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Chapter 1:
Ethnic Identity and Traditions



Kazakh Traditions and The Language (based on the Tradition of Hospitality)

Zhanar Baiteliyeva
Nazarbayev University, Astana — KAZAKHSTAN

Abstract

Study of the language of the Kazakh ethnos along with its philosophy, traditions,
and beliefs have begun since Kazakhstan gained its independence. As the
anthropocentric direction dominating in the linguistics suggests, the thoughts and
opinions of any nation on the environment and daily life are expressed in the
language. In this regard, the purpose of this report is to show the Kazakh
traditions by means of linguistic units preserved in the Kazakh language. The
study is based on the linguistic units related to the Kazakh tradition of hospitality.
Because one of the main qualities of the Kazakh people as a nation is their
hospitality. Apart from this, we will try to answer the following questions in the
present report: What types are guests are there according to Kazakhs? What
traditions related to the hospitality exist? How well these traditions are preserved
nowadays? What opinions have other nations expressed about the Kazakh
hospitality?

Keywords: Traditions, Language, Hospitality
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Kazakh Traditions and The Language
(Based on the Tradition of Hospitality)

The formation of Kazakh people as a nation and recognition of its national spirit
by others is largely based on various traditions that were born, have lived and
developed with the nation. The traditions are the national mindset and spiritual
foundation that was built in ancient ethnic communal times. They then went,
transformed and developed through clan, tribe, and nation periods till they
reached the present day. 70-years USSR rule came to an end, and Kazakhstan
gained its independence. Today, the Kazakhs are reviving forefathers’ traditions
that were once forgotten due to different historical reasons and appreciating
them as a treasure describing the national genesis and character.

There is a Kazakh saying “old traditions go, progressive ones stay”. This means, as
time passes, a lot of things, including laws, legislation, worldview, economy,
culture, change in the Kazakh society. But the most progressive traditions will
always remain. The survival of the nation as a nation is considered impossible
without them.

Today, the Kazakh traditions are studied from different perspectives
(ethnography, literature, linguistics, etc.). In this article, we examine traditions
from the linguistic angle. If we consider all language materials applied to
traditions from the point of their themes, we will see that one group of these
materials refers to worship of forces and secrets of nature, the second group
relates to the ethnic traditions of marriage and twinning, the other group — to
traditions of death, as well as observance of holidays and so on so forth (Kaydar,
2013, p.593).

Most of the linguistic units in the language, especially, idioms and proverbs,
signify the nation’s history, beliefs, attitudes and worldviews. Their figurative
colouring is based on factors representing people’s social life, spiritual world,
material culture, living, and religious and mythological beliefs. For this reason, we
should not forget about extralinguistic factors that influence formation of these
linguistic units (Mankeeva, 2008, p. 65). The linguistic units are main sources of
studying the national culture, mentality, myths, legends, and traditions. From this
viewpoint, we can see significance of studying the linguistic units to understand
the national values. For instance, the saying “One of forty is Kydyr” is used in
relation to the tradition of hospitality. The meaning of the proverb is “do not push
away a guest, the one of many (in Kazakh proverbs, the word “forty” means
“many”) could be Kydyr ata who travels and protects travellers. Those who do not
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receive guests properly, do not give shelter and food to them, one of whom could
be Kydyr, they will have a bad luck”.

The factor behind the emergence of this proverb is people’s belief. That is to say,
the Kazakh mythological figure — Kydyr ata (saint). Kydyr might be invisible to eyes,
or he might appear as a common traveller. If you do not host him properly, he will
leave you. That is why, according to the traditions, despite of wealth and status,
you must accept guests. If Kydyr is disappointed in you, this will bring misfortunes.
On the contrary, if Kydyr is pleased, he will give his blessings to the hospitable
house, and the host and his family and even descendants will forever live in
happiness.

It is well-known fact that hospitality has a special place in Kazakh society. It is a
tradition born from the longstanding nomadic culture and livestock breeding. The
reason why a traveller, who wends his way from one distant village to another,
appreciates this Kazakh tradition of hospitality is because if he is thirsty, he is
given a drink, if he is hungry, he is given a food, if he is tired, he is given a place to
rest, and he is held in esteem. The traveller does not have to be a relative or a
friend of the host to receive this kind treatment. To receive and please a drop-in
has always been considered as solemn duty handed down from generation to
generation. The drop-in (in Kazakh, “Qudaiy gonag” meaning “a guest from God”)
is one type of a guest in the Kazakh society. He is neither invited, nor expected.
He is a traveller who drops in any house to rest after the road. He is considered as
a guest who was sent by God. In accordance with the traditions, this guest must
be treated with due respect. In his honour, the host butchers and presents to the
guest one part of the meat. However, if the host cannot do this (due to the night
time, or the family is in mourning or poor), he must receive his guest kindly and
fill his needs with all available means. This is the duty of every Kazakh (Kaydar,
2013, p.596). There are also other kinds of guests, such as an honorable guest, a
dishonest guest, a good guest, a quiet guest, a guest on foot, a guest with a dog, a
guest with a horse, a lucky guest, and other. The traditions of receiving each of
them differ.

In XIX, the German explorer F. von Hellvald wrote, “Kyrgyz-kaissaks are very
hospitable; the foreigner may peacefully sleep in a yurt without a fear of being
robbed” (Kaydar, 2008, p.185). In this century, the Russian explorer V. von Herrn
came to Kazakhstan and said, “Kazakhs still amaze with their amiability, good
humor and hospitality. Their good nature is in their blood”. Other various
ethnolinguistic records related to the Kazakh hospitality also support the
abovementioned words. The meaning of these interlinked and interdependent
records reflect the ethnolinguistic depiction of the Kazakh tradition of hospitality.
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What is the peculiarity of the Kazakh hospitality? If you ask a person who visited
Kazakh country what he liked most about it, he will surely reply that first and
foremost he liked the hospitality. In this regard, a question may arise of what is
the difference of the Kazakh hospitality from those of others?

To uncover the secret of Kazakh hospitality handed from generation to generation,
we should consider the following factors. First of all, the environment where
Kazakhs lived — the vast steppe — had influenced this trait (N.Uali). As Kazakhs say,
a bird’s wings tire of flying over this great land. And this land was very favourable
for Kazakhs to breed the livestock. In fact, Kazakhs had very many of it. In the
Kazakh society, there is a sample idea of “molshylyk” — prosperity. When we
understand the meaning of this idea, we will also uncover the secret of hospitality.

What is prosperity? Not all nations have this kind of sample idea. Before, every
Kazakhs possessed some livestock. If we count up the livestock of one village and
divide it down among all people living there (including children), then we will
have this figure: every man had 50 horses and 500-800 sheep. Why do we count
up all livestock of the village? Because long ago, Kazakhs related to one tribe lived
together in one village. They considered each other as relatives. Today, Kazakhs
from one tribe, treat each other as relatives, too, but do not live together in one
village.

Long ago, when a guest came to the house, a Kazakh would butcher a sheep. If it
was an honorable guest, he would butcher a stag or a mature horse. If there was
no prosperity, how would he be able to receive his guest like this? Would he be
able to butcher his livestock for every coming guest? There is a phrase “release
blood”, which means “butcher”. If you are a quest and you say to the host “do not
release blood”, that would mean “do not butcher your livestock, already available
meat of a dead animal is enough”. “The meat of a dead animal” (oli yet) means
the meat of an animal that was butchered earlier.

Every nation had different household because of different factors, such as
geographic location, climate, etc. For Kazakhs, the most favourable was livestock
breeding. Hence, the first reason of Kazakh hospitality is prosperity, the
abundance of livestock. The second factor is the law. Historian Alkey Marghulan
claimed (Margulan, 1966, p.98) that during the times of Alasha khan (Alasha —is a
historical figure who united ancient Turkic tribes and established the Alash
Khanate), there was this law in use: for instance, one family had 5 sons (at those
times, it was the least number), and the father would divide the property into 6
parts: 5 for his 5 sons and 1 for a guest. Alasha khan’s order stated, “We are not a
settled people, we have to move from place to place on this great land. We bear
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many stuff with us when we move, that is why on the road we can enter any yurt
as guests. This is a right of every Kazakh. To receive a guest is a duty of every
house-owner. He must provide food, a bed, and he also must to look after the
guest’s horse”. If the house-owner did not observe this, the guest could complain
to beys (bey was a judge in old Kazakh society). The beys would punish those
house-owners who did not show hospitality. So in the past, law stipulated the
hospitality. The people knew this. This law had been abolished after nomads had
to settle. Another factor is linked to people’s beliefs. This is an idea derived from
the abovementioned belief in Kydyr ata.

The forth factor is information. Kazakh villages located far from each other. In the
times, when there were neither newspapers, nor television, how did people
suppose to exchange information? The guest was of help here. After he was
received with all due respect and gave his blessing to the house, the conversation
started. If the guest was a poet or a storyteller, the whole village would gather to
listen to his stories and admire his poetic skills. If the guest came from the South,
people would ask him about the Qogan Khanate. If he was from the North, then
he would be asked about the Russians. Thus, the information was transmitted.
This was very important and much needed for people. After the conversation,
people would ask the guest to show his art and skills. He would sing, tell stories,
play kuys, etc. Thus, the art of one region was passed to another region. If the
guest did not possess such skills, he would tell fairytales. Every Kazakh would try
to be an honorable guest. The guest was not only the transmitter of information,
we also established cultural relations.

The guest, the host/house-owner (husband and wife) had different roles. The
house-owner who receives the guest would ask him about his health, life, and so
on. The wife was responsible for the eats and drinks. To prepare the meal, one
also had to know things. Kazakhs prepared the dish in honor of the guest (bones,
cannons). The women must have known this. If the guest was a senior or a
respected man, he would be served with a head of an animal.

One important thing to mention — no matter what kind of person the guest was,
he would be treated with all respect till he departed. For example, the guest was
a dishonest person. However, if he came to your village and your house, you must
have shown him respect. One example: there is one story of Mashkhur Zhussup.
The house-owners were receiving one guest, and the latter was making
inappropriate jokes about a young girl of this family. The guest did not respect
and show any good manners. The hosts patiently tolerated his jokes and did not
show any sign of anger. That was customary. As soon as the guest crossed over
the range where the village ended, the yurt-owner called young men and
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demanded from them to punish that son of a bitch. So he waited for the guest to
leave the village. Dzhigits caught him and beat him well. Nobody could hold the
host accountable for this, because in the village, nobody hurt the guest (Kopeyulu,
2003, p.45). There is also one Kazakh saying, “Bad house is ruled by a guest”.
Today, there are two meanings of this saying: 1. The guest must observe the
tradition of hospitality and show good humor and respect. However, if while
being a guest he shows disrespect and feels free to do and say whatever he wants,
that would mean, such behavior happens because of the house-owner’s soft and
mild-tempered character. In the house of a strong man with an attitude, the guest
would not allow himself take such liberties; 2. Another meaning is that if a person,
who came from far or neighboring lands and is enjoying the Kazakh hospitality,
starts to boss around, this is not his fault, but the fault of host people and their
cowardice and diffidence. The proverb is today used in these two meanings and
situations.

Although today the tradition of receiving guests is not observed as before,
treating the guest in special way and with a special meal is still kept. One of them
is Qonaq asy (guest’s meal), which is served prior to big gathering. However,
today, it is mostly held when people gather to bewail the dead. Auyz tiu (tasting)
— according to the tradition, a person who entered a home cannot leave without
tasting some food from the table. Erulik — hosting a new neighbor.
Qymyzmuryndyq — the tradition of tasting mare’s milk after the mare just foaled.
The latter tradition is mostly observed in villages where people breed horses. If a
Kazakh invites you to drink a tea, it would not mean only tea is going to be served
there. A table of various dishes would be prepared. The Kazakh people usually
enjoy speaking with a context.

In conclusion, we would like to say that by means of thematic linguistic units of
the lexical vocabulary, we can obtain information about a nation’s worldview, life,
and traditions. In the study of national traditions, using the language is useful to
learn deeper about the nation. We believe this provides opportunities to carry big
anthropocentric researches of the linguistics of Kazakhs who for almost one
century were under the Russian rule. There is still a lot that can be said about the
Kazakh hospitality, and it will be in future research works.
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Living Totemic Culture of Kongu Region in Western Tamilnadu

Muthukumar Kuppusamy

Kongunadu Arts and Science College, Coimbatore — INDIA

Abstract

The concept of global village makes one culture and one world. It destroys the
heterogeneous culture of various ethnic groups. In this regard, totemic culture is
also in very complicated situation. But, totemic culture should be followed till
now in the ethnic group of Kongu Vellalar of Kongu region of western Tamil Nadu.
The totemic culture is followed in every activities of life, especially in the system
of marriage. More than 200 clans in the ethnic group of Kongu Vellalars are at
present. The group of one totemic identity treats as a relationship of same family
of descent. So it avoids the marriage in same group of totem. That is called taboo.
Thus, one clan makes the marriage relationship with other clan. This is the system
of exogamy. Totemic symbols are based on natural things and ancestors, like
plant (neem, palm, peepal, okra -ladies finger), bird (quail, owl, peacock),
ancestor (Kannan, Saththan, Keeran, Vannakkan). This article deals with the
relationship between identity of totem and human culture.

Keywords: Clan, Totem, Exogamy, Taboo, Ethnic group.
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Introduction

In today’s globalised world the human culture is flapping towards the state of a
monotonous state. It is because of the advent of technology, commercialization
of western colonial attraction towards modernization, the mindset and the mood
of ethnic/racial groups’ evasion to their own art, heterogeneous culture and
literature.

Identities of diverse social ethnic groups have their own set of protocols and own
life style in abundant supply as a native tradition. Due to the emergence of
periodical changes in social, political reasons the native culture, lifestyle, tradition
has severely affected and some traditions were even ruined. In spite of all such
attacks a few social groups in the world has immunity against it and got nurtured
preserving all the native tradition, ethnicity, symbols and heritage.

Even in this modern globalised era, there is a search for reviewing the lost social
identity of native tradition. It is an appreciable one. On such search and revival,
Kongu Vellalar community from Tamilnadu- India still preserves and follows the
native tradition and ethnicity of the Kongu region.

Kongunadu /Kongu Region

The ancient Sangam period Tamilnadu was very rich in land and culture. The
boundaries of Tamilnadu are Tirupathi in north, Kumari (Kanniyakumari) in south,
Arabian Sea in the west and Bay of Bengal in the east. The ancient Tamilnadu was
divided into five divisions such as Cheranadu, Cholanadu, Pandiyanadu,
Thondainadu and Kongunadu. From these Thondainadu and Kongunadu were not
in the control of the Chera, Chola and Pandiya’s reign.

Areas in the Chera, Chola and Pandiya dynasties were identified on the names of
the rulers. But the name ‘Kongunadu’ was identified after the ‘Kongar’ which is an
ethnic group and their clans were identified as areas names. Chieftains were the
rulers of segmentary states of Kongunadu. At present Kongu Vellalars are living in
ten districts of the western part of Tamilnadu. The districts Coimbatore, Erode,
Tiruppur, Karur, Namakkal, Tiruchy, Dindigul, Salem, Dharmapuri and Krishnagiri
were called as Kongu region.

Kongu Vellalars are the major community people residing in the Kongunadu. The
origin tribes such as Aayar, Mazhavar, Kongar, Adhiyar were transformed into
Peasant community called Vellalars.
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Anthropological Research in Totem

The hierarchical development of human society from the tribal community needs
to identify the relationship with nature. So it starts to have connectivity with the
natural setup following the patterns of nature as their belief. Those who have the
same natural patterns lived as same small groups according to their beliefs. Those
small groups have its clans accordingly.

The beliefs of the clan such as, their origin from some natural things, and the
connection with those natural things made their natural things as their totemic
symbols of their clan. The totemic clans have been related with the social settings
of the society. Especially in marriage, kinship, way of worship, food habits, taboos,
practices, etc, were closely related. Each single clan has their own totem clan and
its totem symbols along with the beliefs, customs and practices and the study is
called as Totemism by the anthropologists. The totem is the basic unit of human
civilization.

Humans’ complete generalized categories cannot be said in a single frame. Multi-
dimensional social group has different lifestyles, beliefs and customs. Thus to
traceout the human lifestyle and social setting, anthropological research helps to
bring out the multi-faceted, multi-dimensional views in a unified category.

Several researchers have done research on totemic symbols. In 1856, Peter Jones,
a North American was the first to publish an article on totemic symbols. In his
article, similar clan/totemic people doesn’t have marital bond in their own clan.
They give or take bride/bridegrooms from other clans only. Brotherhood is
carried out inside the same clans. Totemic symbols were the representations of
an individuals’ mystical relationship with their totems. A plant or an animal from a
clan is the totemic symbol for each and every clan. Tribes believe the worship of
totemic symbols were from their psychological nature and habits. They believed
that the totemic symbols such as plants, animals, etc., from nature consist of
souls which have a great source of eternal power in it.

In 1913 Sigmund Freud on analyzing various theories, he published his psycho
analysis book on Totem and Taboo. In that book, Freud states that, according to
Psycho analysis, totemic symbols and food taboos when comparing to Darwin’s
Theory of Evolution has a mid-relationship.

In 1962 Levi-Staruss Claude in his book Totemism has stated that the previous
principles and theories laid by theorists were false. Levi- Staruss’
conceptualization was based on the integrated ideas of geographical, linguistic,
psychoanalytical and informatics along with the thematic structures of Freud,
Sassure, Jackobson, Emile Durkheim, Rousseau and Radcliff Brown. The universal
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layout of human mind and its internal function was experimented and
has stated in his book ‘Savage Mind’.

In Tamil context Dr. Lourdhu and Dr. A. Dhanancheiyan were the pioneers of the
Totemic Research.

Totem Culture in Tamilnadu

Tracing out from the Sangam age 3BC, there is proper evidence on totemic
tradition followed by the Tamil people. There are strong evidences such as
inscriptions, Archeological sources and Sangam literary works proving the fact.

The Sangam literature projects Lord Muruga as the divine leader of the ethnic
Tamil group. The bird Cock is their totem, Lord Muruga after conquering the
totemic groups which has pecock and snake symbols, Muruga have pecock as his
vehicle and snake as his guardian. The flag bears cock as logo.

The vendhars (rulers) of ancient tamil country Chera, Chola and Pandiya had the
totemic symbols such as Aathi, Palm tree and Neem respectively. The totemic
symbols were treated, worshipped and protected as a heroic figure by all the
great rulers of Tamil land.

Totem symbols of Kongu Vellalars

Understanding and coping with the nature and natures’ environmental setting,
the Kongu Vellalar community people embraces and follows all the totemic
culture and symbols of their own community. These were clearly seen and they
were still in practice.

Classification of Totemic Symbols of Kongu Vellalars

|
v v v v oo v v

Nature Plants Birds Animals Ancestors Organs General
Aa Neem Owl (Aandhal) | Rat (Kundell) Andhuvan Eye (Kannan) Satthanthai
Aadhirai Paim (Panai) Peacock Buftalo Sathan Black eye Kottranthai
Sun Spinach (Keeran) | |(Mayilan) (Madhi) Kottran (Karunkannan) Muthan
Moon Pumpkin (Poosan)  |Parrot (Kiliyan)  Cow (Surabhi) = Maniyan Red Eye Aathirsiyan
Emerald Thoor Dhal Quile (Xaadal) | Ox (Erudhu) Vannakkan {Senkannan) Thittal
fire, etc., {Thooran) Crow Pheasant| Fish (Auriyan) = Cheran £ar (Muzhukadhan) | Thillal

(Semboothan) Periyan Mouth {Sevwayan)

Kongu Vellalars follows the same totemic culture which were seen and followed
by all Kongu Vellalars who lives in various countries around the world. They never
do any harm or bring any abomination to the totemic symbols which they follow.
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Their totemic symbols were treated as a sacred one for example, ‘Eenjan’ totem
people doesn’t use broom made from ‘eenjan’ plant which is used commonly by
others. This is still in practice. This is one of the unique features of Kongu Vellalars.

Totemic practices in Kongu Vellalars life:

The Kongu Vellalars those who have similar totems are brothers and sisters in
relationship. They are from one lineage. Thus they were called as
‘Pangali’(brotherhood). Wherever they are in the world, the relationship remains
the same as brothers and sisters. Their marriage bond done is with the other
totemic bride/bridegrooms of their community. This is one of the salient features
in matrimonial allies of Kongu Vellalars. This type of practice is called as Exogamy.

Identification of Totemic Symbols of Kongu Vellalars from Historical Period:

S. Documents on Totem Period #of |Evidences
No. |names Totems
1 Kodumanal Archeology Before 500 BC 14 Pottery inscriptions
and symbols
2 Jain’s stone beds 2BCto2 AD 8 Rock inscriptions
3 Egyptian archeology 2 AD 2 Pottery Inscriptions
4 Sangam Songs  (Poets,| 3BCto2AD 15 Sangam literature
leaders names)
5 Inscriptions 7 AD to 19 AD 86 Inscriptions  from
Kongunadu
6 Copper Plates 16 AD to 20 AD 54 Copper plates,
Shields
7 Kanipadalgal (Native Songs) | 17 AD to 19 AD 40 Native songs
Anthology
8 Odhalar Alagumalai 1729 AD 146 |Literature
Kuravanchi (Prabantham)
9 Kongu mandala 17 AD 47 Literature
Sadhagangal
10 Kodumanal literature | = - 86 Literature
11 Vellalar Kulakummi | = - 87 Literature
12 Vellalar Keerthipadal 19 AD 111 |Kongu mandala
Sadhagangal
edition
13 Totems at practice 2009 - till date 74 Researchers’ field
work
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From the above graph, X-axis represents the periods in centuries with respect to
the material evidences and documents of the number of Totems. Y-axis
represents the number of totems which is found with respect to the material
evidences. This statistics is based on the found materials as evidences among so
many totems.

