling away. My writing is foundering, I’ve nothing interesting
to say anymore, nothing worth trying to say. My love has finally seeped away, despite
the words, despite the heights, despite the peaks -their demands and their indifference.
(Martin, 2022: 95)

The desire to escape from civilized life in the service of Eros (Freud, 2011: 78) and the
longing for wildlife, despite all its dangers and eeriness, are not only Martin’s feelings but can
also be seen in many examples of films and documentaries in popular culture that deal with
people who have similar experiences. It can be said that the common place where people
with similar experiences meet is the search and the desire to push and cross the boundaries
that define essential duality. Why, despite all the comforts, glamour, pleasure, and security,
do all these people, at the cost of their lives, fall under the spell of uncanny nature instead
of civilization? Where does the border between wilderness and civilization begin? Who or
what defines this boundary? Martin, like her contemporaries, says that what she cannot find
in civilization, she finds in the wilderness, in the forest:

No one listened to Antonin Artaud, but he was right. We have to get out of the insanity
our civilization is creating. But drugs, alcohol, depression, and in fine madness and/or
death are no solution; we must find something else. This is what I sought in the forests
of the Far North, and only partially found, and it is what I’'m still chasing now (Martin,
2022: 95).

Martin believes that the problem she has is not just her own. Her body’s misery comes
from the world (Martin, 2022: 96). Freud questions the cause of this restlessness, this deep
and long-lasting dissatisfaction. According to him, humans have established dominance over
nature by controlling his/her forces. The extraordinary achievements and progress in the
technical field make people proud and make their lives easier, but they do not satisfy the
expected pleasures and do not make people happy (2011: 46-48). In a Freudian analysis, the
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struggle against the rule of the father, who represents the spirit independent of the effects of
nature, is essentially a struggle against the power of civilization. Some imposed rules and
behaviors appear to the child, who is not yet tamed, as a representation of civilization. The
child submits not to be punished and loved, but with this submission, develops a hostility
toward the father, which in time turns into anger against civilization itself (Horkheimer, 1998:
131-32). People for whom the rule of the strong is imposed as an eternal rule spend their
entire lives suppressing and devaluing nature within and without (Horkheimer, 1998: 134).
The process of taming/civilizing a child can be compared to the helplessness and acceptance
of the monkey in Kafka’s story ‘A Report to an Academy: The Gate of Freedom,” which
descends and narrows as it is whipped (2018: 207).

The attraction of wilderness lies in the fact that it still has unknown aspects. The attitude
of boredom (blase), a state of unresponsiveness and indifference to the infinite number of
stimuli of cities, the pinnacle of civilization built of stone and steel, comes from easy access
to everything, from a life of unlimited pleasure. For the bored, everything is the same gray
(Simmel, 2003: 91-92). The fact that Martin, who expresses that she has everything, goes to
the bear who calls her in her dreams is also an expression of escape from boredom, which is
a form of struggle. To escape from the many stimuli of the civilized world that make people
feel bored and exhausted, a solution is to take refuge in nature, which promises nothing.
Nature, whether a landscape, a garden, or a countryside, has something good for humans
(Cauquelin, 2016: 20,44). But the nature we let in is different from the wild nature, ‘nature
for us is made, as both fiction and fact’ (Harraway, 2024: 312). For example, the garden is
different from an angry, stormy, desolate nature; it is controlled. The inside is the outside.
Landscape, which creates a link between culture and nature, is not nature, but something
produced by it and of it. The landscape is reminiscent of nature, domestic; it places its own
‘civilized’ counterpart between us and nature; it is the symbolic scheme of our close contact
with nature (Cauquelin, 2016). However, uninterpreted nature is an organism that breathes,
remembers, and has its own order and functioning:

I think of Clarence, the old Gwich’in wise man from Fort Yukon in Alaska, my friend
and valued interlocutor for all the years I lived in his village. I always found it amusing
when he used to tell me that everything was always “recorded” and that the forest was
“informed.” “Everything is being recorded all the time,” he used to repeat. The trees,
the animals, and the rivers: every aspect of the world remembers all we do and all we
say, and even, sometimes, what we dream and think. This is why we should take great
care with the thoughts we formulate, for the world forgets nothing, and each of the
elements within it sees, hears, and knows what has happened, what is occurring now
and what lies ahead. There is a watch kept by all living things apart from humans, and
their lives are ever ready to spill beyond our human expectations. So every thought-
form that we send out goes to join and mingle with the old stories that shape the world
around us, as well as the conditions of those who inhabit it. (Martin, 2022: 89-90)

In mythical times, humans can integrate with a plant or an animal, and an animal can take
the form of another animal (Descola, 2013: 122). After the attack, Martin becomes one with
nature. But the strange thing is that Martin had only met the bear once before it attacked her.
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In her first encounter with the bear, while bathing in the river with Charles, she follows a dog
called Shaman, following a growl heard in the forest, even though Charles is afraid and does not
want to. The giant bear she sees with its two cubs stares at her, and the dog then roars: ‘“My heart
is exploding in my chest; I raise myself a little and gaze at her. She lets go of the tree, stands
erect, stares at us both, and then gives a long, uninflected growl’ (Martin, 2022: 33). So they
quietly retreat away from the bear’s territory. Knowing that the bear lives in the forest, Martin
goes out on the day she meets the bear and is attacked. Ivan hugs her and cries. He asks her why
she did not listen when he told her not to go. Martin gives an answer that cannot be translated
into any other language: ‘I had to go to meet my dream’ (Martin, 2022: 36).

The main difference between wild animals and pets is that pets are ‘heimlich,’ i.e., known,
familiar, close, and intimate. This is because they have been raised and are used to humans.
‘Heimlich’ becomes ‘unheimlich’ with negative suffix. In other words, it becomes homelessness,
the tension between the familiar and the strange. In fact, the “‘unheimlich’ (uncanny) was once
‘heimisch,’ the familiar; the prefix ‘un-’is a sign of suppression. The tension between ‘heimlich’
and ‘unheimlich’ is the relationship that creates the uncanny. Quoting Shelling, Freud explains
the ‘unheimlich’ as everything that is revealed as a secret that should remain hidden (Freud,
2019). What makes Martin feel uncanny is that something she does not know in her familiar
world appears in her dreams, and the uncertainty has an uncanny effect on her. The bear is the
uncanny, resulting from the alienation of what was once familiar and known to the self through
repression, its concealment in the unconscious. The bear haunts Martin, the secret that must
remain in her dreams, and the secret is finally revealed. The bear is Martin’s uncontrollable
past. Even if it is completely forgotten, it is her familiar side, her equal. But Andrei warned her
when she went into the mountains: “I can hear his words, reminding me of our talks during my
feverish wanderings and warning me against the bear’s spirit that is following me, waiting for
me, that knows me (...) No, nothing is his fault. What he did was this: he guided my feet so that
I could go to meet my own dream” (Martin, 2022: 291).

As Martin climbs to the spot where she meets the bear, she tells herself that she must
come down. It’s as if her mind is telling her to go, but her soul is telling her to stay:
I encountered the bear because I didn’t know how to set boundaries between myself
and the outside world; I couldn’t set boundaries because my mother couldn’t ever set
any for me. You should have laid down the law for once and said no to your daughter.
You need to rein her in. Make her see reason. Stop her. Restrict her (Martin, 2022: 72).
Martin’s obsessive interest in boundaries is rooted in her mother’s attitude toward her,
as expressed in her own words above. The absence of the father figure in Martin’s life, who
represents the reason for civilization, is the main reason for her inability to know the border.
Beyond that, our boundaries between ourselves and nature make our world safer (Cauquelin,
2016: 12). The window frame cuts, separates, and pushes back excess and diversity. The
window sets boundaries and tries to keep out the wild. What you see through the window is
not nature but landscape (Cauquelin, 2016: 93-95). The garden, too, evokes nature with its
new, specialized qualities. As an anthropologist who studies the process of transition from
nature to culture, Martin is also obsessed with boundaries because of her profession:
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For years I’ve been writing about edges and margins, about liminality, the frontier
zone, the space between worlds: about that very particular place where it is possible to
encounter a force that is other, where you risk being changed, from which it is difficult
to return. [ have always thought I mustn’t fall for the bait of fascination. (...) I followed
my archaic encounter all the way through, but I did come back, for I am not dead.
Hybridization took place and yet I am still myself. At least I think so. Something that
looks like me, with the features of the animist mask on top: I am inside out. The animist
principle in humans is the distorted face of the mask. Half man half seal; half man half
eagle; half man half wolf. Half woman half bear. The underside of the face, the animals’
human core-this is what the bear sees in the eyes of the person whose gaze he should
not meet. This is what my bear saw in my eyes: his share of humanity, the face beneath
his face (Martin, 2022: 100-101).

2. Collapse of the boundaries

This daring attitude of Martin, who wants to get to know nature from a place where all
boundaries are erased, and not with the meanings attributed to it by the window frame, leads her
to encounter the true face of nature. The border, the basic concept of Martin’s field of study, also
determines her practical life. The dichotomy, reflected in the narrative’s content and structure,
oscillates mostly between East and West, Russia and France, the civilized world and its rules,
and wild nature and its laws. For example, she has two notebooks. Borders separate the two
notebooks. The black book, which she calls both my inner world and my outer world, in which
she writes down her objective and subjective ideas, reflecting the duality that gnaws at her,
and the field notebook, in which she writes down the information she gathers in the field. One
represents the natural side, which she describes as her emotions, instinctive and wild writing,
and the other represents her reason, the civilized side, which is controlled. After the ‘archaic’
encounter, hybridization took place, and this encounter removed boundaries. She now sees
herself as half human, half bear, and the bear as half bear, half human. Only in dreams, where
unconscious fantasies come to the surface, can she reach the boundlessness of her real nature
(Martin, 2021). The bear bites her and becomes Medka, and the boundary between wild nature
and civilization, human and animal, disappears, and she integrates with nature. The book is a
type of notebook in which the boundaries between the black book and the daily diary disappear.
In this narrative, the boundaries between academic and eternal writing also disappear.

Although Martin places the animal issue at the center of her narrative, her experiences
before and after the bear attack, and especially her transformation into a Medka, provide
essential details to rethink and question traditional dichotomies from another perspective,
beyond the nature-culture dichotomy: “The two faces of the animist mask ought to stop killing
each other and instead create life, create something other than themselves. They ought-no:
whatever it takes, they must break away from this deadly reflexive duality” (Martin, 2022: 113).

Martin says that she did not realize the significance of her choice to become an
anthropologist: ‘I simply had not anticipated the impact of this choice, still less the implications
of my work on animism. Without my realizing it, every line I had written on relations between
humans and non-humans in Alaska had prepared me for this encounter with the bear-had,
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in some way, prefigured it’, she says (Martin, 2022: 69). According to animism, a way of
relating to nature, there are spirits in nature almost similar to the human soul. Freud says
that each of us has passed through the stage of individual development corresponding to the
animistic stage in primitive humans because none of us has been completely freed from the
remnants and traces of that stage, which can still manifest themselves. Everything that seems
uncanny to us today manifests the animistic remnants in our minds (Freud, 2019: 59-60). As
Freud suggests, the manifestation of Martin’s conscious world (her choice of anthropology as
a career) and her unconscious world are the animistic remnants in her mind that do not leave
her alone in her dreams. The fact that she goes after the bear, risking everything, is her belief
that she has what she has been looking for all her life. It is also no coincidence that Martin
is alive. Daria says that the bears have given her a gift by leaving her safe and sound in the
human world. Martin’s interpretation is as follows:

(...) the bear and I once more become an expression of something other than ourselves;

the outcome of our encounter speaks to absent participants, speaks of people who were

not there...For me, a bear and a woman is too big an event. It’s too big not to be

instantly assimilated into one system of thought or another; too big not to be co-opted

by some particular discourse or at least incorporated into one. The event has to be

transformed so it can be made acceptable; it must in its turn be consumed and then

digested in order to make sense. Why? Because this is too terrible to imagine, because

this does not fit the framework of our understanding, nor any framework, even that of

the hunters living deep in the forests of Kamchatka. (Martin, 2022: 86)

For Descartes, the animal lacks the capacity to think and feel. Because it has no
intelligent soul, it can neither think nor suffer. Therefore, it can be used as an object of
scientific experimentation without any moral reservations (Timofeeva, 2018: 75). However,
the anthropologist Descola observed in his studies that according to the beliefs of people
living in nature, most plants and animals have spirits (wakan) similar to human souls. Because
of these characteristics, they are also persons (aents). Non-linguistic communication between
them is realized through this wakan. The animals they kill for food are people. The natives
believe that they must respect those they kill because they are related to the people who live
in the jungle. People can even become animals, and animals can become people, as happens
to Martin; the taxonomical (classificatory) quest for truth is always relative and contextual
(Descola, 2013: 10-11, 13). Daria, acting on an animistic belief that makes reason immanent
in nature rather than separate from it, believes that the bear did not consciously kill Martin
because it is a human being. The idea that ‘dialogue with animals is possible,” and even the
reason why Martin is an anthropologist, is hidden in the sentence that the bears offered them
a gift. All these ideas and realized events are traces of animistic vestiges. The idea that the
universe acts as a single mind, including its inhabitants, is quite different from the system
of thought that argues that human and non-human beings live in separate worlds and that
the human mind separates them. The words Martin’s friend Clarence spoke at Fort Yukon
in Alaska, where Martin had previously conducted studies, suggest that the universe holds
everything we observe, imagine and think in its mind and that it has a memory. She repeated
the same sentence: Everything is being recorded all the time (Martin, 2022: 89-90).
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People like Daria know they are not alone as they live, feel, think, and listen in the
forest, that other forces are at work around them. There is a potency here that’s external
to people, an intention unrelated to humanity. We find ourselves in an environment
that’s “comprehensively socialized because it is constantly traveled,” as my old teacher
Philippe Descola would have said. He revived the word animism to qualify and describe
this kind of world (...) (Martin, 2022: 85).

This viewpoint runs throughout the book and is an immanent approach to nature, far
removed from the great distinction of modernity, the subject-object distinction, and the
distinction between the human subject and the environment, which is treated as an inanimate,
dead, and passive decoration. As Daria puts it after the attack, Martin is now immanent
to nature: ‘Living here, you have to wait for the returns. Of the flowers, the animals that
migrate, the souls who matter. You are one of those. I’ll wait for you’ (Martin, 2022: 115).

Vasya, a seventy-year-old native of the region who lives and shares the same world as the
bears he knows on both sides of the border, says with a laugh:

Bears cannot stand to look into the eyes of a human, because they see the reflection of
their own soul there (...) A bear that meets a human’s gaze always has to obliterate what
he sees there. That’s why he’ll always attack, if he sees your eyes (...) The difference
between the bears and us is they cannot look directly at each other. Do you see now?
Yes I see. Luckily they don’t have mirrors, otherwise they’d all go mad!(Martin, 2022:
98-99).

As part of the ecosystem, Vasya lives an immanent life with nature, so he knows bears
not from their own point of view but from the characteristics of their existence. The boundary
between him and the bears is not a boundary drawn by history but a spontaneous distance,
just like his agreement with other creatures of nature in a silent language. Regarding Uexkiill,
Agamben says no forest exists in an objectively determined environment. There is a forest for
the botanist, a forest for the traveler, a forest for the nature lover, a forest for the lumberjack,
and a forest for the bear (Agamben, 2012: 45-46). There is a forest for Martin. Uexkiill
shows that there is no just one world; every creature has its own world, ‘umwelt’ (1957: 29).
Although Martin and the bear meet in the same forest, the bear’s and Martin’s forests collide.
This leads to the breakdown of invisible walls. Borders are crossed, worlds collide, and the
encounter becomes an attack:

The law is as follows: when they meet, if they meet, their territories collide, their
worlds turn upside down, their usual paths are altered, and their connection becomes
everlasting. There is a kind of suspension of movement, a holding back, a hiatus,
a dazzlement that grips the two wild creatures caught in this ancient encounter-the
meeting that cannot be prepared, nor avoided, nor escaped. (Martin, 2022: 108)

In The Fox, D. H. Lawrence emphasizes the boundary between animals and humans. As
March stares at the dead fox, she realizes she cannot understand it. The animal is alien to her,
incomprehensible, and out of her reach. His gaze penetrates her brain as if the animal controls
her soul without her even noticing (2020). The gaze is the gaze of the wild. It’s a gaze from
an unknowable realm that the earthly cannot explain, a gaze that can only be understood
through metaphor.
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3. Medka or thinking about the possibility of a third state with khora

Martin followed her dreams and went to the bear with an unconscious desire despite
all kinds of dangers. Lacan’s concept of the objet petit a can help us understand Martin’s
desire for the bear. Accordingly, the human being who has lost his/her unity with nature is in
a similar state of incompleteness, just as the unity of mother and child is disrupted, and the
child wants to return to that unity. His/her basic desire is to return to that wholeness that will
make the subject ‘complete.’ This means the existence of the subject disappears. This is why
the subject cannot fulfill this desire. Lacan calls the void created by the subject in the totality
objet petit a (Evans, 2019: 190-191). The objet petit a is not a real object. Knowing that it can
never fill this void, the subject tries to fill it with other objects. The place where I should be,
the unfillable void, begins to be filled with partial objects.

On the one hand, the subject tries to return to that wholeness; on the other hand, it tries to
fill that void with its own representation by sending objects to that void, which is the reason
for its existence. So what is desire? The answer to this question is the subject’s longing for
the lack left by the break from wholeness. Although this is void, Lacan calls it an objet petit
a because of its peculiarity. According to him, the only object of desire is objet petit a. Objet
petit a causes desire, and desire is the result of the relationship established not with the
object but with the lack of it (Evans, 2019: 41). Like the broken unity between mother and
child, humans have lost their unity with Mother Nature, but the desire to return to that unity
is constant. We can argue that the impulse that leads Martin into the wilderness is based on
her desire to return to the broken unity between nature and humans. The void created by the
rupture of unity with nature is the desire for incompleteness. The only object of desire is the
objet petit a, which means bear for Martin.

Beyond this, khora might be suitable for understanding Martin’s situation after the attack.
In overcoming the distinction between nature and culture and the traditional dichotomies that
have prevailed since Aristotle, khora, ‘something beyond the existing,” which Plato presents
in the Timaeus dialogue in contrast to previous dualistic approaches, carries a potential full of
ambiguities which new meanings can constantly emerge. With khora, Plato not only opened
a third door against the bipolarity of the philosophy of ideas but also confronted us with
three different epistemes with the addition of the third species. On the one hand, there is a
world of absolute and unchanging concepts, which can only be grasped by reason outside
of the senses; on the other hand, there is the world of opinion, which is subject to becoming
and decay, grasped by the senses, and constantly changing; and on the other hand, there is
the world of khora, which can be grasped not by reason and sense, but by mixed reasoning,
and can be accepted by persuasion. Concept, conviction, and persuasion thus correspond
not only to epistemologically prominent concepts as a triadic system but also to a cosmic
level that confronts duality on the ontological and cosmogonic levels and offers a third way.
Khora can thus be seen as a new philosophical opening that adds a new level to Plato’s
philosophy and allows the bipolar world to be cracked (Doru, 2020: 5-6). Khora’s most
important characteristic is its indeterminacy and indefinability, just like nature itself. Nature
is beyond the grasp of literature and science; it can neither be felt nor understood. Just like
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khora, “neither this, nor that, or, that khora says this and that” (Doru, 2020: 8).

What Plato expresses in the Timaeus designates by the name of khora seems to defy
that ‘logic of noncontradiction of the philosophers’ of which Vernant speaks, that logic
‘of binarity, of the yes or no’. Hence, it might derive from that ‘logic other than the logic
of the logos’ (Derrida, 1995: 89). Derrida saw in khora the possibility of undermining the
polarity between myth and true thought (logos), arguing that it cannot be understood either
mythically or rationally. Its indeterminate presence implies that there is an option outside this
polarity (Karaman, 2019: 160). Khora is the boundary concept between the bipolar world
and the structural model of logic different from the logic of logos (Derrida, 1995: 89), the
nurturer and protector of all things (Krell, 1975: 413). The Indigenous people, who live in
harmony with the immanent, all-encompassing nature, and Martin, a civilized human who
places him/herself in a separate and superior position to all other living beings, evaluate the
bear-human encounter from different perspectives. Martin, now a Medka to the locals, has
been stigmatized and has become a part of the wild nature of the whole: “You were already
matukha before the bear; now you are a Medka, half-woman and half-bear. Do you know
what that means? This means your dreams are the bear’s dreams and your own. You must not
leave us again. You must stay here because we need you” (Martin, 2022: 93).

From Martin’s point of view, however, this attack was merely a tragic accident that turned
her into an object of research in the civilized world from which she came and marked her
for the rest of her life. However, Martin’s desire is to eliminate the old dichotomy from the
beginning. Her transformation into Medka, which challenges the human-animal dichotomy,
also implies the possibility of a third state for Martin. For the animal, it is first and foremost
a fictional being in the sense that it is what human is not, a creature or pseudo-creature that is
precisely what human is not, and a species that is the exact opposite of the ideally constructed
human reality (Simondon, 2019: 47-48). Heidegger, for example, argues that humans are not
animals at all, that humans and animals are actually two different forms of being, and that the
distinction between them is purely ontological. However, after Martin encounters the bear,
she questions the distinction that Heidegger considers ontological:

But our bodies were commingled, there was that incomprehensible us, that us which
I confusedly sense comes from a very distant place, from a before situated far outside
of our limited existences. I turn these ideas over in my head. Why did we choose each
other? What truly do I share with this wild creature, and since when? (Martin, 2022: 68)

Martin is behaving in a way that is consistent with her obsessive relationship with the
border since childhood, and she transgresses it once again. Whitehead says in another context
that she does not know where to stand in nature, where boundaries are always shattered
(1955: 50). We start with Deleuze and Guattari’s statement that when one crosses the border,
one crosses a threshold that can change its order (1993: 60, 62). Martin crosses a threshold
that can change the order of herself and the bear as soon as she crosses the border.

This is also beyond the recognizable world, which I argue is the world of khora, beyond
the polarity of meaning (metaphorical or literal). This is where ‘hybridization’ occurs.
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For it was I he sought; and it was for him that I appeared. It is hard to leave sense
unmade. To decide: I do not know everything about this encounter; I shall let the
assumed desiderata of the bears’ world alone; (...)The bear and I speak of liminality,
and even if this is terrifying, no one can change that (Martin, 2022: 87).

Although the price is high, Martin becomes what she has been searching for all her life;
she crosses the line and becomes a being that moves between the human and animal worlds, a
being that is neither human nor animal, both human and animal. After the attack, when she is
wounded, she says the following: ‘The sounds I hear are enhanced, I hear like an animal, I am
that wild animal’ (Martin, 2022). She is now universal or spontancous and does not depend
on any particular culture or norm. She belongs to nature, and she is nature itself.

In everyday Greek usage, the word khora meant the countryside outside the Greek polis,
region, area, land, cultivated fields, and in politics, a territory under the administration of a
state but not incorporated into that state (Vernant&Naguet, 1990). It was Plato who first gave
it a philosophical meaning. Khora is the name of the place that contains all singularities but
is not itself recognized as a singularity. The question to be asked is what khora is, that is,
the nature of place or space, as it is commonly conceptualized. Martin’s body is transformed
from an attack into an unidentifiable place: ‘I picture myself with screws sticking out of my
face and a metal jaw screwed onto it; I see myself mechanized, robotified, dehumanized’
(Martin, 2022: 57).

(...) my body has become a place of convergence. It is this iconoclastic truth that must be
accepted and digested. (...) Closing means accepting that everything left inside is now a
part of me, but from now on nothing more. My body has become a territory where Western
surgeons parley with Siberian bears. Or rather, where they try to establish communication.
The relationships being spun within the little country my body has become are fragile,
delicate. It’s a volcanic country, landslides can happen at any moment. Our work, hers and
mine, and that of the indefinable thing the bear has left deep in my core, consists from now
on of “maintaining the lines of communication”. (Martin, 2022: 63)

Her body also becomes khora, a space of encounter between the savage and the modern,
the animate and the inanimate, an indefinable place without boundaries. Julia Kristeva,
drawing on the psychoanalytic ideas of Melanie Klein and Jacques Lacan, calls the relational
space between the mother’s body and the child’s body khora. It can be said that the mother,
proposed as a metaphor in Plato, is directly defined as khora in Kristeva’s thought. Khora is
the indeterminate ground of the child’s pre-verbal relationship with the mother’s body, only
through the images it has acquired and the movement of its impulses. In short, the presence of
khora as a maternal body is ambiguous: it is both nourishing and destructive and threatening
in its openness to the possibility of returning to it through denying ourselves. In a sense, like
‘Atlantis’ in the Timaeus, we will never be able to return to it because it is submerged, but this
does not prevent us from speaking of it through different names and stories (see Klein, 1975 &
Kristeva, 1984). Following Kristeva, who calls the relational space between the mother’s body
and the child’s body khora, we can also call the relational space between mother nature and the
human being khora. Defined as the indeterminate ground of the child’s relationship with the
mother’s body through the movement of pre-verbal images and impulses, khora can similarly
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be defined as the ground of the human’s relationship with Mother Nature through pre-verbal,
animalistic aspects, namely images and impulses. Emotions, the remnants of a universe without
words, can be interpreted as the reason for Martin’s curiosity and attraction to the wild. Martin,
who enters the indefinable space with her half-human, half-bear being, is like a child who has
left her mother’s womb but still has a part of herself attached to it, and she regains the part
of herself that she has always sought and always felt was missing. Medka, like khora, as an
indeterminate and indeterminable boundary between being and becoming, corresponds to both
being and becoming, being both this and that, and to neither being nor becoming, being neither
this nor that; in terms of matter and space, it corresponds to both matter and space and to neither
matter nor space. Indeed, khora, expressed in Plato as a problematic and twilight species, is
seen by Derrida as representing all that is hidden, but more here than here (2008: 51).

The distinction between the black notebook and the field notebook, which is a symbolic
extension of Martin’s duality as she turns into an uncanny being, is also erased after the attack:
I imagine that, since the bear, the black book has seeped into the colored notebooks; I
think there will be no more black books; I think: It doesn’t matter. There will be one
single story, speaking with many voices, the one we are weaving together, they and I,

about all that moves through us and that makes us what we are. (Martin, 2022: 118)

A single story expresses the realization that she does not need to think from different
paradigms to make sense of herself and the world in which she lives. ‘One single story,
speaking with many voices’ or ‘uncertainty: a promise of life” (Martin, 2022: 115) is
similar to the idea of khora. The book is an expression of a story with many voices.

Conclusion

Although Martin’s obsessive interest in the bear led to an attack, Martin saw it as a
means of understanding her relationship with nature and crowned her experience with this
text. ‘In the Eye of the Wild’ presents new and alternative ways of understanding the human
relationship with nature and tries to understand these ways through a transdisciplinary
method. It also shows that the bear attack is not a simple wild animal attack; the bear, its
bite, and Martin’s transformation into Medka at the end of the attack bring about the collapse
of the old boundaries between nature and culture, which Martin also problematizes as an
anthropologist. In Martin’s case, the objet petit a, which represents the unattainable object of
desire that fills a void, is associated with the bear. In this study, the bear symbolizes the desire
to return to unity with nature, which has been lost in civilization.