Conclusion

Revival of the existing ethnic values and tradition of a rich culture is very
necessary one in this globalised context. Thus this article traces out the
indigenous life of ethnic Kongu Vellar community and their totems in practice.
Totem is practiced in Tamil as ‘Kootam’ (group) or ‘Kulam’ (clan). The ethnic root
of humanity is followed from the natural setting; it is clearly seen in the life of
Kongu Vellalars through the totemic culture. Even though the later emerged
Hindu religious worship, it doesn’t affect their clan deity worship because of their
totemic worship influences. Through their conventional rituals and totemic
practices, the community has grown into a refined social group with civilized
culture.
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Characteristics of Kazakh Traditions and Customs: Interaction Between Eurasian
Cultures

Rahiya Umirbekova
Erciyes University, Kayseri — TURKEY

Abstract

Nowadays there is a special interest about the studies that concern national and
cultural characteristics of peoples from different regions of the world, including
the effect and interaction of Eurasian continent’s cultures. In this aspect
Kazakhstan is of interest with its manifestation of national culture and mentality.
Attempts to understand how peoples and their cultures differ from each other
are natural demands humanity to grasp the fact about cultural diversity in the
universe. As it is known, perception of external world by the members of different
nations may show some kind of specialities and peculiar features. Singularity
socio-economic and geographic conditions of Kazakhstan influences on world
perception formation, type of thinking and behaviours.

Many of the customs and traditions lost their actuality, but most of them
reappear. For example, the traditions about birth.

Aim of this proceeding to show the interactions between Eurasian continent’s
cultures in the national and historical traditions of Kazakhs on the formation
mentality and family values which keep their meaning to the recent days.

Keywords: Kazakh Culture, Central Asia Customs and Traditions, Interaction of
Eurasian Cultures
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Kazaklarin Gelenek ve Goreneklerinin Ozellikleri: Avrasya Halklarinin
Kiltirlerindeki Etkilesim - Cocugun Dogumu

Diinyanin gesitli bolgelerindeki halklarin ulusal ve kiltirel 6zelliklerini ¢alismak,
Avrasya kitasina ait kultlrlerdeki bag ve etkilesim sorunlarinin incelenmesinde
ozellikle ilgi gormektedir.

Halklarin ve kultlirlerin aralarindaki farklari, belirli bir milletin 6zelliklerini
ogrenmeye calismak, gezegendeki kiltirel cesitliligi tanimak adina dogal bir
olgudur. Bilindigi tzere farkh kiltirlerin temsilcilerinin dis diinya algisi kendine
0zgl 6zelliklere sahip olabilir.

Gelenek; uzun bir zaman dilimi igerisinde, kusaktan kusaga aktarilan, belirli
toplumlarca ve sosyal grublarca korunan ayni zamanda halkin iletisiminde bir
dizenleyici gorevi goéren fikirlerin, goreneklerin, aliskanhklarin, becerilerinin
tamamidir.

Gorenek; uzun toplumsal tecriibeler sonucunda olusagelen kurallar veya davranis
bicimidir. Bu ayni zamanda evrimin tarihsel siirecinde olusmus, sosyal yasamin
belirli alanlarinda insanlarin davranislarini dizenleyen genel kurallar ve normlardir.

Gelenek ve goérenekler diinyadaki halklarin hepsinde vardir ve bunlar halklarin
yasam bic¢imini, aliskanliklarini, ulusal 6zelliklerini yansitmaktadir.

Her millet yizylllar boyunca cesitli gelenek ve goreneklere bagh kalarak
yasamislardir. Gelenekler insanlarin hayat kosullari ve diinya gorusleri temelinde
gelismistir. Her llkenin ve bdlgenin kendine ait térenleri ve 6zellikleri oldugu igin
gorenekler belirli kurallar c¢ergevesinde uygulanmazlar. Ayrica bir ¢ogu
degisikliklere ugrayarak, nesilden nesile aktarimlar siirecinde ve bazende de
atasozli ve deyim bigimini alarak zaman igerisinde unutulmustur.

Bircok gelenek ve gorenek gilincelligini kaybetmisse de birgogu da tam tersine
canlanmistir. Bunlardan biri de “cocugun dogumu” ile ilgili olan térendir.

Makalenin amaci, Avrasya kitasina ait kaltlrlerin aralarindaki baglarin ve
etkilesimin geleneklerin tarihsel ve ulusal 6zelliklerine, diinya gorisi ve aile
degerlerine (6rnegin bir ¢ocugun dogumu) olan yansimalarini godstermektir.
Bilindigi Uzere soyun devamhhg bir insanin hayatindaki en 6nemli konulardan
biridir.

Buna benzer sayisiz 6rnekler verilebilir.

Kazaklar igin en 6nemli aile geleneklerinden biri soy agacini (secere) bilmektir. Bu
durum gelenek ve goéreneklerinin devamini saglamaya calisan gdgebe milletlerin
karakteristik ©zelliklerindendir. Ayni soydan gelen erkekler ve kizlar birbirlerini
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kardes olarak gorirlerdi, bu da uyumlu iliskilerin kurulmasina katkida
bulunuyordu.

Kazaklar icin bir ¢ocugun dogumu her zaman Onemli ve sevindirici bir olay
olmustur. Bunu kanitlar nitelikte gliniimiizde hala “Cocuklu ev pazar, ¢ocuksuz ev
mezar” atasozi kullaniimaktadir.

Cocuklar ile ilgili gelenek ve géreneklerin olusumunda yuzyillara varan tecriibe ve
cesitli antik inanglar yer alir. Ornegin dogumdan sonraki ilk kirk giin cocugun
tehlikeye en acik oldugu zaman olarak gorilir. islam 6ncesi disiinceye gére
cocugu degisirebileceklerine inanilan kot ruhlar vardi ve c¢ocugu onlardan
korumak gerekiyordu. Bunu saglamak icin ise besigin yanibasinda kirk giin kirk
gece kandil (g¢ira) yanardi ¢linkii halk arasindaki inanisa gore her turltu kot gig
atesten ve isiktan korkardi.

Dogumun kirkinci glinlinde “konxka” (kolga) adli toren yapilirdi. Kolga, belli bir
ritiel esliginde anneye sunulan yemeklerdir. Burada esas amag logusa annenin
gliciinii tekrar kazanmasini saglamaktir.

Kirkinci  glinde ayrica “KblpKblHaHWbIFapy”, yani “kirkinin  gikmasi” toreni
dizenlenirdi. Bu téren s6z konusu erkek cocuk ise bir glin 6nce (daha glcli ve
cesur olmasi igin), kiz cocugu ise bir glin sonra (daha hamarat, sakin ve uysal
olmasi i¢in) yapilirdi. Cocuk tuzlu suda yikanirdi. Cocugun yikandigl c¢anagin
icerisine térende bulunan kadinlara hediye olarak madeni paralar, gimis ziynet
esyalari konulurdu.

Boylece, yukarida bahsedilen gelenek ve gorenekler, gcocugun yetistirilmesinde ve
onun gelecekteki yasaminda énemli bir rol oynamaktadir.

Kinnm Tatarlarinin manevi hayatlarinda ¢ocugun dogumuyla ilgili gelenekler
onemli bir yer tutmaktadir. Bunlarin temelinde ¢ocugun ve annenin hayatini ve
sagligini koruma altina almak yatmaktadir.

Cocuk dlnyaya gelir gelmez onu dualar esliginde 1hk tuzlu suda yikarlardi.
Kundakladiktan sonra karnini doyurmasi igin annesinin yanina yatirirlardi.
Glinimuzde yikama islemi bebek dogumevinden geldikten sonra yapilmaktadir.

Kirim Tatarlarindaki aile geleneklerine gére ilk 40 glin anne ve yavrusu istenmeyen
etkenlerden korunmak Uzere tecrit edilir. Bu siirece halk arasinda “gille” (40 giin)
denilmektedir. Sadece kirkinci giinlin sonunda anne su kaynagindan su almak
Gzere evin disina gikardi. Giniimuzde bu kurallara herkes uymamaktadir.

Cillenin bitiminden sonra kadin bebegiyle beraber kocasinin esliginde annesine
gider ayrica annesinin hayir dualarini almak lizere yaninda hediye gotirard.



4™ International Symposium on Asian Languages and Literatures: 19
Understanding Culture

Tatar halkinin gelenek ve gorenekleri c¢ok c¢esitlidir. Tatarlarda c¢ocugun
dogumuyla beraber ayinli ve uygulamali bir ¢cok geleneksel téren mevcuttur. XIX
yy. sonu ve XX yy. baslarinda gorilen kurallarin bazilari glinimizde de yerine
getirilmektedir.

Bebek diinyaya geldikten, gobek bagi kesildikten ve baglandiktan sonra babasinin
fanilasina sarilirdi. Tatarlar bunun ¢ocugun baba ile olan iliskisini glclendirdigini
duslntyorlardi. Hemen akabinde “aBbiznangbipy” (ikram) adl téren baslardi.
Burada cocuga yagh balli ¢cignenmis ekmek emdirilirdi bazen de yine bu karisim
veya “zemzem su” adh har¢ sadece agzina surilirdl. Torene istirak edenler
cocuga saghk ve mutlu bir baht dilerlerdi.

Dogumdan sonraki ikinci giin “636u myHuacbl” (temizlenme) giiniiydii. Once
ailenin yasca buyilk olanlari daha sonra anne ve 36u (nine) yardimiyla bebek
ytkanirdi.

Birkag¢ glin sonrasinda bebek dogumu ugruna kutlama yapilirdi. Bu kutlama, isim
verme toreni refakatinde gergeklestirilirdi. Aile dostlari ve tanidiklari ziyaretine
gelir, mollayi da mutlaka c¢agirirlardi. Molla, gereken duayi okuduktan sonra yastik
Ustline konulan bebegi kucagina alir, Allah’in yeni dogan bebegi kabul etmesi ve
korumasi icin dua eder. Bebegin kulagina islam dininin temel esaslarindan biri
olan ezan okunur ve ismi soOylenir. Ginimuze ulasmis bir gelenekten daha
bahsedelim. S6z edilen gelenek (636uawu), ikram gelenegi. Bebek dogumundan
sonraki birkag¢ glin boyunca dogum yapan annenin akrabalari, komsulari ve kiz
arkadaslari ziyaretine gelir, turli ikramlar ve hediyeleri de getirirlerdi.

Nogay ailelerinde bebek dogumuna ¢ok biliyiik bir 6nem verilir. Bebegin yasaminin
ilk 40 glinli en dnemli «insanlasma» dénemi sayilir. Nogaylar, yeni dogan bebegin
vicudunu yas, toysayar, daha c¢abuk sertlesmesi, saglamlasmasi icin 40 gin
boyunca tuzlu su ile yikarlardi. Dogumundan itibaren yasi 40 giinii asmis bebege
verilen «kirkinan gikan bala» (kirki ¢ikan bebek) anlamina gelen 6zel bir terim var.
Birgok diinya halklarinda oldugu gibi, Nogaylar i¢in de 40 sayinin sakral bir anlami
vardir. Kirkinci gline kadar bebek besige yatirilir, bebege gémlek giydirilir, bebegin
ismi verilir ve saglari kesilir.

Buryatlarin da ¢ocuk dogumu ve yetistirme ile ilgili gelenekleri ve térenleri vardir.
Ozellikle erkek cocugunun dogusu ailenin hayatindaki en énemli olaylarindan
biriydi. Erkek gocuga sadece bir mirasgi olarak degil, gelecekteki sahip ve soyu
devam ettiren gozlyle bakilirdi. Dogdugu andan itibaren ailesinin de ¢ok ilgili
oldugu toplumun &nemli bir Gyesi olarak kabul edilirdi. Kiz gocugunun dogusu, aile
hayatinda 6nemli bir yer almasina ragmen erkek ¢ocugunki kadar sevingli
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karsilanmiyordu. Yine de ne kadar ¢ok ¢ocuk olursa, anne ile baba o kadar ¢ok
mutlu olurlardi.

Budistler, ¢ocuklarin koruyuculari olarak lamayi, samanistler ise samani davet
ederlerdi.

Oset ailesi, cocuk dogumuna ¢ok biyilik bir 6nem verirdi. Hamile olan kadina
Ozenle bakar, onu endiselerden ve agir islerden korurlardi. Ayni zamanda gelenek,
kadinin durumundan utanmasini, yasl erkeklere gérinmemesini, digin ve
cenaze gibi kalabalik yerlerden sakinmasini gerektirirdi. Geng¢ kadinin durumu,
erkek cocugu dogurduktan sonra ¢ok degisirdi; o artik biyulk gelin olurdu.

Cecenler ve inguslarin cocuk dogumu ve yetistirme ile ilgili adet ve térenlerinin
olusumu ve gelisimi, hayat sartlart ve din inanglarinin tesiri altinda
gerceklesiyordu.

Cegenler, cocugu dogumundan hemen sonra ilik suyla yikiyorlardi. Ug giin sonra
ise cocugu 1lik sabunlu su ile yikiyorlardi. Sonraki 40 giin boyunca ¢ocugu havlu ile
kurulayip Ustline inek yagi slirtiyorlardi, ama haftada bir cocugu ilik sabunlu su ile
yikadiklari gin buna dahil degildi.

Cegenler ile inguslar adet oldugu gibi giyimler ile kundak bezi 6nceden
hazirlanmiyorlardi, ¢linkii boyle bir hazirhigin, cocuk dogumunu olumsuz sekilde
etkileyebilecegi distniliyordu.

Nogay ailesinde ¢ocuk dogumuna c¢ok biyik bir 6nem verilir. Yeni dogan mirasci
ve soyun devamini siirdirecek olan bebegin hayati, dogum torenleriyle bashyor.
ilk haftada gocugun ismini koyup evdeki yerini belirlemeye gahsirlardi. Cocugun
babasinin annesi ve babasi belirledikleri bir glinde akrabalari ve komsulari davet
ederlerdi. Hala veya babaanne misafirlerin bulunduklari odaya beyaz beze sarih
bebegi getirirlerdi. Dede, 6zel bir dua okuduktan sonra bebegi sag eliyle kucagina
alarak, sirayla bebegin her iki kulagina t¢ defa ismini soylerdi. Blyuklerin adeti
yerine getirdigi sirada ¢ocugun anne ve babasinin odada bulunmamalari gerekirdi.
Ayrica insanlar icinde ¢ocuklara adiyla seslenmek uygun olmazdi. Kurumus gobek
bagl beyaz beze sarilip sandikta saklaniyordu. Bebegin besige ilk yatirilma toreni,
gobek bagi iyilestikten sonra birkag giin sonra gergeklestiriliyordu. O ana kadar
bebek baska besige yatiriliyordu. Nogaylar, ardicin sihirliligine inanarak besigin en
azindan bir pargasini ardigtan yapmaya calisiyorlardi.

Korelilerin glinimiizde de 6nemini yitirmeyen aile térenleri cok ilgi ¢ekicidir.
Belirli bir siire sonra, kadin ilk ¢ocuga hamile kalir. Dogum sirasinda kadinin

yaninda kalan iki akrabasi ¢ocuk diinyaya geldikten hemen sonra onu ilik su ile
yikar, ardindan da kot ruhlari memnun etmek amaciyla kapiyr agarak disariya
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farkli yemekleri koyarlardi. Dogum saati kesin bir sekilde kagida yazilir. Sonra
kagidi alan kahin anne ile babaya ¢ocugun gelecegini anlatir. Eger ki kehanet
mutsuz bir kaderden bahsediyorsa, anne ile baba ‘mudan’ adini tasiyan bir
samanisti cagirirlar. Samanist refah ve uzun é6murlilik saglayan bir ruha seslenir.
Téren, bebegin dogdugu evin yaninda bulunan bir tas Ustlinde gerceklestirilir.
Térenden sonra ruhun adi, bebegin adina eklenir.

isin ilging tarafi, Korelilerin genellikle cocuklara oyuncak almamalaridir. insani
veya hayvani tasvir eden oyuncaklarin kullanilmamasi, dini inanglara dayanir.

Paganizm, giiniimiizde de iran halklarinin aile térenlerinde gayet yaygindir. N.A.
Kislyakov'un dedigine gore Pencikent’te cocuk dogumundan Ug giin sonrasindaki
bayram, ‘bui’ (tutstleme) olarak adlandirilir. Cocugun ilk defa besige yatiriimasi
téreninin gerceklestirilmesinden oOnce besigi yakilmis bezle tatsuliiyorlardi.
Ugruna torenler uygulanan ¢ocugun da kurban ve kurban ikramlarinin bir pargasi
oldugunu goésteren ayinler, cocuk dogumundan sonraki 40 giinlik déneminin
tamamlanmasindan sonra, ¢ocugun saclari ilk kesildiginde, ilk disi ¢iktiginda da
gerceklestiriliyordu. Cocugun agzina esik tozu, ocak kili, yag siriyorlardi; basina
un ve seker dokiyorlardi. Bebegin ilk defa besige yatirilmasinda gercgeklestirilen
ilging bir téren, kurban vekaletinin bir 6rnegi olarak gosterilebilir: kadin, bebegi
besige koymadan Once oraya iki defa egri sekilde bir tas veya téren 6nemini
tastyan bir nesne koyduktan sonra Uglinci defa bu nesneyi dizgln sekilde
koyuyordu. Besigin basucuna veya vyanina koyulantas, bu kurbani
tamamlamaktadir. Bdylece belli oluyor ki, iran halklarin dini islam olmasina
ragmen kiiltiirlerinin eski Hint-iran temeli, iginde islam ideoloji olan bir gecmisin
kalintisi degildir.

Ukrayna geleneklerinde dogum hekimi, en saygi duyulan kisilerden biridir. Dogum
sonucu, onun halk tibbi kullanma yeteneklerine baglidir. Ukrayna’nin birgok
bélgesinde hamileligi duyurmamak lazim oldugu diisiiniiliiyordu. Ornegin, hamile
olan kadin bir seyden korkup viicudunun neresine dokunursa, orada bebegin beni
olusacak diye bir inang vardi.

Dogum, kadinin yasadig evde gergeklesiyordu. Ayrica, hamilelikten ve dogumdan
ne kadar az insanin haberi varsa, o kadar iyi olacagina inanilirdi.

Dogum hekimi, dogumdan sonraki 40 gin boyunca aile ile kilise arasindaki
arabuluculuk yapardi. Ukrayna’nin bolgelerinin ¢ogunda, cocugun ismini segmede
de yer alirdi. Dogumdan sonraki 40 giin, anne ile bebegi icin en tehlikeli siire
sayiliyordu.

Temizlenme térenleri, Ukrayna gelenekleri arasinda 6nemli yer aliyordu. Bunlarin
kendi kurallari ve sinirlamalari vardir.
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Kiliseye bir mendile sarili para ve ekmek goétirirlerdi. Bunlari kapida bir yetkiliye
verip esikte dururlardi. Yeni dogan bebegin ilk suya girmesinin de ritiel bir anlami
vardi. Onceden kilisede kutsallastirilmis otlar, ekmek, tohum, elma, yumurta gibi
farkli sembol nesneleri, gilinesin dogusundan ©nce hazirlanan suyun igine
koyarlardi. Bununla birlikte giizel dileklerde bulunurlardi.

Ruslarin adetleri ve gelenekleri de ¢ok ilgi ¢ekicidir. Geleneklerden bahsederken
yeni dogan cocuklarin vaftiz edilme térenlerini unutmamak gerekiyor. Cocuklari,
hemen dogumundan sonra vaftiz ediyorlardi. Torenden 6nce vaftiz anne ile babasi
se¢me konusu etraflica konusuluyordu. Onlar da tipki cocugun 6z annesi ile babasi
gibi onun hayatindan, saghgindan ve yetisiminden sorumlulardi. Vaftiz annesi ile
babasi bundan sonra hayatlari boyunca akraba sayilir, arkadasligini sirdirirlerdi.

Vaftiz annesi, vaftiz evladi 1 yasina girdiginde onu tersyliz edilmis bir gocugun
Ustline oturttuktan sonra, bir makasla ¢ocugun saclarini hag seklinde keserdi.
Bunun amaci, kot ruhlarin ¢ocugun gelecekteki duslinceleri ile davranislarini
etkileyememeleriydi.

Blyumis vaftiz evladi her yil Noel arefesinde vaftiz anne ile babasina kutya gibi
turlt ikramlari getirirdi, vaftiz babasi ise cocuga sekerler verirdi.

Gelenekler, insanlik tarihi kadar eskidir. Geleneklerin, ayri kisilerin veya gruplarin
arzusu olarak degil, butin insanlarin ortak sosyal ve is faaliyetleri sonucunda,
objektif temeli Uzerinde olusturulmasi igin tarihi nitelik tasidigini soylemek
mimkiindir. Gelenekler, toplumsal gelisimin dogal sonucu olarak ortaya ¢ikmistir
ve bir soy veya kabilenin doga glicleriyle savasmasinda ve insanoglu karakterinin
en gizel yonlerinin olusturulmasinda énemli rol oynamistir.

Dinyanin farkh boélgelerinde yasayan halklarin milli ve kiltir o6zelliklerinin
arastirmalari, ginimizde gergeklestirilen Avrasya kdltirlerinin  etkilesim
ozelliklerinin arastirilmasi kapsaminda gok ilgi cekiyor.
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Kendi soyunun tarihini yedinci nesle kadar bilmek, en eski ¢aglardan kaynaklanan
Kazak gelenegidir. Dedeler torunlarina, babalar ogullarina kimin kimden
gelmesi ve ne ile Unli olmasina dair s6zli hikayeler anlatirdi. Fakat
glinimizde bir insanin, soy agacini cikartma girisimleri, bircok bilginin
dogrulugunu tasdik edecek yazili bir kanit olmadigi icin, efsane yaratma
girisimlerine benzemektedir. Buglinlerde bu tiir efsanelere ihtiyacimiz var mi?



The Traces of Distinct Cultures at the Cultures at the Minority Houses Dated to
19th Century in the Region Cappadocia

Nilay Coragan
Erciyes University, Kayseri — TURKEY

Abstract

The Christian houses located in the region Cappadocia and dated to the 19th
century bear the traces of various cultures along with their architectural and
decorative characteristics. The Muslims lived together with the Christian
minorities for a long time. A great many of the houses owned by the minorities in
such settlements as Sinasos, Urgiip, Ortahisar and Ughisar collapsed during the
time. Depending on their inscriptions, almost all the houses are concluded to
have been built in the last quarter of 19th century by the local Rums.

While the multi-storey minority houses with a courtyard in Cappadocia preserve
the traditional housing fabric, they also reveal some common characteristics. The
Christian houses in Kayseri and its vicinity are two or two and half storied. On the
very bottom is there generally a carved basement, which is mostly reserved for
workshop, barn and storehouse, or kitchen. The layouts of Christian houses are
rectangular-shaped symmetrical edifices collecting all the functions in. The rooms
are placed around a courtyard or a central top-covered hall or just a hall. The
social sex discrimination is not emphasized at the Christian houses; therefore,
they are designed with a single entry, a single courtyard and a central hall within a
general unity.

Some Western effects can be observed on the facade and the wall surfaces in the
interior as architectural plastics, murals and decorative elements. It can be
offered that the minority houses share some common architectural
characteristics with those under the effect of Turkish Housing Architecture in the
region during the same period. It is highly possible to encounter such elements as
divanhane, basoda, sofa, avlu of Turkish Housing architecture at the minority
houses.

Keywords: Distinct Cultures, Minority Houses, Cappadocia
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Kayseri ve Cevresindeki 19. Yiizyil Hiristiyan Evleri Uzerine Gériisler

Kappadokia boélgesinde bulunan ve Erciyes’in kuzeyinde yer alan Kayseri, bilindigi
gibi en eski donemlerden itibaren 6nemli bir merkez olmak ile birlikte 6zellikle
19.ylzyilda, Misliman ve azimsanmayacak sayida Hiristiyanlarin birlikte yasadigi
bir Anadolu kenti olmustur. 16. Yiizyilda Kayseri’deki nifusun beste birinin
Hiristiyan oldugu bilinmektedir (imamoglu V., 1992, s. 33). Evliya Celebi’nin 1650
yiinda Kayseri'ye yaptigi gezide kentte “lc¢ kilise, bir sinagog, 17 camii
bulundugunu ”belirttigi séylenir (imamoglu V., 1992). Belki de Cumhuriyetten
Oonce Ugcte bir oldugu sdylenen Hiristiyanhgin iki mezhebine bagl “ Gregoryan
Ermeniler” ve “Ortodoks Rumlar” Mislimanlar ile birlikte uyum icinde yasamislar,
sadece kendilerine ait mahallelerin disinda ayni mahalleleri de paylasmislardir
(imamoglu V., 1992, s. 33). 30 Ocak 1923 yilinda Isvicre’nin Lozan kentinde
“Tirkiye ile Yunanistan arasinda imzalanan Sézlesme ve Protokol” baslikli hukuki
diizenleme ile Bati Trakya disinda yasayan Musliiman ahali ile istanbul, Bozcada,
ve GoOkgeada disindaki Turkiye’de yasayan Ortodokslarin mibadil olarak karsilikh
gocu zorunlu kilinmis, bu zorunlu gog ile iki milyona yakin insan dogdugu,
blyldugli ve vatan belledigi topraklari birakarak baska diyarlara gog
ettirilmislerdir (Tosun, 1998)(Pekak, 2009, s. 165). Ermenilerin kentten ayrilisinin
ise Rumlara nazaran daha yavas oldugu, 6nce az sayida, 1960 yilinda ise ok
sayida Ermeni'nin daha kozmopolitan ve zengin kentlere go¢ ettigi bilinir
(imamoglu V., 1992, s. 34). Boylelikle miibadiller tasinmaz mallarini, 6zellikle
evlerini geride birakmak zorunda kalmiglardir.

Bu c¢alismada, arastirmacilarin 19. yizyilda gayrimislim Osmanli vatandaslarinin
Kayseri ve cevresinde insa ettigi evler hakkindaki gorusleri kisaca sunularak,
degerlendirilmeye ¢alisilmistir.  Osmanli’'nin  son ylzyihl olan 19. vyizyilda
Kappadokia bdlgesi iginde kalan o0zellikle Mustafapasa basta olmak (zere
Ortahisar, Urgiip gibi sivii mimari &rneklerini biyiik oranda koruyabilen
yerlesimlerin Gayrimuslim evlerinin diger kiltlrlerle benzerliklerinin yani sira
farkhhklari ortaya konulacaktir.

19. yizyillda Kayseri’de 15. bin civarinda Ermeni’'nin yasadigi bilinmektedir
(Matossian, 2016, s. 24). Ermeni niifustaki artis ve azalmalarda 6zellikle sosyo-
ekonomik ve politik kosullarin etkili oldugu bilinmektedir. Deprem, kitlik, kolera ve
dogal afetler gibi nedenlerle birlikte Ermeni’ler daha iyi kosullar bulmak Uzere
evlerini birakarak bagka yerlere tasinmiglardir. Sehirde Ermeni niifusun Rum
nifustan daha yiliksek oldugu agik¢a anlasilir (Cakiroglu, 1952, s. 38). Fakat sehrin
disinda durum bunun tam tersi oldugu gorulir. Sehri 19. Ylzyilhn ilk yarisinda
ziyaret eden W. Ainsworth bu durumu séyle aciklamaktadir; “ilgingtir ki sehrin
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icinde Ermeni nifusu Rumlarin dort katiyken, civar kdylerde durum bunun tam
tersidir. Yari gomili ev yapisi civar koylerin bazilarinda ve kayalik vadilerde
kullanilmaya devam etmektedir. Ancak anlasilan odur ki, buranin en eski niifusu
Ermeni’dir ”(Ainsworth, 1842, s. 222) (Matossian, 2016, s. 26).

19. yuzyilda Kappadokia bdlgesinin en gelismis yeri olan Mustafapasa (Sinasos)
kasabasinda Ortodoks Rumlar ile Miislimanlarin birlikte yasadigi bilinmektedir. 19.
ylzyilda kasabanin 3000’e yakin nifusunun dgte birinin Misliiman, Gcte ikisinin
ise Hiristiyan oldugu belirtilir (Pekak, 2009, s. 163). 19. ylzyill sonunda kasaba,
yoredeki diger yerlesimler icinde niifusunun ylizde yetmis besinin Rum oldugu tek
yerlesim veridir (Stamatopolos, 1985, s. 40) (Ozbek Y., 2005, s. 54).
Kappadokia’nin diger bolgelerinde yasayan gayrimislim vatandaslarin aksine
arazilerinin elverisli olmamasi nedeniyle tarimla gecimlerini saglayamayan
Sinasoslular ticaretle ilgilenmis bu yolla zenginlesmislerdir (Pekak, 2009, s. 163).
Bu zenginliklerini kasabalarina biylk konaklar, sosyal yapilar (Belediye binasi,
mize, otel, okul, kahvehane) kayaya oyma ve kagir dini yapilar yaparak
harcadiklart belirtilir (Pekak, 2009, s. 163). 1923 yilindaki Lozan antlagmasi ile
Sinasoslular kasabalarini terk ederek Mersin limani Gzerinden Yunanistan’a gog
etmek zorunda kalmis, orada Nea Sinasos’a yerlesmislerdir (Pekak, 2009, s. 163).
Yunanistan’in Kastoria (Kesriye) bdlgesindeki Jerveni koylinde yasayan
Mislimanlar ise deniz yoluyla izmir ve Mersin limanlarina oralardan da
Mustafapasa’ya getirilmislerdir (Pekak, 2009, s. 163).

H. Barkley 19.ylzyilin sonlarinda ziyaret ettigi sehri soyle anlatir; “Kayseri’nin
kendisi, daglarin olusturdugu bir girintide yer alan bir dizlikte bulunur ve bu
daglar sayesinde (¢ taraftan korunur, ancak yarim mil 6tede bir kent icin mimkin
olan en iyi noktanin bulundugu giizel tepeler dururken insanlarin gelip te
nerdeyse batakhk niteligindeki boylesine rutubetli ve diiz bir ovada yasamayi
tercih etmeleri ilgingtir. Ne var ki bunun sorumlusu belki de Turkler degildir, zira
onlar sehri simdi bulundugu yerde miras almiglar ve o giinlerin Kayseri’sinde sehri
elde tutmaya deger yapan giizel binalar ve evler varmis. Simdi ise sehir derme
¢atma, virane evlerle dolu ve sehrin sakinleri igin olabilecek en iyi sey sik sik ¢ikan
yanginlardan birinin tim bu evleri yakip kil etmesi, onlari tepelerin yamaglarina
yayllmis kdylere gb¢ etmeye zorlamasidir” (Barkley, 1891, s. 142) (Matossian,
2016, s. 22).

Ermenilerin “igeri Sar” olarak adlandirilan bélgedeki saygin mahallelerde cazip
evlerde yasadiklari bilinmektedir (Alboyaciyan, s. 690) (Matossian, 2016, s. 24).
Sonralari sehir eski surlarin 6tesine tasip tarlalara dogru genislemeye baslayinca
ve Bahge Mahallesi kurulunca, Ermenilerin evlerini Rumlara sattigi ve bu yeni
mahalleye tasindigi ileri suriilir (Matossian, 2016, s. 24). Yazin kavurucu sicaklar
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ve Kkirlilik ylGzinden sehrin icinde yasamanin imkansiz hale geldigi bilinir
(Matossian, 2016, s. 24). 19. Yuzyilin ikinci yarisinda sehri ziyaret seyyahlardan R.A
Hammond “ Modern Kayseri sehri surlarla cevrilidir; evlerin bazilari iyi yapiimis,
ama sokaklar dar ve pis, genele baktiginizda, buranin harap ve bakimsiz bir
goriinimi var” demektedir (Hammond, 1878, s. 304) (Matossian, 2016, s. 24). J.
Macdonald Kinneir'in sehrin ciddi olarak alt yapi ve temizlikten muzdarip
olduguna dair tasvirleri, imkani olanlarin yazlari daha temiz hava alabilmek igin
daglara giktigina delildir (Kinneir, 1818, s. 102) (Matossian, 2016, s. 24 ). F. Bennet
ise Temmuz ve Agustos aylarinda kent sakinlerinin daglardaki baglarina gittiklerini
boylelikle salgin hastaliklardan kacgabildiklerini belirtir (Matossian, 2016, s. 24)
(Karpat, 1998, s. 885-911). Boylelikle sehirde evi olan bircok Ermeni’nin kirsal
bolgelerde veya dag yamaclarinda da bir evi oldugu bilinir.

1838 Osmanli-ingiliz Serbest Ticaret anlagmasi ve diger giiclii devletlerle yapilan
ticaret anlagmalari kisa siirede Osmanli piyasalarinda Avrupa ile ticarete biyik bir
canlilk getirmistir (Matossian, 2016, s. 30). Osmanl vilayetlerinde Mislimanlarin
kontroliinde olan dis ticaret zaman iginde Hiristiyanlarin eline geg¢mis, Ermeni
tliccarlar istanbul’'un yani sira, Manchester’da ve diger Avrupa sehirlerinde ticari
firmalar acarak, ithalat—ihracat faaliyetlerinde lider konumuna yikselmislerdir
(Matossian, 2016, s. 30). Rumlarin ¢ogunun da ticaretle ugrastigi ekonomik
durumunun Ermenilerden daha iyi oldugu bilinir (imamoglu V., 1992, s. 33).
Ermenilerin ugras alanlarinin terzilik, kunduracilik, hali dokumaciligi, marangozIluk,
tascilik, duvarcilik gibi el sanatlari; pastirmacilik, mizisyenlik gibi imalat ve hizmet
sektodrid oldugu belirtilir (imamoglu V., 1992, s. 33). Arazi ve mal miilk sahibi olan
Mdslimanlarin ise bunlardan sagladiklari gelirle yasayip, esnaflik ve ticaretle
hayatlarini kazandiklari séylenir (imamoglu V., 1992, s. 33).

Kayseri ve cevresindeki Tirk evlerini konu alan bazi monografik ¢alismalar
bulunmaktadir. Bunlardan ilki 1952 yilina ait N. Cakiroglu tarafindan hazirlanan
“Kayseri Evleri” dir (Cakiroglu, 1952). Bu yayinda Tirk donemine ait sehir ve bag
evleri genel olarak tanitilarak, kitabin kisa bir bolimiinde ise evler din ayriliklarina
gére mukayese edilmistir. V. imamoglu tarafindan hazirlanan 1992 yilina ait,
“Kayseri’deki Geleneksel Tiirk Evlerini” adh kitapta Kayseri’deki Mdusliman
evlerinden bazilarini mimari yoénleri ile tanitilarak, bir béliimiinde “evlerin dine
gore farkhlagsmasi” kisaca incelenmis, Turk ve gayri Mislim evlerinin benzerlik ve
farkliliklarina deginilmistir. Ayni arastirmacinin “Kayseri Bag Evleri” ile “Gesi Evleri”
evlerini inceleyen iki monografik calismasi daha bulunmaktadir (imamoglu V.,
2001)(imamoglu V., 2010). Birbirini tamamlamasi amaci ile yapilmis olan bu
yayinlarda oOzellikle bazi Musliman bag evleri tanitiip, degerlendirilmistir.
Yayinlardan bir digeri ise G. Blyukmihgi tarafindan yayinlanan “Kayseri’de Yasam
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ve Konut Kiltlirini” ele alan ¢alismadir (Blyldkmihgi, 2015). Buylkmihgi kitabinda
Kayseri 6zelinde dogal-sosyal-ekonomik-kiltlrel belirleyicileri ve kiltlir-mekan
etkilesim sistemini inceleyerek, konutlarin genel 6zelliklerini Misliman ve Ermeni
evleri olmak Gzere iki kisimda tanitmis, her iki kiltire ait bu yapilari karsilastirarak,
degerlendirmistir. Bu yayin, yéredeki 6zellikle gayrimislim evlerini detayli olarak
inceleyip degerlendiren bir calismadir.

Yapilan arastirmalarda Kayseri evlerinin dini acgidan siniflandirmanin kolay
olmadigi, nifusun ¢ogunlugunun Musliman olmasi ile birlikte 1835 depreminden
sonra kalan evlerin ¢ogunun Mislimanlara ait olmasinin her iki dine ait evleri
karsilastirma olanagini ortadan kaldirdigi belirtilir (imamoglu V., 1992, s. 34).
Dinleri ne olursa olsun gelir diizeyi alt ve orta diizeyde olan yerli Kayserililerin
genellikle benzer mimari 6zelliklere sahip evlerde yasadiklari, fakat gelir dizeyi
yiuksek olan zengin Hiristiyan evlerinin Misliimanlarinkinden ayrilabilecegi
séylenir (imamoglu V., 1992, s. 34). Hiristiyan ve Miisliiman evlerini ayirt edici en
belirgin 6zelligin; Latin ve Arap harflerinin kullanildigi yazili levhalar ile tasa
islenmis sembolik sekiller oldugu bildirilir (imamoglu V., 2010, s. 176). Ote yandan
N. Cakiroglu, dis gorlinls itibariyla Misliman ve gayrimislim evleri arasinda bariz
bir fark goruldigini savunur (Cakiroglu, 1952, s. 38). Kanimizca Hiristiyan evlerini
Misliiman evlerinden ayiran en belirgin fark, odalarda ve cephelerde kullanilan
siisleme motifleri olmalidir. Ozellikle Rumlara ait evlerde antik etkili motiflerin
yogunlukta oldugu, ayni zamanda bati etkisi ve halk sanati karakteri gosterdigi
soylenebilir.

Rum ve Ermeni evlerinin arasinda da ayirim yapmanin zor oldugu dasinalir.
Evlerin kitabelerin olmayisi, olanlarin ise fazla bilgi vermeyisi, evlerin tapu
dokiminin vyapilmamis olmasi, satis senetlerinin  yoklugu ile birlikte
nifuslarindaki azalmanin Rum ve Ermeni evleri arasinda ayirim yapmayi
zorlastirdigi vurgulanir (imamoglu V., 1992, s. dipnot:26). imamoglu, Kayserinin
cevresinde bulunan ilgelerdeki Hiristiyan evlerinde de belirgin bir ayirm ve fark
gorilmedigini ileri siirer (imamoglu V., 2010, s. 173). Ozellikle Gesi ve gevresindeki
Hiristiyan evlerinde 19. yiizyil sonlarina kadar yoéresel kiiltiri benimsemis, ev
sahibinin istek ve begenilerini dikkate alan ustalar tarafindan mutevazi bir bicimde
yapildigi séylenmektedir (imamoglu V., 2010, s. 176).

Rum evlerinin, Ermeni evlerinden daha gérkemli oldugu gozlenmistir. 19. ylzyilin
sonunda sehirde tam bir kent soylu gibi yasadig dislinilen varlikli Rumlarin,
sehirde, Talas, Germir, Tavlusun, Endirlik gibi yazliklarda 6zenli isgilige sahip,
gdze garpan evler yaptiklari bilinir (imamoglu V., 1992, s. 34). imamoglu, Hiristiyan
evlerindeki bu gérkemin, gayri Mislimlerin dindaglari igin sahip olduklari arsayi
daha iyi kullanma kaygisi ile etkilesim iginde bulunduklari Avrupa kentleri ile
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istanbul’da gordiikleri konforlu evler ile oradaki yasama o©zenmelerinden
kaynaklandigini disiiniir (imamoglu V., 1992, s. 34). Ticari anlamda iliskide
olduklari Avrupa etkisi Hiristiyan evlerinin mimari ve sisleme ozelliklerine de
yansimistir.

imamoglu, iki kiiltiire ait evler arasinda yaptigi karsilastirmada; Hiristiyan evlerinin
iki yada iki buguk kath oldugunu, bahgesi yada yesil alaninin kiiglldiGgiind, planinin
“ice donlk” olmaktan ¢ok “disa doniik” oldugunu belirtir (imamoglu V., 1992, s.
34). (Res.5-6). Ermeni evlerinde 6nceden planlanan Ust katlara sofadaki bir tas
merdivenle c¢ikildigl, alt kat planinin st katta tekrar edildigi gdzlenir (Blylikmihgl,
2015, s. 153). Hiristiyan evlerinin genellikle hepsinde avlu mevcut olup etrafinda
odalar siralanir (Res.5). Ermeni evlerinin de i¢ sofali ve ya orta sofali oldugu bilinir
(Buyukmihgi, 2015, s. 148). Tanzimat Fermanindan sonra yapilan Hiristiyan
evlerinin Musliman evlerine nazaran daha simetrik bir plan diizenine sahip
oldugu ortaya konmustur (imamoglu V., 2010, s. 177). Bu evlerin, Misliiman
evlerine kiyasla daha dizgin, derli toplu, her islevi icinde toplayan bitmis
dikdortgenler seklinde tasarlandigi, plana ya da bina kitlesine bir sey eklenip,
cikartilmasinin genel diizeni bozacagi ileri sirilir (imamoglu V., 1992, s. 35).
Ozellikle Ermeni evlerinin ortadaki sofa ile iki yaninda evin biyiikligi ile baglantili
olarak iki veya dort odanin yer aldigi simetrik plana sahip oldugu belirtilir
(Buytukmihgi, 2015, s. 154). Misliman evlerindeki sofa-tokana- harem siralamasi
ya da hiyerarsisinin olmadigi, tim odalarin benzer sekilde o6nem sirasi
gozetilmeden vyerlestirildigi vurgulanir (imamoglu V., 1992, s. 35). imamoglu,
zengin Hiristiyan evlerinde sofa’nin goriilmedigini, sofaya benzer tek mekan olan
avlunun yerini ise ortadaki merkezi hol veya salonun aldigi séylenir (imamoglu V.,
1992, s. 35). (Res.2). Biiyikmihgi, odalara, tokanaya, Ust kata, avluya ve sokaga
gecit veren avlunun énemli bir sirkiilasyon ve yasama alani olarak, plan semasinin
asil belirleyicisi ve odak noktasi oldugunu, orta gelir diizeyine sahip olan Ermeni
evlerinde evin sokak ile iliskisini saglayan sofanin ise yan mekanlara ve Ust kata
dagilimi saglayan mimari ve dekoratif agidan 6zel bir konum arz ettigini ileri stirer
(Buyukmihgi, 2015, s. 150, 155). (Res.2, 12). Batidaki yasam bigcimine 6zenen
zengin Hiristiyan ailelerin Avrupa’dan esinlenerek simetrik planh iginde tuvaleti
olan biyiik evler insa ettirdikleri gériltir (imamoglu V., 2010, s. 177).