Khora, as presented by Plato in the Timaeus dialogue, is used in the study as a
representation of a third way beyond nature-culture distinctions, as it expresses a space beyond
existing categories, a space that challenges traditional binaries. Moreover, Martin’s physical
and mental transformation is compatible with this uncanny space. Martin’s transformation
into Medka challenges the human-animal dichotomy and suggests a third state is possible.
Overall, Martin’s experience, including the bear attack, is portrayed as a catalyst for breaking
boundaries between nature and culture, human and animal, and different aspects of her
identity. This analysis interweaves psychological, philosophical, and ecological perspectives
to provide a rich exploration of Martin’s journey.
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Endnotes
Some samples are the film “In to the Wild” (D. Sean Penn), My Octopus Teacher (D. Pippa Ehrlich, James Reed),
Grizzly Man (D. Werner Herzog).
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Tiirk edebiyatinin 6nemli kalemlerinden Ahmet Hamdi Tanpinar’in Abdullah
Efendi’nin Riiyalari adli hikayesi, temelde hakikat ve riiya ikiligi tizerine konum-
landirilsa da 6ziinde birgok diyalektik ikiligi barindirir. Bu ikiliklerden her biri
ana karakter olan Abdullah Efendi’nin ger¢eklikten uzaklasarak kendi diisiinsel
gercekligini kurgulamasina bir yoniiyle katki saglar. Hikdyede yer alan temel
diyalektik unsurlarin ele alindig1 bu ¢aligsmada, diyalektik yaklagimin kdkenleri
baglaminda Abdullah Efendi’nin Riiyalar: adli eserin nerede konumlandirilabi-
lecegi tartistim. Hakikat-riiya, benlik-6teki benlik, biitlinliik-kaos ve akil-doga
(akil&duygu) ikilikleri iizerinden genisletilen bu tartisma, diyalektik diisiincenin
izlerini takip ederek yorumladim. Buradan yola ¢ikarak her bir kavramin hikayede
nerede konumlandigina dikkat ¢ekmeye ¢alistim ve Abdullah Efendi’nin diya-
lektik diigiince portresini metnin isaret ettigi unsurlar {izerinden ortaya koydum.
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Diyalektik materyalizmle birlikte bireyin kendinden uzaklagma siirecinin anlami
lizerine de diigiinerek Abdullah Efendi’nin bu anlamda Tiirk edebiyatinda bir pro-
totip olup olamayacagina dair bir tartisma modeli sundum. Modern yazinin temel
meselelerinden biri olan “gercekligin kirllmasi1” diisiincesi baglaminda bir karakter
olarak Abdullah Efendi’yi ele alarak “ger¢eklik” kavramina yiiklenen anlamlari,
Abdullah Efendi’nin bakis agisi iizerinden degerlendirdim. Boylelikle modern bi-
reyin kendi disiinsel siiregleri iizerinden kurguladigi yeni gergekligin anlamina
dikkat cekmeyi amagladim.

Anahtar sozciikler: Abdullah Efendi’nin Riiyalari, diyalektik, hakikat-riiya,

gercekligin kirilmasi, modern yazin.

Abstract

In spite of the fact that the story titled Abdullah Efendi’nin Riiyalari, written by
one of the most powerful writers of Turkish Literature, is principally positioned on
the duality of truth and dreams, it contains many dialectical dualities. Each of these
dualities contributes in some way to the main character, Abdullah Efendi moving
away from reality and constructing his own intellectual reality. In this study, where
the basic dialectical elements in the story are discussed, it is discussed where the
work called Abdullah Efendi’nin Riiyalar: can be positioned in the context of the
origins of the dialectical approach. This discussion, which is expanded on the
dualities of truth-dream, self-other self, integrity-chaos and mind-nature (mind
and emotion) are interpreted by following the traces of dialectical thought. The
portrait of Abdullah Efendi’s dialectical thought is revealed by analysing how each
concept operates within the narrative. It is discussed whether Abdullah Efendi may
constitute a prototype in this sense by thinking about the meaning of the individual’s
process of alienation from himself along with dialectical materialism. Abdullah
Efendi is discussed as a character in the context of the idea of “breaking of reality”,
which is one of the basic issues of modern writing, and the meanings attributed to
the concept of “reality” are evaluated from Abdullah Efendi’s perspective. Thus,
attention is drawn to the meaning of reality constructed by the modern individual
through his own intellectual processes.

Keywords: Abdullah Efendi’nin Riiyalari, dialectics, reality-dream, breaking of
reality, modern literature

Extended summary

Every art field is somehow related to philosophy. Because philosophical investigations

are about to existential or original issues of man. Literature has a different position in

these fields which are about to philosophy in one way or another. Basically, the two fields

are coming from oral culture. “Word” has a magical meaning in these two areas. The

relationship between literature and philosophy is made visible through the inner world

of the individual, especially in modern literary texts. In this context, Abdullah Efendi’nin

Riiyalari, one of the modern texts of modern Turkish literature, is so important in this

sense. The main character of this story, Abdullah Efendi, has significant contradictions in
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his mind. He creates a different reality in his mind and his contradictions are defined as
“diaclectical dualities” in this study. They are classified as the dualities of truth-dream,
self-other self, integrity-chaos and mind-nature (mind&emotion). At the beginning of the
story, Abdullah Efendi started to construct his own mental reality. This reality is not about
everybody’s objective reality, his imagination turns out to be a real stage which something
fantastic scenes are exhibited. For this reason, the text’s determination to “shatter/break”
the external reality, which we can express as the modern writing’s way of perceiving reality
and this objective reality, is extremely strong. The narrative method used in this story is
quite striking. Abdullah Efendi’nin Riiyalari are shaped by Abdullah Efendi breaking away
from reality and creating his own intellectual world. One evening, when Abdullah Efendi
states that he was “flying from the top of the ceiling” and “the stars were as close as if they
could be touched”, a kind of split of consciousness occurs and Abdullah Efendi encounters
his other self. The main starting point of this article’s argument starts here and Abdullah
Efendi falls into a world surrounded by dialectical thoughts. He feels that he has sided with
his second self but he swings in space to the end of the story.

In this study, firstly it is given place to the main concepts of dialectical thought
and then, its reflections on the texts which are directly about “dialectical mind”,

EEIN3 LEINT3

“commodification”, “estrangement”, “objectification” and the subjects that are bound
to them. Of course, these concepts gain different meanings in the literary texts; but, the
roots are coming from the same areas. So, this story is analyzed through the interior

monologues of Abdullah Efendi.

Abdullah Efendi’s experiences as a hero are revealed objectively and the interpretation
of the text is left entirely to the reader. In this context, it has been seen that the dilemmas that
Abdullah Efendi was in are fundamental human problems. It has been seen that Abdullah
Efendi, who came under the control of his emotions in the unreal area implied by the dream,
did not want to break away from the rational and his own self, and always had a desire for
completion. Abdullah Efendi, who oscillates between his body and mind, is aware of the state
of disintegration he has fallen into; but he also makes an effort to prevent this. While he sided
with his other self, the personality activated by his emotions, until the end of the story, he
never let go of his self, as seen in the last scene.

It can be said that Ahmet Hamdi Tanpinar, with the character of Abdullah Efendi,
symbolizes the human being stuck between reason and emotion, existing with all its
contradictions. It has been observed that the author’s attitude is not questioning at any
stage and it has been determined that he reveals all the contradictions in the presence
of the hero within the framework of the possibilities opened by dialectics. It has been
observed that objective reality is questioned through the reality-dream duality and the
doors of the unconscious area are opened. Thus, it was pointed out that humans may have
a perception of reality other than objective reality. The dilemma seen on the self-other self
axis is important in that it reveals that a person cannot fully control his own life, even his

537
ISSN 1300-7491 e-ISSN 2791-6057 https://www.folkloredebiyat.org




folklor/edebiyat yil (year):2025, cilt (vol.): 31, sayi (no.): 122- Emel Aras

own body and mind. The mind-emotion dialectic also supports the self-other self duality.
Because it has been seen that the inner integrity of the human being cannot be ensured here
too. It has been observed that the idea of fragmentation caused by the failure to achieve
this integrity points to a process of fragmentation from self to life, as evaluated under the
title of integrity-chaos. It has been determined that Abdullah Efendi is a concrete example
of the disintegration of the self.

Giris

Ahmet Hamdi Tanpinar’in ilk hikaye kitabt olan Abdullah Efendi’nin Riiyalari, 1943
yilinda yayimmlanmigtir. Yirminci yiizyilin ilk yarisinda kaleme alinmig olan bu eserde bu-
lunan ayni isimli hikaye, igerigi ve karakter insa etme siireci bakimindan kendine has bazi
ozellikler tagir. Bu 6zellikler temelde “gercekligin kirilmasi” diisiincesi tizerinden var olur.
Metnin modern yazinin gergekligi algilama bigimi ve bu nesnel gergeklik olarak ifade ede-
bilecegimiz dis gergekligi “par¢alama/kirma’ noktasindaki azmi son derece kuvvetlidir. Bu
hikaye 6zelinde de ortaya konulan anlatim yontemi ise oldukca dikkat ¢ekicidir. Abdullah
Efendi’nin Riiyalari, Abdullah Efendi’nin hakikatten koparak kendi diistinsel diinyasin1 ya-
ratmasi iizerinden sekillenir. Hikayede; Abdullah Efendi’nin bir aksam “tavanin tepesinden
uctugu”nu ve “yildizlarmn elle tutulacakmig gibi yakin oldugu”nu ifade etmesiyle birlikte
bir tiir biling béliinmesi yasanir ve Abdullah Efendi, 6teki benligiyle karsilagir. Boylelikle
gergeklikten kopulan bu ilk an, Abdullah Efendi’ye “6teki”nin kapisini aralar. Bu &teki, tim
bilinmezligi ve kontrol edilemezligiyle birlikte gelir. Abdullah Efendi’nin ger¢eklikten kopu-
suyla birlikte icine girdigi diyalektik diinya bircok c¢eligkiyi de beraberinde getirir. Bu calis-
ma hikayede tespit edilen temel diyalektik ikiliklerin tartisilmasi iizerinden sekillendirilecek
ve calismada, diyalektik diisiince baglaminda modern yazin agisindan Abdullah Efendi’nin
Riiyalarr’nin nasil bir yerde konumlanabilecegi tespit edilmeye calisilacaktir. Metinde yer
alan “diyalektik” anlayisi, temelde ikilikler iizerine kurulan bir gerilimi imler. Bu ikilikler;
hakikat-riiya, benlik-6teki benlik, biitiinliik-kaos/par¢alanma ve akil-doga olarak belirlen-
mistir. Hikayede yer alan bu unsurlara deginilmeden evvel diyalektik kavramina dair bazi
ozellikler ortaya konulacaktir.

1. Diyalektige dair

Diyalektik, temelde tez ve antitezden olusan ikiliklerin varlig: tizerine kurulu bir kav-
ramdir. Felsefi altyapisi disiiniildiigiinde birgok asamadan gecen diyalektik kavramimin G.
W. Friedrich Hegel ve sonrasinda Marksizm ile birlikte ortaya ¢ikan tarihsel materyalizm
diislincesi baglaminda daha sistematik bir alana tagindigi sdylenebilir. Boylelikle diyalek-
tik diislince, insana dair temel problemlere de isaret etmeye baglar. Tarihsel materyalizmle
birlikte kapitalist {iretim siireclerinin bir sonucu olarak diisiinebilecegimiz “metalasma” kav-
rami1 da diyalektigin temel bir cephesi olmasi bakimindan anlamlidir. Bu kavramla birlikte
insan ve emek iliskisi yeni bir boyuta tasinir. insanin kendi emegine yabancilasma siireci,
bir miiddet sonra kendisine yonelir. Kapitalizm ve kiiltiir iliskisine odaklanan ¢alismalariyla
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dikkat ¢eken Fredric Jameson, bu durum hakkinda sdyle bir yargi ortaya koyar: “Seylesme ve
metalagmanin en garpici ve gizemli sekilde emek giiciiniin ta kendisinde gergeklestigi agik-
ca ortadadir; emek giicii, kapitalizmde zamani 6lgiilecek bir seye doniistiiriiliir, sonra da bu
seye bir fiyat ve miibadele degeri verilir” (2015: 286). Boylelikle insan, {iretim siireglerinde
kendi emeginden uzaklasarak yalnizca ¢aligma odakli bir yagama geger. Bu yasam bigimi ise
insanin kendini var eden tiim insani yonlerinden uzaklasarak makinelesmesine neden olur.
Insanin kendi emegine yabancilasmasindan hareketle insani 6ziinden uzaklasmasi, giindelik
yasamda da karsilik bulur. O, nihayetinde yalnizca fiziksel ihtiyaclarini karsilayarak yasayan
bir varliga doniisiir. Bu dontisiim, bir yoniiyle Abdullah Efendi’nin Riiyalari’nda da gorilir.
Abdullah Efendi’nin “6teki” benligini “hakiki” benligine tercih etmesi, bu metalagma/sey-
lesme durumuyla alakalidir. Abdullah Efendi, tim erdemlerini barindiran 6ziinii terk ederek
oteki benliginin safina geger ve duygularinin, iggiidiilerinin kontrolii altina girer. Boylelikle
mekanik bir yagam i¢inde yalnizca duygusal ve bedensel tatmini i¢in yasar ve “seylesme”
stirecinin bir pargasi haline gelir.

Abdullah Efendi iizerinden yazarin sembolize ettigi “diyalektik akil” bir sekilde iginde
bulunulan ikiligi metnin her alanina yansitir. Oyle ki Abdullah Efendi her ne kadar &teki
benliginin safina ge¢se de kendi benligini geride birakmanin, ona sirt ¢evirmenin {iziintiistini
son ana dek yasar. Abdullah Efendi, bir yoniiyle “diyalektik aklin” yansittig: siirekli haldeki
ikilik durumunu yansitir. Zira “diyalektik akil” mutlak olan1 benimsemez, kendi hareketinin
pesinden gider:

Varlik veya higligi, nitelik veya niceligi, neden veya sonucu mutlaklastirmak demek,
hareketi inkar etmek demektir. Diyalektik akil, anlagin biitiin donmus kategorilerini
asar: Bir yandan bunlar1 yalitilmis kategoriler olduklar1 6l¢tide ilga ederken, diger yan-
dan da, ger¢egin ve diistincenin, bi¢cimin ve igerigin total hareketi ¢ercevesinde bu ka-
tegorilere hakikat kazandirir (Lefebvre, 2006: 18).

Abdullah Efendi, kendi zihninde, diisiincesinde bir “6teki” yaratir ve onun etkisi altina
girer. Onun hayallerinde de diisiincenin giicii ortaya ¢ikar. Bu durum, Lefebvre’in belirttigi
“‘Diistince’ diyalektik hareket i¢inde kendine yeniden kavusur ve onu belirli hale getirir.”
ifadelerinde kendini gosterir (bk. Lefebvre, 2006: 26). Abdullah Efendi’nin yazarin diline
yanstyan i¢ monologlari da benzer bir belirlenimi ortaya koyar. Hikdyenin sonuna dek Ab-
dullah Efendi; benlik ve 6teki benlik arasinda gidip gelir, esasen asil benliginden de bir tiirlii
kopamaz, onu geride birakmanin pismanligini yasar ve en sonunda yine onu gérmek ister.
Esasen burada Abdullah Efendi’nin gelgitleri izerinden siirekli bir gerilim yasandig1 ve oku-
run da Abdullah Efendi’yle birlikte bu diyalektik siirecin bir par¢ast oldugu sdylenebilir. Bu
da Lefebvre’in “Insan, yaratici etkinliktir.” deyisi ve insanin kendi kendisini siirekli olarak
tirettigine dair ifadesini akla getirir. Fakat yine de ortaya ¢ikan bu iiretim, dogrudan insanin
kendisi degildir. Ona gore bu iiretim toplumsal determinizme dondiisiir ve insan, bu determi-
nizm karsisinda da zayiftir:

Insanm &zii soyut bir potansiyeldir: I¢sel bir boliinme, ayrilmadir. Heniiz sadece meta-
fizik, ideal bir varolus gibidir. Ancak her bir ¢eliskinin giindeme getirdigi problemler
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kendi ¢oziimiinii dogurur, kendi ¢6ziimiine dogru ilerler, onu asan bir etkinligi belirler
ve boylelikle insan 6ziiniin mevcudiyetini yeni bir diizeye tasir. Ne zaman bir ¢eliski
coziilse, yasayan insan bu 6ze daha da yaklasir; bu 6z adeta tarihin ve insan deneyi-
minin dramatik deviniminin ickin motoru gibidir. Kesif ve yarati ¢akigir: Insan hem
yaratilir (iiriin olarak), hem de kesfedilir (Lefebvre, 2006: 108, 109).

Burada da “devinim” diisiincesi ortaya konulur. Insanin yasam igerisinde siirekli do-
niiserek varligini siirdiirmesi, g¢eligkilerin neden oldugu bir doniisiim siirecine isaret eder.
“Diyalektik” kavraminin bilimsel zeminde daha kesin belirlemelere kavustugu diyalektik
materyalizm anlayis1 da kabaca “maddenin devinim”e isaret eder:

Diyalektik materyalizme gore evrenin temel ilkesi, devinim halindeki maddedir. Bu
madde, c¢eligmelerden gecerek niceliksel ve niteliksel degisimlere, doniistimlere ugra-
yarak tiim varliklar1 olusturmustur. Varlik stirekli bir degisim ve doniisiim halindedir.
Degismelerin temelinde karsitliklar vardir. Her sey, kendi karsitini iginde tasir. Kendi-
ni yadsiyarak karsitina, karsitin1 yadsiyarak yeni bir asamaya ulasir. Bdylece varligin
degisimleri, gelisme ve yeni bir varliga doniigme bi¢iminde, yaratict degigimlerdir. Bu
yalnizca evrim (évolution) degil, devrim (révolution) niteligi tasir (Akath, 2007: 22,
23).

Abdullah Efendi’nin “6teki”nin safina gegerek kendi benliginden uzaklasmasi ayni za-
manda akilsal olandan da uzaklagmasi anlamina gelmektedir. Yalnizca duygularinin ve dii-
sinsel gergekliginin gevreledigi bir kurgunun i¢inde yasayan Abdullah Efendi, kendi yasa-
minin kontroliinii de kaybetmistir. Bu durum, diyalektik diisiince igerisinde 6znenin nes-
nelesmesiyle birlikte diistiniilebilir. Abdullah Efendi’nin i¢inde bulundugu kontrolsiiz alan;
mantik disi, olagan dist bir seyre teslim olmasina neden olur. Oznenin nesnelesmesi elbette
diiz anlamryla Abdullah Efendi’nin yasamina sirayet etmez fakat ikincil bir 6znenin kontro-
line girerek kendi 6zneliginden uzaklagmasi da bir tiir nesnelesmedir. Bu durum da bir gesit
yabancilagmadir:

Ozne nesne oldugunda, biz bu duruma nesnelesme diyoruz; te yandan 6znel hakimiyet
6z-yonetmeye doniistiigiinde ise buna yabancilagma diyoruz. Adorno’ya gore iste bu,
aydinlatict diyalektik, akilci diyalektik ve 6znenin konumunun bas asagi ¢evrildigi bir
diyalektiktir (Buradaki aydinlatma mecazi kumandaci, yonlendirici bilgilendirme anla-
minda kullaniliyor) (Yibing, 2012: 87).

Abdullah Efendi {izerinden yansitilan bu ikilik hali esasen yazar olarak Tanpinar’in iize-
rinde dikkatle diisiindiigii bir meseledir. Tanpinar, Tanzimat Donemi’yle baglayan medeniyet
degisiminin yarattig: ikilikler iizerinde 6zenle durur ve “Medeniyet Degistirmesi ve I¢ insan”
baslikli yazisinda bu mesele lizerine yogunlasir. Tanpinar, “bir medeniyetten obiiriine geg-
menin getirdigi” bu degisimin nihai olarak bireyin i¢ yasaminda sirayet ettigini belirtir: “Bu
ikilik, evveld umumi hayatta baglamis, sonra cemiyetimizi zihniyet itibariyle ikiye ayirmus,
nihayet ameliyesini derinlestirerek ve degistirerek ferd olarak da icimize yerlesmistir” (Tan-
pmar, 2000: 34).

Ozellikle kiiltiir ve edebiyat hayatimizda Dogu-Bati ikiligi {izerinde duran Tanpmar igin

ikilik yahut diyalektik meselesi son derece dnemlidir. Bu baglamda 6zellikle Dogu-Bat iki-
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ligi 6ne ¢iksa da bireyin kendi i¢inde yasadigi ikiligin goriiniir hale gelmesiyle bu diyalektik
durumun, yagsamin tiim alanlarina yansidigi goriiliir. Abdullah Efendi’nin 6teki benliginin
pesinde disiip 6z benligini bir masanin baginda birakmasi bir terk etme hadisesi olsa da tiim
hikaye boyunca bu 6z benlik, Abdullah Efendi’nin golgesi gibi yan1 bagindadir. Dolayisiyla
Abdullah Efendi’nin benliginden kagis1 tamamen akilsal degil biiyiik 6l¢iide diirttiseldir, ken-
di bitiinligiinii kaybetmesi de esasen birey olmanin zorlugundan ileri gelir. Abdullah Efendi,
beden ve biling birlikteligini saglayamamis olsa da biisbiitiin ayrisma taraftar1 da degildir.
I¢inde bulundugu ikilemler birey olarak insann igine diistiigii ve ¢oziim bulmakta zorlandig
sorunlara isaret eder ve Abdullah Efendi, kaosun anlama doniisebilmesi adina modern bireyi
sembolize eder.

2. Hakikat-riiya

Abdullah Efendi’nin Riiyalari’nda ele alinan temel mesele, hayallerin 6n plana gegme-
siyle birlikte yasanan hakikatten kopustur. Abdullah Efendi dis/nesnel gerceklikten koparken
kendi iginde 6teki benligiyle karsilasir ve onun diinyay: algilama bigimi tamamen degisir.
Bu yeni algilama bi¢imi, Abdullah Efendi’yi olagan/normal hayattan koparir ve o, yeni bir
gercgeklik kurgular. Gergekligin kirilmasina neden olan bu bilingli tavir, metnin birgok nok-
tasinda kendini gosterir.

Hakikat-riiya ekseninde degerlendirilebilecek ilk 6rnek, “kuyu” benzetmesidir. Abdul-
lah Efendi, gerceklikten koptugunun bilincindedir ve bir kuyunun iginde oldugunu sdyleye-
rek kendisini dis diinyadan/hakikatten soyutlar: “Arkadaslart seslendikleri zaman Abdullah
Efendi kendisini bir kuyunun dibinde buldu; o kadar kainatla alakasini kesmis, kendi kendisi
yahut sadece iradesi olmustu” (Tanpinar, 2014: 23). Boylelikle Abdullah Efendi’nin disari-
dan igeriye yonelen siireci baslar ve toplumdan kopusun ardindan kendi i¢indeki miicadeleye
girisir.

Abdullah Efendi, benligini kaybettikten sonra her seyin sona erdigini diisliniirken bir kez
daha bosluga diistiiglinii hisseder. Bu duygu, akilsalligin/mantigin yitimiyle birlikte kendisi-
ni gosterir. Nesnel gerceklik, akilsallik tizerine kuruluyken Abdullah Efendi’nin gergekligi;
kaygan bir zemin iizerinde, kavranamaz bir haldedir: “Hakiki ve her giinkii ¢cehresiyle goriip
tantyabilecegi bir seyler aradi; heyhat! Her sey degisik ve yabanciydi; etrafinda muvazenesi
sarsilmig aklinin tutunabilecegi hicbir sey yoktu. Tekrar 6niinde agilan o biiyiik bosluga dii-
secekti!” (Tanpinar, 2014: 40). Bu ifadelerden sonra Abdullah Efendi, ¢iplak ve kanlar icinde
kalmis bir kadin viicudunun ii¢ erkek tarafindan sokaga firlatildigin1 gérmesinin ardindan,
ihtiyar bir papazin bir kisinin pargalanmis viicudunu bir torbaya doldurarak tagidigint gortir.
Hikayenin devaminda yine buna benzer sahnelerle dolu bir dizi goriintiiden s6z edilir. Abdul-
lah Efendi, bu yasadiklarini “Sardanapal ciimbiisii” olarak nitelendirir ve sdyle devam eder:
“Sanki bir seytan, kot bir ruh; biitiin esyay1, biitiin mevcutlart hep biden zaptetmis, onlarin
agizlariyla giilityor, onlarin uzuvlariyla doymak bilmeyen igtahini tatmin ediyordu. Filhakika
bu hareket, bu sar’a esyada da ayn1 surette mevcuttu” (Tanpinar, 2014: 42). Abdullah Efen-
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di, bu geceyi degerlendirirken “gercek/nesnel zaman”dan da koptugunu belirtir. Bu kopusu
makul bir zemine oturtamadig1 igin kendi diisiincelerini sorumlu tutar. Boylelikle Abdullah
Efendi’nin nesnel gergeklikten kopusunun diisiinsel diizeyde meydana geldigi bir kez daha
aciga ¢ikmaktadir:

Bu geceyi oldugu gibi kabul etmisti. Bir tesadiif, bir talih onu bu gece alelade fanilerin

yasadigr zamanimn hudutlar1 disar1 ¢ikarmistt; baska tiirlii bir zamani yasiyordu; buna

itiraz etmek giiliingtii. O sadece bunun bitmesini temenni etmeliydi. “Kim bilir belki

giines dogunca bu iskence de biter” diyordu. Birdenbire biitiin bu gordiigii seylerin sa-

dece kendi kafasinin mahsiilleri olmasi ihtimalini diisiindii. Bu kadar ¢irkin ve galiz bir

diinya, ancak bozulmus bir diisiincede idrak edilebilirdi. (Tanpinar; 2014: 43).

Bu hikayede goriilen gercek-gercek dist iliskisi de bir dlgiide subjektiftir. ibrahim Sahin,
Abdullah Efendi’nin Riiyalari’nda yer alan gercek-gergek dist iliskisini yorumlarken yazarin
algilama bigimi lizerinden hareket eder:

Tanpinar’in bu hikdyesinin anlami, bilingdiginin kavradigi anlamla, bilinen yasamin
stirdiirlilemeyecegi gercegidir. Sahte anlam yani bilincin gérdiigii anlam, meyhanede
birakilan kendiligin temsil ettigi anlam yasanilabilir. Tanpinar, normal insan algisindaki
“gercek-gercek dis1” algisinin yerini degistirmistir. Tipki diisiinceyi uyku, hayali uyan-
mak olarak algilamasi gibi! (Sahin, 2012: 427, 428)

Gergek-gercek digi yahut biling-bilingdist meselesi, Tanpinar agisindan temel bir geri-
lim unsurudur. Bir¢ok metninde “riiya”nin islevi tizerinden farkli bir gerceklik kurgulamaya
calisan Tanpinar, sanat anlayisini izah ederken de riiyayla iligskilendirerek biling-dist alana
isaret eder:

Maafih roman anlayisim da siir anlayisimdan fazla ayrilmaz. Orada da riiya kelimesi
icin sdyledigim seyler, hattd riiyanin nizami hakimdir. Su farkla ki, siirde dolayisiyla
kendimin, hikdye ve romanlarimda kendimle beraber miimkiin oldugu kadar hayatin
ve insanlarin-benden bagkalarinin-pesindeyim. Yahut baskalarina ait zamanin pesinde.
Abdullah Efendi’nin Riiyalari’nda, Huzur’da sanatimin-eger lizerinde duracak boyle
bir sey varsa- iki kolumun birlestigi yerler vardir. (Enginiin&Kerman, 2007: 24)

Dolayisiyla hakikatten kopus meselesi de baskalarinin yasamlarini anlamak iizerinden
anlam kazanabilir. Yazar, bir insanin olumlu-olumsuz tim yonlerini gérmek ister ve objektif
bir bakis agisi sunar. Abdullah Efendi’nin gerc¢eklikten kopusu; bilingdisi alana gegisiyle,
duygusal yoniiniin agir basmasi ve akilsal olandan uzaklagmasiyla gergeklesir. Besir Ayva-
zoglu, Handan inci’nin hazirladi§1 Ahmet Hamdi Tanpinar-Son Bakislar adli ¢alismada yer
verdigi “Tanpinar Metinleri Uzerine Baz1 Dikkatler” adli yazisinda, Tanpinar’in iislubu hak-
kinda soyle soyler: “Tanpinar’in hakikaten, her seyi degistirip doniistiiren giiglii bir muhay-
yilesi var. Gordiglinii degil, gdormek istedigini anlatiyor; esyaya ve manzaraya bir ‘masal’
elbisesi giydirerek i¢inde yasayabilecegi bir iklim-buna riiya atmosferi de diyebilirsiniz- ya-
ratiyor” (Ayvazoglu, 2012: 83). Esasen bu ifadeler de Tanpinar’in “gercekligi kirma/ona yeni
bir bi¢im verme” noktasinda i¢inde barindirdig1 arzuya isaret eder. Tanpinar’in insanin iyi
ve kotli yanlarini agik bir bigimde ortaya koyarken tiim ¢eliskilerine ragmen higbir surette
hitkiim vermemesi de agik u¢lu bir sonug alaninin ortaya ¢ikmasina neden olur.
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3. Benlik-oteki benlik

Abdullah Efendi’nin Riiyalari’nda tespit edilen tiim ikilikler esasen birbiriyle iliskili-
dir. Ornegin, benlik-6teki benlik ikiligine deginilirken hakikat-riiya ikiligi de devreye girer.
Bu nedenle her baglikta bir diger basliga yonelik tespitler bulunabilir. Her bir baslik altinda
ozellikle ele alinan ikilige dair ortaya ¢ikan sdylemlere 151k tutma gayesi tasinmaktadir. Ab-
dullah Efendi’nin 6z benligini terk ederek oteki benliginin safina ge¢mesi de diger ikilikler
baglaminda dikkat ¢ekilen bir durumdur fakat bu baslik 6zelinde, benlik ve 6teki-benlik ara-
sinda yasanan gerilimin agiga ¢iktig1 anlara dikkat ¢gekmek yerinde olacaktir. Zira, Abdullah
Efendi’nin yasadig tiim gerilimler temelde benlik-6teki benlik ikiligine baglidir:

Sadece orada, kiiciik lokantada, masanin basinda yapayalniz biraktig ilk varliginin,
-Yarabbim, buna nasil isim vermeliydi?- asil hiiviyetinin yaninda bulunmadigina miite-
essirdi. Birdenbire su anda duydugu hazzi ona da gegirmek istedi, asil benligi o idi ve o
da payin1 almaliydi. Bu siiphesiz ¢ok kisa bir is olacakti; gozlerini kapayip diistinmesi
kafiydi.(Tanpinar, 2014: 29)

Abdullah Efendi, benligini icki masasinin basinda uyumus halde birakip gittikten sonra
onu almak i¢in geri donmek ister fakat dondiigiinde meyhanenin yandigini goriir: “Ah, Yarab-
bim, ne yapmali, nasil kendi kendimi kurtarmaliyim?”” (Tanpinar, 2014: 33). Bu ifade, elbette
kurgu diizeyinde gergeklikle iliskili olsa da bir yoniiyle semboliktir. Abdullah Efendi’nin
kendi kendini kurtarmasi; fiziksel bir alana isaret etmekle kalmaz ayni zamanda benligin
kurtarilmasi, diisiincelerden azat olma, diisiinsel gergeklikten kopma arzusuna da isaret eder.
Abdullah Efendi’nin yasadig ikilem, hangi gercekligin daha yasanabilir oldugu noktasinda
ortaya ¢ikar. Mantigin ¢erceveledigi, benligin sundugu yasam da duygu hakimiyetinde olan
oteki benligin sundugu yasam formu da esasen Abdullah Efendi’yi tam olarak tatmin etmez
ve siirekli olarak ikilemde birakir.