Zengin Musliiman evlerinde cinsiyet ayirimi geregi, ayri giris ve avlular ile haremlik
ve selamlik bélimleri insa edilirken, Hiristiyan evlerinde bdyle bir ayirma gerek
duyulmayip tek giris ve tek avlulu ya da merkezi hollii tasarlanmis, evler birlik ve
bitiinliik icinde diizenlenmistir (imamoglu V., 1992, s. 35). Misliiman evlerinde
planin odak merkezini olusturan avlunun, Ermeni evlerinde ana yapi kitlesinin
arkasinda, sokaga paralel olarak konumlanan, oranlari kiigiilmis ve yaz aylarinda
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bir “ic bahce” olarak kullanilan bir tali mekan olarak tasarlandigi duslnulir
(Blaylikmihgi, 2015, s. 151). (Res.5). Yiuzyilin sonunda varlikh Hiristiyan ailelerin
giris kapisinin acildigi kapali holleri tercih ettigi gériliir (imamoglu V., 2010, s.
177). (Res.6). Hiristiyan evlerindeki bu giris hollerini arastirmacilardan Biylkmihgl
“antre”, “giris eyvani” ya da “o6n giris” olarak adlandirir (Biylkmihgi, 2015, s. 149).
Evin sokak ile iliskisini saglayan bu giris eyvanindan genellikle kemerli bir gegisle i¢
ve orta sofaya gecildigi bilinir (Bliylikmihgi, 2015, s. 149). (Res.6).

imamoglu, Hiristiyan evlerinin en énemli ézelliklerinin “bilincli olarak uygulanan
konfor anlayisi” ile “hayati kolaylastiracak mimari ¢éziimler” oldugunu, dolayisiyla
bazi odalarda ocak ya da sOminelerin yer aldigi, tuvaletlerin bahgeden kapal
mekanlara, merkezi hol ¢eperlerine alinarak, tuvalet ve merkezi holde temizlik igin
yapilmis musluklu su depolari gibi donatilarin insa edildigini belirtilir (imamoglu V.,
1992, s. 35-36). Su kuyularinin mutfak veya merkezi hollin altina kazildigi
boylelikle evdekilere disari ctkmadan su cekme olanagi verdigi séylenir (imamoglu
V., 1992, s. 36) Bliylikmihgi, Ermeni evlerinin mekansal tasariminda avluya ve
sokaga bakan pencereleri ile aydinlik ve ferah olarak tasarlanan genis odalarin,
yuksek tavanli oldugunu vurgular (Bliylikmihgi, 2015, s. 151).

iki ya da iki bucuk katli evlerde, alt kati olusturan bodrumlarda; ahir samanlik,
odunluk, tahil ambarlari, depolar ve sarap islikleri ya da sirahaneler yer alir (Res.7-
11). Hiristiyanlarin tiim evin altini, hatta orta avlu veya holiin altini bile bodruma
dénistirdikleri bilinir (imamoglu V., 1992, s. 36). Bu katlarda bulunan sirahaneler
antik donem mimari 6zelliklerini devam ettirmektedir. Blylk boyuttaki Gzim
ezme havuzu zeminindeki kanal ve ¢orten yardimi ile Gzim suyunun biriktirildigi
tekneye baglanir. Ermeni evlerinde sirahanelere Gziimleri kolayca ulastirabilmek
icin orta sofa dosemesinde kapaklarin agildigi ve ya sokaktan yapi igine uzanan
kanallarin yapildigi séylenmektedir (Bliyikmihgi, 2015, s. 157-158, Res.138).
Saglam ve kitlesel tas kemerlere sahip genis bodrum katlarinda servis
mekanlarinin yani sira lretmek, oturmak, dinlenmek ve yatmak amaciyla
kullanilabilecek mekanlarda havalandirmanin giris kotunun yikseltilmesi ile elde
edilen kiicik pencerelerle saglandigi soéylenir (Blylkmihg,, 2015, s. 158).
Genellikle evlerin temelindeki kayadan oyularak olusturulan bodrum katlarindaki
mekanlardan kiler, genellikle buyik boyutlarda olup, duvarlarinda nis ve sekiler
icerir (Res.7). Ayni kattaki sarap, sira saklamak icin insa edilen mahzenler
genellikle bu katin en derin kdselerindedir. Duvarlarin alt béliminde, Bizans
kayaya oyma mahzenlerinde oldugu gibi yuvarlak kemerli nisler ile nislerin
zemininde daire bigcimli amphora yuvalar dikkati ¢eker (Res.8). Kayaya oyma
kilerlerin zemininde, erzak igin ayrilan kuyularin daire bigimli agizlari ile isliklerin
duvarlarda derin tekneleri ve farkli bigimlerde nisleri bulunur (Res.9-10).
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Genellikle depolara bitisik insa edilen mutfaklarda, duvarlarda seki ve nislerle
beraber biylik bir ocak yer alir (Res.11). Kimi zaman mutfaga bitisik dinlemeye
yonelik odalar da yer almaktadir. Hiristiyan evlerinden 0&zellikle Rumlara ait
olanlarda, kayaya oyma bodrum katindaki bu mekanlarin o6zellikleri yoredeki
Bizans dénemine ait kayaya oyma konutlarin 6zelliklerini animsatmaktadir.

“Zerzembi” olarak adlandirilan bir bodrum kati Gzerinde iki katli ve i¢ sofali
dizenlenen Ermeni evlerinin sokaga, Misliman evlerinde oldugu gibi avlu
araciligr ile degil tas kemerli buylk ve carpict kapilarla dogrudan saglandigi
belirtilir (Bliylkmihgi, 2015, s. 148). (Res.17). Genellikle iki kath bitiinsel bir sema
arz eden Ermeni evlerinin zemin katinda mutfak ve glinliik kullanima ydnelik
mekanlar, st katta ise yatma, oturma ve dinlenmeye ayrilmis hacimler bulunur
(Buyukmihgi, 2015, s. 155). Mustafapasa (Sinasos) da inceledigimiz bir ev
orneginde, kigik boyutlu ibadet mekanina rastlanmistir. Oval bir tavana sahip
olan mekanin duvarlarinin Ust bolimiinde kor nisler dikkati ceker (Res.13).

Hiristiyan evleri diz daml olup, islevseldir. Sikisik arsa diizenleri ve yogunlasan
yasam bicimi ile avlu ve bahgeleri kigililen Hiristiyanlarin dis alanlarini
degerlendirdikleri, dolayisiyla damlarini camasir asmak, sebze, meyva, pastirma,
sucuk vb. gibi yiyecekleri kurutmak icin kullandiklari belirtilir (imamoglu V., 1992,
s. 36).

Hiristiyanlarin 19. yiizyilda bati ile birlikte istanbul, izmir gibi biyiik sehirlerle olan
ticari iliskilerinin evlerinin mimarisine, cephe diizeni ve sislemelerine de
yansidigindan daha 6nce bahsetmistik. istanbul, izmir gibi sehirlerde yer alan
buyuk konaklardaki gift kollu barok merdivenlerin Ermeni evlerinde goérilmesi ilgi
cekicidir (Blytkmihgi, 2015, s. 159). Hiristiyan evlerinin Misliman evlerinden
ayrilan en buyik 6zelliginin son derece hareketli tasarlanan cepheleridir (Res.3-4).
Blyukmihgi, Ermeni evlerinde kendi kiltir ve yasam bigimlerini yansitan, teknik
agidan basaril ve gok yetenekli tas ustalarinin galistigini séyler (Blylkmihgi, 2015,
s. 160). Cakiroglu, Ermeni evlerinde i¢ mimaride oldugu gibi dis mimaride
abartinin hakim oldugunu, sik ve agir konsollar, profil ve kabartmalarla cephelerin
agirlastinldigini belirtir (Cakiroglu, 1952, s. 41). Cephelerde sagak altindaki
cortenler genellikle hayvan baslari seklinde diizenlenmistir. Aslan, ejderha ya da
canavar seklinde yapilan bu ¢ortenler son derece stilize olup Selguklu hatta kimi
zaman Gotik karakter tasimaktadir (Biyikmihgi, 2015, s. 197). i¢ mekanlarda ve
cephelerde kullanilan korint ve iyon bashkli sttunlar, sagak altindaki disli frizler,
volutli ve asma yaprakli konsollar ile meander motifli seritler antik gelenegi
yansitir. Uziim, asma yaprag, kus, aslan, ejder, melek gibi klasik motiflere ézellikle
cephelerde sikga rastlanmaktadir (Bliyiikmihgi, 2015, s. 181, Res.18). Cephelerdeki
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¢tkma ve balkonlarin ahsap hatillar Gzerine oturtularak, tas konsollarla tasitildigi
ve kat ayiriminin profilli silmelerle vurgulandigi belirtilir (Bliylikmihgi, 2015, s. 162).
Ust kat cephesindeki profilli konsollarla tasinan ic sofayi sinirlayan acik ¢ikma
seklindeki balkonun yarim yuvarlak, sivri ya da kas kemerler ile vurgulanmasi
genellikle her Hiristiyan yapisinda dikkati ceker (Blyikmihgi, 2015, s. 161).
Tanzimattan sonra Hiristiyan halkin gosterisli ve buyik kapilar yaptirdigi, orta ve
alt sosyo-ekonomik diizeydeki Mislimanlarin ise mitevazi kapilara sahip oldugu
ileri strdlir (imamoglu V., 2010, s. 177). Ermenilerin 6zel bir &nemle
bicimlendirdikleri giris kapilarinin bicim, boyut ve bezeme agisindan 6nem
tasidiklart vurgulanir (Blytkmihgi, 2015, s. 181-186). Bunlar, S ve C kivrimlari,
volutler, kivrikdallar, palmet, zikzak ve ok ucu motifleri ve korint baslikh vyivli
sttunlari ile antik ve barok etkileri sunan buyik, yuvarlak kemerli elit iscilikte
kapilardir (Res.17). Mustafapasa (Sinasos)’taki evlerde cephenin lst bolimiindeki
disa taskin tggen bir alinlikla kapi vurgulanmistir. Kapilarinin tzerinde odalara
gecisi saglayan “giris holleri”ne 151k ve hava veren pencereler dikkati ¢eker
(imamoglu V., 2010, s. 17).

Hiristiyan evlerinin merkezi hole bakan odalarinin hem hole hem de sokaga bakan
pencereleri vardir (imamoglu V., 1992, s. 36). (Res.3-4). Ortada yer alan cumba
seklindeki balkonun iki yaninda ikili ve Ggli gruplar halindeki lento ya da kemerli,
esit sayidaki pencerelerin cephede simetriyi kuvvetlendirdigi dastnalur
(Buytukmihgi, 2015, s. 162, Res.142-143). Cephelerde pencere sayisinin artisi ile
evlerin i¢ mekanlarinda daha ferah ve aydinlik gériinim kazandirildigi belirtilir
(imamoglu V., 2010, s. 177). Mustafapasa (Sinasos)’daki Rum evlerinde
mekanlarin avluya bakan cepheleri kabartma tekniginde kiicik kér nis ve kor
kemerlerle hareketlendirilmistir (Res. 3-4). Kemer ve nislerin alinliklarinda yelpaze
motifleri ile cevresinde ¢ok kollu yildiz ve gicekler, kivrik dallar ile kiiguk disli frizler
yer alir. Ust kattaki sofanin avluya bakan igiliz-ikiz yuvarlak kemerli agikliklari
cephenin odak noktasini olusturmaktadir (Res.4).

19. yizyilin sonuna dogru Kayseri evlerinde geleneksel esyalarin yani sira batili
esyalarin kullanildigl, bunu Mdislimanlarin da gorup, benimsedigi ileri strilir
(imamoglu V., 1992, s. 37). Maislimanlardaki bu degisikligin yayilma
nedenlerinden biri olarak duvar ustalarinin ve marangozlarin genel olarak
Hiristiyan —cogunlukla Ermeni olmasindan kaynaklandigi diisiiniilir (imamoglu V.,
1992, s. 37). Hiristiyan evlerinde, gilinlik yasama olanak verecek sekilde
tasarlanan odalarda, ahsap sedir, seki, yiklik, nis ve hatta yikanma bélimleri
bulunur. Ayrica Ortahisar ve Mustafapasa (Sinasos) da rastladigimiz bazi evlerin
odalarinda, koselerde tek kapili ahsap dolaplar seklinde tasarlanmig kiglik
yikanma boélumleri bulunmaktadir (Res.15). Bazi érneklerde bu bdlimlere bitisik
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ahsap kiicik dolaplarda yer alir. Ayrica Mustafapasa (Sinasos) da inceledigimiz
bazi evlerin birinci kattaki odalarin duvarlarinda ibrik, sise, kap formlu kii¢lik nisler
goze carpar (Res.14).

Kayseri’deki Hiristiyan evlerinde yer alan tas, ahsap, metal ve boya ile olusturulan
dekoratif Ogeler, din ve kiltir farklihgini gosteren en 6nemli 6zelliklerdir
(Blaylikmihgt, 2015, s. 171-198). Ermeni evlerinde dekoratif 6gelerin dis mekandan
daha cok ic mekanlarda kullanildigi dikkati ceker (Biyiikmihgi, 2015, s. 173). i¢
mekanda en ¢ok kullanilan ahsap, kapi, zarlar, ylkliik, nis, serbetlik ve tavanda
tercih edilmistir (BUyukmihgi, 2015, s. 173). Serbetliklerin bazisinda boyama
tekniginde Barok etkili motifler gorilmektedir. ic mimaride tavanlarda 6zellikle
sofada ahsap gobekler dikkati ¢eker (Res.16). Cakiroglu, bir Tirk evinde bu
gbbegin ortasindaki ahsap topuzun inceltilmis bir oyma oldugunu, Ermeni evinde
ise gbbeklerdeki motiflerin agir, disecek hissi veren yiiksek kabartma niteliginde
oldugunu soyler (Cakiroglu, 1952, s. 41).

Hiristiyan evlerinin odalarin duvarlarinda manzara ve figlrli sahneler, kent
gorinumleri iceren duvar resimleri ile barok érneklerde oldugu gibi i¢ mekanlarda
ferahlik kazandirilmistir. Misliiman evlerinde ise genellikle figlrsiz, bitki, cicek ve
doga gorintilerine sahip duvar resimleri olusturulmustur. Biyldkmihgi, Ermeni
evlerinin duvarlardaki istanbul manzaralari, saray siluetleri, sandallar, képriiler,
Goksu gezileri gibi, betimlemelerin “Tanzimat sonrasi Osmanli burjuvazisinin
bireysellesmis ve sisle lukslestirilmis i¢ mekanlarini ya da yeni diinyaya
eklemlenmeye cgalisan insanlarin i¢ dinyalarini anlattigin” dastintir (Bayikmihgi,
2015, s. 159). Kappadokia yoresindeki ¢ogu duvar resimleri Mustafapasa
(Sinasos)taki Rumlarin insa ettikleri evlerde bulunmaktadir (Ozbek, 2005, s. 55).
Bu resimler evlerin sofalarinda, serbetlik ve ya ciceklik denilen nislerin iginde,
mitolojik olabilecek figiirlii ya da figlirsiiz, cevredeki peyzajlardan secilmis gergekgi
ya da hayali manzaralari icermektedir. (Ozbek Y., 2005). Arastirmacilardan Ozbek,
bu kasabadaki duvar resimlerinin “modernlesme c¢abalariyla yeni zevk ve
begenileri benimsemis Mausliman ve Hiristiyan sanatgilarin eserleri” olarak
benimsenebilecegini séyler (Ozbek Y. , 2005, s. 56). Ressam adi tasiyan bu
resimlerdeki Musliman etkileri, resimlerdeki bazi figiirlerin giyimlerinden tespit
edilmistir (Ozbek, 2005, s. 53). Arastirmacilar bu duvar resimlerinin “istanbul’dan
getirilmis sanatgilar tarafindan yaptirildigi ya da fotograf ve kartpostal gibi gorsel
malzemelerden kopyalanarak ¢ahsildigini” ileri sirmektedir (Ozbek, 2005, s. 53).
Ozbek, kasabadaki resimleri Gslup agisindan batili karakter tasiyan, yoéredeki elit
ornekler olarak degerlendirir (Ozbek, 2005, s. 63).
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Kayseri ve gevresinde yer alan 19. ylzyila ait Hiristiyan evleri, bu toplumun sanat
ozellikleri ile birlikte yasam bigimini ortaya koyan dnemli sivil yapi 6rnekleridir.
Hiristiyanlarin yorede i¢ ice yasadiklari Misliman toplumun yani sira ticari
nedenlerle farkh kultirlerin izlerini evlerinde yansitmalari dogaldir. Bu etkilegsim
ile beraber Hiristiyanlar, kendilerine ait geleneksel ozelliklerini de evlerinin
mimarisi ve dekoratif stslemelerinde devam ettirmislerdir. Arastirmacilardan
Cakiroglu, Ermeni evlerinde Ozellikle plan tipi agisindan Tirk evlerinin mimari
ozelliklerinin benimsendigini ileri surer (Cakiroglu, 1952, s. 41). Ermenilerin ticaret
yapmalarindan dolayi yakin iliskide bulunduklari biyiik kentlerdeki burjuvazi
yasam bicimi ve konutlarindan etkilendikleri agikardir. Akademik egitim gérmis
mimar olmamasi nedeni ile yapim asamasinda s6z sahibi olan ustalarin, ev
sahiplerinin isteklerini g6z 6nline alsalar da kendi istek ve diistincelerini eserlere
yansittiklari savunulur (imamoglu V., 1992, s. 37-38). Ancak Cakiroglu, Ermeni
ustalarin binalarda yaratici bir unsur olarak degil, ancak yapici bir unsur olarak
calistigini, yaraticihk vasfinin binayr ismarlayanin elinde oldugunu vurgular
(Cakiroglu, 1952, s. 41). Kappadokia’daki 19. ylizyil Hiristiyan sivil mimarisinin en
renkli 6rnekleri olan bu evlerin bir bolimi korunarak, degerlendirilmistir.
Onarilmayi bekleyen diger evlerin ise acilen belgelenip, bilime sunulmasi
gerekmektedir. Ginimuzde evler ile ilgili bilimsel g¢alismalarin g¢ogalmasi
sevindirici bir husustur.
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Fotograf 1: Mustafapasa (Sinasos) ev, Fotograf 2: Mustafapasa (Sinasos) ev,
Ust kattaki odalardan biri (Coragan, Ust kattaki sofa (Coragan, 2016).
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2016).

Fotograf 3: Mustafapasa (Sinasos) ev, Fotograf 4: Mustafapasa (Sinasos) ev,
avluya agilan mekanlar (Coragan, 2016). ist kattaki odalarin avluya bakan
cephesi (Coragan, 2016).

Fotograf 5: Mustafapasa (Sinasos) ev, Fotograf 6: Mustafapasa (Sinasos) ev,
avlu (Goragan, 2016). giris holu (Coragan, 2016).

Fotograf 7: Mustafapasa (Sinasos) ev, Fotograf 8: Mustafapasa (Sinasos) ev,
bodrum kattaki kiler (Coragan, 2016). bodrum kattaki sarap saklama mahzeni
(Coragan, 2016).
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Fotograf 9: Mustafapasa (Sinasos) ev, Fotograf 10: Ortahisar, ev, bodrum
bodrum kattaki kiler (Coragan, 2016). kattaki islik (Coragan, 2016).

Fotograf 11: Ortahisar, ev, bodrum Fotograf 12: Ortahisar, ev, sofa
kattaki mutfak (Coragan, 2016). (Coragan, 2016).
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Fotograf 13: Mustafapasa (Sinasos) ev, Fotograf 15: Mustafapasa (Sinasos) ev,
ibadet bolumu (Coragan, 2016). odalardaki yikanma boltimleri (Coragan,
2016).

Fotograf 14: Mustafapasa (Sinasos) ev, Fotograf 16: Mustafapasa (Sinasos) ev,
duvardaki nisler (Coragan, 2016). ahsap tavan gobegi (Coragan, 2016).
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Fotograf 18: Mustafapasa (Sinasos) ev,
cephedeki kabartma melek motifi
(Coragan, 2016).

Fotograf 17: Mustafapasa (Sinasos) ev,
giris kapisi (Coragan, 2016).
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Multiculturalism in Israel - A Nation Formed of Migrations
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Abstract

Israel is a unique state in terms of formation, composition and diversity of its
population, as well as multicultural life in its cities and other settlements. Being
formed by hundreds of thousands of migrants from totally different parts of the
world during the last 130 years, the Israeli society has since been one of the most
multicultural and diverse countries not only in terms of languages spoken
throughout the country, but also in terms of social, educational and financial
background of the newcomers. Modern history of Israel is a history of migrations,
which consisted of people who spoke dozens of languages including Arabic,
Yiddish, German, Russian, Persian, English and even Ambharic and Tigrinya.
Therefore, Israel is, undoubtedly, one of the most interesting countries in terms
of multiculturalism. Formation of a new society from such diverse parts has not
been very easy, of course. However, taking into consideration difference of
languages, cultures, levels of education, worldview and even races, it could be
said, with no hesitation, that Israel can and should be learnt as a successful
society in terms of multiculturalism and cultural tolerance. The search and
analysis of the roots of multiculturalism and cultural tolerance, as well as the
problems occured in the process of formation of a new nation throughout the last
century in israel are very important in terms of the recent rising etchnic, cultural
and racial intolerance in the world.

Keywords: Israel, multiculturalism, migration, tolerance, diversity
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Multiculturalism in Israel - A Nation Formed of Migrations

Israel is a unique state in terms of formation, composition and diversity of its
population, as well as multicultural life in its cities and other settlements. Being
formed by hundreds of thousands of migrants from different parts of the world
during the last 130 years, the Israeli society has since been one of the most
multicultural and diverse countries not only in terms of languages spoken
throughout the country, but also in terms of social, educational and financial
background of newcomers.

Israel is unique from many points of view - it is the only nation in the world that
has been formed by migrations on the basis of national and partially religious
factors. Many nations in the last several centuries were formed by migrations,
including almost all American continents, but uniqueness of Israel in these terms,
as mentioned above, is the emphasis on nationality specially. Under the influence
of national movements and formation of national states in Europe, beginning
from the early 19th century, Jewish communities of Europe tried to answer the
question of identity and historical and religious affiliation with the land of Israel
became the key for them for solution. However, spread all over the world, Jews
had few things that could really unite them around. Thus, even Jewish
communities of Europe themselves had essential differences between them -
some were more assimilated and/or financially powerful in comparison to others
(like in France and Germany), while others stayed conservative, enclosed and
poor. They spoke different languages. For example, the language of Eastern
European Jews was Yiddish. And of course, migrating to Israel in tens of
thousands, they brought to the new land all their diversity. On the other hand,
living in countries where national movements had not emerged yet, vast Jewish
communities of the whole Middle East were deprived of any sense of national
identity. It was only in late 40s and early 50s of the 20th century when entire
Sephardic communities began to migrate to Israel. Furthermore, members of
these communities were totally different from those of the European Ashkenazi
community, as Jews of Europe were comparatively much more educated,
organized and financially capable. This caused a serious gap between the two
communities from social, educational, financial and even political points of view.
However, the newly established state of Israel could successfully manage and
solve the problem even in a short term. To understand the process, we can have a
look at some statistics: even today, two fifth of the all Jewish citizens of Israel are
those with a different state of birth rather than Israel, which makes the nation
one of the youngest ones.



42 Elshan Gurbanov

In 1919, following two previous immigrations of European Jews to Palestine in
late 19" century, a new wave of immigrants started and lasted until 1923.45% of
immigrants were from Russia while 35% percent immigrated from Poland and the
rest from different East European countries. In total, 35.000 immigrants came to
Palestine’. However, it was not the last immigration wave. Antisemitism that
began and gained strength in late 20th in Europe (specially after the National-
Socialists came to power in Germany) paved the way for a new wave of aIiyahz.
The fourth immigration wave brought to Palestine approximately 260.000
European Jews, some of which settled around the oil refining factory in Haifa. This
wave of migration lasted until 1939, which increased the Jewish community of
Palestine up to 450.000 people. Besides, a short period after coming to power,
the National-Socialists of Germany signed an agreement with the Zionist circles
on migration of Jews, according to which around 50.000 Jews from Germany were
allowed to migrate to Palestine.” After such a massive migration, angry with
attempts of population engineering by Jewish settlers, Arab population of
Palestine began strikes against the newcomers and the Mandate Authorities,
after which the British Government adopted the Statement of Policy in Palestine
(mostly known as the "White Paper" in history). According to the White Paper,
the number of the Jewish migrants to Palestine in next five years would be limited
to 15.000 only and the migration would not be allowed after 1944. However,
unwilling to accept this limitation, Jewish Organizations as Mossad Lealiyah Bet
and the Irgun accelerated illegal migration, during which more than 100.000
Jewish immigrants were adopted.4 The newcomers were brought to ports to be
sent to different settlements.

For 3 years after the Second World War, 140.000 European Jews survived the
Holocaust and migrated to Palestine. The newcomers were settled in regions
where Jews were in minority, thus increasing the percentage of the Jewish
population in critical regions. Furthermore, more than 300.000 Sephardic Jews
migrated to the newly established State of Israel, after their situation
deteriorated in the Arab countries due to the first Arab-Israeli war (also named
the War of Independence in Israel). It was the first wave of migration of Sephardic
Jews from the Arab countries. It was followed by migration of approximately
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75.000 Egyptian Jews in 1948-50.° Almost all Jewish communities of Yemen and
Libya migrated to Israel between 1949-1951. British and US airplanes brought to
Israel around 50.000 Yemenites (within the operation codenamed "the Flying
Carpet", while the Libyan Jews were about 30.000. In the next two years, most of
Iraqi Jews were brought to Israel within another air operation codenamed "Ezra
and Nehemiah" (in total 120.000 immigrants from Iraq).6

So, for only, three years after the Declaration of Independence and the following
War of Independence, Israel adopted, around 750.000 Jews, more than half of
which were from Arab countries. It resulted in immediate increase of the Jewish
population from approximately 800.000 up to 2.000.000 people within 10 years
after Israel became independent.7 In other words, while in 1948 only one fifth of
the all Jews of Israel were Sephardic (those from Muslim countries) in 10 years,
number of Sefardi Jews grew up to 43% as a result of massive migration and in
1984, due to high demographic growth rates, they already constituted 50% of all
Jews in Israel. Of course, in such conditions, Ashkenazi Jews rapidly arose to the
position of adopters of the Sefardi Jews, who were much less educated and
financially weak. Inevitably, the newly established society underwent several
problems in regard to the adoption of newcomers, integration, unemployment
and etc.

A research conducted in Israel 20 years ago can be very interesting in terms of
how successful the integration was within Israel: comparative study of two groups
(Ashkenazi and Sephardic Jews) with two subgroups in each (Polish and Romanian
Jews vs Iragi and Moroccan Jews respectively) showed that almost all subjects of
the research consider that they are Israeli and Jew rather than Polish, Romanian,
Iragi or Moroccan, despite the fact that their parents were born in these countries.

Israel is situated in a region, where dozens of civilizations emerged, developed
and became history. In such a region, it is highly expected to observe an ethnic
and religious diversity. There are many such communities and minorities in Israel
like Druzes, Circassians, Christians, Muslims, Armenians and dozens of others.
One of them - the Druze community has the highest rate of military enlistment
among all ethnic groups in Israel. A batallion of the Israeli Defence Forces named

* Shindler, Colin. A history of modern Israel. Cambridge University Press, 2008. P. 63-64

® pasachoff, Naomi E.; Robert J. Littman (2005). "Operation Magic Carpet" and "Operation
Ezra and Nehemiah". A Concise History of the Jewish People. Rowman & Littlefield. p.
301

http://www1.cbs.gov.il/reader/shnaton/templ_shnaton_e.html?  num_tab=  st02_
01&CYear=2006
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Herev Batallion is an infantry unit made up primarily of Druze and Circassian
soldiers. Something similar can be said about the Beduins in Israel. Thus, the
percentage of Bedouins serving in the IDF is fairly high and has been so since the
establishment of the state. They mainly serve in scouting or tracking capacities,
and even in 1970 a scouting unit was established in the Southern Command.

"It is the only country in the world where you can listen a Russian pianist playing
jazz in an eastern puba" said the famous Israeli author Yonatan Geffen. In a small
country with the area of approximately 20 thousand square kilometers, one can
observe dozens of worldviews, lifestyles, appearances, races, languages and etc.
Where people migrated from Europe marry those from Eastern countries, a man
not born in the country (Avigdor Lieberman - a Russian migrant) becomes the
minister of Foreign Affairs, a musician that plays European compositions on an
Eastern instrument (for example, Mark Eliyahu). Buharan Jews in Uzbek national
clothings, Yemenite Jews in Arab clothings, Orthodox Ashkenazi Jews in their
Traditional appearance and Jews that are used to eat falafel, tahina and humus -
traditional Arab food of the Eastern Mediterranean Region.

Migrating to Israel from different countries and even continents, Jews brought
with them dozens of languages - including Arabic, Yiddish, German, Russian,
Persian, English, Georgian, Tat language of the Caucasian Jews, and even Amharic
and Tigrinya. Furthemore, no one could say for sure in the beginning of the 20"
century what the official and educational language of the state will be. For
example, when in the beginning of the 20" century, it was decided to open a
technical school for Jews of Palestine, an intense conflict broke up related the
language of education. There were many people that supported Hebrew, but also
many Orthodox Jews confronted it with the argument that the Holy Language
cannot be spoken in daily life. Besides, no sufficient words and vocabulary were in
the Modern Hebrew for expression of many terms and furthermore, the number
of academics linguistically capable to teach in Hebrew was not enough. So,
another uniqueness of Israel which cannot be ignored, is that Hebrew is the only
language in the world spoken at the ancient times - 2-3 thousand years ago, dead
for almost 2 thousand years and yet again used today in the world as an official
language. With the expression of Yonatan Geffen again, "It was almost dead, but
we did intensive care to it and today it is as alive as the barbie dol’". In the 90s of
the 20th century, when approximately 1.5 million Jews migrated to Israel from
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the former Soviet Union, Russian became the second most daily spoken language
in Israel.

Israel is a totally diverse country also in terms of social life, worldview and
lifestyle. Visiting Israel, one can see different colors of culture in every city.
Orthodox Jews, who do not consider the secular sector as Jews at all and do not
accept military service in a state that many times has entered wars within 65
years of existence, secular ones that are actually the backbone of the modern
State of Israel and that would never accept any kind of religious interpretation for
legislation, Muslim Arabs that mostly do not accept even the Jewish identity of
the State of Israel, civil men that can become a soldier in a day in case of war,
women that are obliged to pass a military service for up to two years, sexual
minorities that have demonstrations in one of the holiest cities of the polytheist
faith system and etc. Not surprisingly, many people consider Israel as a small copy
of the USA.

Israel is neither a secular nor a religious state. Despite the fact that it has been
ruled since it was established mostly by legislation based on Western law system,
it has many peculiarities that belong only to Israel. For example, it is absolutely
impossible for a Jew in Israel to marry without religious marriage, and that is why
many people from secular sector (that do not accept any religious authority at all)
find quite a unique solution - Hundreds of couples every year go to the
neighboring Cyprus to register their marriage. Another example for religious
legislation can be that Jews can divorce only through religious courts.
Furthermore, only after investigation by and confirmation of these courts can one
convert to Judaism. Besides, the state airlines company El Al does not fly on
Saturdays - a day forbidden to work according to the Jewish religion - the official
weekly day of holiday in Israel. Thus, the experience of Israel - a state created by
socialist-nationalist Jews from Europe - lets us assume that religion can be in the
essence of social and political life, even in the most unforseenable and
unexpectable way.

Israel is one of the few states, where several holy places in terms of different
religions are found. For the Jews, it is the land of forefathers - the land promised
to Abraham and his sons™. Jerusalem was the oath of all Jews throughout all early
and late middle ages. It is the land of Solomon and David and all prophets of the
religion. Driven out from this land in the ancient times by Assyrians and Persians,

% Torah, Genesis, 15:18-21, Exodus, 23:31
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Jews could once return back to their homeland and some 140 years ago they
began to return to the land of their forefathers after almost 2000 years of exile.

For the Christian world it is the place where the events of the Old Testament
happened and where Jesus lived and taught his deciples, walked on the water and
was crucified to shed his blood for salvation of Christians. For Muslims, this is the
land where Dome of the Rock - the first gibla (the direction for prayer) is situated.
Where Prophet Muhammad ascended to heaven in his Night Journey.
Furthermore, accepted by the Muslim faith, all ancient prophets of the Old
Testament are as important for Muslims as for Jews. For the Bahai faith, it is the
land where the Tomb of Bahaullah is situated, and so many bahais come to visit it
every year

Therefore, Israel, with the total area of less than most states in the USA for
example, is a place of pilgrimage for at least 4 religions - a place for so called
religious tourism. A good example for it can be the old city of Jerusalem - where
the Holy sepulchre is so close to the wailing wall - the only survived part of
Solomon's Temple according to Judaism, adjacent to which stands the Dome of
the Rock, where Muslims of Jerusalem come to the Friday prayer every week.

Despite of all achievements mentioned above, the Israeli society has one ultimate
failure in regard to integration of diverse parts of the population - Arabs.

The first serious change in demographic situation of Palestinian Arabs occured in
and after the first Arab-Israeli war in 1948-49: 750.000 of 1.200.000 Arabs in total
living in the territory defined for establishment ofthe Palestinian Arab State
became refugees. Furthermore, according to the General Progress Report and
Supplementry Report of the United Nations Conciliation Commission for Palestine,
710.000 more Arabs were driven out from the Newly Established State of Israel
and thus became refugees, too."

According to the well known American politician Z.Brzezinski, "If America’s
decline were to occur with the Israeli-Palestinian conflict still unresolved, the
failure to implement by then a mutually acceptable two-state solution would
further inflame the region’s political atmosphere. Regional hostility to Israel
would then intensify. "21n 2002, for the first time, Arab citizens of Israel showed

" General Progress Report and Supplementary Report of the United Nations Conciliation
Commission for Palestine, 23 October 1950 (U.N. General Assembly Official Records,
5th Session, Supplement No. 18, Document A/1367/Rev.).

12 Zbignew Brzezinski, Strategic Vision: America and the Crisis of Global Power, New-York,
Basic Books, p.119
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full solidarity with Israel and joined protests against discriminations. In 2012, the
Human Rights Watch Organization sharply criticized Israel in regard to
internationally illegal Israeli settlements in Palestine™. Another Internationally
well known organization - Amnesty International also blamed Israel for
discrimination and violation of rights of Palestiniansthrough the West Bank
Barrier and declared that approximately 400.000 Israelis lived in the Palestinian
territories illegally.

The Israeli society is remarkably strong in terms of tolerance and multiculturalism.
Different cultures, believes, races and layers of society tolerate each other though
sometimes they strongly contradict each other from theological, nationalistic and
social points of view. Therefore, Israel is, undoubtedly, one of the most
interesting countries in terms of multiculturalism. Formation of a new society
from such diverse parts has not been very easy, of course. However, taking into
consideration difference of languages, cultures, levels of education, worldview
and even races, it could be said, with no hesitation, that Israel can and should be
learnt at least as a partially successful society in terms of multiculturalism and
cultural tolerance. The search and analysis of the roots of multiculturalism and
cultural tolerance, as well as the problems occured in the process of formation of
a new nation throughout the last century in Israel are very important in terms of
the recent rising etchnic, cultural and racial intolerance in the world. In figurative
speech, these strong features of the Israeli society has created the multicultural
Achilles. However, just like in the famous ancient Greek legend, this Achilles also
has its tendon: the intolerance towards Palestinians during the government of
both left wing parties and the governments formed by right wing parties after
gradual decline of the left in 80's and 90's. It can hardly be accepted logically that
having adopted so many colors of religion, races, social layers and languages, a
soceity can still exclude some others. Thus, discriminated and slaughtered during
so much time, a group of people can still show the same attitude of his
oppressors towards a weaker group of people.
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Abstract

Kazakh - Indian literary relation has a deep root. Some verses of the world famous
Indian literary pieces like "Mahabharata", "Ramayana", especially of "Kalila and
Dimna", and " Sukasaptati" share popularity among Kazakhs. Poems, sagas and
dastans were devoted to some plots of these works in Kazakh language. We claim
that the introduction of nomadic lifestyle plots into these didactic stories, sagas
and fables of the Indian literary heritage, in its way, assisted the establishment of
saga and fable genres in Kazakh literature.

While comparing the Kazakh and Indian literature, we have discovered that there
are common literary motives in both nations' art of words. As a nation leading
nomadic lifestyle and eventually being subjected to others, we discovered that
there is a literary stream in the Indian literature, which is similar to the literature
in Moaning period of Kazakh Literature. (The Moaning Period is a historical period
of Kazakh literature).

The inter-relations of different nations' literature and the enrichment of literature
through these inter-relations cannot be realized without the bridging function of
translation works. Nowadays, the excellent Indian literary pieces are being
translated into Kazakh language. Here, we would like to have a closer look at the
Kazakh translations of the literary masterpieces of great poet of India, the first
Nobel Literature Prize winner among Asian writers R. Tagore.

Keywords: Literary Relations, Translation, The Moaning Period, Kazakh literature
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Kazakh-Indian Literary Relations and the Translation of Tagor's Literary Works
into Kazakh Language

Kazakh - Indian literary relation has a deep root. Some verses of the world famous
Indian literary pieces like "Mahabharata", "Ramayana", especially of "Kalila and
Dimna", and " Sukasaptati" share popularity among Kazakhs. Poems, sagas and
dastans were devoted to some plots of these works in Kazakh language. However
we are not sure who the authors of these translations and works were. This is
because the studies of Kazakh translation theories were not carried out until the
beginning of 20th century. We claim that the introduction of nomadic lifestyle
plots into these didactic stories, sagas and fables of the Indian literary heritage, in
its way, assisted the establishment of saga and fable genres in Kazakh literature. It
is well-founded to assert that enrichment of Kazakh literature in terms of genres,
in terms of stylistic diversity took the advantage of the Indian Literature. This
process continued in a long period of history and nowadays has taken up a new
form, new content and new colour, and is providing new opportunity for the two
nations' literature.

During the Soviet period, Kazakh - Indian Literary relations took a new feature
starting from 1950s. The renowned Kazakh writer Auezov M. O. wrote analytical
essay collections Indian Meetings devoted to his visit to India in 1955 (1958, 1973).
He also published an article On Tagore's Wisdom on behalf of the Indian great
writer Tagore (1961). Literary pieces by Prominent writers like Hindustan Stories
by T. Akhtanov (1970), Blue Mountains by A. Alimzhanov (1967), were published.
For A Gift from Otyrar and other works on India, A. Alimzhanov was awarded with
J. Nehru Indian International Award (1969). In 1992, poet A. Shamenov also won
such an award. In 2004, the Indian High State Award of Padma Shri was given to
the journalist A. Nilibayev for his translation of Indian Epic Mahabharata into
Kazakh language. He also translated Rig veda, Bhagavad Gita and Tagore's
selected pieces into Kazakh language in 2005 and published them as a separate
book in 2006. In the framework of bilateral cooperaion, Scholars from Nehru
University in Delhi have prepared An Anthology of Kazakh Poetry in 20th Century
in Hindi language for publishing. In the light of this project, a book of poems by Sh.
Sariyev was published in Hindi in 2003. India's Child by Abbas Khoja Ahmad (1959),
Thakur's Well by Premechand (1958), Gora (1958), Stories (1960), Jagog (1964) by
Tagore, Mother Winds by Chandar Krishan (1972) and /. Gandhi's Selected Letters
and Words were published in Kazakh language.

While comparing the Kazakh and Indian literature, we have discovered that there
are common literary motives in both nations' art of words. This is a common
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literary stream stimulated by the suffering of agony and grief from cruel
colonization. All the sorrowful saga of hardness and pain of colonization are sure
to be reflected in the nation's literature. As a nation leading nomadic lifestyle and
eventually being subjected to others, we discovered that there is a literary stream
in the Indian literature, which is similar to the literature in Moaning period of
Kazakh Literature. (The Moaning Period is a historical period of Kazakh literature
beginning from the Russian Empire's colonization of Kazakh lands, which led to
the destruction of traditional governing system of Kazakh Khanate and the
trampled social, political and spiritual life of Kazakh nation.) The literary
researcher B. Omarov claims "The poems and verses produced in Urdu language
of India during the British colonization share a common tune with the Kazakh
nation's literary pieces created in colonization period" (Omarov, 2013). In the
seventeenth century, the British colonizers came to India under the guise of trade
and gradually interfered in the governing structures and intended to gain the
power in different parts of India. This trend ultimately changed the style of the
Urdu poems which once sang about freedom. Especially after the repression of
the uprising in 1857, the literature in India saw prevailing poems of sorrow and
moaning. In these poems, the steppe people express a longing for the past life, a
criticism to the colonizers in a moaning tone and with upset feelings. The
researcher of Urdu literature Hussein Saeed Ekhtisham writes, "During this period,
the extinction threat of the cultural and religious traditions" raised the
resentment of people against the English (Ekhtisham, 1961). This spiritual
resistance was clearly demonstrated in poetry. The expressive thoughts in
moaning verses where the core issues were the sufferings of people share
common tunes with Kazakh literature in Moaning period.

The Shahroshub genre in Urdu poetry collects the poems expressive of
resentment against the colonizers as well as the tyranny of the Mongolian
invaders and rulers. The prevailing period of the Shahroshub is in 18th and the
second half of the 19th century. All these poems depict the hard life of oppressed
people all through the 200 years of British colonization of India.

A strange state, and a strange era -

No sign of order and accomplishment.

No one has any interest in the country and the army,

The ruler is sick with delusions of grandeur,

And the vizier with leprosy (Genre Theory of Oriental Literature, 1985).