4. Biitiinliik-kaos

Abdullah Efendi’nin Riiyalari’nda goriilen temel meselelerden biri, Abdullah Efendi’nin
parcalanisi yahut tamamlanamamishigidir. Abdullah Efendi’nin i¢ine diistiigii diyalektik geri-
limlerin esas nedeni, kendi iginde dengeli bir diisiince sistemi olusturamamasi yahut hicbir ger-
ceklige ait hissedememesidir. Abdullah Efendi, 6teki benliginin safina gegerek nesnel gergek-
ligin akilsal dayatmalarindan kurtulmak ister fakat bu kez de kendini kaosun neden oldugu bir
savrulusun i¢inde bulur. Akil ve duygu ekseninde dengeli bir gergeklik kuramamis oldugunun
da bilincinde olan Abdullah Efendi, hikdyenin sonuna dogru “tam bir rakam olma” (s. 44) is-
teginden bahseder. Bu istek, Abdullah Efendi’nin boliinmiis benligi karsisinda hissettigi tamlik
arzusunun agikca dile getiriligidir. Zira tamlik arzusunun dile getirilmesinin hemen ardindan
“kendisini ufalanmis ve dagilmis” buldugunu da belirtir (s. 45). Abdullah Efendi’de bulunan
tamamlanma arzusu, o denli kuvvetlidir ki o, hi¢bir kesrini kaybetmek istemez: “Bu azap ve
utanma i¢inde bunalan Abdullah Efendi biitin muhtemel ve miimkiin kesirlerini toplayarak
biiyiik bir zahmetle yerinden kalkti. En kii¢ligiiniin bile kaybolmasina raz1 degildi. Yavas ve
ihtiyatli adimlarla higbirini diisiirmemege dikkat ederek yiiriiyordu” (Tanpinar, 2014: 45).
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Abdullah Efendi’nin tamlik arzusu, hikayenin basindan itibaren yasadigi benlik-6teki
benlik geriliminde de kendini gosterir. Her ne kadar Abdullah Efendi, 6teki benliginin safina
gecgerek bir tercih yapmig gibi goriinse de hikayenin sonuna dek benligine kavugsma, onu
da bir sekilde oteki benliginin actig1 yeni duygusal deneyimlerle tanistirma arzusu duyar.
Bu durum, Abdullah Efendi’nin biisbiitiin par¢alanmay1 ve bilingdis1 alana gegmeyi tercih
etmedigini gosterir.

5. Akil-duygu

Abdullah Efendi’nin benlik ve 6teki benlik arasinda sallanan varligi, daha derinlerde akil
ve duygu ikiliginde kendini gosterir. Hikdyenin basladigi meyhanede yeterince alkol aldiktan
sonra Abdullah Efendi’nin duygularinin agir bastig1 6teki benligi, onu bir kadin viicuduna
ihtiya¢ duyduguna ikna eder ve Abdullah Efendi, diger arkadaslariyla birlikte bu duygusunu
tatmin etmek iizere yola ¢ikar. Ilk gidilen evde istedigi gibi bir kadinla karsilasamayan, hatta
yaslt bir adamin anilarin1 dinlemek zorunda kalan Abdullah Efendi, tiim duygularindan s1y-
rildigini diistiniirken arkadaslariin teklifiyle baska bir eve gitmek {izere yola ¢ikar ve duy-
gular1 da yeniden uyanir: “Arzunun bu kadar 1srarla kendisine hakim oldugunu bilmiyordu.
Biitiin uzviyeti ancak bir kadinin huzuruyla tamamlanacak bir eksiklik i¢inde kavruluyordu”
(Tanpinar, 2014: 27). Bu duygulanim Abdullah Efendi’yi bir siireligine kendi yanina ¢eker ve
benliginden uzaklastirir fakat bu uzaklasma hali kisa bir ana isaret eder.

Nietzsche’nin Apollon ve Dionysos ikiligi tizerinden ortaya koydugu akil-duygu diya-
lektigi, Abdullah Efendi 6zelinde somutlasir. Abdullah Efendi’nin i¢ diinyasina yaptigi bu
yolculuk; akilsaldan duygusala, mantiktan coskuya dogru gidisatin1 gosterirken bilingaltinin
sinirsiz alaninda tiim ihtimallerin bir arada olusuyla biiyiik bir karmasaya doniisiir. Sevim
Kantarcioglu’nun ifadeleriyle “Karanligin cazibesine kapilmis olan Abdullah, ‘ist kat sa-
kini’, ‘evin asil sahibi’ olarak niteledigi siiperegonun veya sosyal kimliginin ‘hiikiimranli-
gindan’ ‘alt kat sakini’ olan bilingaltini, duygu ve ihtiraslarini, varligimin karanlik giicleri-
ni kurtarmak istemektedir” (Kantarcioglu, 2004: 142). Esasen Abdullah Efendi’nin akilsal
olandan uzaklagarak coskunun/duygunun tarafina gegmesi son derece insani bir durumdur.
Yazar Ahmet Hamdi Tanpinar da kendi roman anlayisini ifade ederken insan1 merkeze alan
bir yaklasimi oldugunu belirtir:

Romanct insana inanmalidir. Ciinkii hayat: bu iman yapar. Nerede hayat varsa, orada bu
imanin renk ve 151k tufani olan nes’e vardir. Hayatimizi gorelim, eksikliklerini bilelim.
Insan1 realiteye, realiteyi altindaki koklesmis meseleye irca etmeden bu memleketin
edebiyatinin yapilacagina ben de kani degilim. (Tanpinar, 2015: 57)

Bu ifadeler, yazarin insani ¢eliskileri agik bir bigimde ortaya koymay1 amagladigint gos-
termektedir. Nitekim Abdullah Efendi her ne kadar gergek dis1 alana agilan diistinsel bir diin-
yada var olsa da yazar, bunu sorgulamaz. Yazarin burada amagladigi sey tiim ikilemleri ve
zayifliklariyla kahramanini bir biitiin olarak ortaya koymaktir. Oguz Demiralp, Tanpinar’in
yasadig1 zamani tarihsel zaman ve acunsal zaman olmak tizere ikiye ayirir ve soyle devam
eder:
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Oyleyse bir yanda tarihsel zaman: nesne, kiiltiir, 6zdek; 6biir yanda acunsal zaman var:

dzne, doga, tin. Ikisi arasinda gidip geliyor &zne, bu gitgel olusturuyor yasamin dii-

ziinliini. Ama 6znenin i¢ darligini tarih ile bir tutmak pek dogru olmayacak. Ciinkii

Ahmet Hamdi’nin aydinlik anlar1 hep can sikintisindan, “abes” duygusundan gelir. Ah-

met Hamdi “gilindelik seyler beni boguyor” soziiyle yakinir “dar hayat”tan; “halbuki

icimde baska susuzluklar var.” Toplumsal yasama agisindan, “rutinin esiri” olmaktan

kurtulmaktir istedigi. Toplumsala hepten bir kars1 ¢ikis anlami tasimayacaktir bu istek.

Acunsal takvimde bulunmayan tarihlerin dogurdugu can sikintisi olacaktir. (Demiralp,

2001: 25)

Burada goriilen gerilim, rahatsiz edici bir uyusmazliktan 6te durum tespiti niteligindedir.

Tanpinar, Abdullah Efendi tipi lizerinden insanin i¢ine diistiigii tim ¢eliskilerin somutlastiril-
dig1 bir sembol ortaya koyar.

6. Gerg¢ekligin kirilmasina dair

Abdullah Efendi’nin Riiyalari ik andan itibaren “riiya” kavraminin ¢agristirdig tize-
re gercekiistli bir alana agilir. Bu eserde goriilen gergekiistii dgeler ise “fantastik” ola-
rak degerlendirilebilecek niteliktedir. Bu konuyla iliskili olarak Oguz Demiralp, “Ahmet
Hamdi’nin gelistirmis olabilecegi ikinci yonii ise “Abdullah Efendi’nin Riiyalari’ndaki
fantastik ¢izgidir.” (2014: 25) ifadelerini kullanir. Elbette burada isaret edilen fantastik
unsurlarin kaynagi, diislinceler ve riiya olarak belirlenir ve nesnel gergeklikle sinirli bir
iligki icerisindedir. Dolayistyla gergeklikle kurulan bu sinirh iligki, belki de yazar olarak
Ahmet Hamdi Tanpinar’in fantastik tiire yonelmemesinin de nedeni olabilir. “Riiya” me-
selesinin bilingaltina yonelmesiyle ortaya ¢ikan gerceklik, Abdullah Efendi’nin durumuyla
yakindan iliskilidir:

Sanatta, mitosta, ritlerde, riiya iilkesine uyanik giriyoruz. Ve rilya imgeleminin bir
diizeyde yerel, kisisel ve tarihsel olmasi, ama tabaninda iggiidiilerin yer almasi gibi,
mitos ve simgesel sanatta da ayn1 durum gegcerlidir. Etkin yasayan bir mitosun mesajt
derin bilingaltinin kutsamastyla iiretilir, mesaj orada enerji bulur, uyandirir ve ¢agirir;
bu diizeyde islev goren simgeler enerji tiretir ve uyarilart yonlendirir. Yani onlarin is-
levi -“anlami”- Derin Uyku diizeyindedir: Uyanan Biling diizeyinde ise ayn1 simgeler
esinleyici, bilgilendirici, sezgiseldir, dokunulan i¢cgiidiiler a¢isindan bir tiir aydinlanma
anlamu yaratir, yani dokunulan i¢giidiilerin yasam oldugu bilingalt1 yapisinin -igsel veya
digsal yapi- diizenine aittir. (Campbell, 2003: 676)

Hikaye 6zelinde bakildiginda bilingdisinin iirlinii olan bu fantastik unsurlar, Abdul-
lah Efendi’nin tam bir kadinla birlikte olmak iizereyken kadinin tek gdgsiiniin olmadi-
g fark ederek birdenbire yataktan firlayip kadinin gégsiiniin pesine diismesiyle ve o
anda yatagin basinda bulunan tabloda yer alan kadin ve erkegin birdenbire dans etme-
ye baslamasiyla goriiniir hale gelir. Bu karmasa, Abdullah Efendi’nin biling-bilingdi-
s1 diinyasini resmetmesi bakimindan énemlidir. Bu baglamda, Tanpinar tizerine dnemli
calismalar1 bulunan Prof. Dr. Abdullah U¢man da Tanpinar hikayelerindeki karakterlere
iliskin yaptig1 degerlendirmede s6z konusu karakterlerin gergeklikle siki bir iliskisi ol-
madigina isaret eder:
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Biitiin bu insanlar mutsuz, hayatta ne yapacaklarini tam olarak bilemeyen, sanki bagka
bir alemden bu diinyaya atilivermis, yasadiklari zamandan bagka bir zamanda yasamak
isteyen; psikolojik anlamda ciddi saplantilar1 olan, ama bu saplantilarin ne oldugu tam
olarak belli olmayan yar1 hayal, yar1 gercek bir diinyada yasayan kisilerdir. (U¢gman,
2006: 496)

Gergekligin kirtlmasina iligkin 6énemli bir unsur da Abdullah Efendi’nin meyhanenin
yanmasi lizerine kendi benliginin de yanarak 6lmesinin ardindan esasen 6lmedigini belirt-
mesidir:

Fakat onlara ne soyleyebilirdi? “Yarin sabah benim bir meyhanede yandigimu isitecek-
siniz, sakin inanmayin ha! Ben yanmadim. O benim birinci varligimdi, asil hayatimi ve
ruhumu bagska bir yere nakletmistim, tipki bir evden &biiriine esyay1 nakleder gibi...”
Buna inanirlar miydi? Inansalar bile... (Tanpinar, 2014: 34)

Bu agiklamada da kahramanin nesnel gerceklikten ve dolayisiyla 6teki insanlarin yasam
anlayislarindan koptugu gozlemlenir. Abdullah Efendi, bilingli bir benlik boliinmesi yasar
ve nihayetinde ortaya ¢ikan sonucun da kendi {izerinde yarattigi agirligi hisseder. Bunun so-
nucunda kurguladig1 gergekligin sonuclari, Abdullah Efendi’yi kendi diisiinsel gercekligine
yoneltir. Boylelikle nesnel gercekligin kirildigi ve Abdullah Efendi’nin yalnizca kendi adina
anlamli olan bir gergekligin i¢ine hapsoldugu gézlemlenir.

Sonug¢

Abdullah Efendi’nin Riiyalari, i¢erigi bakimindan bir¢ok farkli yorumu barimdirmasimin
yani sira Ahmet Hamdi Tanpinar yazini agisindan da son derece 6nemli ve dikkate deger bir
eserdir. Bu ¢alisma 6zelinde Abdullah Efendi’nin Riiyalari’nda ele alinan hakikat-riiya, ben-
lik-6teki benlik, biitiinlik-kaos, akil-doga diyalektleri baglaminda gergekligin birden fazla
sekilde kirildig1 goriiliir. Tanpinar, bu hikayede ikili karsit unsurlar sarkacinda bireyin varo-
lusuna dair sorunlarin yine birey tarafindan alimlanma bigimlerine odaklanir.

Tanpinar, bir kahraman olarak Abdullah Efendi’nin yasadiklarii objektif bir bigimde
ortaya koymus ve metnin yorumunu biiyiik 6l¢iide okura birakmistir. Bu baglamda Abdullah
Efendi’nin i¢inde bulundugu ikilemlerin, insana dair temel problemler oldugu goriilmiistiir.
Bu problemlere nasil yaklasilacagi meselesinin ise bireyin diinyay1 algilama big¢imi dogrultu-
sunda kisiden kisiye degisiklik gosterebilecegi tespit edilmistir. Rityayla imlenen gergek disi
alanda duygulariin kontrolii altina giren Abdullah Efendi’nin akilsal olandan, kendi benli-
ginden de kopmak istemedigi, daima tamamlanma arzusu iginde oldugu goriilmiistiir. Bedeni
ve akli arasinda gidip gelen Abdullah Efendi, i¢ine diistiigli par¢alanma halinin farkindadir
fakat bunun 6niine gegme ¢abasini da gosterir. Hikayenin sonuna dek 6teki benliginden, duy-
gularmin harekete gecirdigi kisiliginden yana tavir sergilerken son sahnede de goriildiigii gibi
benliginin pesini asla birakmamistir. Ahmet Hamdi Tanpinar’in Abdullah Efendi karakteriy-
le akil ve duygu arasina sikismis, tiim ¢eligkileriyle var olan insanoglunu sembolize ettigi
sOylenebilir. Yazarin tavrinin hi¢bir asamada sorgulayict olmadigr goriilmiis ve diyalektigin
actig1 imkanlar ¢ercevesinde goriilen zitliklari, kahramanin mevcudiyetinde ortaya koydugu
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tespit edilmistir. Hakikat-riiya ikiligi iizerinden nesnel gergekligin sorgulandigi, bilingdist
alanin kapilarinin agildigi goriilmiistiir. Abdullah Efendi’nin “tavanin tepesinden ugtugu”nu
fark etmesi yahut tablolarin canlanmasiyla yeni bir evrene agilan diinyasi iizerinden insanin
nesnel ger¢ekligin disinda bir gerceklik algist olabilecegine dikkat ¢ekilmistir. Benlik-6teki
benlik ekseninde goriilen ikilik ise insanin kendi yagsamina, beden ve zihnine dahi tam olarak
hakim olamadigini ortaya koymasi bakimindan énemlidir. Akil-duygu diyalektigi de ben-
lik-6teki benlik ikiligini destekler. Zira burada da insanin i¢ biitiinliigiiniin saglanamadigi
goriilmistiir. Akil baska bir istikamette hareket ederken duygular aksi yonde ilerler. Bu bii-
tiinliigiin saglanamamasinin yol a¢tig1 pargalanma diisiincesinin ise biitiinlilk-kaos basliginda
degerlendirildigi iizere benlikten yasama dogru yonelen bir pargalanma siirecini baslattigi
tespit edilmistir. Bireyin igsel biitiinligiinii saglayamamasinin gerceklik algisinin bozulma-
sina ve “normal/siradan” olandan uzaklagmasina neden oldugu goriilmektedir. Bu durumun
ise Abdullah Efendi’nin benliginin par¢alanigina dair somut bir 6rnek oldugu sdylenebilir.

Arastirma ve yaymn etigi beyani: Bu makale tamamiyla 6zglin bir arastirma olarak planlanmus, yii-
ritiilmiis ve sonuglari ile raporlastirildiktan sonra ilgili dergiye gonderilmistir. Arastirma herhangi bir
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Abstract

In this article we examine jinn possession (yenlenep auyryu) representations in
Bashkir epic literature and contemporary cultural practices. We show how widely
held Islamic and pre-Islamic religious and cultural beliefs of Bashkirs describe the
ways of invisible jinns’ penetration to human bodies and talk or act through them,
sometimes making them experience medically relevant symptoms or without any
sign of'illness. Based on post-phenomenology method, we compare the applicability
of the contagion and contamination models for explaining spirit possession and
examine its interpretations by possessed victims and their social environment. We
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conceptualize possession as a consequence of infection with the alien that causes
pathetic forms of involuntary response to a non-standard challenge. Once released
into one’s lifeworld, the alien contaminants spread throughout community and
region, constantly mutating and taking new forms as they interact with the social
environment. Finally, our findings suggest treating possession to be caused by
alien invasion, as a presence of external beings violating traditional routines and
destroying the lifeworlds of the victims.

Keywords: Bashkirs, ethnopsychology, phenomenology, yenlenep ayuryu
(demonic possession), spiritual healing

Oz

Bu makalede Bagkurt epik edebiyati ve giliniimiiz kiiltiirel uygulamalarinda
yenlenep ayuryu’nun (cin yerlesmesi) temsillerini inceliyoruz. Baskurtlarin
yaygin islami ve islam &ncesi dini ve kiiltiirel inanglarinda goériinmez cinlerin
insan bedenine nasil niifuz ettiklerini agiklamaktayiz. Cin yerlesmesinin insan
bedeninde ve psikolojisinde ¢esitli tibbi semptomlarin yasanmasina sebep olurken
bazen de higbir hastalik belirtisi gostermediklerini tespit ediyoruz. Kiiltiirel
kaynaklarda cinlerin yerlestikleri bedenler vasitasiyla konusmalarinin veya
hareket etmelerinin nasil agiklandigini ortaya koyuyoruz. Post-fenomenoloji
yontemine dayanarak igine yerlesilmis kurbanlar ve sosyal g¢evrelerinden; kotii
ruh yerlesmesi ve bununla ilgili yorumlarini agiklamak {izere yayilma ve bulasma
modellerinin uygulanabilirligini tartigtyoruz. Iine girip yerlesme olayini, standart
dis1 bir miicadeleye istemsiz tepkinin acikli bi¢cimlerine neden olan dis varligin
bulagmasi sonucu olarak kavramsallastirtyoruz. Kisinin diinya hayatina girmesiyle
birlikte bulasict dig varliklar, toplumun ve bolgenin tamamina yayilir, bu sirada
sosyal ¢evre ile etkilesime girerken siirekli olarak mutasyona ugrayip yeni bigimler
alir. Bulgularimiz sonucunda, yerlesme vakasmin geleneksel rutinleri ihlal eden
ve kurbanlarin diinya hayatini yikan bu dis varliklarin istilas1 ve o anda hazir
bulunmalarindan kaynaklandigi seklinde ele alinmasi gerektigi onerilmektedir.

Anahtar sozciikler: Bagskurtlar, etnopsikoloji, fenomenoloji, yenlenep ayuryu
(seytani miilkiyet), manevi iyilesme

Introduction

Bashkirs relate to a Kipchak Turkic ethnic group living predominantly in Russia’s
Bashkortostan Republic and along the Ural Mountains, where Eastern Europe meets North
Asia. Being one of semi-nomadic peoples of Inner Asia, they practiced shamanism and
animism during a pre-Islamic period, and they accepted Islam considerably early compared
to the rest of Turkic peoples (Cologlu, 2020: 44).

As in majority of other cultures, Bashkirs throughout their history considered and treated
various diseases through cultural ideas of supernatural forces and demonic possession. These
ideas remain despite official medical practices are available and recognized. Both demonic
possession and psychiatric diagnosis may contribute to social exclusion, avoidance or stigma,
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making families of the possessed to seek not only medical treatment but also folk healers’
help. They are in demand in the healing market, religious institutions, and hospitals.

The paper explains why those Bashkirs, not being consistent believers or adhering
to customs, resort to Muslim clergymen or bagymsy (the verb “look™ and the suffix “sy”,
indicating a profession), a kind of shamans, able to “see”” and communicate with otherworldly
beings, for performing rituals of exorcism or pacifying demons or evil spirits. Bagymsy in
Eurasia were believed to mediate communication between human and spirit worlds, to be
healers and fortunetellers (Hoppal, 2007: 21, 83; Arvas, 2014: 44; Biitiiner, 2023: 421),
holding sacrificial rituals (Arslan, 2017: 51), in Turkish — cinci hocas (Zarcone, 2013b:
178). These all are related to the ways of controlling events and situations, occurring outside
human wills in Turkic mythologies (Biitiiner, 2023: 421). Shamans are believed to be able
to exorcize evil beings because they know how to get evil spirit’s name, which strongly
correlates with the nature of illness (Torma & Hisamitdinova, 2008: 89) and the way of
returning demonic beings to where they come from.

Although demonic possession is hardly an object of faith for contemporary Bashkirs,
it still lends credibility to turning to non-conventional medical practices of imse and baksy
alternative medicine physicians (Hisamitdinova, 2020: 26). Thereby, this study contributes
to clarifying several basic issues of possession dynamics and often-attendant violence and
trauma. The pagan demonology of Tengrism or Islamic worldview of Bashkirs are not the
only reasons to accept the possibility of yenlenep auyryu (yenlenep — literally “with jinn”,
from yen — Bashkir for jinn; auyryu — Bashkir for disease, illness), i.e. demonic (jinn or evil
spirit) affliction that includes possession. Invisible and being able to take a variety of human
and animal forms, Bashkir yen (Turkish cin, and, probably, Acholi’s cen) refers mostly to
an Islamized version of Arabic mythological jinn popular over Northern African, Turkish
and Persian folklore (Cakin, 2019: 1144). While the term yen-peri (Bashkir for jinn-peri;
two-member name of demonic beings in one word) reflects its consolidation with earlier
mythological views of Bashkirs about non-material beings having the capacity of affecting
humans.

The first section describes the ethnographic aspect of explaining the state of yenlenep
auyruy and the ways of avoiding exposure to the problems of possession in Bashkir culture.
It analyzes their representations in Bashkir epic folklore, folk medicine and ritual practices,
and general religious and mythological ideas, providing cross-cultural comparisons. The
second section highlights that Bashkirs, like other ethnicities, treat possession symptoms as
a sign of supernatural invasion related to violence-induced trauma. The third section offers
a phenomenological approach to yenlenep auyruy. Discussion compares the findings with
recent ethnographic and anthropological research and articulates the limitations of the study.
The final section concludes the research.

Theoretical framework
Theoretical and methodological base of the research is concept of otherness central to
contemporary cultural anthropology and overall humanities. Post-phenomenology makes
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a move beyond traditional phenomenological method of regarding lifeworld as given in
conscious activity (Rivera, 2021: 39), or our directed consciousness as intending its objects.
In post-phenomenology, agent of action and cognition turns to affected and traumatized
subject responding to claim of the alien. Post-phenomenologists regard extra-phenomena
through the terms of affectedness and traumatized subject (R. Bernet), extra-passion (H.
Maldiney), responsivity and alienness (B. Waldenfels, B. Leistle).

Post-phenomenologists (Michel Henry, Jean-Luc Marion, Marc Richir, Henry
Maldiney, Maurice Merleau-Ponty, Rudolf Bernet, Bernhard Waldenfels, Bernhard
Leistle, Line Ingerslev) substantively expand the scope of research methods and objects to
consider, adding unconscious experience and passivity. Post-phenomenology includes into
consideration challenges of subjectivation and extra-phenomena, i.e. phenomena exceeding
reality of consciousness. J.-L. Marion suggests broadening phenomenology’s research area
to substantiate new phenomenology investigating religious issues. Description of subjective
experience replaces reduction as the main phenomenological method. It considers affectedness
of empirical subject by own history which turns accidental in empirical subjectivity to
essential. (Sholokhova, 2014: 59).

Henri Maldiney examines extra-phenomenality in the experience of the impossible
on examples of psychosis, depression, schizophrenia and melancholia. Maldiney’s “extra”
means “through” or “beyond”. Extra passion exceeds ordinary passion, as it leads to the
other side of existence. Maldiney thus draws a parallel between processes of emergence
of subjectivity and its transformations during psychotic crisis. The only form of action left
to the traumatized subject, is a pathetic attempt to respond to devastating event, to resist a
nothingness that threatens to overwhelm. E. Falque classifies situations of illness, separation,
death of a close person, catastrophe, or pandemic as extra-phenomenality. To overcome this
type of condition, the traumatized subject has to reinvent theirselves and create previously
unimagined “another way of existing” (Falque, 2022: 316).

Maldiney’s idea of pathetic respond to extra-phenomenality situation is developed
in little known to date “responsive” post-phenomenology of B. Waldenfels, named also
xenophenomenology and phenomenology of alien. The concept of the alien enriches our
understanding of otherness. Response to the Other is what is present in every interaction
with empirical others. Usually, responsivity represents our readiness to encounter otherness
and to actively and creatively respond to radically new event which are other and making
us other. The post-phenomenological concepts of the alien and of pathetic responsiveness
may offer a glimpse at how to understand spirit possession experience, and what symbolic
forms are given to the alien and alienness in Bashkirs’ cultural practices. Rational agent is
aware of his or her doings and thereby responsible for them. L. Ingerslev applies responsive
agency concept to explain situations when person acts unwittingly, unintentionally, without
reflection (Ingerslev, 2017: 228).

Unreflected acts differ from conscious acts: description in terms of intentionality is
applicable only to conscious rational acts. Even in most of unreflected acts, agent feels able to
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act. And only little of unwitting unreflected acts are linked with “inhibited intentionality”” and
weak agency with impaired feeling of authorship of his or her acts and self-understanding
(Ingerslev, 2020: 4). J. Hasse calls a subject with weak agency pathor (Hasse, 2015: 67).
While actor shows initiative, pathor cannot behave proactively when responds to events.
Alichniewicz shows that alienness, previously regarded as monstrousness or violation of
normal order, (Alichniewicz, 2021: 405), is viewed in post-phenomenology as indicator or
result of unforeseen life circumstances that trigger reactions of fear, confusion, and repulsion.
We regard this new approach as productive for study of ethnic and cultural representations of
personal experiences related to evil spirit possession. Its perspectives lie in potential to treat
responsivity as a dimension of human’s openness to the world.