And such a moaning period in Kazakh history was depicted by the poet Dulat as:

"The era of cunningness is led by the cold governor", and by Abubakir as: "The
Khan was replaced by the baseborn, the Judges were appointed through bribery."
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These similar scenes in the literary of the two nations prove that we share
common things in our literature.

As our country has gained its independence and deeply plunged into the
flourishing globalization, our spiritual life, especially our literature is to receive a
intense influence from literature of other nations.

The inter-relations of different nations' literature and the enrichment of literature
through these inter-relations cannot be realized without the bridging function of
translation works. Nowadays, the excellent Indian literary pieces are being
translated into Kazakh language. Here, we would like to have a closer look at the
Kazakh translations of the literary masterpieces of great poet of India, the first
Nobel Literature Prize winner among Asian writers R. Tagore.

In the Soviet period, Tagore's works were translated into 18 Soviet nations'
languages and published 180 times. To the Kazakh people, Tagore was introduced
through the Russian translations in the first time. R. Tagore's great works first
started to be translated into Kazakh in 1958. The master of words, the great
contributor of Kazakh literary enrichment Safuan Shaimerdenov, who had
Embellished Kazakh literature with his numerous works, translated Rabindranath
Tagore's novels The Wreck (1958), Jagog (1964), and the story Fool's gold (1960)
into Kazakh with a finest language. In the meantime, we have also mentioned
above that translator A. Nilibayev has translated Tagore's works into Kazakh
language in fine quality.

The publishing of the five volumes of the great writer's works is a sign of people's
love to his works. Tagore's works will continue to be translated into Kazakh
language in the upcoming time. All what has been said proves that Tagore has
almost become a domestic literary giant in Kazakhstan.

In this article we pay close attention to the characteristics of Kazakh translation of
the novel The Wreck, and try to identify the presentation of the content-
conceptual information in it. This is because philologists are lately emphasizing
the analysis and evaluation of the literary works by identifying the characteristics
and powers of the information in them. They consider that "the information full
of pragmatic and productive thoughts in whatever text can increase its value"
(Esembekov, 2012).

Literary scholar T. Esembekov claims, "the decrease of the interest in literature
nowadays is out of a lack of understanding the readers' desires." Meanwhile, he
also puts forward that "it is necessary to pay attention to match the information
power in the text and the informational space of the readers". Whereas the
translator S. Shaimerdenov tailored his translations to receivers' interests and
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goals by considering the needs of the readers. Regarding this, the translator
himself states the followings:

"Any Kazakh readers can read and enjoy any classic works in Russian language. So
which works should be translated into Kazakh? The works related to Kazakh
should come first, then the works of which the spirits, themes and nature are
close to Kazakhs should follow. Among the classics | chose Tagore because this
writer's works' spirits, nature and the themes suit Kazakh nation. One can feels as
if the life scenes and events depicted by him have taken place in Kazakh land
among Kazakh people a long time ago. People's behaviors and psychology are also
identical to Kazakh people's. In a word, when you read Tagore's works you get the
impression that he has already talked what you have not yet talked about Kazakh,
you have not yet written about Kazakh"(Kasymov, 2011).

In a real fact, while one is reading the translation of Tagore's works, one can find
the similarities of psychology and everyday life of both nations. A certain nation's
world views, life style characteristics, tastes and values, morals and honors can be
seen from its spiritual and cultural examples: traditions and customs. In Tagore's
this novel, Indian people's all the spiritual and cultural life basis i.e. all the above
mentioned classified layers, from birth to death are demonstrated by digging up
the deep down cultural information. The ethno-cultural meanings of these
traditions were shown through the text contents of the literary work.

The marriages of the two couples, Ramesh and Sushila, Nalinaksha and Kamala
followed the traditional Indian customs. The youth did not know each other until
their weddings, and even did not like each other. But they have to obey the
parents' will from the wedding day on. Both families were obliged to follow their
parents paths in leading their lives.

Culture is the human's entire spiritual life and experience which is showcased in
language. And in this work, the micro-texts, concepts etc. function as the
informative tools to apprise about the nation's culture, traditions and customs,
appreciated things, values, surroundings and other life styles. S. Shaimerdenov
translated successfully by finding all the means and equivalents needed for
conveying the information in the translation of the work. We draw an example as
an evidence.

«Ho eli B ro/sioBy He MOINO MPUATU, YTO BCETO Yepe3 HECKOIbKO MUHYT OHMU
0bMeHATCA TMPASHLAMW BEPHOCTM, YTO MPONBIOTCA CEe3bl, YTO MEXAY HUMU He
b6yaeT HUKaKnx obbacHeHWi ...» (Tagore, 1956).
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«BbipaK bipHewe MWHYTTaH KeliH 6ip-6ipimiare aganablKTblH aneKkenni ryn
ANKACbIH KUTi3emi3 aen TypfaHAa, Ke3 »Kacbl Terifiep Aen, apanapblHAa TyCiHicnec
»Kalnap 6onaapl aen onnan na on?» (Tagore, 1958).

("But it couldn't occur to his mind that only after several minutes they were
exchanging the garlands of loyalty, pouring their tears and have never ever had
misunderstanding...")

We could see that Translator S. Shaimerdenov has found the exact equivalents of
the information related to the traditional customs.

R. Tagore showed us the worldviews specific to Indian women through women-
mothers in his novel. Linguo-cultural unites which show the Indian women's
multi-faceted and deep down features of outer beauty and inner spiritual world,
as well as national cultural signs are common in the novel. Whenever it talks
about Indian women, we have a vivid image of their elegance which unites both
outward and inner world, we imagine the richness of character, wisdom and
intellect. The Character named Kamala symbolizes the wisdom and vision, beauty
and elegance, as well as the loyalty to feelings and firmness toward love, which
are characteristic to Indian women.

In our opinion, Indian women's concepts can be presented through several
cognitive models: Indian women are loyal spouses, Indian women are beautiful,
Indian women are kind, etc. When looking at the translation of the story we can
notice that all the cognitive models specific to Indian women are translated on
proper level.

Kamala grew up among ordinary village folk, and befriended with the nature. She
had to live in his in-laws fulfilling all the orders of her strict mother-in-law. She
has never heard before the words such as "Shut up! Never speak a single word!
Women should never talk!" Thus Kamala has always held her head up. The author
demonstrated this freedom through comparing with another woman Shoiloja.

«WonnopKa Kasanocb cpep)kaHHou. Komona e ABnsna cobow NoaHyto
NPOTMBOMOJIOXKHOCTb €l. Mo 3HaHUAM M Pa3BUTUIO OHA AANEKO onepeauna CBOM
Bo3pacT. MoTtomy /M, YTo Nocse cBagbbbl HAA HeW He TAroTesna, CypoBas BAACTb
CBEKPOBW, UAM MO KaKMM —TO MHbIM MPUYMHAM, HO pa3sunacb Komona oyeHb
6bicTpo... Ei f0 cuXx Mop He NpUXOAWMIOCH CAblWATb TAKMX OKPWMKOB, KakK:
«3amonun! [enali, yto Tebe npukasaHo! HeHa He [O0NKHA OTBEYATb «HET!»-
noatomy Komona BbiCOKO gepkana ronosy» (Tagore, 1956).

«Wonnogxka Komonara KapafaHga Mynge canmaKkTtbl KepiHepdi, 6ipak Komona,
TYPMbICKA WbIKKAHHAH KeliHKalblH eHeHiH, KaTaH, KbiCnafblH KepmereHaiteH be,
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ange 6acka 6ip cebentepmeH be, aliTeyip Te3 ecin, Te3 ecelin Kangbl, OHbIH TiNTi
KeCKiH-KelniHae ae epkiHAik 6anKkanagbl... KyHi 6yriHre geiin: «Ouwip yHiHAai! Icte
aereHai icte! KaTbiH «XKOK» gen alTyfa TUICTi emec aereH akipeH cesaepai ecrin
KepreH XoK-Tbl. Con cebenTti Komona e3iH epkiH ycTan kypeTiH» (Tagore, 1958).

("Shoyloja seems restrained. Kamala seems the exact opposite of her. In
knowledge and development she is far ahead of her age. Is it because a severe
mother-in-law did not suspend a powerful authority over her, or is there any
other reason? Kamala developed very quickly ... She still has not heard these
shouts like: "Shut up! Do what you were ordered! The wife should not answer
"No!" - So Kamala held her head high")

Indian women are characterized by obedience, timidity and shyness. Whereas in
this micro-text author notes that he highly appreciates the characteristics such as
boldness, freedom, intelligence and wisdom in a woman. The above drawn facts
i.e. the content-conceptual information is the linguistic evidence of it. In general,
in whatever nation the braveness, boldness, pride, vision and wisdom
demonstrated by women are always acted for centuries the pillars of legends,
stories, heroic epics and songs. In the novel, the author put brave Kamala who
has never experienced any domestic difficulties against weak Bengali intellectuals.

As we see, the translator presented the realies in original text in a comprehensive
way. There is not any deviations in conveying the meaning. It is also worth of
mentioning all the episodes which show Kamala's characters are translated in
high quality.

Besides, we get to know that Indian men use the word "maTb (mother)" in
referring to a woman. For example,

«- HeT, HeT, maTb! 3TO HUKyAa He roguTcA, Tak Henb3A!» (Tagore, 1956).

«- oK, KoK, wewem-ay! byn kapamainabl, 6ynan icteyre 6onmarigbi!» (Tagore,
1958).

("- No, no, mother! This is not good, it is not allowed!")

Whereas in our language, the word "mother" is synonym to "mom". The
translation is done by direct word on word interpretation. However, the
translator's this approach is not suitable to our nation's culture and national being.
Hence one can feel bewildered when coming across such applications while
reading the dialogues. It would be more suitable for the translator to replace this
word with more cultural sensitive words such as "kapafbim (dear)" "aliHanalbiH
(nice little)".
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In the novel, the person who shared Hemnoli's sufferings and loved his daughter
with so much sympathy is the father, Onnoda-babu. After her mother died when
she was 3, the person who took care of all the difficulties to raise her was the
brave-heart father, Onnoda-babu. To substantiate our words we are to draw an
example here.

«Bcto Houb TpeBoXnAcA OHHOZA-6aby 3a XeMHONMHU, COH 6exKan OT Hero, u OH
3af4peman ToNbKO Nog yTpo. Ho Kak TONIbKO CONHEYHbIE NyYM KOCHY/IUCH €ro rnas,
OH B6bICTPO BCTanN, YMbIICA U OTNPaBMCA NPOBeAaTh A04Yb. KOMHaTa ee oKasanacb
nycta. Torga OH MOAHANCA Ha Kpbiwy. BuA OAWHOKOW XeMHOAWHW 3acTaBun
cepaue OHHoAbI-6aby cxkaTbea» (Tagore, 1956).

«TyH 60iMbl 01 XEMHO/NIMHUAI OWMANan, Ke3 WbIPbIMbIH ana ajMaii, TaH, atTa faHa
yibIKTaFaH eai. Kewiknen KyH ge cayneciH oHbIH KipniriHe Kagaabl. OHHaga- 6aby
eHai Tebere KeTepinin eai. Manfbi3 KabblfbiN OTbIpFAH XEMHONMHUAI KepreHae
Kyperi cbi3gan KeTTi» (Tagore, 1958).

(He thought about Hemnoli all night and did not sleep for a moment. And only at
the daybreak he dosed off for a while. Soon the shiny rays of the sun pierced
though her eyelashes. As Onnada-babu rose to upstairs he saw Hemnoli and his
heart had a pain).

Shaimerdenov found the equivalent to the phrase "cepaue cxatbca (the Herat
clenched)". To find equivalents of various language applications as this one, and
apply them according to the national concept and understanding always require
hard work and big responsibility.

It is also appropriate to mention the language individuality's (of the author) word
choice in the translation is also suitable to our national culture, national being.

S. Shaimerdenov knew the richness of the language common to the people, the
oral speech and the earlier master pieces of Kazakh literature, and thanks to this
knowledge he utilized it to convey the information in the literary texts in a good
way to fit Kazakh concepts and understandings. And he did this intentionally.
Certainly, the clearness of the information in the texts to the readers is one of the
requirements of translation, the translator succeeded in this sense.

«B 3TOM MUpe oAHUM 6EeCcKOpbICTHBIM MOYUTAaHMEM He 3apaboTaelwb HWU Kanawu
MOJIOKA, HU Kycoyka pblbbl — Bce TpebyeT aeHer. [03TOMy Heumyuemy
nouymTaTento Komosibl CBET Ka3ancs o4eHb cyposbiM» (Tagore, 1956).

Translation:
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«byn gyHvene afan cbinambinblk, KYPMeTneH 6ip Kacblk cyT Te, 6ip y3im HaH ga
Taba anmaiceiH — 6api ae akwaHbl Kepek eteai. Con cebenTi KOMONaHbIH Kbi3blin
CiHip *Kap/ibl }KaHalbIpblHa AYHWE TbiM KaTires KepiHywi egi» (Tagore, 1958).

(In this world, you can hardly get a spoonful of milk or a piece of bread just by
being loyal and polite, and all need money. So to Kamala's poor supporter the
world seemed so cruel.)

And in this extract we can see that the translator has fully understood the
conceptual information in the text and interpreted it in his own way to adapt it to
the addressees. As a result of this type of translation, the addressees attach new
contents to the received new information relying on the old information in store.
This shows the interrelation of cognition and culture between the two nations.

In conclusion, we tried to analyze the content and conceptual information, the
language skills applied, the methods of using language individuality and how
these elaborative works were presented in the translation of Tagore's novel The
Wreck. Obviously, this is not a comprehensive study which analyzes the depictive
skills of the writer, the information types in his works and their demonstration in
the translation. It is a small scale study sample on the starting point of gradual
revealing the mystery of the great masterpieces.
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The Cult of Fire in Turkish and Russian Mythologies
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Abstract

Mythology, transmitting ideas of very old times about creation of the World and
human-being symbolically, has had the meaning for religious principles and belief
system. Troglodytes explained and interpreted creature and nature secrets by
means of myths. However, myths have gradually lost their belief extent and
become stories only having symbolic values, as a result of the fact that
monotheistic religions were accepted by the society, information sources
increased and Modern period started.

Fire, being an important element besides earth, water and air since the existence
of the universe, has met irreplaceable life-sustaining needs such as heating,
warming, frying, illumination, communication. As a result of human being’s
cultural values, different beliefs have occurred in each nation’s own culture with
discovery of fire. In this context, the similar beliefs regarding fire are illustrated in
Turkish and Russian culture.

In this study, it is examined how fire, which is one of the four fundamental
elements, is perceived and found an expression in terms of its meaning are
comparatively held and examined.

Keywords: Fire, Turkish, Russian, belief.
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Introduction

A lot of myths have been put forward about the origin of fire. According to these
myths quite unlike each other, fire is stolen from gods in some of them and the
power possessing the fire is an entity other than God in others. Considering the
mythologies of different nations, this concept appears to exist in the cultural
history of mankind as a common element. Defined as the “thief of fire”, “one that
steals the fire” or “one that brings the fire”, the hero Promethous intends to help
human beings by taking the fire to them though he knows that he will face a
tragic end for stealing the fire from gods. He, however, may appear to be in the
form of another being or different beings in other mythologies. It is, for example,
a swallow that steals the fire from the gods to give it to humans in the myths of
Buriats, a Mongolian people in South Siberia. “Buriats say that men did not
formerly know the fire. They did not know how to cook their meals, so they were
in the grip of cold weather and starvation. A swallow takes a pity on them, thus
steals the fire from Gok Tengri for them.” (Frazer, 1996, p.105; Oriicii, 2014, p.6).
According to the Yakut Turks, fire is sent to humans via “fire crow” by Ulu-toyon,
seated on the third strata of the skies. In the myths of Altai, however, the fire is
discovered by the great God Ulgen, who also builds the hearth, or furnace, and
presents it to humans. (Ogel, 2010, p.496, pp.501-502). Russians, on the other
hand, have come up with the suggestion concerning the origin of the fire that God
of Lightning (God of Fire, Ariu-Agni) sends the lightning from the sky to the earth,
with which the first fire is burned and the first hearth is used on the earth
(Afanasyev, 2005, p.249).

Fire gains a divine dimension and meaning with sacred interpretations made on it,
and as such it can be seen in monotheistic religions, as well. In the Old Testament,
there are verses saying that God descends on the earth in the form of light or fire.
In the New Testament, however, there are verses suggesting that the Holy Spirit
descends on the earth in the form of ‘fire tongues’ (Chevalier and Gheerbrant,
1996, p.379; Oriicii, 2014, p.15). Even though there is not a cult of fire in Islam,
fire is interpreted from different aspects in the Quran and the fire on the earth
appears to have a metaphorical way of narrative; this metaphorical expression
finds is reflection in the words “n(r” and “nar” (Oriicii, 2014, p.16). “Nar” is the
fire of hell in the Quran, which regards it as the embodiment of Allah’s fury and
wrath, while the word “n(r” expresses the “light of Allah” (Hangerlioglu, 1975,
p.459; Oriicli, 2014, p.16). Accordingly, Allah, of absolute power and might, is
depicted as infinite nur or light. However, fire is also used as a means of
punishment in Islam, which makes a lot of references to the fire of hell. The belief
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that hell is surrounded by the desires of the nefs, or self, and that one has to
bring his/her nefs to account or book and burn it first in this world in order to
keep away from the fire of hell has parallels with the spiritual fire of Buddha. The
hadis “Do often recall the fire of hell! Its temperature is too high, bottom is too
deep and whips are iron-made!” (Tirmizi, 2701) draws attention to the fact that
the prophet of Islam, like Jesus Christ of Christianity, baptizes the humans with
fire and frightens them with fire into attaining a spiritual maturity (Oriicii, 2014,
pp.21-22). The work “Vision of Tundal”, written by an Irish monk in 1149, tells
and portrays what is shown to the soul of a knight called Tundal who remains in
coma for two days. In the text, fire occupies a significant place in the descriptions
of the “Fire Valley in Hell”: “He arrives at the Valley of Fire after a hard climb and
there the demons of hell grasp Tundal with overheated tongs and throw him into
a furnace where he is burnt to be cinder...” (Turner, 2004, p.126; Korkmaz, 2011,
p.105).

As can be seen, the cleansing effect of the fire can both be a material cleansing or
renewal appealing to the external and a burning, purification or renewal that can
be called spiritual or immaterial. And as such, it takes places in religious doctrines
and belief systems. The belief that fire stands between the two worlds is apparent
in the tradition of cremating (burning the dead). In the Indian society in which fire
is believed to come from paradise and has a large place within the system of
culture belief, corpses are burnt in fire because of their belief in the purifying and
cleansing power of the fire. In the Central Asian Turkish communities under
Shamanism, too, fire is said to purify and cleanse the soul of the evil spirits and
protect it: “According to the belief of the Shamanists, fire cleanses everything and
repels the evil spirits. In the 6th century, the Byzantine delegates who came to
the khan of Western Gokturks were made to pass through the fires. This
ceremony used to be conducted in the Mongolian palaces, too, in order to repel
the evil spirits that were likely to come with them” (inan, 1995, p.68; Oriicii, 2014,
pp.19-20; Ogel, 2010, p.522). Among the Votiaks, a Finnish people of Western
Russia, a fire is burnt under a fir tree to repel the evil spirits, too. Young men cook
the oat and wheat over this fire and eat them, saying “go to the wilderness and
don’t get into home.” Some of the grains boiled are thrown into the fire with the
words, “Oh, God, do not give us sicknesses and plague; do not deliver us to the
spirits of the forest.” (Frazer, 1992, pp.167-168; Kumartashoglu, 2012, p.80).

It is mentioned in the Old Russian written sources that idolaters make a fire in the
temples of the gods and this fire is always alight in front of the idols. In this case,
fire is a mediator that unites man with the god and this mediating function of the
fire is apparent in the practice of lighting candles while praying at church, home
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or out. This function is also seen in the custom of cremating in the burial
ceremonies of the old Slavs. The reflections of this burial ceremony dating back to
the period of idolatry have survived up to the present in some regions of Russia,
because the custom of cremating has been accepted as a means of
communication with the deceased ancestors. In the province of Tambovsk, for
example, the landlord gets up very early in the morning and gets out to the
garden, taking some straw ash in a bowl from the fire. Here he waves a greeting
to the east three times and burns the straw ash with a muskal, saying: “Sacred
muska and grey smoke! Go to the sky and bow before my family and tell them
how we live here” (Uzelli, 2016, pp.80-81). In the rituals, sacrifices were offered
to the fire and some of the foods and drinks for the people were thrown into the
fire and even some meal and water was left nearby the hearth to enhance the fire.
In the Russian mythological system, the cult of fire is given masculine features and
the fire is named as ‘dad’ in the Podolsk region and once the fire is blown out at
night, the people there tell it, ‘sleep, daddy’ (Uzelli 2016: p.81; Oksiiz 2014: p.121).

In his study entitled Cultural History of Fire, Ahmet Uri says about the cult of
hearth in the Turkish culture: “According to the old Turkish traditions, fire is the
symbol of hearth and guarantee of the continuity of the family, and it is also
believed that fire is male and the little son of the family stays at the house of his
father to perpetuate the family home. Therefore, the youngest sons are called
Od-Tigin, namely Bey or Prince of Fire or Hearth (Uhri, 2003, p.35; Korkmaz, 2011,
pp.61-62; Ogel, 2010, p.504). As known, hearth is sacred in Islamic tradition and
constitutes the unity of family; however, it is fire that gives it this sacredness. For
there is a room at home, in which fire is always, alight in a hearth, and this room
is where the family members stay the longest.

The word ‘oda’ is derived from the word ‘od’, which means ‘fire’ in Persian. At this
point, fire makes the family hearth more sacred and within this approach, there is
an impression that fire, though not to the degree of worship, is treated with high
respect and sense of sacredness. (Ersoy, 2007, p.57) The hearthstones that form
the centre of the houses have started to represent the houses or families in the
course of time, and hearth has been used to express the lineage or breed or to
say that the person is descended from a noble past and therefore has
extraordinary powers. Each family has a hearthstone of their own in the field to
settle for the visit to Sarikiz at the peak of Kazdagi. The meat of the animals

! An ornament or small piece of jewellery thought to give protection against evil, danger
or disease.
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sacrificed for Sarikiz or Sarikiz’s father is cooked on these hearthstones and
offered to a large number of people. It is not wrong to call these hearthstones
“family hearthstones” because each of them belongs only to one family. Each
family knows its own hearthstone and spends the night near this hearthstone and
uses it. This example of the present time is pretty important in that it displays the
survival of the relationship between family and hearthstone (Duymaz & Sahin,
2008, p.122). According to the Yakut Turks, “smoke from the hearthstone is a
breath of the hearthstone soul. If a hearthstone runs out of smoke, it may mean
that it has run out of its breath. For this reason, it is necessary to leave the
hearthstone with some smoke” (Ogel, 2010, pp.517-518).

Made by rubbing the woods in the very early morning on the eve of Semyon
(CeméH Jletonposogeu-Semyon Letoprovodets) Day - celebration of the
beginning of the autumn following the ending of the summer in the old Slavic
calendar - in Russia, fire is accepted as the living fire and every family takes a new
home fire from it for themselves. Home fire is kept continuously alight at
hearthstone and this fire is not given to another home especially on the eve of a
feast. If the landlord moves to a new house, the fire of the old house is taken by
them to the new one (Uzelli, 2016, pp.82-83). Similarly, Altai Turks and Buriat
Mongolians kept on the custom of “taking a fire alight from the hearthstone of a
house to that of another one.” They carry the old fire in the old home to the new
one. The eldest member of the family puts the cinders of the old fire on a shovel
and lights a new fire on the hearthstone of the new house with those cinders.
With the carrying of the sacred and respected hearthstone of the old home to the
new living area with its fire, the thoughts and beliefs attributed to the
hearthstone for years are taken to the new home together with the family (Ogel,
2010, p.504).

On the other hand, when Russians leave home to manure and till the soil, they
never allow the fire to get out of their houses because it is a belief that there will
not be enough crops if some fire is given to a foreigner who will thus obtain a high
crop. There is also a fear of scarcity and animal decimation and for this reason
someone else is given some fire only if the piece of cinder given is returned to
that home in a hurry. Whoever gives fire to their neighbours at all times and
never refuses to give fire to them is deprived of their happiness and has his grains
damaged in the field. To prevent the millet from spoiling and weed, all the seeds
to be sown are passed through the burnt hay piles or a handful of millet is thrown
into fire just before the sowing so that a crop “clean like gold” will be obtained
(Afanasyev, 2005, p.243).



64 4™ International Symposium on Asian Languages and Literatures:
Understanding Culture

It is also considered impiety to spit at and throw something into the fire and to
talk dirty near it. In the Russian belief system, it is quite bad luck to spit at the fire
and it is believed that those who spit at it will have acnes and herpes on their lips
and tongues. For example, they warn their children not to spit at the fire, saying,
“don’t spit at the fire, or else you will have acnes!” Even the burning firewood and
candle light is blown out in great respect to it by bringing it closer to the lips, and
the remaining part is carefully put back in its place (Afanasyev, 2005, p.241; Oksiiz,
2014, pp.122-123). In Anatolia, there is a common saying, “don’t spit at the fire,
or else you will have an injury on your face.” There is a big respect to the fire in
the Turkmen traditions in Southern Anatolia. Also, the children who pee at the
fire are beaten and those who step on the hearthstone with their shoes are
scolded. Fire, like bread, is accepted as a gift of God. It is also forbidden by all
means to put out the fire with water, to spit at the fire, to play with the fire, to
stir the fire with a pointed thing and to stretch legs towards the fire (Ogel, 2010,
pp.519-520).

Altai Turks believe that spreading bad things over the fire, pointing sharp tools to
it and jumping over it will bring bad luck and that the fire has a rest with its ash-
made quilt on it in the absence of the its proprietors. This belief and some of the
actions forbidden to do against the fire are valid among Turks, too. It is not
allowed to pour water over the fire between Kirmang and Zazas in and around
Erzincan, to Risvanoglu; in Diyarbakir, according to the field study of Kalafat; in
Agri and Elazig according to the study of Mustafa Aksoy. Especially in Alevi villages
and in the villages of Palu and Maden, no water is poured over the fire while or
after the sun sets. According to Ahundov, water is not poured over fire and
someone else is not given fire at night in Azerbaijan (Dilek, 2007, p.35).

There is a belief heretofore among the villagers of the province of Samara that it
is a sin to blow out the fire; this belief is associated only with the buildings that
catch alight with the lightning. In the province of Cernigov, for example, a
kneading trough is offered at fires and some salt and bread is put on it and in this
way one sits before the icon and prays for absolution of his or her punishments
(Afanasyev, 2005, p.241). In the old times, bread and salt regarded as sacred
were thrown into the fire. In case of being affected by the evil eye, a pinch of hair
or a piece of clothes is taken from the one suspected of having the evil eye and
then this cloth or hair is burnt in fire. If an animal or a bird scares a child, a feather
is taken from that animal or bird and this feather is burnt around the child to
prevent something bad from happening. Among the Southern Slavs, however,
one who suffers from pus is wrapped in a thick carpet and tied to a strong stake;
then the stake is placed on two big stones already put on two sides. Afterwards,
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the patient is rotated so that the heat of the fire can cover all his or her body. To
get over the flu and headache, they burn thread. When children suffer from
insomnia, a long piece of linen is taken and put on the furnace door; then it is
burnt and the patient is placed under the smoke from it. Thus, the sickness is
burnt over the hearthstone. In addition, the incensory and candles in front of the
icons at the church are burnt with the fire burnt by rubbing the pieces of oak. This
fire is distributed to kennels from the church, because it is considered as the most
reliable protector against the epidemics. In case of animal decimation, a ditch is
dug and the ditch is filled with manure, leather pieces, wool and dried bones,
after which they are all burnt in it. Then the herd of the village is led through the
ditch and sacred water is poured over them. To stop the plague, especially
“Siberian injury” (Cubupckas sssa-Sibirskaya yazva) in some regions, the stacks
collected from around are burnt with the fire and just at the entrance of the
village some cotton is burnt; the cleansing meaning of the fire that repels
anything that is morally clean as well as the evil forces and the sin is parallel to
the attempt to create the perception that everybody will be purified of all sins
and lies, that peace and ease will be brought by the group of sacred gods and that
a permanent happiness will dominate the whole country (Afanasyev, 2005,
pp.244-246).

The belief that fire is a frontier between the dead and the living is evident in the
image of the river of fire in Russian tales and an immortal legendary hero rides
through the flames on a magic horse.

Feeling and thinking that he cannot sustain his lineage without water and fire,
man has used these two elements as a means of both commemorating the gods
and purifying themselves, and the Slavic peoples have united them in Ilvan Kupala
(MBan Kynana-ivan Kupala, WBaHoB geHb- ivanov den’, Kynanbckas HOYb-
Kupal’skaya nog¢’), which has been celebrated by the Slavs since the ancient ages
as the Feast of Maturity and the Sun and Summer (Grasina & Vasilyev, 2013,
p.235; Dalkilihg, 2015, p.151). Following the acceptance of Christianity this feast
coincides with June 24 according to the old calendar and July 7 according to the
new calendar. Although it has become associated with the birthday of the Baptist
Yahya in the course of time, in reality it is much away from today’s Christianity
and based on folk culture with pagan origin. According to the belief, water, fire
and grasses acquire a magical power on the day of Ilvan and this power fills one
with life energy and health. Starting on the night of Kupala, everybody washes
themselves for sure by the morning. Fire is burnt around the time of sunset and
grasses and flowers are picked; also, the old rub the woods to light a fire, and
then in the middle of the fire is put a burning round wheel that symbolizes the
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sun. People dance in circles, sing songs and light a fire. They also jump over the
fire. According to the belief, whoever jumps the highest over the fire is to be
happier. On the Ivan night, wedding ceremonies of the couples are organized and
the couples jump over the fire hand in hand (Teresenko, 1999, p.257; Oksiiz,2014,
p.105; Dalkilig,2015, p.153). In addition, an exchange of garland is made as the
symbol of being untouched. Another belief is that fern (LiBeTok nanopoTHuKa-
tsvetok paporotnika), believed to bring luck and used in preparing the magic elixir
in Slav mythology, blossoms only on the Ivan night. Therefore, people seek for it.
It is believed that the fires on the Ivan night have a magical power and purifying
power. Thus, young girls jump over the fire to be purified and to be protected
from sicknesses, evil eye and evil throughout the year.

After the young finish their entertainment around the fire, the old lead the way to
the animals in the barn through the fire burnt so that they do not develop any
illness or die. Also, mothers undress the clothes of a child who has got ill and
throw them into the fire in order that the child does not develop the disease
again. Fire is believed to have a protective power and all the evil forces that
emanate from the darkness that night will be averted thanks to the fire. A ritual
similar to the one in which animals are led through the fires burn along the river
for protection against diseases is conducted in a celebration the shepherds call
“Feast of Bathing in Fire” in the town of Yusufca in the district of Golhisar in the
province of Burdur every year. Throughout these celebrations also called Early
Summer Feast, the shepherds in Yusufca lead the small cattle through the fire and
wash them this time every year as in the Old Russian customs. The shepherds in
the area of Teke make fires on the right and left of the road while taking the
sheep to the highland and lead the animals through those fires to protect them
from the evil eye, diseases and decimations. This is quite like a protection ritual. It
is reported that the abovementioned traditional practice is a five-thousand-year
tradition of Turks, dating back to the Gokturks. Similarly, the custom of dancing to
the songs around the fire and jumping over it during the lvan Kupala celebrations
is seen in Anatolia, too. The most distinct example of the continuation of this
tradition and culture can be seen in the Maslenitsa (MacneHuua), celebrated as
the feast of spring in Russia today, and in the Nawruz feasts (Dalkilig, 2015,
pp.154-155; Alyilmaz, 2009, pp.29-54). Buriat Mongolians also made a fire on nine
sides of their sheep pens and forced the animals to pass over the fire.

Conclusion
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As a result, the dialectic structure of fire is explained by the internal conflicts that
while it enlightens man in the form of a divine, sacred light or nur and shows him
the right way in his worldly adventure or flares in paradise as the manifestation of
god on one hand, it becomes fire of hell and wrath in burning and destructive
qualities on the other. The fact that it represents the evil and badness as a
negative element and embodies the divine as a positive element makes it possible
for it to be in a continuous motion and transformation. In Russian popular belief,
too, fire is used as a symbol with two meanings. On one hand, it is associated with
light and heat as two important elements for human life and therefore it is
relative to the sun among the old Slavs. Like the father-son relationship between
the god of sky, Svarog (Ceapoe), and the god of sun, Dajdbog (daxbb02), the fire
and the sun are accepted to have the same kinship. On the other hand, fire is
seen as a dangerous power and the symbol of death and destruction. Accordingly,
fire in Russian mythology has come to be regarded as a means of cleansing and
purifying and as having a destructive quality.
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Abstract

The basic motivation underlying mythologies, which are one of the most
important stages of cultural history, is the effort of the human to explore, to
know, and to make sense of the world around him or her in ancient times when
no branch of science was yet developed. For every person living in today's world,
surrounded by all means of technology, death and resurrection remain as the
biggest and unsolved mystery of life. The projections proposed by mythologies in
order to illuminate death and afterlife, which are unknown and inevitable, have
been created to fulfill the sense of emptiness brought by obscurity. In Turkish and
Russian mythologies, which are grounded on the constant renewal of the nature,
humans are believed to renew themselves as well; thus it is believed that there is
a life after death. Therefore, burial ceremonies and traditions were shaped in
accordance with the desire to be included in the cycle of life and to bind up with
nature. In this study, the appearances of death, afterlife, and resurrection in
Turkish and Russian mythologies will be discussed, and rituals, traditions, and
beliefs that communities construed in the ancient times by their effort to
understand death will be mentioned. Thus, the common universal worldview
owned by communities in different geographical regions will be focused on.

Keywords: Mythology, death, afterlife, beliefs, rituals.
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Introduction

The only good side of death is that it will not happen again.
(Nietzsche)

Is death, which is irrevocable and will be experienced by all living beings one day,
an end or a beginning? Is it extinction or transformation? As we are alone both in
birth and death, could there be a common point between them? Is there a life to
be lived after death? Since death is a state of non-response, irrevocability,
impossibility of an experience and no contact, these questions remain
unanswered. These types of questions, which have been asked since the pagan
times to give meaning to death, have still not been shed light to in the 21st
century, which is interlaced with the latest technological models we cannot keep
up with. Underneath the experiences we have in the face of death or beliefs
approved by the society today, you can see the signs of mythological concepts. In
Turkish and Russian mythologies which take sunrise and seasonal cycles into
consideration and take the continuous renewal of nature as the basis, it is
assumed that man also renews himself, and thus the existence of a life to be lived
after death in the afterlife. Therefore, the burial ceremonies and traditions of the
dead have been shaped within the framework of man’s wish to sustain his ties
with nature and be included in the cycle of life even after death.

In fact, every living being, who breathes begins to die with birth. Birth is the
beginning of death. Death seemingly displays itself outside of life but it is within
life. In the state of death, we are face to face with something which we bring
along with ourselves; even at the moment, we are born, and not something which
we assume is awaiting us in a far future. According to German sociologist and
philosopher Georg Simmel, holistic life being limited with death affects the whole
context and moment of life (Malpas & Solomon, 2006, p. 180). The first of the
philosophers who dealt with the phenomenon of death is Socrates. In his view,
death is the separation of the soul from the body and is a blessing for all human
beings. Whereas Plato suggested that life begins at the moment the soul breaks
away from its original source and is born into life, and thus the life-giving principle
to man in this world is the soul. He believed that death could only be dominant
over the body and can destroy its functions but it has no effect of the soul (Ozkan,
2013, p. 254). According to Epicurus, death, which is regarded as the most
horrible form of damnation, is in fact nothing. Death does not exist as long as the
individual continues to live, and when there is death, the individuals will not exist
anyway. Therefore, death concerns neither the living beings nor the dead
(Gékberk, 1979, p. 178).
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Contrary to the Epicureans, the Stoics regard death as the most important event
of life. They believe that the world is a whole and a living structure with a soul.
Humans are each a part of that integrated structure. The existentialist
philosophers who were the most intimate with the issue of death believe that
each person experiences certain difficulties about death and the meaning of life
(Magill, 1971, p. 59). The starting point of the existentialist movement is based on
the fear and anxiety felt towards death and dying. Spiritualists, who believe that
communication with the spirits of the dead can only be possible under specific
conditions, separate the soul completely from matter and regard it as a separate
entity, which gives the body a lively and conscious appearance (Onbulak, 1975, pp.
23-25). According to German philosopher Martin Heidegger, who is one of the
leading names in existentialist philosophy, death is the most competent certainty,
and death has an a priori. French philosopher and existentialist Emmanuel Levinas
(2011, p. 16) regards the phenomenon of death as a passive emotion, since it
cannot be reduced to an experience, and defines death as a more effective
atomic fission than existence; in other words, he defines it as a phenomenon
which is more a priori than a priori. The individual in the face of death as an
inevitable and unexpected end experiences a psychological contradiction in any
case. Accepting the existence of each death as part of nature and wishing to be
immortal at the same time, creates a bipolar attitude in people. Sciences such as
theology, philosophy, parapsychology, anthropology, metaphysic, archeology and
thanatology attempt to present various interpretations and explanations for
death, dying and inevitable durations, and consequences of these within an
interdisciplinary framework. In pagan times, in which sciences did not exist,
people created their own interpretations about death and after life through
various myths and legends.

In the evaluation of the phenomenon of death, religion and culture have a very
significant influence. Although the meaning attributed by societies to death has
partially gone through changes due to social conditions and historical periods,
there are almost no religions, or beliefs, which do not make a reference to the
phenomenon of death and afterlife in the world. The customs and traditions of
Turkic and Russian societies, which share neighboring borders, partially share
elements from the mythological eras that are similar. Traditions, which have
continued as mourning, funerals and memorials, carry the hope or consolation
that life goes on in the other world. In old Russian beliefs, the spirit was a guest in
the physical body and would eventually return to the other world, or its home.
That is the reason why coffins were called “home” or “cottage” in some regions.
Since coffins were regarded as the resting place of the spirit, a window was
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opened to the head part of coffins in some regions in Russia, and an icon or a
hand embroidered handkerchief was placed in one side. The archaeological
excavations show that meal cups, bottles, toys, staffs and musical instruments for
the dead with the belief that they would need such things in afterlife. Large cairns
of ancient Turks arranged and decorated like a house in the past shows that they
believed that the dead would lead a similar life to the one on earth afterlife. Small
tables, cups full of food, mats placed on the floor or hung on the walls and other
fabrics, horse harnesses and ‘pillows’ made of leather or tree branches placed
under the head of the dead are all a preparation for life after death.

The reality of inevitability of death was known by the most ancient Turkic and
Russian peoples like the rest of humanity. Mythological designs, which sought
answers to questions about life, such as how the first human came into existence,
the universe, the moon, the sun and the stars were created and why and how it
snows, given place to issues such as the end of the world, why people die and
where they go after death within their own framework of logic. Since primitive
societies had no idea about conceptualization, natural events such as moon and
sun eclipses, whose stages could not made sense out of, falling stars, lightning
and loud thunderclaps were supported by certain connotations and associated
with the phenomenon of death.

One of the greatest goals of Shamanism, which was wide-spread among Central
Asian Turks, was to protect life that was always under the threat of illnesses with
the purpose of delaying that inevitable moment the spirit would leave the body a
little bit longer. That is the reason why the term used to define a shaman was
“healer” (Roux, 1999, p. 28). Shamanist methods were resorted to in order to
sustain the power of life endowed to everyone, and evil spirits or illnesses which
were believed to be a foreign substance in the body were attempted to be
removed. In the ancient times, hopeless efforts were spent to prevent death just
like the present time. Unlike modern societies, primitive tribes gave importance
to the youth and power of a person and believed that ill and elderly people or
those who die untimely were doomed by evil spirits. Therefore, it is seen in some
ancient Turkic clans precautions were taken before they got exhausted and weak
and preferred to commit suicide while they were strong or had themselves killed
by someone close to them. For instance, according to a Buryats’ tradition, elderly
men and women, who were bid farewell before death were put on their best
clothes and made to swallow a large and solid piece of fat after long speeches
were given at the death feast and a large amount of wine was drunk and
suffocated and killed in this manner (Roux, 1999, p. 72). According to a very old
Yakut tradition, when the parents or a relative got very old or had an incurable
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illness, they asked the closest person to them with a blood tie to kill them. The
whole clan got together of this ritual, a large and fatty cattle was sacrificed, the
person decided to be killed was given the best part of the meat and a relative
buried that person alive in a pit in the forest on the third day of the ritual,
because natural death for their children is a source of shame.

The spirit, which did not have any relationship with matter according to the
collective mentality of modern societies, leaves the body of the person after
death. In fact, in modern thought, a person’s death is based on the moment he
loses consciousness since all activities of the brain stop. Therefore, death
subjectively concerns only consciousness. While the body decays and is destroyed,
the spirit continues to live (Schopenhauer, 2014, p. 12). However, there is no
distinction between the spirit and the body in primitive mentality. The reason for
this is that the main phenomenon given importance to in a being by the primitive
people was related to existence. The phenomenon of death, being personified as
an ugly and old woman or man, is an example to that. Therefore, this existence,
which creates death, has in fact an autonomous existence throughout life. In
primitive mentality, the spirit was quite different from the immaterial spirit
accepted in the modern world, and it was located somewhere between the spirit
and matter (Roux, 1999, p. 110). In both Turkic and Slavic clans, it was believed
that the spirit continues to live after death. With the condition of creating power,
everything in the human body could be the spirit. Ancient Turkic communities
believed that the spirit was located in the kidneys, blood, bones, the skeleton or
the heart. Ancient Slavic communities believed that the spirit as a living being
resided in the heart, the chest, stomach area, the liver, blood, the throat or
underneath the right arm. According to Uno Harva (2014, p. 227), it is believed by
Turkic and Mongolian people that there is a spirit permanently living outside the
body, except for the spirit which is believed to live in the human body and to
leave the body when it finds a chance.