1. Cultural and cross-cultural contexts of jinn possession and expulsion

In a possible case of possession, the only obvious thing for observer is that each case
of possession makes people around feel the presence of something radically alien and
supernatural, as opposed to the safe well-known and habitual lifeworld. L.N. Panchenko,
distinguishing between the concepts of the other and the alien, explains that the “other”, in
contrast to the “alien”, constitutes a necessary precondition for social experience and may
become close and dear (Panchenko, 2019: 546). Even though those diagnosed with spirit
possession by folk healers remark some kind of supernatural intervention, they are generally
affected by shaman’s report on the invasion of something alien in their lives. Likewise, they
are puzzled and unsure “what exactly invaded, and similar confusion is common” among
various cultures, e.g. European (Mameniskiené¢ et al., 2022: 108870) and Ugandian (Kitafuna,
2022: 831).

Frequently, possessed people fail both to explain and to resist their own destructive
acts or even do not remember the events or are unaware of their strange nature. Demons
parasitize and steal their lives and vitality, in some cultures — literally suck the blood out of
people (Traneker et al., 2019: 629) which becomes tangible and causes substantial harm
to the possessed, as well as their relatives. To counter jinns, mullahs, imams and bagymsy
shamans do not only say prayers, but also push, beat, scold and spit upon demons. If the
aforementioned main therapy options have been exhausted, non-conventional medicine
suggests performing traditional kormandyk halyu — the ram sacrificial ritual, widespread
among most Turkic peoples (Arslan, 2017: 60).

There are popular attempts to cure these possessions such as professional medical
diagnostics and treatment of psychological trauma, visiting shamans and clergymen
confronting malevolent spirits, and strengthening in faith and these are among proven albeit
not always effective means. To this day, Turks, inter alia Orenburg, Saratov and Samara
Bashkirs widely share the views that only bagymsy or mullah who specialize in establishing a
relationship between seen and unseen worlds to provide human well-being through rituals are
capable to cope with jinn possession. Bagymsylyk shamanic institute derives not purely from
Tengrism that contained sanitation and hygienic standards of the pre-Islamic period and from
the pertinent concept of protection from negative external factors. It also involves practices
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of neutralizing infection, such as treating many symptoms as evidence of enlenep auyryu
spirit possession. To exorcise spirits, shamans use blows with a twelve-cord leather whip
which demons perceive as a fiery sword and these shamans shout swearing: “We did no harm
to you... Go back to where you came from. You go your way! Stupid dummy! Hog!” (Aldar
i Zukhra, 1987: 363—-365). We highlight that shamanic Tengrist views together with Turkic
mythology- became part of Turkish culture (Durbilmez, 2013: 99, 103). Although jinns are
thought to come from Arabic tradition, other spirits (albasty, peri, dev) from Anatolian Turks’
and Bashkirs” myths and epics (Ural-Batyr, 1984: 65, 74) have Turkish or Persian names
(Zarcone, 2013a: 179).

Given commonalities and eligibility between Turkic epic and mythic heroes and presence
of mythical layer in epic (Sayfulina et al., 2020: 23), we follow the tradition of regarding
ancient epics as “transitory” genre bridging myths and heroic epics (Meletinsky, 2008:
1121; Ibraev, 2012: 12). Multiple authors describe it as “mythic epic”. For instance, mythic
motive prevails in well-known “Ural Batyr” Bashkir epic. The idealized hero’s parents were
childless for many years. His miraculous birth and ultrafast adulting are traditional mythic
event for Turkic epics. Ural Batyr possesses special traits associated with mythic heroes,
namely physical and mental superpowers. He was so strong that the thirty-ton stone he threw
up into the sky in morning returned only at sunset (Ural Batyr, 1984: 102). From the very
childhood, he was so intelligent that consulted his father, and independently reasoned on
the questions of life and death. Ural Batyr gains authority and influence by freeing multiple
lands and their people from invading evil monsters. Unlike ordinary people, he invokes fear
of inferior beings and is recognized by higher beings as equally strong. When Ural batyr just
born, devs flying in sky fell down to the ground; when they attempted to kidnap and to kill
him, Ural thwarted their plans by looking on them. His gaze instilled strong fear in devs and
made them collapse to the ground like mountains (Ural Batyr, 1984: 75). His marriage with
the daughter of higher world’s king (Ural Batyr, 1984: 103), his body’s turning after death
to Ural Mountains with its golds, gemstones and precious metals (Ural Batyr, 1984: 130)
indicate that he dowered with supernatural abilities. This shows that this epic is continuance
of ancient myths. Because of his special abilities and numerous feats, Ural Batyr seems to be
one of mythic heroes moved into epic stories.

The function of shamanistic institute called bagymsylyk (from Bashkir bak — look or see,
bagymsy/ baksy— a person who sees) is healing. Shaman called bagymsy or baksy endowed
with a gift of seeing and exorcising demons by yelling out words kit (“go away”) and syk
(“get out”) and lashes demons with a whip called camsy, traditional shamanic instrument.
The term “camsy” includes “cam” component, clearly associated with designation of shaman
(camsy). Modern folk Bashkir healers are continuation of cams (shamans), being believed to
have mystical healing abilities with traditional method.

Along with these traditional methods, some other practices based on faith and magic are
used. In treatment, shamans apply fire, pewter, water, and shooting from gun (Nadrshina,
1998: 22). The methods used by Bashkirs include reading prayers, reciting Quran, creating
amulets, burning juniper purifying from the evil (Nergiz, 2023: 405), or bagymsy’s shamanic
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music and songs (Hisamitdinova, 2020: 26).

As observed above, spirit possession is a phenomenon that evokes a sense of the alien and
supernatural, disrupting habitual lifeworlds and often leaving individuals unable to explain or
resist their actions. These cultural representations underscore the roles of shamans and mullahs
in diagnosing and expelling these entities through rituals and spiritual interventions. This is
why one should consider in detail the functions and symptoms associated with the presence of
supernatural entities, such as jinns, demons, and other malevolent spirits, which are thought to
invade and disrupt the lives of individuals, causing physical and psychological harm.

2. Possessing in Islam, shamanism and folklore

In Islam, entities such as jinn (yen), fairies, and evil spirits are present. Albasty (in
Turkish albasti) is the most famous malevolent being present in both Shamanic and Islamic
beliefs in Central Asia, Caucasus and South Siberia. Researchers of Turkic and some of their
neighboring peoples’ views on albasty confirm that even those not believing in supernatural
beings, suffer from them in sleep and begin their attempts to get rid of them (Ozcan, 2013:
722). In Shamanism, it is seen as a female demon associated with water, while in Islam, it
is among the evil spirits. Initially, albasty good goddess of birth, fertility and prospering,
guardian of newborns and maternity. With change of faith, albasty lost her believers and
degraded to the role of lower evil spirits and turned to the destructive version of Khomay
goddess of newborns and maternity.

Generally, in Bashkir folklore albasty steals human’s life energy, sends illnesses and
nightmares, especially of pregnant and women in childbirth. Edina Dallos calls albasty a
puerperal daemon (Dallos, 2019: 415). Among her easily identified functions and attributes,
are long tangled yellow or orange hair, ability to morph into different animals, stealing
women lung and throwing it into river, lake, or spring where she usually resides. in present-
day spoken Bashkir language, the word albasty, like Russians’ kikimora, is usually used
applied as denotation woman having unkempt hair or a generally untidy appearance.Albasty
has the push and disease functions (Dallos, 2019: 414). Albasty pushes and strangles people
at night while they sleep, making them unable to breathe and being able to beat to death with
her saggy breast, thrown back behind shoulders (Lossivevskii, 1868: 28; Rudenko, 2006:
271). Apart from physical attacks, albasty is credited with a habit of sucking human’s blood
(Nasyrov, 1880: 251) making her close to vampires.

A victim may subjugate albasty if manages to cut a strand of hair with brass knife prepared
under the pillow, which guarantees fulfillment of wishes. According to Bashkir beliefs, one of
Bashkir tribes derives from union between Bashkir man and albasty, who brings good fortune
to her husband. But in cases when albasty penetrates to person striking by a serious illness,
victim becomes possessed. This situation is traditionally regarded as requiring assistance of
shaman or mullah. According to Bashkir beliefs, albasty is a wandering soul of a person who
died a painful death, in an accident (e.g. floater), or buried without funeral rites.

Bashkirs considered jinns and peri as similar beings, calling them together yen-peri.
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Among peri, Bashkirs distinguished bisura and shurali. Shurali is a male forest evil peri
spirit enlivening Bashkir, Tatar, Chuvash and Mari tales (Hisametdinova & Saripova, 2014:
37) tickling humans and able to short-term possessing for misleading and making the victim
get lost in the forest. Bisura is a female evil peri spirit believed to be a mother of devs,
described by Bashkir epic literature (Kongur-buga, 1984: 209). Bisura enlives dense forests
in the clearings, sometimes possesses humans or inclines ramblers or occasional hunters to
cohabitation, patronize them, and help to get rich.

Translated from Persian as demon, evil force, monster, Turkic devs (also pronounced as
diva, deu and diyu) are immortal creatures that can be killed by batyrs. Dev has the original
Indo-European meaning — god of clear skies which turned to a negative character, after the
fall to Earth. When people understood the power of nature, and ancient concepts of divas
began to lose their force and turned to demons in shamanism mythology. In Bashkir epics
and mythology, devs such as Ezreke are huge monsters, flying in sky (Ural Batyr, 1984: 61)
or met in forests (Idel i Yayik, 2014: 110), feasting human flesh and blood (Ural Batyr, 1984:
40). We can find among devs’ such functions and attributes as body covered with fur, residues
of chaos in his image, living in caves of huge mountains or in the depths of the deep waters
under the earth, having enormous power and acting not as humans, although able to appear
in the form of man (Ural Batyr, 1984: 46).

In Turkic epics, devs frequently capture women, live in caves and eat people (Zhanar et
al., 2015: 344; Ural Batyr, 1984: 56, 89). Unlike jinns, devs are seen by heroes and can be
killed by them (Ural Batyr, 1984: XX). Sometimes, especially in later epics, devs received
functions of helpers (Zayatulyak i Hyuhylyu, 1987: 184) resolving the difficulties on the
way of the epic hero. The example are devs from Akbuzat epics, who were defenders of
Shulgen and served people (Akbuzat, 1987: 142). for getting support from devs, they need
to defeat monsters (Durbilmez & Giimiis, 2022). Similarly to Uygurs, possession by devs is
seldom mentioned by Bashkirs and impairs self-control, psychic diseases, paralytic or speech
disorders (Inayet, 2009: 41).

Jinns, according to Muslim mythology, are spirits, frequently having evil character. Jinns
were known in Arabia in pre-Islamic period as unpersonified gods, whom Meccans considered
as relative to Allah. some of jinns, after heard readings of the Qur’an, converted to Islam, while
others are in the army of Iblis. Shaytan is one of jinn categories; according to some versions, jinns
are descendants of shaytan or Iblis. Jinn’s attributes and functions include dwelling at ruins of
houses, wilderness, abandoned buildings, caves, unsolicited for visiting, and nighttime activity
(Torma & Hisamitdinova, 2008: 91). As for Islamic studies, scholars note that, according to
Qur’an and hadiths, jinns have physical bodies (Aydin, 2017: 1624, 1627). Unlike angels who
are similarly unseen beings, jinns act against Allah (Mavis, 2023: 661).

Jinns in traditions and faiths of people professing Islam are regarded as remnants of
pre-Islamic mythological views. Together with peri, jinn (in Bashkir — yen) spirits called
yen-peri and in modern Bashkir society synonymized with dev-peri. It was thought that yen-
peri or dev-peri might deprive person the mind, and to heal, one should make a sacrifice on
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the fork of three roads. Further, shaytan, iblis, yen and yen-peri have Arabic origins, and
together with bisura and albasty are variations of yen, as they are normally unseen, able to
take animal form. They correlate with “anti-sanitary” dwelling places of evil spirits who tend
to visit impure house and “unclean” person. As damage people (Ural Batyr, 1984: 40, 111;
Durbilmez & Giimiis, 2022: 60) after sunset, Bashkir traditions discourage sweeping the
floor and whistle at night (Aldar i Zukhra, 1987: 363).

As we have shown, in Bashkir culture, most of yen-peri are evil spirits or demons able to
possess human. In some instances, impact of yen or albasty manifests in contorted mouth or
sloping eye. these symptoms are called yen hugyu (yen — jinn, hugyu — beating or pushing),
while jinn’s pursuing is called yen eyaleshtereu. As seen from above, Bashkirs, like several
other peoples, associate possession and some other inexplicable diseases with vampirism.
Similarly to European vampire and Slavic upyr, Islamic jinns, Turkic ubir (Hisametdinova &
Saripova, 2014: 36, 37), Turkish obur, yalmavuz and yek/igkek, hortlak and albasty are highly
mobile creatures populating the universe and stealing human’s life energy (Hangerlioglu,
2000: 29, 200). Bashkir obur (ubyr) belongs to vampiric class of beings because of blood-
sucking and energy-stealing habits. Similarly to European vampire, Slavic upyr, and Islamic
jinns, Turkic ubir (Hisametdinova & Saripova, 2014: 36, 37) are blood sucking, highly
mobile creatures populating the universe and stealing human’s life energy (Hangerlioglu,
2000: 29, 200). Obur is a being who eats a lot but remains hungry and sucking human vitality.
A person (more frequently magician) possessed by obur is called oburly keshe or oburly
karsyk (Bashkir oburly means “with obur inside” or “having obur”; keshe is “human” or
“person”; karsyk is old man or woman). Obur rules magician or suicide person to hurt living
people and replaces their souls in their bodies after death. After the possessed person’s death
obur lives in his or her grave, going out at night through the hole.

Apart from vampirism, there is relatively small area of beliefs indicating that all illnesses
derive from evil spirits or jinns that should be returned to their natural habitat and avoided
to be contacted or to stayed near with (Torma & Hisamitdinova, 2008: 92), as they take
human’s energy, and their victims may disseminate negative demonic energy further to the
environment. On the Far East, meditation is a way to cleanse oneself from this negative
energy; Kashkays also believe that “bad energy” comes from evil spirits and strongly affects
the lives of others around the person influenced by evil spirits, which makes people to avoid
the ones with weak or decreased energy (Mustafayeva, 2022: 765-766). These examples
demonstrate that Bashkir demonology is a traditional subject matter of folklorist research
in Bashkir and Turkic studies. We meet some of demonic beings described in Bashkir epics,
tales and written sources in many other cultures related to Islamic and Turkic worlds.

In a wider cultural context, the functions of Turkic and Islamic demonic beings are to
fight against humanity and society (Aga, 2016: 1). Other authors investigate oral transmission
of traditional shamanic beliefs of Turkic semi-nomads Kashkays about those spirits who
left their duties to protect the good and to help humans, and turned into evil jinns and
shaytans (Mustafayeva, 2022: 756). The examined functions of specific entities involved in
possession, such as jinns, devs, albasty, and peri, within the context of Islamic and shamanic
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beliefs — particularly among the Bashkir people — show that they are cross-cultural figures
appearing in both shamanic and Islamic traditions. The studied beings, often associated
with possession, illness, and vampirism, embody both protective and malevolent roles. An
understanding of the integration of pre-Islamic Tengrist beliefs with Islamic practices and the
coexistence of these traditions provides insights into spiritual and psychological frameworks
of Turkic and Islamic communities. The next section discusses medical symptoms depicted
in contemporary approaches to diagnosing and healing spiritual protection.

3. Yenlenep auyryu possession as a “supernatural intervention”

To understand the experience of yenlenep auyryu possession, one should clarify some
of its details and implications. In particular, even those who considered “supernatural
intervention” to be somewhat predictable, when diagnosed by folk healers as possessed
by evil spirit, are generally shocked by the sense of something very alien emerging in
their lives (Scherz et al., 2022: 109). Islamic jinns may look like hallucinations or activity
of subconscious (Aydin, 2017: 1627). Particularly, many cultures at the time disregarded
essential differences and controversial points in mental and physical symptoms of entirely
different diseases labeled as “vampirism” (Tranekeer et al., 2019: 627) or janun (madness)
and epilepsy (Cakin, 2019: 1144). These medical symptoms may include feeling during or
after sleep seeing or hearing strange beings, a kind of a supernatural pressing (Nergiz, 2023:
406) or something (more precisely, somebody) heavy on the chest, feeling of drowning
with the hands of somebody else, thirst, inability to move, voices and sounds, stiff muscles
and heavy legs; these all relate to medical diagnoses of sleep paralysis (Mustafayeva, 2022:
764-765).

This might explain the effect of “outer impact” shared cross-culturally. The aforementioned
descriptions may also designate that broad social trends and single events affect the possessed
in an indirect, non-literal, opaque, sometimes strange and “supernatural” way. The possessed
start behaving strangely for not fully elucidated reasons after having gone through tough
experiences such as the death of someone close or violence. Even so, when there is no complete
cure, the possessed doubt and wonder if traumatic events are the real reason why they engage in
strange sorts of behavior. As there is no scientific proof, this remains a hypothesis. The opinions
of the possessed and those close to them are rather characterized by questioning the existence
of the supernatural and the uncertainty about how to approach them appropriately and what to
do if they become a prime matter of concern among Bashkirs.

Further sections clarify why Bashkir families tend to test all known approaches — they
take the possessed to several doctors, soothsayers, psychologists, and clergymen, and give
soothing herbs. From an ordinary everyday idea, mental health professionals, clergymen and
shamans differently call and approach the same condition depending on their professional
occupation — possession, trauma and sin accordingly. We suggest that none of these
approaches makes the measures taken any less effective, as apart from the applied method, the
intervention success varies by working experience and expertise of the particular specialist
who practices this or that technique.
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4. Scientific explanation and comparativist view of otherworldly affliction beliefs: a
pathetic response to uncertainty

Even in cases when those suffering from yenlenep auyryu are aware of doing weird
things, they still have difficulties while unambiguously attempting to determine what exactly
they experience and where these spirits do originate from. That is why close relatives or
folk beliefs typically provide clearer verbal expressions and explications of the possession,
victim’s feelings, and uncensored behavior. In post-phenomenology of Bernhard Waldenfels,
alien questions and requires a response, thus representing an intractable problem not having
standard solutions (Waldenfels, 2011: 98). Non-standard behavior is a forced response to a
desperate situation, as even psychiatrists can only relieve symptoms by prescribing regular
intake of medication, as possession remains. Without this, the entire affected community
experiences the alien exposure which is called possession or yenlenep auyryu, although
possession does not always imply a “jinn introduction”.

Multiple competing hypotheses and the attempts to implement heterogeneous approaches
by the family of the possessed designate this type of uncertainty. Those resorting to various
techniques to treat possession admit the possibility to see the failure of their approaches
and actions, being ready to revise their judgments grounding on new experiences to which
the possessed responds. Possessed persons demonstrate active response, which differs
from passive responses of those suffering from koto yuk (the loss of grace) (Sirazetdinova,
2024: 97). Within the framework of the alien’s persistent questioning, actions against the
possession are based on the assumptions expressed by the subjunctive mood. In contrast to
the statements like “this is a demonic activity” or the imperatives similar to “perform the
ritual!”, the probabilistic expressions such as “these are, perhaps, the yen-peri’s or devil’s
machinations” and “if it is trauma, then you can try the exorcism ritual” describe variability,
doubt and hope.

The paper compared five big domains of sources and combined approaches of post-
phenomenology of B. Waldenfels, B. Leistle and L. Ingerslev, contemporary epidemiology
and infodemiology, jinn possession as a part of Islamic exorcism context and of Tengrian
shamanism, and a psychotherapeutical approach. From the standpoint of Bashkir culture,
taking part in the rites of spirit expulsion or discussing them are not exceptional and
unordinary events, which is the sign of firm belief in them. The consent of conducting the
exorcising ritual in the absence of credible assurance on the existence of spirits may arise from
the predominance of ethnical factor over religion in Bashkir identities. This distinguishes
them from British Muslim migrants who have a predominantly religious identity and are
more likely to discontinue pharmaceutical treatment for religious reasons than non-Muslims
around them (Musbabhi et al., 2022: 95).

The results show that evil spirits identified by imams, mullahs and bagymsy soothsayers
are one of possible manifestations of the alien. In contrast to straight ethnographic
descriptions of demonic beings (Diizgiin & Yesildal, 2023: 17-18), this paper applied the
phenomenology method to explain the widespread practices of detecting and expelling
malignant beings described in Bashkir ethnic and religious practices, having cross-cultural
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similarities with of beliefs Buddhist (Iyanaga, 2022: 522) and Central Asian communities,
the Iran Turkmens (Oparin, 2020: 736; Saki & Ahmadi, 2022: 568), and the Korean
Musok shamanist (Sarfati, 2022: 42). The cross-cultural applicability of responsivity
phenomenology may confirm its scientific as well as both “diagnostic and a therapeutic
value” (Griffero, 2021: 691).

Alien gives an impression of coming out of nowhere, because it shows up in unpredictable
ways. Radicalistic forms of severe repression and violence go far beyond what is usually
observed in everyday life and affect the possessed emotionally (Auxéméry & Lahutte, 2015:
864), having an alienating effect. It is crushing, suppressing, and having an extreme power,
as the roots of traumatic event effects and emotional wounds are conventionally viewed as
deep and unobvious. This is why some phenomenologists articulate them as “monstrous”
(Alichniewicz, 2021: 403).

The possessed are able to infect the house and a wider social environment with their
problems. Social space, in turn, contaminates people who enter it, and thus the entirety of
the lifeworld, including Umwelt (object environment), Mitwelt (relationship space), and
Eigenwelt (inner world) (Leontyev, 2019: 29). This is consistent with cultural anthropologists’
data on the connections “between people, houses and ghosts” (Heslop, 2022: 407), i.e., on
the reflection of the same social issues at different levels, including intellectual, emotional,
social, spiritual, and material. To understand possession, one must take a journey through
numerous cultural worlds inhabited by various beings e.g. jinn, Eblis (devil leader), albasty
(female demon living in water), yuxa (reptile turning to human and seducing people), shaitans
(evil spirits) and other monsters. The research limitations, however, hinder the researchers to
explain cultural practices of purposeful inviting benevolent spirits during rituals to achieve the
possession state, as it does Michela Summa’s reassessment of norm-deviation as underlying
both catastrophic and pathological abnormality and creative or organizational individuality
(Summa, 2020: 79). Religious scholars, cultural anthropologists and ethnographers
provide good descriptions of “positive” (not pathological) possession practiced in religious
ceremonies worldwide such as dang ki in Singapore (Lee & Kirmayer, 2022: 282), “spirit
incorporation” to humans according to the “logic of exchange” for achieving mutual benefit
(Manichkin, 2021: 175), cultivating ability to trance (Ryzhakova, 2017: 237), and possession
for therapeutic purposes (Matveichev, 2020: 36).

We examined the complex and multifaceted nature of spirit possession beliefs,
particularly yenlenep auyryu in Bashkir culture, within a broader cross-cultural
and phenomenological framework. Spirit possession in scientific (medical and
psychological), philosophical, mythical, and religious contexts is always bound with
radical uncertainty and the responses to it. The postphenomenological approach and the
concept of sociocultural contagion integrate these contexts of understanding possession,
explaining the experiences of possessed individuals and the spread of their problems to
their social environments.
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Conclusion

This integral study of demonic possession, within the context of Bashkir culture, offers
a profound insight into the intersection of ethnology, folklore, and anthropology. The
ethnographic description of how demonic possession is represented in Bashkir epic literature
and traditions, including therapeutic and ritualistic methods used to combat possession,
ranging from shamanic exorcisms to Islamic prayers and sacrifices, illustrates that possession-
related practices are deeply rooted in the cultural fabric of the communities, reflecting a
blend of ancient mythologies, religion, and contemporary beliefs. The interconnectedness of
these beliefs across different cultures, noting similarities between Turkic, Islamic, and even
European folklore regarding the nature of evil spirits and their effects on humans, sets the stage
for future detailed examinations of cultural, religious, and folkloric dimensions, as well as
the continuity of ancient mythic and epic narratives in shaping contemporary understandings
of spiritual phenomena. This provides a rich ethnographic account of how various cultures
conceptualize and address the phenomenon of demonic possession, highlighting the enduring
influence of myth, religion, and tradition in shaping these understandings. A comparativist
view demonstrates the universality of demonic possession as a phenomenon, while also
highlighting the unique cultural specifics that shape its manifestation and treatment. Future
studies can also benefit from understanding supernatural forces and heroic resistance to them
as universal human responses to the unknown, along with the diverse ways in which human
societies navigate the boundaries between self, other, and alien. Further comparative studies
may gain in understanding of how syncretic religious systems evolve and adapt over time.
Future research could benefit from an interdisciplinary approach, combining ethnographic
fieldwork with psychological and medical perspectives to explore the somatic, psychological,
and cultural dimensions of folk medicine practices, for deeper insights into the symbolic and
narrative structures that underpin these beliefs.

While comparing notions of demonic possession widespread in modern contemporary
society with ideas of “infection” with the problems of the possessed (although they are not
often verbalized exactly as infection) among Bashkirs and other ethnicities, one may realize
that it is deeply narrow for individuals and families to understand social and psychological
infection mediated by culture. Comparable recurring symptoms may suggest that the
“abnormal” and, moreover, contagious conditions do not originate from the “inner life” of
the possessed, but from a cultural world, that contains a rich diversity of imaginary worlds.

Although religious, cultural and ethnographic studies give detailed descriptions
of spirit possession, they do not give any satisfactory explanation of its spreading in
transforming forms and non-evident ways. The intersubjective worlds of possession,
evident only for dedicated people e.g. clergymen and shamans, are not personal, do not
belong to special narrow group of characters or are not artificially created. Rather, they
link with cultural motifs popular all over the world, and thus the research findings may be
useful for broader cross-cultural explanations of the same-order social and psychological
infection phenomena.
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The phenomenon of yenlenep auyryu reveals a complex interplay between pre-Islamic
shamanistic traditions and Islamic beliefs, highlighting how cultural and religious frameworks
shape the understanding and treatment of demonic possession. Namely, possession is not
merely a pathological condition, but a culturally embedded response to trauma, uncertainty,
and the intrusion of the alien into the lifeworlds of individuals and communities. The paper
contributes to bridging the gap between traditional ethnographic descriptions and modern
phenomenological interpretations, offering a nuanced understanding of how possession is
experienced and managed within Bashkir society. This approach aligns with contemporary
postphenomenological theories, which emphasize the pathetic responses of individuals to
extraordinary and traumatic events.
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Masaldan Sinemaya: Kirmizi Baslikli Kiz
ve Hard Candy'de Ozne ve Konum

From Fairytale to Cinema: Subject and Location in Little Red
Riding Hood and Hard Candy
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Oz

Masallar, diinyay1 agiklama ve ahlaki dersler aktarma isteginden dogmus, kiiltiir
tiyelerini belirli yollar1 izlemeye, toplumsal rollere uymaya, normu siirdlirmeye
tesvik i¢in kullanilmistir. Bu daha ¢ok, geng nesillere bilgelik ve rehberlik sagla-
mak i¢in yazilmig biiylime hikayelerinde goriiliir. Ataerkil toplumlarin egemenli-
gine dayanan bu ‘genc¢ kiz’ masallarinda kiiltiirel kadin kimliginin belirli retorik
bir konuma sabitlenmesi, 20. yiizyilda elestirilere maruz kalmistir. Bunlardan biri,
Kirmizi Bashkli Kiz masalidir. Bu masal, uzun zamandir Kirmizi Baslikli Kiz’1n
kendi kurban edilmesinden sorumlu tutuldugu bir tecaviiz benzetmesi olarak kabul
edilmistir. Kzrmizi Baslikli Kiz’m “goniilli kurban’ olarak okunmasi, masalin edebi
versiyonlar1 olan Charles Perrault’a ve Grimm Kardesler’e dayanir. 1970’lerden
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itibaren bir¢cok feminist yazar tarafindan sahiplenilen Kirmiz: Baslikli Kiz yeniden
anlatilmis ve kadin arayisinin 6nemini reddeden ataerkil kiiltiirel mesajlardan kur-
tarilmaya ¢alisilmistir. Boylece Kirmizi Baslikli Kiz hakkindaki edebi ve sinemasal
sOylem, onun kaderini yeniden yazmistir. David Slade’in 2005 yapimi Hard Candy
filmi, asirlardir kurban edilen tiim kirmizi baslikli kizlarin nihai intikamecisi olarak
Hayley karakterini sahneye ¢ikarmistir. Elestirmenler ve akademisyenler, Kirmizt
Bashkly Kiz ile Hard Candy arasindaki gorsel gondermeleri hemen fark etseler
de bunun 6tesine bakmay1 ihmal etmislerdir. Bu makalede, psikanalitik kuramdan
yola ¢ikarak, klasik masalin patriyarkal anlatisini tersine ¢eviren Hard Candy, fe-
minist bir yeniden yazim olarak okunmus; masallarin, onlari iireten, yeniden yazan
veya uyarlayan kiiltlirle de baglantili oldugu, belirli donemin ve kiiltiiriin belirli
degerler ve normlar kiimesini yansittig1 ortaya konulmustur. Filmin pedofili hak-
kinda kabul gérmiis ortodoksileri kirmaya yonelik yeni mesajlar ilettigi ve kadin
kimliginin yeniden yazimi i¢in klasik masalin anlati yapisindaki 6zne konumlarini
altlist ettigi belirlenmistir. Masallarin ideolojik baglamlarini kolektif bilingdiginin
tezahiirleri olarak okuyan bu ¢alisma sonucunda, yeni anlatilarla Kirmizi Bagslikl
Kiz’1n kendini yazmay1 birakmayan, bitmeyen tekrarinin, toplumsal bir semptom
haline gelerek bastirilmigin geri doniisli denilen seye esdeger oldugu saptanmistir.

Anahtar sozciikler: Kimizi Bashkli Kiz masali, Hard Candy filmi, psikanaliz,
feminizm

Absract

Fairy tales arose from the desire to explain the world and convey moral lessons, and
were used to encourage members of a culture to follow certain paths, to conform to
social roles, and to uphold the norm. This is most often seen in growing-up stories
written to provide wisdom and guidance to the younger generation. The fixation
of cultural female identity in a particular rhetorical position in these ‘young girl’
tales, based on the dominance of patriarchal societies, has been subject to criticism
in the 20th century. One of these, is the fairy tale of Little Red Riding Hood. This
tale has long been recognised as a parable of rape in which Little Red Riding Hood
is held responsible for her own sacrifice. The reading of Little Red Riding Hood
as a ‘voluntary victim’ dates back to Charles Perrault and the Brothers Grimm, the
literary versions of the tale. Since the 1970s, many feminist writers have embraced
the retelling of Little Red Riding Hood and attempted to rescue it from patriarchal
cultural messages that deny the importance of the female quest. Thus, literary and
cinematic discourse on Little Red Riding Hood has rewritten her fate. David Slade’s
2005 film Hard Candy introduced the character of Hayley as the ultimate avenger
of all the red riding hoods sacrificed for centuries. Although critics and scholars
immediately recognise the visual references between Little Red Riding Hood and
Hard Candy, they have neglected to look beyond this. In this article, drawing on
psychoanalytic theory, Hard Candy, which reverses the patriarchal narrative of the
classic fairy tale, is read as a feminist rewriting; it is argued that fairy tales are also
linked to the culture that produces, rewrites or adapts them, reflecting the particular
set of values and norms of a given period and culture. It has been determined that
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the film conveys new messages to break the accepted orthodoxies about paedophilia
and subverts the subject positions in the narrative structure of the classic fairy tale for
the rewriting of female identity. As a result of this study, which reads the ideological
contexts of fairy tales as manifestations of the collective unconscious, it has been
determined that the endless repetition of Little Red Riding Hood, which does not stop
writing itself with new narratives, is equivalent to what is called the return of the
repressed by becoming a social symptom.

Keywords: Little Red Riding Hood fairy tale, Hard Candy movie, psychoanalysis,
feminism

Extended summary

Fairy tales have historically functioned as cultural tools for conveying moral lessons and
shaping social norms. One of the most prominent examples of this function is Little Red Riding
Hood, a tale that has long been interpreted as a metaphor for rape, reinforcing patriarchal
narratives about female responsibility in victimization. Over time, feminist critiques have
sought to reclaim the tale, challenging its traditional readings and offering new perspectives
on female agency. David Slade’s 2005 film Hard Candy subverts the classical patriarchal
narrative, reinterpreting Little Red Riding Hood through a feminist and psychoanalytic lens.
The examination of the subject constructions in both narratives with feminist theory and
Lacanian psychoanalysis is important in terms of showing that identities are not fixed but
rather constructed through discourses. Although the connections between Little Red Riding
Hood and Hard Candy have been mentioned by academics and critics, no studies have been
found within the framework of feminist-Lacanian psychoanalysis. Yet the tale of Little Red
Riding Hood has long occupied feminist and psychoanalytic thought.

This study uses Lacanian psychoanalytic theory to analyze how Hard Candy inverts
Little Red Riding Hood’s subject positions, transforming the once passive victim into an
active avenger. The film challenges established norms by presenting its protagonist, Hayley,
as a figure who simultaneously represents Liftle Red Riding Hood’s traditional innocence
and the wolf’s cunning predation. In doing so, Hard Candy dismantles accepted orthodoxies,
particularly about gender and power. Although it is clear that one problematic situation
will turn into another problem when “victims become like victimizers,” whether Hayley’s
action was justified or not and whether the system and laws adequately protect children from
pedophilia and rape are broad enough to be the subject of other studies. However, it can be
said that the woman’s quest turns into a quest for justice, and Hayley completes her hero’s
journey by killing two men and losing her innocence.

The study considers Little Red Riding Hood in the context of its historical and literary
evolution, tracing its origins from the oral version to Charles Perrault’s 1697 version and the
19th-century adaptation by the Brothers Grimm. Both versions reflect patriarchal ideologies
that discipline female behavior by portraying the protagonist as either a complicit victim
or a passive figure rescued by a male savior. However, the tale has been reinterpreted
throughout history, particularly by feminist scholars and writers, who have questioned its
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implications for female agency and sexuality. This study analyzes how Hard Candy can be
read as a feminist revision of the Little Red Riding Hood narrative. From the perspective of
Lacanian psychoanalysis, it discusses how the subject positions in the film are reconstructed,
how the male gaze is inverted, and how the patriarchal discourse is subverted. Drawing on
Lacan’s mirror stage, phallus, castration, symptom, jouissance, and Freud’s concepts of the
unheimliche (uncanny), the analysis reveals how the strategies Hayley employs against Jeff
are linked to unconscious processes.

Using a Lacanian framework, the article then explores the cinematic adaptation of this
fairy tale in Hard Candy. The film’s opening scenes establish Hayley as a seemingly naive
and vulnerable young girl, mirroring the traditional portrayal of Little Red Riding Hood.
However, as the narrative unfolds, Hayley assumes control, manipulating Jeff, the adult
male antagonist, into a position of vulnerability. This shift in subject positioning is crucial
in understanding Hard Candy as a feminist rewriting of the classic tale. Lacan’s tripartite
order (Imaginary, Symbolic and Real) and its core concepts are used to analyse Hayley’s
transformation. In the Imaginary order, she appears as the innocent girl, while Jeff represents
the patriarchal authority figure. However, when she breaks his control, the patriarchal
Symbolic order collapses. Jeff’s fear of castration and loss of power is where the Real comes
in. The film’s controversial ‘mock castration’ scene functions as a symbolic reversal of
traditional gendered power dynamics, positioning Hayley as an agentic subject rather than
an object to be sacrificed. Furthermore, the study examines how Hard Candy critiques the
male gaze and patriarchal surveillance, aligning with Laura Mulvey’s theory of ‘scopophilia’
and the ‘male gaze’ in cinema. By turning Jeff into the object of the gaze, rather than Hayley,
the film deconstructs conventional cinematic power structures. Jeff’s home, adorned with
photographs of underage girls, represents the site of his power, yet Hayley’s invasion of this
space symbolically reclaims it. The film questions the representations of women imposed by
the patriarchal order while changing the direction of the male gaze in a way that can be read
with feminist cinema theories. It reveals that cinema is not only a tool that adapts fairy tales,
but also functions as a field that rewrites and transforms them. In this context, Hard Candy
is considered as a text that radically changes the narrative of Little Red Riding Hood and
redefines the position of the female subject.

The article also considers the ethical and ideological implications of Hayley’s actions.
While Hard Candy does not explicitly endorse vigilante justice, it raises critical questions
about the intersection of victimhood and agency. By denying Jeff the traditional narrative of
redemption or sympathy, the film forces viewers to confront uncomfortable realities about
gendered violence and systemic injustice. Ultimately, this study argues that Hard Candy
functions as a radical retelling of Little Red Riding Hood, challenging patriarchal narratives
and repositioning female agency within a contemporary cultural framework. The film engages
with psychoanalytic and feminist theories to disrupt traditional subject positions and offer a
cinematic discourse on power, justice, and resistance. This analysis contributes to broader
discussions of how fairy tales and their adaptations reflect and challenge social norms, and
highlights the evolving nature of narrative structures.
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Giris

Bilmenizi isterim ki, mésyd, sonsuz sayida kez yutuldum ve her seferinde
benim hatam oldu. Iste karsinizda! Aym kazay: gegirdigim dort bin yil, yeniden
canlandwrildigim dort bin yil, inanilmaz bir felaketle dort bin yil, kendimi
kaginilmaz olarak kurdun pengelerine birakacagim. Ne istiyorsunuz? Ben her
zaman ¢ok geng 6liiriim ve diinyaya dondiigiimde, onceki varoluslarima dair sadece
belirsiz bir anim vardir, ¢ok belirsiz... Ah, Kirmizi Bashkl Kiz Hikayesi’ni yiizyilar
boyunca yazmak ve incelemek ne kadar ilging olurdu! Mésyé Perrault sadece bir

béliimii ¢izmis. Digerlerini yazacak olan ne kadar sansl.

Alphonse Daudet (1993: 160), The Romance of Little Red Riding Hood

Alphonse Daudet, bircok yazarin ve elestirmenin yillardir tecaviiz olarak adlandirdig
Kwrmizi Baslhikli Kiz’m ‘kazast’ hakkindaki ironik oyununu yazdiginda, ka¢ yazarin onun
kaderi hakkinda baska versiyonlar yazma gelenegini siirdiirecegini bilmiyordu. The Bloody
Chamber and Other Stories (1979) adli kitabiyla alisilmadik yorumlar yazan Angela Carter’1
tahmin edemezdi. Carter, kitabinda yer alan “Kurtlar Sirketi” adli hikayesini 1984’te Neil
Jordan’la birlikte sinemaya uyarlamasiyla Kirmizi Baglikli Kiz karakteri ve ikilemi hakkin-
daki edebi ve sinemasal sdylemi pasif bir kurbandan, merakli ve kendine glivenen, kendi ar-
zularimi yerine getirmekten korkmayan geng bir kadina kaydirdi (Zipes, 2006: 135). Kirmizi
Bashikli Kiz, “yeni sosyo-kiiltiirel ortamlara uyum saglama konusundaki inanilmaz yetenegi
nedeniyle mitkemmel bir hipermetin” (Beckett, 2002: xvi) olarak dikkate deger sayida yeni-
den anlatima maruz kaldi. Perrault ve Grimmler’in masal versiyonlar: bu yeni anlatimlarin
temelini olusturdu. Cagdas kiiltiirde, “Kirmizi1 Bagliklt Kiz neredeyse kahramanin kendisi
kadar degisken hale geldi” (Beckett, 2008: 6). “Kirmiz1 Baglikli Kiz, koklii arketipler ve
evrensel ¢atigmalar tizerine kurulmus olmali ki, kiiltiirel farkliliklarin ve zamanin asindirici
etkisinin Otesine gecerek caglar, metinler ve tiirler arasi yolculugunu siirdiiriiyor” (Aksoy:
2021: 168).

Diinyaca iinlii bir masal olan ve “Aarne-Thompson hikaye tipi dizininde ATU 333 olarak
tanimlanan” (Tatar, 1999: 9) Kwrmizi Bashkli Kiz, annesi tarafindan ormanda yiiriimesi ve
biiyiikkannesine yiyecek gotiirmesi sdylenen geng bir kizin etrafinda déner. Kirmizi Baslikli
Kiz ve biiyiikannesi yutulursa, bu muhtemelen 17. yiizy1l Fransa’sinda Perrault’un edebi ver-
siyonudur. Yoldan gegen bir aver onu kurdun karnindan kesip ¢ikarirsa, bu 19. yiizyil Alman-
ya’sinda Grimmler’in hikayesidir. Eger anlatilan, kurdu disart ¢ikmasina izin vermesi igin
kandirir ve kagarsa, 17. yilizyildaki ilk yazili versiyondan ¢ok dnce var olan sozlii hikayedir.
Sinema diinyasinda, 1984°e kadar Kirmizi Baslikli Kiz filmlerinin ¢ogu, Perrault ve Grimm
versiyonlarina ya da ikisinin bir karisimina dayaniyordu. Bu tarihten sonra, Carter ve diger
feminist yazarlar sayesinde Kirmizi Baglikli Kiz’1n tasvir edilme bi¢iminde belirgin bir fark
olustu. Onceki dngoriilebilir Kirmizi Baglikli Kiz filmlerinin aksine, feminist hareketten etki-
lenen deneysel film yapimcilari, kizin arzusu, 6fkesi ve intikamini sinematik sdyleme dahil
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etme egiliminde oldular. Bunlardan biri, sadece klasik ataerkil masali degil, cinsellik, arke-
tipler ve kliseler hakkindaki standart kavramlar: da altiist etmeyi amaclayan David Slade’in
Hard Candy (2005) filmidir.

Hard Candy, farkl bir tiir uyarici hikayedir, ancak kanonik versiyonlarindan daha az
korkung degildir. Hard Candy’nin 14 yasindaki Hayley’i acimasiz, zeki ve karmasiktir, ayri-
ca filmin sonunda gergeklestirdigi korkung eylemden tatmin olmus gibidir. Hayley’in itiraf¢i
bir pedofili intihara siiriiklemesi disinda filmde higbir sey net degildir. Hayley’in tecaviize
ugrayip ugramadigindan, kendisi hakkinda sdylediklerinden (yasi, ailesi, adi vs.), pedofili
kurban1 Donna Mauer’in arkadasi olup olmadigindan, yasayi kendi eline alarak verdigi ce-
zanin hakli olup olmadigindan emin olabilmek imkansizdir. Hayley, asirlardir kurban edilen
tim Kirmizi1 Baslikli Kiz figiirlerinin nihai intikamcisi olarak ortaya ¢ikar. Hayley’in tanidik
ve bir o kadar da bilinmezlikle binlerce yil sonra ortaya ¢ikisi, Sigmund Freud’un 1919°da
“Das Unheimliche” baslikli makalesinde unheimliche (tekinsiz) kavramryla acikladigi basti-
rilmigin geri doniisti gibidir. Lacanci ifadeyle, ataerkil toplumda bastirilan kadin kimliginin,
feminist bigimde ideolojik goriintiiyii bozan toplumsal bir semptom olarak ortaya ¢ikmasidir.
Hayley, bildik 6zelliklerinden saparak asina fakat yabanci bir sekle biiriiniir; diger bir deyis-
le, gegmisle bugiin arasinda gidis-gelisler sonucu ortaya ¢ikan sanki tanidik bir yabancidir.
Gegmis yasantistyla okurda sempati uyandiran goriintiisii, sonrasinda tekinsizligin kaynagina
dontsiir. Film, Hayley’le birlikte hem ge¢misin karanlhigini hatirlatip hem bugiiniin kotiili-
gilinii resmederken, izleyicisini tekinsiz bir atmosferin i¢ine sokar, onu masumiyetle bozul-
muslugun arasindaki catismaya tanik eder. izleyici artik kimin masum kimin suclu oldugunu
anlayamaz.

Geleneksel Kirmizi Baslikl Kiz’a bir varyant 6neren Hard Candy, geleneksel masallara
iliskin goriisleri ve anlayisi altlist eder. Perrault ve Grimmler’in iki klasik versiyonunda Kir-
mizi Baslikli Kiz’1n bir kahraman olmadig: iyi bilinir. O daha ¢ok bir korkaktir, ya aptalca
ac kurtla bir randevuya razi olur, boylece kendi tecaviiziine ve dliimiine ortak olur (Perra-
ult) ya da onu kurdun karnindan kurtarmak i¢in bir avemin/erkegin yardimina ihtiyag duyar
(Grimm). Hard Candy’de karsilagtigimiz Hayley bu kanonik masallarin ‘Kirmizi Baslikli
Kiz’1 degildir. O kim? Bir mutant mi1? Kirmiz1 Baslikli Kiz zarar gérmemis miydi? Senarist
Brian Nelson, oyuncular Page ve Wilson “bunun kasith bir ‘Kirmizi Baghkli Kiz’ ifadesi
olmadigint”, “bir tesadiif” oldugunu soéylediler. Slade, “daha sonra kirmizi kapiisonlu goén-
dermeyi degistirebilirdik™ diyor, ancak bunu yapmamay1 tercih ettiler. Nelson bunu, “filmin
bilingdist siirselliginin bir pargasi olarak” adlandirdit (DVD yorumu).! Filmin yapimcilari ve
oyunculari, masala yapilan bir¢ok géondermenin bilin¢li olmadigmi/tesadiifi oldugunu soéy-
lese de masalla paralellikleri bilingli olarak degistirmediklerini kabul ettiler. Hard Candy
fikri, yapimci1 David W. Higgins’in 20/20°de? 4ABC’de geng Japon kizlarinin sohbet vaadiyle
yasli is adamlarini bir yere ¢ekip, sonra diger kizlardan olusan bir ¢eteyle adamlara saldirip
onlar1 soymastyla ilgili gordiigii bir haber hikayesinden gelir. “Ya beklediginiz avci, bekle-
diginiz kisi degilse? Ya diger kisiyse?” sorularini diisiindiiren bu haber, filmin ¢ikis noktasi-
dir. Elestirmenler ve akademisyenler, Hard Candy’nin kadin kahramani Hayley’in, folklorik
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kadm figiirii ‘Kirmiz1 Baglikli Kiz’la gorsel olarak karsilastirilmasini hemen dile getirseler
de bu baglantinin Stesine bakmayi ihmal ettiler. Bunun 6tesine bakarak av ve avemin kim
olduguna dair merakla yol alan makale, “Kurbanlar, kurban edenler gibi oldugunda bundan
kim faydalanir?” sorusunu giindeme getirmekte, bu soruya cevap ararken sosyo-kiiltiirel bir
inganin triinii masaldaki 6zne konumlarinin filmde ters-yiiz edilerek ataerkil diizeni nasil sor-
guladigina odaklanmaktadir. Hard Candy, sinematik sdyleme taciz, pedofili ve tecaviiz gibi
toplumsal sorunlari ekleyerek, bunlardan kadini sorumlu tutan patriyarkal sisteme meydan
okumaktadir. Tecaviiz korkusu i¢inde yalnizca fiziksel ac1 ve asagilanma korkusunun Gte-
sinde psisik par¢alanma, 6ziin parcalanmasi, benligin kayb1 ya da bozulmasi korkusu bulun-
dugundan, bu durum psikanalitik bir okumay1 gerekli kilmaktadir. Buradan hareketle, 6zne
ingas1 ve konumlar1 {izerinden masal ve film arasindaki baglantinin feminist-Lacanci psika-
nalitik kuram cergevesinde incelendigi ¢aligmada, oncelikle tarihsel arka plana ve Lacanct
psikanalitik film kuramina deginilmistir. Kirmizi Baslikli Kiz tizerine feminist sinematik sdy-
lemin gelisimi baglaminda bakildiginda, Hard Candy, her giin diinyanin dort bir yanindaki
kadinlar1 tehdit eden pedofili, taciz ve tecaviize bir yanit olarak yorumlanabilir.

1. Tarihsel arka plan

Avrupa’da 1690’larda masalin edebi bir tiir olarak yerlesmesinde sorumlu kisilerin Fran-
siz yazarlar oldugu diisiiniilse de aksine tiiriin 6nciilleri onlar degildir. Kisa bir anlat1 bigimi
olarak edebil masalin ytikselisi, 14. asirda Floransa’da gelisen edebi etkinlikten kaynaklanmus,
Boccaccio’nun Decamerone’sinin etkisi altinda Italyanca ve Latince cesitli novelle koleksi-
yonlarinin tretilmesine yol agmistir. Masal tiiriiniin gelecekteki tiim yazarlari i¢in ¢ergeve
anlatim1 ve sofistike tarziyla model olusturan Boccaccio’dur. Avrupa’da edebi masalin yiik-
selisinde onemli rol oynayanlar da aslinda Boccaccio’dan etkilenen Italyan yazarlar Giovan
Francesco Straparola ve Giambattista Basile’dir. Perrault’un masallarinin neredeyse tamami-
nin Straparola ve Basile koleksiyonlarinda modelleri vardir. Burada 6nemli olan, Fransiz ya-
zarlarin 1690°1arda halk masallarina ve peri masallarina ilgi duymaya baslamalari, yaklasik
bir ylizyil siirecek bir yazi modas1 yaratmalari, peri masalint Avrupa ve Kuzey Amerika’da
edebi bir tiir olarak kurumsallastirmalaridir. Fransiz yazarlar, donemlerinin folklorunu ve
etkilendikleri italyan masallarini, Fransa’da sekillenen uygarlagma siireci hakkinda yorum
yapma amaciyla modernize etmisler, Avrupa’da peri masalinin modernlesmesinin temellerini
atmuslardir. Ancak Fransiz masalinin bu kadar 6n plana ¢ikmasi, talya’da baslayan tarihi bir
siirekliligin pargasidir (Zipes, 2006: 13-19).

Masallarin1 ¢ogunlukla Straparola ve Basile’i takip eden gergeve-anlatilara yerlestiren
Fransiz yazarlarin yaptig1 degisimleri belirleyen, Fransiz adetlerine ve toplumsal kodlarina
verdikleri tepkilerdir. Fransiz masallart; kadmnlarin rolii, Fransiz mahkemelerinde adaletin
gerektigi gibi uygulanmasi hakkindaki tartismalara miidahalelerdir. Bunlar, Nicolas Boileau
ve Perrault’un Querelles des anciens et des modernes adli eserinde baglattiklart ve kadin-
larin toplumsal rolii hakkindaki 6énemli tartismalart da igeren donemin kiiltiirel savaslarini
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yansttirlar. Donemin yazarlari, zamanlarinin rejimlerini sorgularken bunu cezalandirilmadan
yapmalarmin en iyi yolu masallardan ge¢mistir. 1697°de yayinlanan Perrault’ un Histoires ou
contes du temps passé adl1 eseri de toplumsal normlarda ve gorgii kurallarinda biiylik degisi-
min yagandig1 bir zamanda ortaya ¢ikmistir (Zipes, 2006: 19-29). Bu eserde yer alan, kitabin
tek uyarict Oykiisii olan ve mutsuz bir siirsel notla biten Le Petit Chaperon Rouge (Kirmizi
Bashkl Kiz) kizlar i¢in daima bir davranis modeli sunmustur. Hikayeden ¢ikarilacak ahlaki
derse dair Perrault’un notuna gére; “Iyi kizlar her tiirden insan1 dinlememelidir. Eger din-
lerlerse, kurdun onlar1 yakalayip yemesi sasirtict degildir. Kurtlara gelince, bunlar her tiirli
¢esidiyle gelir ve bunlarin arasinda nazik kurtlar hepsinden tehlikelidir, 6zellikle geng kiz-
lar1 sokaklara, hatta evlerine kadar takip edenler” (Bettelheim, 2010: 189-190). Bu, Kirmiz
Baslikli Kiz’ 1n ilk edebi versiyonudur (Beckett, 2008: 1) ve Perrault’dan 6nce kirmizi baslik
da yoktur. Perrault, popiiler halk masali tiiriinlin anlati1 perspektifini koyliiliikkten burjuva-
aristokrat segkinlerin perspektifine kaydirmistir. S6zlii halk masallarinin edebi “burjuvalas-
masindan” sorumlu olan Perrault, yetistirilen ¢ocuklara gorgii kurallarini tanitmak i¢in cocuk
edebiyat1 kurmanin yolunu agmustir (Zipes, 2006: 43-44). Perrault aslinda kitabinin ¢ocuklar
tarafindan okunmasindan ziyade Fransiz folklorunun, Fransiz yiiksek kiiltiirtiniin zevklerine
nasil uyarlanabilecegini ve Fransiz uygarlik siirecinde yeni bir sanat tiirli olarak nasil kullani-
labilecegini gostermekle ilgileniyordu. Cocuk yetistirmenin daha fazla regeteler ve yasaklar
iletmek i¢in tasarlandig1 bir zamanda, uyulmasi beklenen bir toplumsal kodeks veya kilavuz
olusturmak amaciyla masallart sekillendirmis oldu (Zipes, 2006: 43-44). Perrault’un anlati
perspektifini degistirmesinin ¢ocuk yetistirmek i¢in ne kadar dnemli oldugu tiim masallarin-
da izlenebilir, ancak en agiklayici olanlardan biri Kirmizi Bashkli Kiz’dir.

Kirmizi Baslhikli Kiz masalinin kokenleri i¢in Gwen T. Joy (2003: 3), “masalin 900
yildan daha eski Iskandinav hikayelerinde kokleri olabilir” derken, Terri Windling’e gore
(2004), “The Grandmother’s Story olarak adlandirilan sozlii versiyonun kokleri antik Asya
hikayelerindedir, ancak Orta Cag’dan itibaren Fransa’nin kirsal gelenekleri tarafindan se-
killendirilmistir.” Jack Zipes de (1983: 78) “sozli hikayenin muhtemelen Orta Cag’in son-
larinda Fransiz kirsalinda yayildigin1” dogrular. Bu hikayelerde kadin, herhangi bir erkek
veya yash kadin figiiriinden yardim almadan, kendi kurnazligimi kullanarak kagar (Zipes,
1983: 79-80). Masalin popiiler oldugu Fransa kirsalinda geng koyli kizlarinin katildigt igne
isi cirakligiyla iligkilendirilen hikaye, ergenligin ve topluma kabuliin gelisini belirtir. Koyli
toplumunda biiylikanne veya teyze olan vaftiz annesi, kizin gelecegini gozeten, 14 yasina
geldiginde ona dikis takimini veren veya ¢iraklik igin evine gdtiiren kigidir. Hikayenin an-
lattig1, yaslilarin elenmesiyle sonuglanan disi biyolojik doniistimlerin zorunlulugudur. Kiz,
biiylikannesinin yerini alabilecek kadar olgun ve giiclii oldugunu kanitlar (Verdier, 2019).
1950’1ere kadar Perrault’un Kirmizi Baslikli Kiz’1in edebi yorumunun temeli olarak so6zlii bir
halk masali kullanmadigina dair genel kanaat olsa da arastirmalar, Fransa’da yaygin olarak
bilinen sozlii bir masala asina oldugunu kanitlamistir. 17. ylizyilda kurt adamlara yonelik
yaygin batil inang nedeniyle (Summers, 2003: 239) 6ne ¢ikan masal, Perrault’un ailesinin ya-
sadig1 bolgede de popiilerdir ve kendi hikayesini yazarken halk masalinin bir versiyonundan
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etkilenmis olmasi muhtemeldir (Zipes, 2006: 44). Orijinal halk masalinda s6z edilen giiglii
gen¢ kadin motifine sinirlenen Perrault, bircok koklii degisiklik yapma ihtiyaci hissetmis,
iist-siif toplumun zevklerini rencide etmemeye 6zen gosterdiginden uyarici hikayenin ba-
kis acisini tiimilyle bozmustur. Perrault’un masali, kizlari ormanlardaki yirtict hayvanlarin
tehlikelerine kars1 uyarmak yerine kizlari evcillestirmeleri gereken kendi dogal arzularina
kars1 uyarir. Kendini savunabilen, cesaret ve zeka nitelikleri gosteren kiigiik koyli kizi, aptal
olmasa bile ¢aresiz, saf ve suglu olan hassas bir burjuva tipine doniistiiriiliir. Halk masalinda
kiigiik kiz, bedenine ve cinselligine karst dogal bir tavir sergiler ve olasi bir bastan ¢ikaricinin
meydan okumasiyla kargilagir. Perrault™un Kirmizi Baslikli Kiz’1, kurt ve orman bigimindeki
dogaya kars1 masumca egilimli oldugu ve dogal egilimlerini kontrol edemedigi i¢in tecaviize
ugrar veya cezalandirilir.

17. yiizyilda Perrault’u etkileyen Straparola, 19. yilizyilda Grimmler’i de etkilemistir.
Grimmler, Almanya’da orijinal halk masallar1 toplamaya ve bunlari etkili edebi masallara do-
niistiirmeye baslamistir. Perrault, masalin ilk yazili versiyonunu popiilerlestirme ayricaligina
sahip olsa da ¢ogu kisi Grimmler’in yarattig1 uyarlamaya daha asinadir. Aslinda “Perrault’un
hikayelerinin ¢ogu Grimm Kardesler tarafindan yeniden yazilmistir” (Zipes, 2000: 302).
Klasik masallar ¢ogunlukla yeniden kullanilmis, masallarin iglevi kelimenin tam anlamiyla
tersine ¢evrilmistir. Yeniden yazilan masallarin, sembolize edilen yeniden yonlendirilmis sos-
yallesme siirecinden ¢ikarilabilecek farkli dersleri iletmesi ve daha adil bir toplum igin islev
gormeleri amaglanmistir. Hatta daha dnceki Fransiz yiiksek burjuva degerleri bile Grimmler
tarafindan 19. yiizy1l orta sinif bakig agilarina, terbiye anlayislarina uyacak sekilde ¢cocuklara
uygun hale getirilmis ve daha muhafazakar bir burjuva ahlak anlayisinin gii¢lendirilmesi
icin degistirilmek zorunda kalmigtir. Bu ahlaki diirtiiyle yapilan degisiklikler, Perrault’un
Le Petit Chaperon Rouge’unun (1697) baslangicinin Grimmler’in Rotkdppchen’iyle (1812)
karsilagtirilmasinda bile hemen fark edilir. Kirmiz1 Baslikli Kiz artik basit bir kdy hizmetgisi
degil, masumiyetin timsalidir. Ancak masum olmak yeterli degildir; kiz kendi merakindan ve
sehvetinden korkmay1 da 6grenmelidir. Dolayisiyla anlati amaci, o donemdeki geng kizlarmn
sosyallesmesine karsilik gelir: “Karanlik ormanin sehvetli cazibeleri arasinda dogru yolda
yiiriimezseniz, diizenli ve ahlakli olmazsaniz kurt tarafindan, yani seytan veya cinsel agidan
ac erkekler tarafindan yutulursunuz!” (Zipes, 2006: 66). Genellikle kurtarici ve yeniden do-
gus motifi, cinsellikten yoksun bir baba figiirii olan erkek bir avc tarafindan temsil edilir.
Tim Grimm masallari, ayrintilt bir isaret ve kodlar kiimesi igererek siirtligme-¢atigma nok-
talarint en aza indirir ve burjuva toplumunu mesrulastirir. Grimm masallarinda isaret edilen
bir yanlis varsa bu, ataerkil yonetimin temeli olan dokunulmaz bir kodun ¢ignenmesini igerir.
Kabul edilebilir normlar, catismalarin koda gore ¢éztilme olasiligini gésteren mutlu sonlu bir
kahramanin davranistyla olusturulur.

20. ylizy1lin ortalarinda bazi yazar ve elestirmenler’, Grimmler’in masallarin1 ¢ocuklari
burjuva toplumu iginde sabit roller ve islevler 6grenmeye zorlayan, zgiir gelisimi kisitlayan
egitim kurumlarmnin ‘gizli ajanlari’ olarak gérmeye basladi. Bu yazarlar, Grimm masallarinin
yanlis-biling yaratmaya, otoriter toplumsallagma siirecini giiclendirmeye katkida bulundu-
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gunu 6ne stirdii. Klasik masallarin muhafazakarligina yonelik bu saldiri, ¢ok sayida yazarin
bunlar yenilikei, 6zgiirlestirici masallar yazmak i¢in model olarak da kullandig1 1960’larda
basladi; bunlar, kapitalist tiretime ve toplumsal iligkilere dayali ileri teknolojik toplumlardaki
degisen kosullar1 elestiriyordu. Bu yazarlar i¢in kesin olan sey, Grimm masallarinin cinsiyet-
¢i ve rker tutumlar igerdigi, kizlarda pasiflige ve 6zveriye; erkeklerdeyse aktiflige, rekabete,
zenginlige vurgu yapan bir toplumsallagma siirecine hizmet etmesiydi. 1960°larin sonlarinda,
anti-otoriter hareketin yiikselisi esnasinda ¢ok sayida yazar, Grimmler’e siipheyle bakmaya
basladi. Ulkeye ve goreceli kabule bagl olarak bu masallar, bebeklikten yetiskinlige zihinleri
ve hayal giiciinii etkiledi, birgok yazar tarafindan degerleri ve normlari ¢ocuklara aktarma
bi¢imleri konusunda elestiriye tabi tutuldular. Cagdas yazarlar, basta Grimmler’in masallar1
olmak {iizere, 18. ve 19. yiizy1l masallarini parodilestirerek ve revize ederek farkli bir yone
dogru ilerlediler. Kirmizi Bashkli Kiz, 20. ve 21. yiizyilda en ¢ok elestirilen, revize edilen,
uyarlanan masallardan biridir. Kitle iletisim araglarinin yiikselisinden itibaren Grimmler’in
masallart (genellikle en namuslu versiyonlartyla) radyoda yayinlandi; filme alindi; plak, ka-
set, video i¢in kaydedildi; reklam motifleri olarak kullanildi ve her bicimde ticarilestirildi.
1970’lerden itibaren de feminizm ve psikanaliz, bu popiiler anlatilar1 kiiltiirel olarak anlam-
landirma bigimini sekillendirdi. Bu dogrultuda, Kirmizi Baslhikli Kiz masali ve Hard Candy
filmi arasindaki derin baglantiy1 analiz etmek icin ¢alismada feminist-Lacanci bir ¢ergeve
kullanilmistir.

2. Lacanci psikanalitik sinema kurami: Sine(masal)’in psikanalizi

“Bir varmis, bir yokmus...” Iginde bir varlik-yokluk diyalektigi barindiran masallarin
bu klasik acilis ciimlesi, tipki imgesel’in tanimi gibi, belirli bir varlig1 ve belirli bir yoklugu
kendi i¢inde birlestirir. Sinemada da izleyicinin imgelere ¢ekildigi ya da filme yakalandigi
yer, kameranin varligin1 bir yokluk olarak sundugu noktada gerceklesir. izleme ediminin bu
yoni, Metz tarafindan (1983: 49) “imgesel gdsteren”in ontolojisiyle agiklanir. Sine(masal)
imgeler, gosterendir ve ¢cocugun sevingle karsiladig1 aynasal goriintiilerle ayn1 ontolojik ya-
piy1 paylasir. Diger tiim sanatlardan daha algilanabilir bir yapiya sahip olan sinemada, imge
hem belirli bir kendilige ve/veya varliga tekabiil eder ve aynasal goriintii gibi gercekligin
birebir temsilini sunar, hem de bir temsil s6z konusu oldugundan en basindan beri imgeseldir,
somut kendine 6zgii bir gerg¢ekligi yoktur, bir ikame olarak ancak algilanabilir diizeydedir;
hem kendisidir hem degildir: izleyici onu gercek olarak kabul eder, oysa sine(masal) imge
gercek bir nesne degil, “onun golgesi, hayaleti, ikizi, baska bir deyimle replikasi”dir (Metz,
1983: 45). Bu anlamda sine(masal) goriintii hem belirli bir varlik hem de belirli bir yokluktur,
o daha ziyade bu ikisinin 6zel bir karigimidir.

Sinemada goziin ‘ruha acilan pencere’ metaforuyla degerlendirilmesi, Jacques Lacan’in
Ogretileriyle 1970 sonrasi psikanalitik film kurami sayesinde farkli bir mecraya agilir: Si-
nema, hayatin goriilmeyen yiizlerini ve ayrintilarin1 sunma, dolayisiyla goriintiilerle sinif-
landirilmis diinyay1 izleyiciye tasiyabilme 6zelligiyle pencereden ziyade bir aynaya ben-
zer. Seyretme ile izleme arasindaki ince farki ortaya koyan bu yeni tarz gérme, Lacan’in
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6zne kuramindaki temel arglimana uyar: “Go6z izleyiciyi sadece dis diinyaya agmaz, ayni
zamanda onu kurar” (Ozen Barkot, 2011: 1). Psikanalitik sinema kuramcilarinin genel
egilimi, filmleri ve 6zdeslesmede diigtimlenen seyir edimini, Lacan’in ‘ayna evresi’yle
birlikte okumaktir. Lacanci terminolojide, kendi bedenini bir biitiin olarak algilayamayan
bebek (6 ilal8 aylik), parcalanmis beden (corps morcelé) imgelerinin biitiinliigiine ancak
aynadan yansiyan goriintiisiinde kavusur. Bedenine dair ilk biitiinciil imgeye ulastigi bu
an, ‘ben’in (je) varlik kazandig bir ana tekabiil eder. Bir biitiinliik (gestalt) olarak bedenin
yanstyan aynasal imgesi (specular image) olusturmaktan ¢ok ‘kurucu’dur (Lacan, 2005:
2). Aynadan yanstyan biitlinliikli goriintii, bir varlik yanilsamasidir, bir yanlig-tanimadir,
ama benligi organize ederek yonlendiren biitiinleyici bir ideale déniisiir. Ideal-ben (/de-
alich; moi ideal) denilen (Bowie, 2007: 93) bu konumlandirma i¢inde ¢ocuk, bedensel
uzaminin hem iginde hem disinda kalan bir imgeyle 6zdeslesir. Ozdeslesme, “6zne bir go-
riintii aldiginda meydana gelen doniisiim”diir (Lacan, 2005: 1-2). Sinema kuramecilari igin
bu siiregte kritik olan, Imgesel’den Simgesel’e geciste yasanan epistemolojik kirilmadir.
Kokensel 6zdeslesmenin sonucu olan yanilsamanin ve yanlis-tanimayla ortaya ¢ikan biling
sorununun asilmasinda Simgesel olanin islevi, Lacan sonrasi psikanalitik film kuraminin
temel ugrasini olusturur.

Seyir edimi oncelikle ‘arzu’ ile iligkili oldugundan Metz, 6zdeslesmenin ancak bir
kaybin etrafinda gergeklesebilecegini ima eder ve bu, objet a’nin mantigidir. Bu nokta-
dan itibaren sorun, iImgesel asamada kalmis izleme deneyimini Simgesel alana tasimakla
ilgilidir. izleyicinin bir tiir ayna islevi goren beyazperdede kendini gérme tarzindan, ken-
disinden ne beklendigi istikametine dogru evrilmenin olacagi geciste, onemli olan imgesel
gosterenlerin simgesel aga eklenmesi, yani dilsellestirilmesidir. Dilbilim, psikanaliz ve
sinemanin baglami semboller, nesnesi de anlamlandirma oldugundan, yapilmasi gereken
saf bir gosterilene erismek degil, insan iiretimi Simgesel’de gerceklestirilecek sempto-
matik bir yorumlamadir. Psikanalitik sinema kuraminin amaci1 Metz tarafindan (1983: 3),
“Imgesel’de mevcut sinemasal nesnenin bu alanla iliskisinin kesilerek Simgesel’e yerlesti-
rilmesi” olarak tanimlanir. “Bir bakima kuramin amaci, sinemasal imgeyi tedavi etmektir”
(Ozen Barkot, 2011: 6). Metz’in Lacan okumasi, sinematik geleneklerin ataerkil fantaziyi
nasil giiglendirdigini ortaya koymak i¢in bakmanin mekanigini parcalamaya ¢alisan Laura
Mulvey gibi feministlerin yorumlarinda yankisini bulur. Mulvey i¢in (1999: 804), “pat-
riyarkay1 sagladigi araglarla inceleyerek bir kopus yapmaya baslayabiliriz ki psikanaliz
bunlardan tek degil ama 6nemli bir tanesidir”. Bu nedenle, ataerkil toplumun bilin¢disinin
masal bi¢imini nasil yapilandirdigini, ancak ayni malzemeyle ge¢misi geri piiskiirterek
baskict bigimleri asan deneysel filmlerle yeni arzu dilinin nasil tasarlandigint géstermek
icin psikanalitik teori, burada politik bir silah olarak uygundur. Bu nedenle, bu deneysel
filmlerden biri olan, bir¢ok ddiile sahip?, ¢ok tartisilan Hard Candy’nin Kirmizi Baglikli
Kiz’la baginin 6zne konumlari tizerinden incelenmesi, psikanalizin kelime dagarcigini ve
kavramlarini gerektirmektedir.

577
ISSN 1300-7491 e-ISSN 2791-6057 https://www.folkloredebiyat.org




folklor/edebiyat yil (year):2025, cilt (vol.): 31, sayi (no.): 122- Meltem Giiler -Giilis Kurtulus

3. Kirmuzi Bashkh Kiz’dan Hard Candy’ye

Halk masallari, toplumun normlarini olusturma ve siirdiirme iglevi gérdiigii gibi, bu top-
lumsal yaptirnmlardan kagmak icin de kullanilabilir. Hard Candy, bu mantikla Kirmizi Bas-
Ikl Kiz’1 sine(masal) malzemeye doniistiiriip kadinlara yapilan zuliim ve ihlalleri ele alan
masal uyarlamasiyla ‘Kiiclik Kirmiz1 Baglikli K1z’ karakterini pasif kurbandan, tehdit edici
ve alisilmadik bir geng kiza doniistiiriir. Filmin tanitim posterinden itibaren Hard Candy’nin
alisildik bir Kirmizi Baslikli Kiz hikayesinden farkli olacagi bildirilmistir: “Kirmizi kapisonlu
kiz ve bir kurt kapan1”. Filmin slogani da Perrault’un ahlaki 6gretisini tersine ¢evirir: “Ya-
bancilar kiiglik kizlarla konugsmamali”.

“ABSOLUTELY TERRIF YING!
CMCE IT LANDS TS HOOKS N YOU, THERE'S NO TEARING AWST

HARD CANDY

Gorsel 1. Hard Candy filminin Tanitim posteri.

Kirmizi Baslhikli Kiz, feminist ve psikanalitik diiginceyi uzun zamandan beri mesgul
etmistir. Zipes (1983), kiz ve kurt arasindaki iliskinin tecaviiz ve siddete dayanmasi-
n1, triin edebi bigiminin, &zellikle Perrault ve Grimm versiyonlarinin dogusuna tanik-
lik eden ataerkil toplumlara baglar. Kiiltiirel baglam, bu masalin okunmasinda esastir;
yazarlarin betimlemesini ve okumay1 etkiler. Yine de hikdyenin algilanan her anlami,
Kirmiz1 Basgliklt Kiz ve kurdun ilk karsilagsmasina dayanir, bu daha sonra ger¢eklesen
olaylar1 bilgilendirir. Cinsiyet rolleri bu noktada iletilir: “Kurt daima erkek olarak gos-
terilir ve bagtan ¢ikarici Kirmizi Baslikli Kiz, ayn1 anda hem masum kiz hem femme
fatale ve kacinilmaz olarak diismiis kadindir” (Bonner, 2006). Hikaye gelistik¢e kiz ve
kurt arasindaki iliski de evrim gegirir; ilk karsilagmalar1 dostca, tehdit edici, cilveli ve
cinsel olarak tanimlanmistir.

Hard Candy, Kirmizi Baghkli Kiz masaliyla benzer bir anlatisal diizlemde baslar: Masum
goriinen ‘14 yasinda bir kiz’, bir kurt/avci figiiriiyle karsilasir ve baglangigta av konumundadir.
Acilis sahneleri, daha 6nce yalnizca internet sohbet odalart araciligryla iletisim kurmus olan
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Hayley Stark ile fotograf¢1 Jeff Kohlver arasindaki ilk bulusmaya odaklanir. Aralarindaki yas
ve fiziksel agidan agik fark, internet tacizinin modern tehlikelerine karsi izleyiciyi hemen uyarir.

ﬂ “39"’”14 - — ﬂ

Lensman319

o QT

mpnggrrrnll
. 72O Com i SeiEr CHlER . ‘

Gorsel 2. Filmin acilis sahneleri

Hayley ve Jeff, bir kafede bulusmak i¢in randevulasirlar. Bulustuklar: kafenin ismi
olan “Nighthawks” ayni zamanda bir¢ok sanat¢iya ve filme ilham kaynagi olan, Ed-
ward Hooper’in 1942 tarihli, gece ge¢ saatte Amerikan tarzi kii¢iik bir restoranda otu-
ran insanlar1 betimledigi ve yalnizlik, yabancilasma gibi temalar tasiyan iinlii tablosu-
nun adidir. Filmde Nighthawks referansi dikkate degerdir ve Jeff’in kafeden ¢ikmadan
once Nightawks orijinal resminin basili oldugu bir t-shirt’ii Hayley’e almasiyla bir kez
daha tekrarlanir. Hayley’in bu esnada “bu biiyiik haksizlik, yani tiim eglence gece yarisi
basliyor, ama ben tam o sirada sahneden ayrilmis oluyorum” ifadesi, yasinin getirdigi
kisitlamalara dair bir génderme olabilir; ama ayn1 zamanda filmin ana temasi olan avci-
avcl iligkisini de diislindiirebilir. Filmden bu ilk sahneler ve Jeff’le Hayley arasindaki
ilk diyaloglar, iktidar dinamiklerini, manipiilasyonu ve psikolojik savasin inceliklerini
yansitirken, Hayley’in kendini av gibi gdstermesi ama aslinda avci olmasi, film boyunca

kurdugu bilingli bir oyundur.

Gorsel 3. Hayley ve Jeff’in kafedeki ilk bulusma anlarma dair sahneler

Kafedeki ilk bulusma anlarinda istahla pasta yiyen ve “bir tane daha istiyorum” diye-
rek ikinciyi siparis veren Hayley, Jeff’in alayci bir tarzda “acgozliilik etme!” uyarisiyla
karsilasir. Bu noktada sinematik sdylem, masalda “aggdzlii bir istah”la betimlenen “kurt”
tasvirini ‘kirmizi kapisonlu kiz’a (Hayley’e) kaydirir. Jeff, Hayley’i “gozlerinin i¢ine ba-
kiyorum da (...) umutsuzca, delice, tiim kalbiyle ve biiyiik bir arzuyla daha fazla ¢ikolata
isteyen bir kiz goriiyorum” diye tanimlarken, pastadan duyulan hazzi erotiklestirir. Boy-

lece Hayley’in arzusu, kadinsi cinsel arzusuyla ve ona duydugu merakla esitlenir. Hayley,
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Jeff tarafindan cinsel ve 6liimciil sekilde yutulma tehlikesi altinda goriinse de karakter
dinamigi bu varsayimi tekrar tekrar sorgular. Kafedeki sohbet sahnesi, Jeft’i bir yetigkin
olarak konumlandirirken, Hayley’i masum, deneyimsiz, naif bir geng¢ kiz olarak sunar. Bu
sahne, Kirmizi Baslikli Kiz’1n kurtla ormanda karsilasmasini hatirlatir. Masalda kurt, Kir-
miz1 Baslikli Kiz’1 s6zleriyle kandirir; Hard Candy’de Jeff, Hayley’yi flortéz ama giiven
veren bir dille manipiile etmeye ¢alisir. Perrault’un ahlaki 6gretisini hatirlatan bu sahne,
bir anligina masalla filmi hizalar: “Kurtlar her tiir ¢esidiyle gelir ve bunlar arasinda nazik
kurtlar hepsinden daha tehlikelidir” (Beckett, 2008: 21). Burada, Laura Mulvey’in (1999)
“erkek bakis1” (male gaze) kavrami devreye girer: Kamera, Hayley’i kirilgan ve korunma-
ya muhtag bir figiir olarak cerceveler. izleyici, baslangigta Hayley’e ‘korunmas1 gereken
bir nesne’ olarak bakmaya yonlendirilir.

Kafedeki sohbet devam ederken Hayley, Jeff’e, “hani su siirekli yanlis adamlarla yatan
ve sonra da intihar eden aktrist var ya...onunla ilgili bir kitap okuyorum” der. Jeff’in “sen
sakin yapma!” seklideki uyarisi, Hayley tarafindan “ben hep dogru adamlarla yatmay1 plan-
liyorum” diye cevaplanir. Hayley’in sozleri onun bilingli bir cinsel se¢im yapma niyetinde
oldugunu gosterir. “Yanlis adamlarla yatmak”, masaldaki kizin kurda kanmasiyla eslestirile-
bilir. Masalin birgok psikanalitik yorumunda, Kirmizi Baglikli Kiz’1in ormanda kurdu dinle-
mesi, onun cinsellige ve bilinmeyene olan merakini, safligin1 simgeler. Hayley ise, ‘bilingli
bir se¢im’ yaptigini, “yanlis adamlardan kaginacagini” sdylerken, kendisini bilingli sekilde
‘kurda kaptirmama’ kararliliginda bir figiir olarak sunar.

Gorsel 4. Hayley ve Jeff’in kafedeki sohbet sahnesi

Jeff’in “Sen sakin yapma!” ifadesi, bir tiir ‘paternalist uyar1’ gibi goriinebilir. Klasik masal-
larda, genellikle baba figiirii veya toplum, gen¢ kadimi ‘tehlikeli erkeklerden’ korumaya ¢alisir.
Ama Hayley’in cevabi oldukga ‘ironik ve meydan okuyan’ bir tavirdadir: “Yok... ben hep dogru
adamlarla yatmay1 planliyorum.” Bu, masal anlatilarindaki kadin karakterlerden farklidir. Bir di-
ger dnemli nokta, Hayley’in bahsettigi kitabin intihar temasi igermesidir. Buna masal baglaminda
bakilirsa, Kirmizi Baglikli Kiz’m kurda yem olmasi ve yok olusu, bu intihar hikayesiyle paralel
diisiintilebilir. Ancak Hayley, bu sona gitmeyecegini, ‘kendi hikdyesini yazacagmi’ sdylemekte-
dir. Bu, filmin genelinde goriilen, geleneksel anlatilari ters-yiiz eden tavrin bir yansimasi olabilir.
Hayley, Kirmizi Baslikli Kiz gibi saflik icinde hataya diisen biri olarak av degil; aslinda bilingli,
hesapli ve giiclii bir karakter olarak aver konumunda oldugunun mesajini vermektedir.
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Hayley ve Jeff’in kafede birbirlerinin yiiziine dikkatle baktiklar1 sahnede Lacan’n “Im-
gesel diizeni” devreye girer. Imgesel diizen, ayna-imgeleri, 6zdeslesmeler ve karsiliklilik
diizenidir; 6znelesme siirecinin ilk basamagidir ve ilk olarak ayna sahnesinde ortaya ¢ikar.
Hayley ve Jeff’in karsilikli bakisi, ayna sahnesine bir gondermedir ve tam da 6znenin kendini
digerinin goziinde insa ettigi bir an yaratir. Film, Hayley’in kimligini kurarken, kurt figiirii-
niin nasil bir ‘yansima’ ya da ‘6teki’ haline geldigini de gosterir.

Gorsel 5. Hayley ve Jeff’in kafedeki bakisma sahnesi

Bu ‘6teki’, Hayley’in kendisine stilinliik saglayan 6zel bir ‘o’ya, Lacan’in daha sonra
objet a olarak adlandirdig: tekil bir nesneye sahip gibi goriiniir: “Ben’in kaybetmis gibi
hissettigi ve kaybini rakibi tarafindan ¢alinmis hirsizliga atfettigi bir nesne” (MacCannell,
2016: 73). Ben, imgenin diizenleyici ve insa edici 6zelliklerinden hem olusur hem bigimi-
ni alir; “Buradaki Ben, kendini savunma, reddetme, inkar olarak gosterir” (Lacan, 1991:
52-53). Ayna goriintlisiniin {irettigi 6zdeslesme, geriye doniik olarak tiretilse de gelecekle
bir iligskiyi de ima eder, onun miikemmeli olarak ifade edilebilir: “Ne olmus olacagim?”
(Macey, 1988: 104). Kim olabileceginin ayna yansimasini gérmek i¢in Hayley, Jeff’in
(kurdun) gozlerine bakar. Buradan itibaren Hegelci tanima-taninma diyalektigiyle 6zdes-
lesme siirecine girilir. Bu diyalektikte, aynada yansiyan imge ‘efendi’, aynanin karsisinda
duranin kendisi ‘kéle’dir. Yanstyan imgenin efendiligi yalnizca ona pargalanmis oldugunu
hatirlatmasindan kaynaklanir. Hegelci perspektifte, efendi olabilmenin tek yolu dncelikle
efendiyle 6zdeslesmektir. Hayley, Jeff’in goziinde yansiyan imgesini gormek ister ve 6z-
nelligini yeniden inga edip onunla 6zdesleserek bir olur. Bu noktadan itibaren artik ‘Kirmi-
z1 Baslikli Kiz ve kurt bir’dir.

Hayley ve Jeff’in bulustuklari kafede, filmde goriinmeyen, ancak 6ldiirildigi ve Jeff’in
kurban1 oldugu anlasilan Donna Mauer’in kayip ilant duvarda asilidir. Hayley, bir pedofili
olan Jeff’i, Donna Mauer’in tecaviizii ve 6limiinden sorumlu tuttugundan, dairesinde pe-
dofiliye dair kanit aramak i¢in kendisini eve gotiirmesi konusunda onu ikna eder; anlatida
kritik bir donilisiim gerceklesir. Lacan’in “ayna evresi”nin tekrar 6nem kazandigi bu yerde,
Jeff kendisini giiglii, deneyimli ve kontrol sahibi bir 6zne olarak goriirken, Hayley giderek
bu aynay1 kirmaya baglar. Jeff’in “erkek bakisi”’yla konumlandirdigi masum kiz, yavas yavas
eyleyen bir 6zneye doniisiir. Kamera kullanimi da bu degisimi destekler: Baslangicta yukari-
dan ¢ekilen agilarla kiigiik ve korunmasiz gosterilen Hayley, artik agagidan ¢ekimlerle giiglii
ve tehditkar bir figiire doniisiir.
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Gorsel 6. Kayip Donne Mauer’in kafede asili olan ilant

Jeft’in Los Angeles tepelerindeki modern dairesine giderlerken, masala bir gonder-
me olarak yollar1 ‘orman’lik alandan geger. Bu sahne, ormanin tehlikelerini gliniimiiziin
biiytik sehirlerine etkili bir sekilde tasiyarak modern erkek siddetinin dehsetini hatirlatir:
Taciz, tecaviiz, pedofili ve cinayet. Jeff’in evininin duvarlarindaki fotograflar, Hayley’in
dikkatini ¢eker; hepsi de resit olmayan, yari ¢iplak kizlara aittir. Hayley, bu fotograflarin
“stirekli ona baktigin1”, “onu en mahrem anlarinda bile duvardan izledigini” sdyler. Bu
sahne, Lacanci “bakis” kavramiyla iliskilendirilebilir. Lacan’a goére (2013: 85; 111), 6zne
kendisini yalnizca bakan bir varlik olarak degil, ayni zamanda “bakisin nesnesi” olarak da
deneyimler. Jeff, simdiye kadar kadinlar1 nesnelestirerek bakisin 6znesi oldugunu zanne-
derken, Hayley’in onu sorgulamasiyla ve “bakilan” konumuna itmesiyle “bakisin nesnesi”
konumuna siiriklenir. Ayrica ilerleyen sahnelerde Hayley’in Jeff’in gozliiklerini takmasi
sadece fiziksel bir nesne devralma degil, ayni1 zamanda “erkek bakigini” anlama ¢abasidir.
Burada, Lacanci “bakis” kavrami, Mulvey’in (1999: 808-809) “erkek bakis1” (male gaze)
kavramiyla kesisir. Mulvey’e gore, geleneksel sinema, erkek 6zneyi aktif, kadin 6zneyi
pasif konumlandirirken, Hayley burada Simgesel’in kurallarini test eder. Gozlugi takarak
Jeft’in diinyay1 nasil gérdiigiinii deneyimler, ancak bu, onun bu diinyaya tabi olacagi anla-
mina gelmez; aksine, bu bilgiyi ona kars1 kullanacaktir. Mulvey, egemen ataerkil sistemin
kendi kodlarin1 kurmaca anlati filmlerine aktariginin kanitlarini kadinin temsilinde arar. Bir
haz nesnesine indirgenen kadinin Hollywood geleneginde, arzunun gostereni anlamindaki
“fallus”u giindeme getirdigini, kadin imgesinin burada hem bir biitiinliik (anne) hem bir
yokluk olarak cinsel-fark gostereni oldugunu belirtir.

Fallosentrizmin tiim tezahiirlerindeki paradoksu, kendi diinyasina diizen ve anlam ver-
mek i¢in hadim edilmis kadin imajina dayanmasidir. Kadn fikri, sistemin temel tasidir:
fallusu sembolik bir varlik olarak iireten onun eksikligidir, fallusun isaret ettigi eksik-
ligi telafi etme arzusudur. Kadin imgesinin erkek i¢in tehdit edici olmasinin yani sira,
bu mantik tersine ¢evrildiginde asil gercek ortaya ¢ikar. Fallus-merkezci diinya, kendi
diizenini kurmak ve devam ettirmek i¢in kadinin kastre edilmisligine -dolayisiyla onun
tehdidine- muhtagtir. (Mulvey, 1999: 803-804)
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Mulvey, klasik sinemanin kadinlari nesnelestirdigini ve erkek seyirci igin bir teshir
nesnesi haline getirdigini soyler. Jeff, bu erkek bakisini temsil eder: Kadinlart birer imaj
olarak tiiketen, onlar1 ¢ergeveleyen ve izleyen bir figiirdiir. Fotograflar, bu erkek bakisi-
nin somut kanitt gibi islev goriir. Jeff’in kadinlar1 nesnelestirerek izledigini diisiinmesi,
Hayley’in onun sugluluguna dair siiphelerini artirir. Bu noktada, Hayley, Jeff’i bakisin
nesnesi haline getirmeye c¢alisarak giicii tersine cevirir. Jeff’in mahremiyetini tehdit eden
sey, artik yalnizca duvarindaki fotograflar degil, Hayley’in onun bilingdisindaki sapkin ar-
zularimi ylizeye ¢ikarmak isterken sugluluguyla yiizlesmek zorunda kalmasidir. Hayley’in
Jeff’in igkisine ila¢ koyup onu etkisiz hale getirmesi, yalnizca fiziksel bir iistiinliik kurmasi
degil, Lacanct anlamda bir bakis iktidar1 da olusturmasidir. O artik izlenen degil, izleyen-
dir. Jeff’in kaygisinin kaynagi da budur: Gii¢ kaybi, goriilme ve teshir edilme korkusu.
Burada kadin artik yalnizca izlenen degil, bakist yonlendiren, kontrol eden bir figiir haline
gelir. Film, klasik anlat1 yapisin1 tersine ¢evirerek, bakis ve arzunun yoniinii degistirir. Bu
anlati, masaldaki Kirmizi Baslikli K1z’ 1n 6zne konumunun yeniden yazimi olarak okunabi-
lir. Film boyunca Hayley’in manipiilasyonu, yalnizca fiziksel bir iktidar miicadelesi degil,
ayni zamanda Simgesel diizeni yeniden kurma ¢abasidir.

Hayley, Jeff’in sundugu ickiyi, “biz genclere kendi doldurmadigimiz bardaktan igme-
memiz 6gretildi” diyerek reddeder. Jeff’in igkisine ilag koyarak onu uyutmasi “erkeklerin
de ayn1 uyartya dikkat etmesini 6glitleyen” yeni anlatrya hizmet eder. Kadeh tokusturduk-
lar1 anda Hayley’in carpe diem (an1 yasa) yerine carpe omnius (her seyin keyfini ¢ikar)
demesi dikkat ¢ekicidir. Hayley’in carpe omnius’u aslinda carpe omnia’dan uydurulmus
filme 6zgili bir s6z 6begidir. Carpe omnia, genel olarak “her seyi al, her firsat1 yakala”
anlaminda kullanilir. Harley, carpe diem anlayisina karsit olarak, carpe omnia (“her seyi
kontrol et, ele gecir”) gibi daha saldirgan ve gii¢ odakli bir tavir sergilerken “her seyin
keyfini ¢ikar” ifadesiyle anlam1 bagka yere kaydirir: “Basina gelecek her seyden keyif al!”

12

Bu “zevk al!” buyrugu, Lacan’in jouissance kavramiyla ilgili olarak semptomu sadece
hakikate degil, ayn1 zamanda Gergek’e gonderir ve kavramin dengesini radikal bigimde
degistirir. Semptom, zevk sifatiyla birlikte Ger¢ek’in karanlik bir mesajina doniistir. ‘Zevk
al!” emrinin altinda kalan Jeff i¢in degisen, kendisini konumlandirdigi, génderimde bulun-
dugu yerdir; yani, Oteki’nin (Hayley’in) mahalidir. Hayley, Yasa’nin (adaletin) somutlas-
muis bir temsilcisi gibi hareket eder ve Oteki olarak, efendinin sdylemindeki gibi (ataerkil
yap1) artik eksikli, Yasa’nin garantorii olan, arzuyu, kaybi ve tamamlanmamisligi ileten
bir Oteki degil, herseyin gerceklesebilecegini, Yasa’nin ve yasagm olmadigini sdyleyen
bir Oteki’dir. Bu sadece Jeff’e meydan okuma degil, ayn1 zamanda kendi varolusunu da
tanimlama cabasi olarak goriilebilir.

Hard Candy, kurbanin intikamciya doniistiigli geleneksel anlamda tam bir ‘tecaviiz-
intikam’ filmi olmasa da, arketipal yapinin akiskanligi, erkeklerin deneyimli veya yozlas-
mis, kadinlarin ise saf ve masum oldugu yontindeki tipik varsayimlar ihlal edildiginden,
masumiyet ve sucluluk arasindaki gerilimler hakkinda daha karmasik bir fikir sunar. Jeff ve
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Hayley’in baskahraman ve diisman olarak sahip oldugu sinirli bilgi ve belirsizlik, iligkileri
degisip tersine dondiik¢e yogunlasir. Film, Kirmizi Baslikli Kiz ve kurdun ‘bir’ oldugunu
pekistirirken, ayn1 anda Hayley’in karakterinin anlasilmasi zor dogasi konusunda izleyici-
yi uyarir ve onu farkli algilamaya zorlar (Hayton, 2011: 42): Hayley’in Jeff’in kiyafetini
giyip-¢ikarmasi, masaldaki kurdun biiyiikanne olarak kendini tanittig1 kilik degistirmele-
rini hatirlatir. Hayley, Jeff gibi, o da kilik degistirmis bir kurt mudur? Kurban edilen tiim
kirmizi basliklt kizlarin intikamini almaya geri gelen ‘nihai kiz’ olarak Hayley’in potan-
siyel kurbandan faile dontisen ikiligi, Carol J. Clover’in (1987: 203) erkek izleyiciler i¢in
kahramanin degisen tasvirini dile getirdigi, korku filminin “son kiz1”yla iliskili gorsel ola-
rak da giiclendirilir; 6nce bir haz nesnesi olarak erotiklestirilir ve sonra bir kimlik noktas1
saglamak i¢in erkeklestirilir. Filmin basinda kisa etegini, narin yiiz hatlarini gosteren yakin
cekimler Hayley’in ‘savunmasiz kadiligina’ dikkat ¢cekerken, daha sonra Jeff’in {izerinde
hakimiyet kurmasiyla androjen bigimde sunulur.

Gorsel 7. Hayley’in androjen bi¢imde sunuldugu sahneler

Ickisine ilag karistirilan Jeff, uyandiginda kendisini sandalyeye baglanmis bulur. Bu,
anlatinin kirilma noktasini olusturur. Av ve aver yer degistirir, Jeff artik savunmasizdir.
Hayley’nin Jeft’i ‘sorguya ¢ekmesi’, klasik avci figiiriiniin eril otoritesine karst bir meydan
okumadir. Hayley, onu ¢evrimigi sohbetler araciligryla takip ettigini ve kandirdigini, cinsel
bir sapik ve katil olduguna inandig1 i¢in onu uyusturucuyla etkisiz hale getirdigini agiklar.
Jeff, masum oldugunu iddia etse de Hayley, evdeki kasada, kagirilan ve hala kayip olan Don-
na Mauer’inki de dahil olmak {izere fotograflar bulur. Hayley’in “hep dyle derler, arantyordu!
(...) kiigiik bir kiz gocugunu suclamak ne kadar da kolay, degil mi?” ifadesi, geleneksel ma-
salin anlatisin1 yerle bir eder: Kiigiik kizlar, goniillii kurban da degildir, kendi tecaviiziinden
de sorumlu degildir. Aralarindaki fiziksel bir catigmadan sonra, Hayley tekrar Jeff’i etkisiz
hale getirir ve Jeff uyandiginda, cinsel organlarinin iizerinde buz torbasiyla ¢elik bir masaya
bagli oldugunu ve uyustugunu goriir.
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Gorsel 8. Sahte hadim etme sahnesi

Film boyunca iyi birisi oldugunu, hi¢bir yanlis yapmadigini 1srarla sdyleyen Jeft, ancak
‘erkekligini’ kaybettigine inandirildiktan sonra itiraf¢i olur. Bu ‘sahte hadim etme’ sahnesi,
psikanalitik agidan birkag¢ farkli yoruma sahip olabilir: Ilk olarak, Freud (1909) tarafindan
dile getirilen gocuklarin cinsel teorilerini kesfetmesiyle baglantili olarak hadim edilme kay-
gistyla (castration anxiety) iligkilendirilebilir. Hayley’in amaci, fiziksel bir zarar vermekten
cok psikolojik yikim yaratmaktir; bu, Freudyen anlamda “oedipal cezalandirma” olarak go-
riilebilir. Freud (1917), hadim edilmenin yalnizca erkek cocugunun fantazisi olmadigini, ebe-
veynler veya dadilarin penisini kesmekle tehdit etmesi gibi ¢cevresel faktdrlerce yogunlasti-
rildigini belirtmistir. Bu tam da Jeff’in anlattigina gore, halasi tarafindan ona yasatilmis olan
cocukluk travmasina (belki de pedofili olma nedeni) isaret eder. Benzer sekilde Hayley’in
Jeff’e yaptigy, fiziksel olarak gergeklesmeyen ama psikolojik olarak ¢ok etkili ‘sahte hadim’
girigimi, Jeff’in erkekligini tehdit eden bir unsur olarak okunabilir. Hadim edilme korkusu,
cinsel kimlik ve gii¢ iligkileriyle derinlemesine baglantilidir. Jeff, kizlar1 nesnelestirirken,
pedofili olarak onlara tecaviiz edip 6ldiiriirken erk sahibi bir figiirdiir, Hayley bu giicii tersine
cevirerek onun bedenini ve kimligini tehdit eder. ikinci olarak da, Lacan’in Simgesel’inde
Baba’nin-Yasasi ve fallusla iligkilendirilebilir. Lacanci psikanalizde, ayricalikli bir gdsteren
olarak fallus, biyolojik anlamindan daha fazlasii temsil eder; otorite, giic ve iktidar gibi
anlamlarla yiikliidiir. Jeff’in sahte hadim edilmesi, sadece fiziksel tehdit degil, otoritesinin
ve giiciinlin elinden alinmasi anlamia da gelir. Hayley, burada bir tiir Baba’nin-Yasasi’n1
yeniden yazan bir figiirdiir ve Jeff’e kendi arzusunun kurban1 oldugunu hatirlatir.

Hayley’in Jeff’in silahin1 (fallus) edinmesi onu ayrica Barbara Creed’in (1994), filmlerin
tecaviiz-intikam dongiisiindeki korkung kadinla iligkili olarak tartistig1 bir arketip olan fem-
me-castratrice ile ayni hizaya getirir. Sahte hadim etme sahnesi, masaldaki Kirmizi Baglikli
Kiz’m yutulmasina benzer sekilde filmin yiiksek gerilim noktasidir. Burada, Jeff’in komsusu
bir giil agacin1 budarken goriiliir ve Hayley, izleyicinin Jeff’in idam yeri olacagini heniiz
bilmedigi catida, arka planda zorlukla secilir.
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Gorsel 8. Cat1 ve Giil metaforlarinin sahneye dahil edilmesi

Burada ‘catr’, Grimmler’in ikinci versiyonunda Kirmizi Baglikli Kiz ve bilylikannenin
hazirladig1 tuzak sonucu, kurdun ¢atidan diiserek 6lmesini hatirlatir. Cati sahnesi, Hayley’in
planladig1 durum iizerinde kontroliinii tekrarlar; bu hikayenin nasil bitecegini zaten bilmek-
tedir. Slade’in sembolizmi etkili bir sekilde sahiplendigi, kirmiz1 giilleri bilingli sekilde sah-
neye dahil ettigi de fark edilir. Giil, geleneksel olarak disilik ve gengligin bir sembolii olarak
anlagilir, siklikla da kadin cinsel organini simgeler; bir¢ok Kirmizi Bashkli Kiz uyarlamasi
ve tecaviiz anlatisinda da yer alir. Slade bdylece, Kirmizi Baslikli Kiz’1n tecaviiziinii, kurdun
hadim edilmesiyle kavramsal olarak degistirerek onu altiist eder.

Hayley’in eylemi, gelecekteki pedofiller ve tecaviizciiler igin bir 6rnek teskil etmek ama-
ciyla 6nceden planlanmig bir cinayettir. Hayley’in cinsel siddet hakkindaki bilgisi -6zellikle
pedofili- onun ayn1 zamanda kendi cinsel iradesinin de tamamen farkinda oldugunu ve bunu
Jeff’i tipik femme-fatale tarzinda tuzaga diisiirmek i¢in kullandigini agikga ortaya koyar. Bu
arketipe gore hizalanmasinin iki anlami vardir: Bir yandan, sdyledigi gibi 14 yasinda olma-
digimi1 ima ederken, diger yandan izleyiciyi geng bir kizin yetiskin cinselligini nasil manipii-
le edebilecegini diisiinmeye zorlar. Hayley’in kurt oldugu netlestikge, Jeff serbest birakil-
mak i¢in yalvarirken izleyicinin sempatisi tersine doner. Bu tiirden bir adalet arayis1 dogru
mudur? Bu soru, izleyici ve elestirmenler i¢in tartisma konusu olsa da sahte hadim etme
sahnesindeki izleyici ve elestirmen tepkileri daha ilgingtir. Sanki kadinlarin tacize ugradigi
Slasher filmlerini izlemek erkek izleyiciler i¢in sorun degilmis gibidir, ama bunun tersi onlar
icin ¢ok rahatsiz edicidir. Cannes’daki galada, erkek izleyiciler, bizzat bu imgeleri i¢selles-
tirerek Hayley’den o kadar rahatsiz olmuslardir ki hadim etme sahnesinde bir¢ogu disari
¢ikarak “kaltagi 6ldiir” diye bagirmaya baslamistir (Hayton, 2011: 49). Bazi elestirmenler
de Hayley’in, Jeff’in evinde ¢cocuk pornosu deposu buldugunu ve filmin sonunda Donna’nin
oldiiriilmesinde su¢ ortakligini itiraf ettigini gézden kacirmis gibidir. Ancak 2017°de film
geri dondiigiinde, taciz ve pedofilinin mansetleri doldurdugu bir zamanda, elestirmen yorum-
lar1 farklilasmustir: “Film boyunca Hayley bir kez bile davranislarini sorgulamiyor. Peki biz
neden sorguladik?” (Bunka, 2017).

Film, nihayetinde klasik erkek bakisini alayci sekilde ters-yiiz eder: Genellikle erkek ka-
rakterler kadinlar1 ¢iplaklik/cinsellik baglaminda izlerken, burada Jeff’in bedeni teshir edilir
ve bir “erkek kurban” figiirii yaratilir. Bu, ataerkil diizenin sinema {izerindeki egemenligine
de bir meydan okumadir. Bu cercevede, Hayley sadece Jeff’e zarar vermekle kalmaz, ma-
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salin geleneksel dinamiklerini bozarak edebi androsentrizmi reddeder. Jeff’i ¢atida intiha-
ra zorlamadan 6nce adinin Hayley olmayabilecegini, babasinin doktor olmayabilecegini ve
Donna’nin arkadast olmayabilecegini agiklar. Adam onun kim oldugunu asla bilemeyecektir;
ama Hayley, “onun dokundugu, incittigi, tecaviiz ettigi biitiin kizlar1” temsil ettigini soy-
ler. Filmin sonunda, Hayley’in Jeff’in su¢ ortagini da ¢oktan idam ettiginin anlasilmasi, son
stirprizi saglar. Adam kendini astiktan sonra, Hayley yakinlardaki ormandan tatmin olmus bir
sekilde giderken goriiliir.

Gorsel 9. Filmin kapanig/son sahnelerinden goriintiiler
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Hayley’in son goriintiisii, izleyiciyi Jeff’in uyarisini hatirlamaya zorlar: “Beni herhangi
bir sekilde kesersen bunu unutamazsin. Birini incittiginde bu seni degistirir... yaptigin yanlislar
seni rahatsiz eder”. Hayley’in ‘metaforik yolculugu onu bir kadma degil bir kurda dontistiir-
miis, Jeff’in 6ngordiigii gibi bu deneyim onu sonsuza dek degistirmistir. ki adami &ldiirme
eylemiyle ‘masumiyeti’ kaybolmustur. Tuzaga diisiirme ve infazda kasitli olusu, kurt tarafindan
yutulmamis olsa da bilingdisi arzularinin karanligi tarafindan yutuldugunu gosterir.

3.1. Masal ve filmde 6zne: Lacanci karsilagtirmali bir okuma
Buraya kadar olan analizden hareketle, masal ve filmdeki 6zne insalar1, Lacan’in t¢lii
diizeninde (réel, imaginaire, symbolique) sistematik olarak soyle 6zetlenebilir:

3.1.a. Kirmizi Baghkl Kiz: Saf 6znenin kurulusu ve arzunun yonlendirilmesi

Imgesel: Kirmiz1 Baslikli Kiz, masalin baginda cocukluk déneminde, Simgesel diizene
yeni entegre olan bir 6znedir. Annesi tarafindan kurallara (baba metaforu) uymasi beklenir-
ken, ormanda karsilastig1 kurt, ona yasa ihlalinin ve arzunun bastan ¢ikariciligini gosterir.

Simgesel: Masalda anne figiirli, otoriteyi simgeleyen Baba’nin-Adi (Nom-du-Pere)
islevini tstlenerek kurallart koyar. Ancak kiz, arzunun izini siirerek yoldan sapar. Lacanci
anlamda, yasayla yasa ihlali arasinda salinir. Kurdun onunla konusmasi, arzunun simgesel
olarak ona yoneltilmesini temsil eder.

Gercek: Kurdun onu yutmasi, Gergek ile travmatik bir karsilagmadir. Masalin sonunda
avct tarafindan kurtarilmasi, Simgesel diizenin tekrar kurulmasini temsil eder; yani, yeniden
Baba’nin-Adi tarafindan belirlenen diinyaya doner.

3.1.b. Hard Candy: Oznenin radikal tersine cevrilisi ve fallusun reddi
Imgesel: Filmin basindaki Hayley, ergenlige gecis siirecindeki bir 6zne olarak konum-
landirilir. Ancak daha en bastan giiclii bir fallus (iktidar gostergesi) olarak hareket eder.

Simgesel: Jeff, yetigkin erkek olarak patriyarkal sistemde Baba’nin-Adi’n1 (otoriteyi)
temsil eder gibi goriinse de, Hayley’in manipiilasyonu sayesinde yasa koyucu pozisyonunu
hizla kaybeder. Hayley, klasik masal anlatisini tersine gevirerek Baba’nin-Adi’n1 reddeder ve
Jeft’i yasa koyucu konumundan indirir.

Gergek: Jeff’in kastrasyon korkusu, Gergek’in devreye girdigi noktadir. Hayley’in onu
hadim ettigine inanmasi, Lacanci psikanalizin “kastrasyonun gergeklesmesine gerek yoktur,
ona inanmak yeterlidir” fikriyle ortiistir. Bu sahne, patriyarkal diizenin radikal bigimde tersi-

ne ¢evrilmesidir. Jeff, artik par¢alanmis ve yasasiz bir figiirdiir.

Masalda ve filmde insa edilen 6zne konumlari, Lacanci psikanalizle okunarak karsilagti-
rildiginda Tablo 1.’de goriilen sonug ortaya ¢ikar:
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Tablo 1. Ozne Konumlarinin Karsilastiriimasi

Kirmizi Bashkh Kiz Hard Candy’nin Hayley’i

Saf, naif, arzulayan 6zne Giglii, yasay1 koyan 6zne

Baba’nin Adi tarafindan yeniden sisteme | Baba’nin Adi’ni reddeder, sistemi tersine
sokulur

gevirir
Kurda arzusunu yonlendirir ve onun Jeft’1 kastrasyon korkusuyla yiizlestirerek
tarafindan yutulur onu simgesel olarak yutar
Masal, patriyarkal diizeni yeniden tesis Film, patriyarkal diizeni alasag1 eder

eder

Kirmizi Bashikl Kiz, arzunun Yasa’yla karsilastig1 bir anlat1 olarak, 6znenin imgesel
ve Simgesel arasindaki salinimint gosterir. Hard Candy, Kirmizi Baslikli Kiz’1n tersine
cevrildigi, eril otoritenin sorgulandig: bir anlati sunar. Masaldaki kurban 6zne, sinemada
fail konumuna gegerken, kurt ise av haline gelir. Bu doniisiim psikanalitik diizlemde,
arzunun ve yasalligin yeniden insasidir, ayn1 zamanda patriyarkal diizenin simgesel ¢o-
ziilistudiir.

Sonuc¢

Masallar, her kiiltiiriin/toplumun hikaye anlatiminda izledigi kaliplar1 yaratirlar. Bu ka-
liplar, cagdas edebiyatin ve sinemanin da temelini olusturur. Masallar ve sinematik diinya on-
lar1 tireten yasaya tabidir; yani onlar1 ¢cevreleyen toplumsal kurallarla sekillenir. Dolayisiyla,
geleneksel sine(masal) imgeler, cinsiyeti ataerkilligin gordiigli gibi yansitma egilimindedir.
Kadinlar, ataerkil diizen i¢in Simgesel’de bastirilmiglardir; kimlikleri, Simgesel’in kurallart
tarafindan baglanmis ve toplumda var olmak icin 6znellikten yoksun olmalar1 beklenmistir.
Kadin, ataerkil toplumda erkek tekinin gdstergesi olarak durur, erkegin dilsel buyrukla fan-
tazilerini yasayabildigi, bunlart kadinin sessiz imgesine dayattigi Simgesel diizenle baglidir.
Erkegin arzu nesnesi olarak kadin, bu diizende 6tekiler olarak dil disinda tutulur; yani, pat-
riyarki kadin1 sessizlestirir. 1970’lerden sonra peri masallartyla ilgilenen ¢agdas sanatgilarin
cogu, ataerkil diizen i¢in islev gdren masallari sahiplenmeye ve yeniden yazmaya baglamistir.
Sanatcilar, kabul edilmis anlamlari altiist edip sorgulayarak, cinsiyet rolii ve kimlik fikirlerini
ileten masallarin geleneksel parametrelerine meydan okumaktadir. Masallar, edebi metinden
gorsel kiiltiire/sinemaya cevrilirken en popiiler memetik masal oldugundan ¢ogunlukla Kir-
mizi Baslikli Kiz’1n revizesine odaklanilmistir. Bunlardan biri olan Hard Candy, Kirmizi: Bag-
liklr Kiz’1n sinematik yeniden yazimi olarak geleneksel anlatiy1 tersine ¢evirmistir. Kirmizi
Bagshikli Kiz’da av/kurban konumunda olan kiz, Hard Candy’de fail/avclr konumuna gelerek
patriyarkal diizeni sorgulayan bir figiire doniismiistiir. Bu tersine ¢evirme, patriyarkal dilin
istikrarin1 yok eder; 6zne konumlarmin ne kadar akiskan oldugunu, bunlarin yeniden insa
edilebilecegini ortaya koyar.
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Hard Candy birgok tlirlin ve metinlerarast bagin karmasik bir birlesimidir; ancak 6zel-
likle av-avcl dinamigini incelemesinde, kadin cinselligi ve tecaviiz hakkindaki kiiltiirel algi-
lart yansitma bigimiyle Kirmizi Baglikli Kiz klisesinin 6tesine geger. Kirmizi Bashkli Kiz’in
filmde pedofili baglaminda benimsenmesi, asirlardir masalla iliskilendirilen temalarm, 6rnegin
tecaviiziin kiiltiirel algis1 ve masumiyetin cinsiyete dayali insas1 gibi konularin daha fazla tar-
tisilmasina yol acar. Ancak, “kurbanlar, kurban edenler gibi oldugunda” sorunlu bir durumun
baska bir soruna doniisecegi acik olsa da, Hayley’in eyleminin hakli olup olmadigi, sistemin ve
yasalarin ¢ocuklari pedofili ve tecaviizden yeterince koruyup koruyamadigi bagka ¢aligmalarin
konusu olabilecek kadar genistir. Hard Candy sadece ‘feminist bir taktik ve mesaj’ gibi goriinse
de bunun &tesine gegtigi, filmde kadin arayisinin adalet arayisina doniistiigii soylenebilir. Hard
Candy feminist-Lacanci bir ¢ercevede incelendiginde, bir gerilim filmi olmanin 6tesinde ma-
sals1 anlat1 geleneginin i¢inde radikal bir yeniden yazim olarak degerlendirilmelidir.

Notlar

1 Hard Candy’nin DVD siiriimii, “Creating Hard Candy: Making of Documentary” baslig1 altinda, filmin kon-
septini, pazarlamasindan yayinlanmasina kadar olan siirecin anlatisini, oyuncularla (Ellen Page, Patrick Wilson
ve Sandra Oh), yapimc1 David Higgins, senarist Brian Nelson ve yonetmen David Slade’le yapilan réportajlart
igermektedir.

2 6 Haziran 1978’den beri ABC’de (American Broadcasting Company) yayimlanan bir Amerikan televizyon haber
dergisidir.

3 Bkz. Dieter Richter and Jochen Vogt (Eds.). (1974). Die heimlichen Erzieher, Kinderbiicher und politisches
Lernen. Rowohlt, Reinbek bei Hamburg; Linda Dégh. (1979). Grimms’ Household Tales and Its Place in the
Household: The Social Relevance of a Controversial Classic. Western Folklore, April, 38: 83—103.

4 Sitges Film Festival (2005), Austin Film Critics Association Awards (2006), British Independent Film Awards
(2006), Golden Trailer Awards (2006), Malaga Film Festival (2006), Online Film Critics Society Awards
(2006), Phoenix Film Critics Society Awards (2006), Empire Awards (2007).

Arastirma ve yayin etigi beyani: Bu makale, orijinal veriler temelinde hazirlanmis 6zgiin bir arastirma
makalesidir. Daha 6nce hicbir yerde yayimlanmamis olup baska bir yere yayimlanmak tizere gonderil-
memistir. Yazarlar, arastirma siirecinde etik ilkelere ve kurallara uymuslardir.

Yazarlarin katki diizeyleri: Her iki yazarin da katki diizeyi esittir.

Etik komite onayi: Bu ¢alisma i¢in etik kurul onay1 gerekmemektedir.

Finansal destek: Bu aragtirma i¢in herhangi bir finansal destek alinmamustir.

Cikar ¢atismasi: Bu ¢alisma ile ilgili herhangi bir ¢ikar ¢atigsmasi bulunmamaktadir.
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on original data. It has neither been published previously nor submitted for publication elsewhere. The
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With its twenty chapters plus an introduction by the editors, this massive volume
is a collective exploration — and questioning — of the centre-periphery dialectics in the
history of anthropology by a team of over twenty-five scholars. It is no detail that all
but four of them are Italian.?Quite the contrary, the fact that this project “is certainly an
Italian point of view about the stories of anthropology” (p. 16) is explicitly addressed
from the start. Aware of the risks and limitations of covering a broad range of scholarly
traditions from this situated if not “partisan” (sic) vantage point, D’Agostino and
Matera boldly defend the joint venture in the following terms: “we intended to make
a contribution to anthropological narratives on behalf of an academic context that is
not given much widespread visibility in spite of its international exchanges” (ibid.) —
witness, for example, the absence of an entry on Italian anthropology in Hillary Callan’s
The International Encyclopaedia of Anthropology (2018). It is certainly no coincidence,
the editors add, that the initiative came “from Italy, one of the world’s Souths” (p. 30).
This remark subtly redresses the volume’s potential shortcomings by pointing out that
it is no longer possible to uncritically reproduce George Stocking’s centre-periphery
narrative according to which “anthropology at the periphery seems neither so nationally
varied nor so sharply divergent from that of the center” (as quoted on p. 21) — the centre
referring basically to the North American, the British, and the French anthropological
traditions as the most influential internationally and arguably the most relevant. While
this remains unquestioned to a point, there is room for an alternative, less hegemonic

perspective in the wake of the world anthropologies paradigm.

The volume is not divided into parts, but it clearly follows a geographical structure.
The first seven chapters are dedicated to seven European national traditions, namely to
the United Kingdom, France, Germany, Italy, Spain, Portugal, and Russia. Two chapters
are dedicated to anthropology in Africa, namely in French-speaking countries and in
South Africa. Five chapters are dedicated to South and North American traditions, with
two chapters on US anthropology, followed by chapters on Brazilian, Colombian and
Mexican anthropologies. Asia and Oceania are covered in five chapters dedicated to
India, Vietnam (spelled Viet Nam), Australia, the Pacific Islands, and China. One final
chapter is dedicated to the frail situation of anthropology in Arab countries. The present
review reshuffles the twenty chapters to help highlight selected themes, connections,
and contributions — which are not only plural, as intended, but necessarily uneven.
Some contributors follow the option to focus on recent developments, while others
take older histories into account; some of them are acquainted with the studied contexts

as contemporary anthropologists with fieldwork experience, while others are more
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experienced as historians of the discipline; some resort mostly to secondary sources,
others to primary ones. Fabio Dei’s chapter epitomizes the second case, while resuming
— and resolving — the issue of the invisibility of Italian anthropology. An illustration of
the first case is the chapter dedicated to Spanish anthropology by Maria Rubio Gémez,
F. Javier Garcia Castafio, and Gloria Calabresi, who acknowledge their own lack of
“historiographical specialty” (p. 184) but compensate it by listing and exploring the

many works produced by Spanish historians of Spanish anthropology.?

Luca Rimoldi and Marco Gardini rise to the challenge of addressing British
anthropology by avoiding a predictable summarizing of “a story that has already been
extensively recounted” (p. 49). While evoking the many sources in question, the authors
focus on chosen figures to tell the story differently. The message is that thanks to bridges
built through biographical trajectories, British anthropology “has long been less ‘British’
than is commonly thought” (p. 70). This chapter is in dialogue with the one by Stefano
Allovio addressing the intercontinental connections of South African scholarship — with
a sensible understanding of the complex relations between Afrikaner ethnologists and
metropolitan figures such as Malinowski and Radcliffe-Brown. A dialogue with the
chapter dedicated to Australian Anthropology is also imaginable, since Dario Di Rosa
evokes and relates both Australian and European (mostly British) anthropological actors

during the colonial period — with a short but relevant section on decolonization.

One of the volume’s gems is the chapter by Adriano Favole, who discards the
possibility of a comprehensive study of the history of anthropology in the Pacific Islands
but eventually gives an essayistic overview of a web that spanned in many directions
for more than a century. While calling attention to the diverse origins of anthropologists
having worked in Pacific Islands — not only English-speaking and French-speaking but
also (largely ignored) Japanese, Italian or Spanish figures — Favole pays special attention
to Indigenous anthropologies. He underscores the fact that the complex variety of
ethnographic texts and sources were “influenced from the outset by the types of tangible
and intangible exchange taking place in the field” (p. 571), thus bringing Indigenous
agency to the fore. On the other side, he reveals how “the cumbersome presence of
generations of anthropologists ‘from outside’ the Pacific is identified as the primary
cause of the native ‘disillusionment’ with the discipline” (p. 584), as illustrated in
ambivalent mode by the work and reflections of anthropologist of Tongan origin Epeli
Hau’ofa (1939-2009).

Reflecting great investment by Matteo Aria, the largest chapter is dedicated to

contemporary developments in French anthropology, a dense review of theoretical and
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epistemological divergences within a tradition that is (and has always been) wrongly
described in the singular. From the point of the view of the pluralization of the history of
anthropology, I find the chapter on anthropology in French-speaking West and Equatorial
Africa, by Alice Bellagamba, more exciting. With a long experience in ethnographic and
historical research in West African contexts, the author constructs a fascinating narrative
that points up the colonial and missionary roots of the scholarly experiences of pioneering
African ethnologists such as Yoro Dyao (c. 1847-1919) or Mamby Sidibé (1891-1977);
at the same time, she explores the ways in which these historical foundations gave way
to varied developments, both intellectually and politically, from anti-colonial stands to

present day expressions of decolonization.

Dedicated to US anthropology, the shortest chapter, by Angela Biscaldi, is too short,
if not disconcerting, not the least for its abrupt final paragraph on military anthropology;
but a second chapter dedicated to US anthropology by Berardino Palumbo helps fill
the gap, even if it is only dedicated to the more recent developments. Marco Bassi tries
to give an (impossible) historical overview of German anthropology. Being himself
a specialist on Oromo studies, the highlights in his chapter are, understandably, the
passages dedicated to two German scholars who also worked in Ethiopia, Eike Haberland
(1924-1992) and Ivo Strecker (1940-).

Notwithstanding the fact the first (Italian) edition of the volume was published in
2022 and the manuscript completed before the events of 24 February, the chapter on
Russian anthropology is controversial, to say the least. Pietro Scarduelli reproduces an
idealized version of Russian (and Soviet) colonialism, compares the end of the USSR
experience to “what happened to the Aztec people when they and the conquistadores
clashed” (p. 259), and mentions “an important issue for Russian anthropologists™ in the
post-Soviet era, that is, the “right” of the Russian homeland “to protect” (sic) Russian-
speaking individuals who live in the “new foreign countries” (p. 266), the ex-Soviet
republics. The absence of other chapters dedicated to Eastern European anthropological
traditions, for example the Polish, may be noted. Ironically, a history of Ukrainian

anthropology was published in Italy one year earlier (Mykhaylyak 2021).

In the chapter on Brazilian Anthropology, Valeria Ribeiro Corossacz identifies the
historical and political ambivalence of the discipline’s long-lasting commitment “to
studying and defending Brazil’s most historically oppressed populations” (p. 388). The
prevailing whiteness of those who studied Afro-Brazilian and Indigenous communities
was not an issue for a long time, she explains, while the recent introduction of quotas

in public universities for students identifying themselves as Black or Indigenous has
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provoked a still ongoing epistemological revolution. Colombian anthropology and
Mexican anthropology, as stated respectively by Alessandro Mancuso and by Rodrigo
Llanes Salazar, are also marked by colonial and post-colonial social inequalities, albeit
in different ways. The authors explore the connections between government institutions
such as museums and nation-building projects mostly in the first half of the twentieth
century, while contrasting them with later Indigenist and Marxist-oriented anthropological

approaches that address old and new internal conflicts and violence.

Sara Roncaglia unveils the past of what is arguably one of the oldest native
anthropologies in the world. With due attention to the colonial foundations
of anthropological studies under the British Raj, the author moves from the
scholarly endeavours of colonial administrators to those of Indian pioneers such as
Ananthakrishna Iyer (1861-1937) and Sarat Chandra Roy (1871-1942). She then follows
the path of professionalization towards and beyond independence, with new themes or
new approaches to subaltern groups in Indian society that, in one way or another, echo
the history of this rich tradition. In the chapter dedicated to the Vietnamese case, Elena
Bougleux calls the reader’s attention to the fact that the turbulent political history of the
country has engendered contrasting narratives and periodization formulas, depending
on the historian’s positioning within European or Asian perspectives, particularly within
French, English, or Vietnamese perspectives. These, in turn, reflect the fragmented and
multivocal forms of doing anthropology in Vietnam before and after the reunification
in 1975. Ruptures in political history are also key to understanding the case of China,
among other reasons because the foundation of the People’s Republic in 1949 meant
the abolishment of anthropology as a bourgeois pseudoscience. In one way or another,
as Roberto Malighetti explains in the corresponding chapter, “Chinese anthropology
and ethnology interacted, throughout their history, with the major paradigmatic changes
that marked the evolution of the discipline” (595), the legendary exchanges between
Malinowski and his PhD student Fei Xiaotong (1910-2005) serving as an instance
thereof.

Irene Maffi authors the final chapter on anthropology in Arab countries, a topic of
particularly difficult access for a number of circumstances, among which the lack of
secondary sources, the difficult access to primary ones, the tension between literature
in Arabic, on the one side, and literature in English or in French, on the other. To fill
these “gaps and silences”, the author turned mostly to interviews with colleagues
having worked in Algeria, Tunisia, Morocco, Libya, Mauritania, Egypt, Sudan, Jordan,

Syria, Lebanon, Palestine, and Iraq, dedicating short sections to each of these cases.
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Despite contextual differences, the situation is summarized by Maffi in the following
terms: “Poorly institutionalized, marginalized, perceived as an instrument of colonial
domination and censored because it is too critical, anthropology still seems little known

or appreciated in the Arab countries considered in this chapter”. (p. 649)

In their introduction to the volume, Gabriella D’Agostino and Vincenzo Matera
acknowledge that many scholarly traditions and their respective histories were left out
of the picture, either because the representatives of peripheral anthropologies are often
more focused on knowing the classics of hegemonic currents than their locally situated
ancestors, or due to language and other barriers. A comprehensive, encyclopaedic view is
unnecessary, though, to transform our understanding of the discipline’s past. This volume
contributes to this goal in many ways, not the least for being an off-centre approach to

the plural history of anthropology.

Endnotes

1 Orfive. See note 3.
2 I avoid commenting on the chapter dedicated to Portuguese anthropology due to a discrepancy between the
Italian and the English versions, namely as regards its authorship. See Saraiva (2023).
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Cihan Tuncer tarafindan yazilan ve 2023 yilinda Cizgi Yaynevi tarafindan yayim-
lanan “Kayip Babanin izinde- Heinrich BS11’{in “Palyaco” Adl Yapitinda Gegmisle He-
saplagsma” adli kitap, 1972 yilinda Nobel edebiyat 6diilii alan yazar Heinrich Boll’lin
gecmisle hesaplasmasini konu edinmektedir. Animsama Edebiyati, toplumsal bellekteki
yasanmigliklari ele alarak, 1945°te politik ve hukuksal diizlemde baslayan ve giiniimiiz-
de de devam eden ge¢cmisle hesaplagsma siirecinin edebiyata yansimasiyla olusur. Bu
edebiyatin olusumuyla, yasanmisliklara kulak tikayan insanlara, ge¢misin suglulugu ve
sorumlulugu animsatilmak iizere Nasyonal Sosyalizm yillar1 konu edinilir. Toplumsal
bir varlik olan insanin kendisini soyutlayamadigi zamanin ruhu, insani sekillendirme-
de en biiyiik etken olarak goriiliir. 20. Yiizyilin ilk yarisinda sahneye ¢ikan Hitler ve
Nasyonal Sosyalizm, zamanin ruhuna damgasini vurur ve en acimasiz insan katliamina/
soykirima neden olur. Edebiyat basta olmak tizere tiim alanlarda bir gerilemeye yol agar.
Bu donemde edebiyat, politik acidan bir ara¢ haline getirilir. Nazi ideolojilerini ve poli-
tikalarin1 yaymak i¢in kullanilir. Nazilerin boyundurugu altina giren yazarlar genellikle
isbirlik¢i olurlar. Bu donemdeki edebiyat, Nazizm’i mesrulastiran, edebi olmaktan uzak
bir edebiyattir. Her alanda izledigi politikalarini, edebiyata da uygulayan Naziler, ken-
dilerinden olmayan ve farkliliklar1 temsil eden yazarlar1 karsilaria alir. Naziler, kendi-
leri ile ayn1 yolda yiirlimeyen yazarlar1 sinir dis1 ederek, yapitlarini da ortadan kaldirir.
Heniiz bu duruma getirilmeyen yazarlar ise, bu sartlar altinda edebi faaliyetlerini siir-
diiremeyeceklerine inandiklarindan iilkelerini terk etmek zorunda kalir. Bu ylizden sz
konusu bu dénemin edebi ¢esitlilik agisindan kisir bir donem oldugu sdylenebilir. 1933
yilindan 1945 yilina (II. Diinya savasinda Almanya’nin yenik diismesine) kadar iktidar-
da olan Hitler, onarilmasi ¢ok zor ve akil almaz bir enkaz birakir. Nazilerden kalan bu
enkazin ortadan kaldirilmasi i¢in her alanda yeniden yapilanmaya gidilir. Tim gergek-
ler tim ¢iplakligiyla ele alinir. Bu anlamda otobiyografik yapitlar nemli bir rol oynar.
Holokost yerine Hitler’in en alt tabanina, isbirlik¢ilere ve faillere odaklanan bu yapitlar,
farkl bakig agisi ile bakmak gerekliligini/gerektigini diistindiirtiir.

I. Diinya savaginin i¢ine dogan ve II. Diinya savasinin i¢ine siiriiklenen Boll, eko-
nomik krizlere, Nasyonal Sosyalizm donemine, savas sonrasi insan trajedilerine ve iil-
kesinin ikiye boliinmesine taniklik eden ve savas dncesi ile sonrasi insan zihniyetindeki
degisimleri gozlemleyen bir yazardir. Sosyolojik bir varlik olarak diger insanlar gibi
yazarlar da yasadiklari donemin sosyal degisim, gelisim ve ¢alkantilarindan etkilenirler.
Bu nedenle, yazarin deneyimleri ve yasamla ilgili kesifleri, yapitlarinin merkezine dog-
rudan ya da dolayl bir sekilde yansiyarak odnemli bir yer tutar. Savas sonrasi toplumu
elestirel ve liretken bir bigimde kaleme alan B6ll, kendisini toplumdan ayri biri olarak
degil, zamana, cagdaslarina, bir kusagin yasadiklarina, deneyimlerine, goérdiiklerine ve
duyduklarina bagli biri olarak goriir. Boll, yasamindan kesitler iceren otobiyografik ya-
pitlar kaleme alir. Onun edebi {iretiminin, kendisini belirgin bir bigimde hissettiren 6z
yasam Oykiisii ile yakindan iliskili oldugu sdylenebilir. Bu, yapitlarinin salt bir biyogra-
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fiden ibaret oldugu anlamina gelmez. Ele aldig1 konular yasamindan/yasanmisliklardan
beslense de yazar bunlari edebi bir bigimde isler; uygun bir edebi dil araciligi ile dykiiler.
Edebi tiir olarak otobiyografinin yani1 sira kisa hikayeyi tercih eden Boll, savasin doga-
sinda var olan 6liim ve yaralanma gibi durumlari, savasin igine ¢ekilmis ya da siiriik-
lenmis kisilerden olusan kahramanlar iizerinden verir. Romanlarina bakildiginda, ana
temanin Nazi Almanya’si, II. Diinya Savasi ve savas sonrast donem oldugu goriiliir. Bu
donem i¢in belirleyici olan sefalet, aclik, ahlaki bozulma, degerler aginmasi ayrintili bir
sekilde islenir. Dénemin ideoloji kurbanlar1 ve ideolojinin yol agtig1 insanlik trajedileri
one ¢ikarken, ailesiyle iliskisi kopuk gengler, eylemciler, yakinlarini ispiyonlayanlar bu
trajedinin kahramanlari olarak karsimizda yer alir. Savas sebebiyle esini yitirmis kadin-
larin ve babasiz olmanin trajedisini yasamak zorunda kalan ¢ocuklarin verdigi miicade-
lelerle savas sonrasi insan manzaralarini resmeder. Tiim bunlar1 yaparken elestirel bir tu-
tum takinir. Elestirel tutum ile kaleme aldig1 yapitlardan biri olan “Palyaco” ile ¢alisma-
sin1 siirlandiran Tuncer, s6z konusu yapitta bu izlegin nasil oldugunu ortaya koymaya
calisir. Gegmisgle hesaplasma ve baba-ogul iligkisi baglaminda baba izlegini ele alarak,
s0z konusu yapitta baba(lik)’in yansima bicimlerine yer verir. Toplumla olan siki bagi
dolayisiyla, yasadig1 donemin insanina ve sorunlarina dokunan B61l’iin bu yapitinda,
babaligin yansima bigimlerini ortaya koymak ve bu yansima bi¢iminin 68 Hareketi’nin
etkisiyle sayisinda artis goriilen otobiyografik yapitlarla iliskisini saptamak ¢aligmanin
odak noktasini olusturur. Tuncer, kitabi, “Palya¢o” romaninin yayimlanmasindan yakla-
sik yirmi y1l sonra -68 Hareketi’nin etkisiyle-popiilerlesen otobiyografik yapitlarla ben-
zesen veya ayrigan yonlerini saptamak i¢in yazdigini ifade eder (s. 8).

Kitap, giris boliimii haricinde toplam 2 boliimden olusmaktadir. Giris kisminda, okur
savas sonrasi Alman edebiyati hakkinda aydinlatilir ve savas sonrast Alman edebiya-
t1 yazarlarindan birisi olan B6ll ele alinir. Kitabin birinci bdliimiinde, “Savas Sonrasi
Donemde Baba(lik)’nin Edebilesmesi: Gegmisle Hesaplasma ve Viterliteratur” konu-
su derinlemesine iglenir. Baba-¢ocuk iligkisinin edebi kesfinin en az edebiyatin kendi-
si kadar eskilere dayandigi belirtilerek, bunun yalnizca edebi bir motif olmadig1 ayni
zamanda insanin kimlik arayisi ve varolusuyla ilgili bir mesele oldugu iizerinde duru-
lur. Bu durum, diinya edebiyatindan 6rneklendirilerek, savas sonrasi donemde Alman
Edebiyati’nda baba-¢ocuk iligkisine odaklanilir. Bu iliski, daha 6nceki donemlerde ol-
dugu gibi Oedipus kompleksi veya kusak c¢atigmasi gibi kaliplara sikistirilmak yerine,
daha karmasik ve derin bir bicimde ele alinir. Almanya’nin ge¢cmisiyle yilizlesme siire-
ci, bu temalarin islenis bigimindeki degisimi tetikler. Bu baglamda, edebiyatin savas
sonrast donemde bireylerin ve toplumsal yapilarin kimlik arayigindaki rolii 6ne ¢ikar.
Yazarlar, baba figiiriinii sadece otorite veya ¢atisma kaynagi olarak degil, ayn1 zamanda
gecmisle hesaplagma ve bireysel kimlik olusumunda bir anahtar olarak da kullanir. Bu
durum, yapitlarin derinliklerinde ge¢misle yiizlesmeyi ve yeni kimliklerin insasini sor-
gulayan bir anlatim bi¢imini dogurur. Sonug¢ olarak, baba-¢ocuk iligkisi, savag sonrasi
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edebiyatin karmagik yapisinin bir pargasi olarak hem bireysel hem de toplumsal diizeyde
farkli dinamikler barindirir. Bu durum, okurlarin da tarihsel ve kiiltlirel baglamlar1 goz
ontlinde bulundurarak yapitlart daha kapsamli bir sekilde yorumlamalarina olanak tanir.
Almanya’nin gegmisle hesaplagma siirecine de deginilir. Bu siirecin 1945-1960 arasin-
daki bastirma ve suskunlugun ardindan, 1960 ve sonrasinda hatirlama ve hesaplagsma
donemine evrildigi vurgulanir. Bu doniisiimde 68 Hareketi’nin rolii olduke¢a belirgindir.
Hareket, 6zellikle Dogu Almanya’da, Bati Almanya’daki siyasi ve toplumsal elitlerin
Nazi gecmisiyle iligkili olduguna dair artan elestirilerin bir sonucu olarak ortaya ¢ikar.
Bu iddialar, toplumsal hafizay1 canlandiran bir hareketin dogmasina zemin hazirlar ve
bu sayede Bati1 Almanya’daki bastirma ve suskunluk politikalar1 sorgulanmaya baglanir.
Bu siireg, gegmisle yilizlesme ve hesaplagmanin toplumun her alanina hizla yayilmasi-
na neden olur. Edebiyat, bu toplumsal doniisiimden etkilenmeden duramaz; dolayisiyla
Animsama Edebiyat1 dnemli bir yer kazanir. Bu tiir yapitlar, bireylerin ve toplumlarin
belleklerinde yer eden yasanmuisliklari, travmalari ve deneyimleri ele alarak hem bireysel
hem de toplumsal kimliklerin yeniden insasinda énemli bir rol oynadigini ortaya ko-
yar. Bu baglamda, edebi yapitlar, savas sonrasi Almanya’nin karmasik kimlik arayisinin
ve geemisle yiizlesme siirecinin bir yansimasi olarak, gegmisin izlerini tagirken ayni
zamanda toplumsal hafizanin yeniden sekillenmesine katkida bulunur. Bu, okurlar i¢in
gecmisle hesaplagsmanin sadece tarihsel bir mesele olmadigini, ayni1 zamanda bireysel ve
toplumsal biling tizerinde derin etkileri olan bir siire¢ oldugunu ortaya koyar.

Kitabin ikinci boliimiinde ise, “Yalnizlag(tiril)an ve 6tekiles(tiril)en Kahraman Hans
Schnier” bashig altinda, Boll’lin “Palyago” adl1 yapitinda baba-ogul iliskisine dair ayrin-
tili bir ¢calisma ortaya konur. “Palyaco” adli yapitta, Bati Almanya’da bireyin toplumla
diisiinsel olarak ayr1 diistiigii noktalar derinlemesine ele alinir. Kalabaliklar i¢inde hisset-
tigi yalnizlik ve 6tekilik, baskin diigiincelere ve toplumsal normlara uymak yerine, kendi
yasamini segen bireyin i¢sel ¢atismalarini yansitir. Bu tercih, bireyin kendisini “6teki”
olarak hissetmesine yol acarken, ayn1 zamanda bu durumu kabullenmenin ve bununla
basa ¢ikmanin trajedisini de ortaya koyar. Birey, toplumsal beklentilere uymak yerine,
kendi kimligini ve yasamini insa etmeyi sectiginde, toplumsal hayata dair bir diglanma
ve yalnizlik duygusu tasir. Bu ¢eligkili durum, bireyin i¢sel diinyasinda bir ¢atisma ya-
ratirken, ayni zamanda toplumun genel yapisina da elestirel bir bakis acis1 getirir. Bu
baglamda, “Palyaco”, bireysel kimlik arayis1 ile toplumsal baskilar arasindaki gerginligi
derinlemesine sorgulayan bir anlatim sunar. Bir yandan bireyin kendi kimligini bulma
cabasinin imkansizlig1 iglenirken, diger yandan, toplumsal yasamda belirleyici olan giig-
lerin Gtekilestirici dogasi elestirilir. BO11’iin keskin dili ve alayci tislubu, bu karakterlerin
anatomisini ortaya koyarken, ayn1 zamanda toplumsal elestiriyi de derinlestirir. “Kayip
Babanin Izinde: Palyaco’da Baba-Ogul iliskisi” bashig1 altinda “Palyaco” adli yapitta
baba-ogul iligkisi derinlemesine sorgulanir. Babanin oglunun tizerinde her tiirlii hakki
kendisinde gordiigii, oglunun ihtiyaci oldugunda onu yalniz biraktigi ve babanin otoriter
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bir yap1 ortaya koyarak, kendi dogrularii1 dayatmaya ¢alistigi vurgulanir. Baba igin,
oglunun onceliklerinin ve se¢imlerinin dnemsiz olduguna dikkat ¢ekilir. Ancak yapitta
toplumun 6tekisi olarak yer alan oglanin ise, (kendi dogrulari ile toplum ve ebeveynleri
tarafindan diglanmay1 goze alir) bir yagam siirdiirdiigii ve var olmaya ¢aligtig1 belirtilir.
Despot baba figiiriniin itaat talebine oglunun karsilik vermekte diretmesi, ikili arasin-
daki olasi yakinlagsmay1 ve uzlasmay1 imkansiz kildigi ifade edilir. Fiziksel olarak bir
babanin eksikligi hissedilmese de duygusal olarak bir baba figiirii olmadiginin alt1 ¢izi-
lir. Ancak yapitin sonunda ben anlaticinin baba ile 6zdeslestigi/uzlastig: dile getirilerek
kimlik arayisinda ve edinilmesinde 6nemli bir islev istlenen babanin, ogul i¢in ge¢misle
hesaplagma sinavindan bagsari ile gegtigi belirtilir. Baba arayisinin son buldugu, “kayip”
olan babanin yeniden kesfedildigi dillendirilir. “Geg¢misle Hesaplasma: Diiniin Failleri
Bugiiniin Kahramanlar1” baslig1 altinda, “Diiniin failleri bugiiniin kahramanlar1 midir?”
sorusu lizerinden ge¢cmisle hesaplasilir. “Palyaco™ adli yapitta gegmisle hesaplasmanin
hem bireysel hem de toplumsal oldugu dile getirilir. Bu yiizden “Palyago” adli yapitin,
salt aile i¢i bir gegmisle hesaplagmaya degil ayn1 doneme taniklik etmis insanlarin su-
cuna ve bu sugla bas etme bigimine ayna tuttugu vurgulanir. ikinci boliimiin son baglhgi
“Otobiyografiden Kurguya: Palyago bir Viterbuch mu?” altinda ise yapitin otobiyogra-
fik bir yapit olup olmadigi tartisilir. S6z konusu yapitta bir ailenin Nazi gegmisi kurguya
dahil edilir ve aile ge¢misle hesaplagsmanin nesnesi haline gelir. Dogrudan otobiyografik
olarak adlandirilmayan yapitin, biyografik verilerden yola ¢ikilarak, giiclii bir otobiyog-
rafik ¢izgilere sahip bir yapit oldugunun alti ¢izilir.

Savag sonrasi Alman Edebiyati’nin temsilcileri arasinda yer alan ve ¢ok tartisilan bir
yazar olan Boll, taniklik ettigi tarihsel ve toplumsal olaylara yapitlarinda yer verir. Top-
lumdaki aksakliklara g6z yummadigindan ve gerektiginde sozlinii esirgemediginden,
kacinilmaz bir bigimde elestirinin hedefi haline gelir. Kullandig1 dil ve takindig1 iislup
ile ge¢misle hesaplasmada empatiden yoksun olarak nitelendirilen Boll, Nazi ge¢misini
konu alan yapitlarinda asil failleri aklamak ve (ya) magdurlara yeterince yer vermemekle
suclanir (s. 61). Bu ¢aligmada, yazarin gegmisle hesaplasmasinin iddia edildigi tizere
tarafli bir tutumla veya Holokost ile sinirli olmadigini, 68 Kusagi’nin da 1srarla vurgu-
ladig1 tizere Hitler rejiminin zeminine dolayisiyla asil faillere yonelerek konu edindigini
gormek miimkiindiir. Kitapta, savas sonrasi donemde baba figiiriiniin edebiyat igerisinde
ele alinig bigimleri iizerinde durularak, “Palyaco” adli yapitin otobiyografik bir yapit
olup olmadig1 sorusuna yanit aranmastyla kitap tamamlanir.

II. Diinya Savagi’nin ardindan, ge¢migle hesaplagma siirecinde sosyolojik ve politik
acidan arzu edilen mesafenin tam olarak alinamadig yillarda, edebiyat 6nemli bir geli-
sim gosterir. Savag sonrasi edebiyatinda, Nasyonal Sosyalizm, II. Diinya Savasi, savas
sonrast donem ve toplama kamplarinda yasanan trajediler hem Alman hem de yabanci
perspektiflerden ele alinir. Bu baglamda, Yahudilerin yasadigi acilar sik¢a islenirken,
ayni zamanda savasin etkilerinin sadece Yahudilerle sinirli olmadigi, Almanlarin da bu
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siiregten etkilendigi vurgulanir. Edebi yapatlar, kurbanlik durumunu ¢ok boyutlu bir se-
kilde irdeler; bdylece sadece belirli gruplarin acilar degil tiim insanligin ortak travmalari
dile getirilir. Bu durum, ge¢misle yiizlesme siirecinin karmagikligini ve ¢ok katmanli-
ligin1 ortaya koyar. Edebiyat, bu travmalar1 anlamak ve hatirlamak icin bir ara¢ haline
gelirken, ayn1 zamanda toplumsal hafizanin yeniden ingasinda da 6nemli bir rol oynar.
Yazarlar, bu travmalar iizerinden ge¢misin izlerini sorgularken, giiniimiiz okurlarina da
derin bir farkindalik sunmay1 hedefler.

Bu kitap, yalnizca B61l'tin “Palyago” adl1 yapitina iligkin kapsamli bir caligma sun-
makla kalmaz, Bo6ll ve yapitlar1 {izerine kendisinden sonra yapilacak olan ¢alismalara
151k tutma baglaminda da bir iglev iistlenir. Yer yer araya girip kendi yorumlarini katan
ve okuru aydinlatan yazarm bu kitabinin, tim bu 6zellikleriyle, Tiirkiye’deki edebiyat
bilimine ve edebiyat bilimine ilgi duyanlara 6nemli katkilar sunmay1 amaglayan bir kitap
oldugu soylenebilir. Ayrica, Tuncer, bir agk oykiisiiniin bagarisizligi, toplum-sanater ilis-
kisi ve baba-ogul iligkisi gibi cok katmanli temalar1 da isleyen yapitin, yalnizca bireysel
deneyimlere degil, ayn1 zamanda toplumsal yapilarin ve iligkilerin karmagikligina dair
zengin bir anlati sunduguna deginir. Kitabin dikkat ¢eken bir diger yonii ise tartisilan
konularin daha 6nce Tiirkiye’de tartisilmamais/ele alinmamis olmasidir. Kitabin, tiim bu
nitelikleriyle, Tiirkiye’deki edebiyat ¢aligsmalarina oldugu kadar, alana ilgi duyan elestir-
men ve okurlara da 6nemli katkilar sunmay1 amagladigi sdylenebilir.
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