! Besides this attitude towards the elderly and old age, there are certain instances, in
which the elderly are treated with great respect as well. As Jean-Paul Roux, who is an
expert in the Turkish world states (1999, p. 74), the elderly were shown great respect
after the fear of old age was overcome. For instance, if an illness or a visible handicap
was not in question, the elderly were treated with great respect among the Kimeks.
Edward Tryjarski (2012, p. 94), who agrees with the views of Roux and is a famous
Orientals and Turkish Language Society honorary member, talks about how old Turkish
communities, in particular Altais were inconsistent in their attitude towards the elderly
and alternated between insulting and glorifying them.
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Just like the present time, people in the mythological periods believed that there
was life after death. According to this belief, when a person died, his existence in
the world of the living ended, but it did not completely cease to exist. It only left
this world and went to another world by adapting to the new conditions and lived
for a certain amount of time (Levy-Bruhl, 2006, p. 239). The pagan individual
regarded the dead person as alive since he viewed this passage as a simple
change in the conditions of the environment and life. The burial ceremonies of
the ancient tribes and their details give an idea about how the people of those
periods perceived the world. Surely, each change in the traditions is an indication
of the development of the consciousness of human beings. The Turkic and Slavic
people of the Stone and Bronze Age similarly buried their dead in graves by
placing them like an embryo or in the sitting position, and thus prepare them to
be reborn or continue their lives in the world they go to. As archaeological
findings also show, Turkic clans before the Common Era buried their dead either
without building any structures and directly in the ground or in a cairn. Below the
mound which forms the cairn, the dead body was buried in an area bordered with
small stones or in a pit on the ground directly or in a coffin made of wood. The
direction of the dead person’s head facing the North or northwest in general
might be related to the North direction being regarded as the place for afterlife
since it is dark. The placement style of the dead bodies shows regional and
periodic differences. The dead were sometimes buried in the fetal or sitting
position or sometimes flat on their back. In addition, graves and cairns were
painted with red ochre, which represents blood and rebirth. Besides Turks, this
ritual was seen as sprinkling red soil on the dead (Eliade, 2003, p. 23). In Slavic
clans, the dead body’s arm or legs were bound or some limbs were cut to give
them an embryo shape with the purpose of allowing rebirth. This tradition was
based on the animistic understanding, in which hunter societies regard
themselves as a part of nature (Ribakov, 1994, p. 268). Behind such behaviors
that primitive tribe portrayed in relation to dead bodies, was the belief in and
wish for a spirit, which left the body with death and immortality. After death took
place, it could be stated that one of the most important objectives among the
positive and negative behavior towards the dead body was the wish to give
tranquility and peace to the spirit, which left the body (Yasa, 2001, pp. 45-46).

The tradition of the ancient Slavic clans to bury the dead after the skeleton was
flexed out of shape or broken, by time transformed into burning the corpse and
preserving the ashes in cairns. The ashes of the dead were preserved in funerary
urns shaped like a human head or body. These urns had lids resembling hats. In
fact, some urns were shaped like a woman’s head with an earring indicating that
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it had the ashes of a woman or similarly like a man’s head with a moustache.
Objects such as belts, earrings, necklaces and pins were attached on top of the
urns shaped like a body as well (Ribakov, 1994, p. 272). Sometimes the ashes
were sprinkled on earth and included in the cycle of life. The red colored soil
sprinkled on top of the grace symbolized blood and fire. In Russian tribes, it was
estimated that the tradition of burning the dead continued until twelfth century.
In 922, an Arab diplomat named Ibn Fadlanz, who witnessed the tradition of
burning the dead near Volga River, narrated the mentality of the long process of
burning based on the explanations of a Russian merchant and translator: “You
Arabs are stupid. You take the person you love and value the most and bury him in
the ground. His corpse is eaten by soil, insects and worms. But we immediately
burn the dead. They go to heaven right away” (Sesen, 2015, pp. 43-44). Burning
the dead is also seen in the ancient traditions of Turks. The belief in the cleansing
and purifying power of fire was effective. Kyrgyz people believed that fire was the
cleanest object. Everything put in fire was cleansed. Fire removed dirt and sins
from the dead (Sesen, 1998, p. 77). In addition, burning the belongings of the
dead served the purpose of destroying the deadly effect believed to be
contaminated by death, and it was about the fear and worry that the deceased
person could miss his/her belongings and come back. The mourning people were
also subject to this purification ritual in order to be able to return to their normal
lives. The relatives, family members and even domestic animals of the dead
needed to walk or made to walk between two lines of fire. According to Ibn
Fadlan’s notes, heaven for Russians was not under the ground but above it. This
was told by the young girl who was to be sacrificed during the ritual. Prior to the
burning ritual, big wooden doors were made. The girl was raised on top of these
doors, which were about two people high by men. The girl, who looked beyond
the wooden doors, said that she saw all of her dead relatives. Initiating the ritual
from high doors was based on the belief of the Russian people that the land of
the dead was somewhere high and far (Ribakov, 1994, pp. 275-276). lbn Fadlan
narrates the burial ceremonies of the Oghuz tribe as follows: “If one of them gets
sick, they immediately put that person in a tent erected far from his house. The

2 prof. Dr. Ramazan Sesen mentions in his work, titled “The Ibn Fadlan Travel Book”, that
lbn Fadlan was a cultured clerk, who was Arabized and worked in the council of
Abbasid Khalifa Mugtadir in the beginning of 10" century. Ibn Fadlan was a part of the
committee sent by Khalifa Muqgtadir in 921 to the Ruler of the Volga Bulgarians Almysh
Khan and he narrated important information about the places and peoples he saw.
(For the translation and appendixes of the Travel Book written by Ibn Fadlan, see: “lbn
Fadlan Travel Book and Appendixes”, Sesen, Ramazan, Yeditepe, istanbul, 2015).
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sick person remains in that tent until he gets well or dies. When someone dies,
they dig a pit as big as a house. They put on a clothing on the dead person, tie his
sash and place his bow next to him. They put all of his belongings in this house/pit
and place the dead there. Then, they build a dome like structure made of soil on
top of it” (inan, 1972, p. 178).

Gradually it has been realized that a person lives the closest experience to death
by the organism slowing down all brain activities, reduce certain secretions,
decelerating breathing, the pulse and heart beats and pass on to the sleep
position, which is a deep state of unconsciousness. Thus, Russian tribes
resembled their dead to people in a state of deep sleep, placed them in sleeping,
lengthwise position and started burying them in the ground. Since it was assumed
that the dead person would wake up and return to his normal life, the belongings
he loved or used every day were put in his grave. Regardless of whether the dead
were burned, their ashes were scattered or buried, there were two views in
pagan Russian society: Either the dead person’s spirit joined the spirits of his
ancestors and remained where he was burned or buried, or he was around his
close ones until the fortieth day. In Russian mythology, death was personified in
different ways. In some regions, death was portrayed as an old woman whose
hand and leg bones were quite prominent, with large teeth and in white colored
clothes. In some fairytales, she has no teeth contrary to the first depiction. Death
is associated with the night and dark as the symbol of afterlife. In the world of the
Turks, death wears dark colored clothes, rides a black horse and majestic and
scary in appearance.

The Other World

One of the first and most important existential issues human beings have given
continuous thought to is the problem of life after death. Starting from the
primitive times, in which monotheistic religions did not exist yet, the belief in
another world, which begins with death and life in this world is continued with a
different system, is still valid today. Although no one volunteers and rushes to go
there, the general belief is that the hardships in this world will not exist in the
other world. In the ancient times, the tradition of placing the loved possessions of
the dead person in his grave, burial of his spouse, horse or servants next to him
by being sacrificed, burning of his belongings, tent/house is related to the idea
that his life in this world is being transferred to the other world to follow him.
Many Asian nations regard the other world as a reversed version of this world.
The reason why the dead are buried after sunset in many regions is the idea that
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it is daytime in the other world, and the dead people are starting a new day. It is
believed that rivers run in the opposite direction, towards their sources in the
underground which is perceived as the other world. According to this view, the
offerings made to the dead are placed after they are turned upside down on the
grave and after they are broken or bended to be proper in the other world
(Coruhlu, 2000, p. 139). According to the common view in all the Slavic
communities, the difference between the mortal world and the other world is
poles apart like day and night, summer and winter, and North and South. The
world of the living is expressed with the right side that is with the east and the
South; it is hot, bright and day time. There is harmony between seasonal cycles
and time slices. On the other hand, the other world is expressed with the left side,
that is with the west and north; it is dark, cold and night time. There is no life or
movement there and it represents chaos.

In the other world depictions of the pagan times, there was no concept of heaven
and hell as accepted by the monotheistic religions. The world was separated into
two and there was only the world of the mortals and the other world. In the
primitive times, instead of the concept of sinning before God, there were
negative behaviors such as departing from the rules and acting badly. According
to pagans, unnatural and untimely deaths such as committing suicide, dying by
freezing, burning or accidents damaged the society. Even if a person died in an
accident, the earth would not accept him since he died before he accomplished
his fate and the evil spirits would create danger for the society. According to the
belief in East Slavic mythology, people who died in an untimely manner during
natural disasters or epidemics disrupted the harmony of nature. Therefore, the
heads or hands and feet of the people who died untimely were cut and stuck to
stakes, made from willow branches and thrown to abandoned places, stream
beds or far away areas where no one lived (Agapkina & Petruhin 1995, p. 187).
Although the spirits were believed to travel between the two worlds and they
were not dangerous, they were always met with uneasiness in the mortal world.
These unworldly beings were believed to be dangerous since they belonged to
the world of the dead. Although the other world couldn’t be seen, it was believed
that the borders of the two worlds could be overcome with wizards. This border
between the world of the living and the dead was materialized as a burning sea or
a river. According to a tradition practiced until the recent times, with the purpose
of helping those who were going to cross the fire river which is boiling with hot
and resinous flames, two extra woods were thrown to the hearth to feed it after
meals were cooked. Another border with the other world was the hearth which
was related to fire. According to this belief, communication with the other world
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was possible through the chimney of the hearth because the chimney was an exit
which was in a higher place in a house and a special place where communication
was established with the supernatural forces. While illnesses, evil spirits or the
deceased person’s spirit left from the chimney, it was possible that the devil or
evil spirits which brought deadly dangers might enter. In cases where there was
lightening or heavy thunderclaps, the chimneys caps would be closed and evil
spirits would be prevented from entering. In dead burial rituals, the hearth
symbolized the path to the other world and even death itself. The caps of the
chimneys were opened in difficult deliveries. Among the Bashkir communities,
the gutter was lifted upwards to help the deceased person’s spirit easily left the
house. The spirit of the person about to die left the body in the shape of a
butterfly and perched on side of the hearth chimney or hearth chair (Tryjarski,
2012, p. 101). According to the Russian mythological descriptions, children came
from the other world when they were born. The hearth as the border between
the two worlds prevented fearing the dead person and fulfilled longing for that
person. After the burial, people looked at the hearth and thus to the other world.
The spirit’s passage to the other world was defined as a difficult process. While
the dying person was in the agony of death, all the windows, doors, stove lids,
barrel and cooking pan lids were kept open to give way to the spirit. In addition,
the bodies of the deceased people were taken out through the special gaps
opened on the walls or window bays (Levkiyevskaya, 2000, p. 170).

In the burial ceremonies of the dead, stones played an important role due to their
hardness, weight and stability. According to Russian legends, while the Alatir
stone which was considered to be the father of Stones in legends appeared when
the world was not established yet, and there was the oak tree on it as the symbol
of the tree of life. According to the legends, in particular heavy and large stones
prevented the spirit of the dead to enter the world of mortals. Therefore, stone
and sand hills were formed in places where the dead or their ashes were buried in
burial ceremonies for a long time in Russian tradition; the circumference of the
grave is till encircled with smooth stones of same size and a large stone is put on
top of the hill. Cumans, one of the Turkic clans, formed a big hill on top of the
dead people’s graves and erected a statue/balbal (a monolith) in the memory of
the deceased on top of their graves. Tall stones were erected on the four main
corners of the graves in different areas (Harva, 2014, p. 260). In Russian
mythology, the oak tree is referred to in relation to death as well along with being
the tree of life. In the very ancient times, the coffins, and after Christianity, the
crosses on graves were made from oak trees. According to the mythological view
of the world, the oak tree is related to death. Thus, the branches of the birch tree
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were placed where the deceased person would be buried. Also, the base of the
grave was furnished with the branches and leaves of the birch tree, a ‘pillow’ was
made from branches and leaves, put under the head of the person and a birch
tree was planted next to the grave. In the rituals, apples and apple trees also
played an important role. Especially after Christianity, on the day Christ received
revelations on 19th of August, it became a tradition to put apples and cookies on
the graves of children. According to the tradition, the dead person, who ate these,
was nourished in the other world. Even today, Russians leave apples along with
bread, eggs and money to graves. It was believed that the spirit lived temporarily
on the tree until the corpse was buried. In some places, strings were tied to the
trees in graveyards to facilitate the ascension of the spirits, or green tree
branches were hung to the condolence house to allow spirits to sit. According to a
tradition in some Turkic communities just like the Kyrgyz people, corpses were
placed on top of tree branches which were regarded as the dwelling place of
spirits and the corpse stayed there until it began to decay or its flesh was cleaned
by birds (Coruhlu, 2000, p. 140). This practice was actually based on the principle
of separation of the flesh from the bones; in other words, the cleansing of the
skeleton and rising from the dead through the bones. In particular, placing bird
wings on the shoulders of child corpses and putting them on tree branches
symbolized the spirit’s return to the tree of world (Yggdrasil) in the shape of a bird.

There are different portrayals about what the spirit does after a person dies.
According to a belief of the Yugurs, one of the ancient Turkic communities, the
newly deceased person couldn’t reach the underground world until the shaman
made his spirit accepted by the other world. The deceased person tried to take
his family and domestic animals with him. Therefore, to prevent the spirit of the
dead person from following other beings, a different road was taken from the
graveyard to the house. According to this belief, dead people could adapt to their
place after three, seven or forty days and they went to the other world after the
funeral feasts organized for them. The spirit would go to the other world in
different manners. The famous Turkish folklorist Pertev Naili Boratav talks about a
village in the Mudurnu region which is north of Ankara, where the villagers told
him that the spirit takes the form of a fly and flies; cats were not allowed into the
room of the deceased at that moment since they feared from the cat eating the
spirit (Roux, 1999, p. 159). The other Turkish folklore expert Sedat Veyis Ornek
mentions (1971, p. 61) in his research he carried out in different areas in Anatolia
that the deceased person’s spirit is resembled to a fly as well. He states that a
similar belief is still true for Erzurum, Cankiri, Afyon, Sivas, Kayseri, Igcel and Datca
besides Ankara. In Igel and Datga regions, a deceased person’s spirit is regarded
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as a fly with green wings. Similarly, according to the old Russian traditions, it was
believed that a deceased person took the shape of a fly or a bird. Therefore, on
the first night of the deceased person, the elderly kept watch beside his grave
with a glass of water with honey and wait for the spirit to appear as a fly. The flies,
which swarmed on the dead person, were not driven away or killed
(Levkiyevskaya, 2000, p. 163). The deceased person’s body was kept at home for
three days to finish his business in his house and farm for the last time. During
these three days, the deceased person was believed to eat the meals he was
served and saw everyone and heard everything.

In another Russian belief, the deceased person felt everything until his corpse was
put in the grave and was covered with earth; therefore, the dead should have
been approached with respect. All the doors, chimneys and windows were kept
closed for the spirit not to come back the moment his corpse was taken out of the
house. The arrow of the funeral car was pointed at the opposite direction to face
the graveyard and was kept that way for forty days to prevent the spirit from
taking the same car and return. Since it was believed that the spirit would visit his
home for forty days after the burial, honey, water, bread and salt were placed in
front of the window to feed the spirit. Due to the belief that the deceased person
could take the other family members or his domestic animals with him, after the
meat of lamb, pig or sheep was cooked and eaten to commemorate the dead, the
bones were buried in one corner of the farm. The door of the barn was locked to
prevent the animals from the dead person. Since it was believed that the spirits of
the dead remained in the clothes they were wearing when they died, babies were
never buried without their sashes and men without their belts. Comfortable
shoes were put on girls’ feet. Mothers, whose babies died, should not have cried
too much, because it was believed that teardrops could burn the baby. Boiled
barley or rye, honey, pancakes and eggs were put in the grave as an offering to
the spirits of the dead to show respect. On the ninth and fortieth days, the first
bite of each meal and the first glass of water was placed in a corner of the table
for the spirit of the dead.

According to a belief prevalent among the ancient Slavs, the duration each person
would live on earth was pre-determined before they were born. Accordingly,
there were two types of death. The people who died from old age were
respected; the spirits of these people were referred to as “mother-father”,
“grandfather” or “ancestor” in the society and commemorative rituals were
performed a few times a year for them. In these rituals named “warming the
ancestors”, fires were built to warm the spirits of the ancestors. Those in the
second group, depending on their cause of death, were people, who died due to
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committing suicide, getting drowned, frozen, burned, by accident, getting lost or
those, who shortened their life or destroyed it by excessive drinking. Stillborn
babies and children killed on purpose or by accident by their parents or children,
who were cursed and died in early ages, witches or wizards and people who
didn’t get married, did not have children and died without leaving a new
generation behind, fell into this group. People who died in this manner were
regarded as doomed and that the earth would not accept them since they did not
join the natural cycle of life. The Tatars believed that the corpses of people who
drank excessively did not like water and chased away rain clouds, leaving their
graves. This caused droughts and the crops to get scorched. In cases where the
draught continued for a long time, the gaps in the graces were filled with water
with forty buckets of water for each grave. In fact, sometimes the corpses were
taken out of the graves and buried in marshes (Tryjarski, 2012, p. 135). A similar
practice was carried out by the old Russian tribes. Those who drank excessively
and shortened their life spans were believed to upset the balance of nature and
caused droughts and epidemics. The spirits of these people sucked the humidity
of the earth since they were always thirsty and caused droughts. The places
where these people died were frequently watered to prevent this.

In Russian mythology, the spirits of those who died in an untimely manner
transform into evil spirits called “rusalka”, “ubir”, “kikimora” who lived in various
places. It was thought that these unworldly beings upset the balance of nature,
led to untimely rains or droughts and thus result in famines, brought epidemics
and reduced abundance. Therefore, these spirits who were thought to be
dangerous were never referred to. The bodies of these people were not buried
into the ground to avoid making the nature angry, and they were buried in
secluded parts of forests, stream beds and marshes and covered with tree
branches, stakes, wood and moss. It was believed that the spirits of those having
untimely deaths were taken away by the devil in severe storms and hurricanes.
Therefore, when there were severe storms, it was believed that someone
committed a suicide or a wizard died (Zabilin, 2014, p. 283). Some Turkic
communities also believed that the spirits of those having untimely deaths,
committing a suicide, women who died without giving birth were dangerous since
they left without fulfilling their worldly duties. People who committed suicide and
died were turned face down when they were being buried. Ancient Yakuts
believed that a normal person would live until 70 years old. While dying before
this age was explained with the doings of evil spirits, those who were still alive
after they turned 70 caused uneasiness. These people were believed to steal time
from their children or grandchildren. In some Turkic communities, the evil spirits,
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believed to bring death and illnesses, were referred as “aza”, “kormos”, “puk”,
“albiz”, “sulbus” (Tryjarski, 2012, pp. 129-133).

Conclusion

Death, which is the last stop of life, is unknown, irrepressible, inevitable and
threatening. Regardless of whether death is caused by evil spirits bearing hostility
towards humans, as believed in the primitive times, or by loss of consciousness as
believed by modern societies, it is ultimately at least a material termination. Since
there cannot be any death without a cause, even though it is possible arrive at a
conclusion within the compass of the technical resources of the present time,
what happens after death is a mystery, which has not been solved, since the
existence of humanity. Humankind partly resumes the beliefs and practices from
the mythological periods about death and afterwards to reduce the amount of
fear and loneliness he feels in the face of the failure to disclose this secret. A part
of the traditions and customs about death finds the way out by designing ‘the
other world’ and acknowledges the idea that the dead will continue their lives
there. The rituals and traditions carried out about death along with the negative
perception of death gain positive characteristics due to their aspects of
strengthening social relations and sustaining social life. Certain rituals, beliefs and
acknowledgments belonging to the mythological periods, being similar in Turkish
and Russian communities and maintaining some these through various practices
today can be explained by death being a common end for each being. The effort
spent by people in the primitive times to explain the unknown caused the
emergence of similar behaviors and practices about death in different societies.
Death, being the inevitable end for everyone and the ambiguity of what happens
afterwards, added a universal point of view on death into the customs of Turkish
and Russian communities, located in neighboring geographies. As a result, it can
be stated that behavioral patterns about death in the face of cultural, social and
regional differences have not been greatly affected.
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Common Points between The Hizir in Turkish Culture and Lakshmi in Hindu
Culture
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Abstract

Human memory is important in identification of common points and social
identity as a “data bank”. Common history, belief and rituals of people forming
the society reveals the social memory and cultural memory.

Festivals, belief and rituals during the festivals are among these. Festivals are days
when national and religious emotions, beliefs, customs are practiced, exhibited by
all of the nations, the sense of being a nation being formed, reinforced. These
festivals are also important in terms of spiritual integration of all the people living
in a country. Festivals have a significant place in social memory. Festivals and
preparations to these festivals, celebrations, rituals, beliefs continue living as they
are repeated and reinforced in the social memory.

In our paper, we will address Hidirellez, celebrated in Turkish world, and Diwali
festivals, celebrated in India and many Asian countries and evaluate the belief of
Hizir and Lakshmi, which are in the center of these festivals, and similarities in
these beliefs and celebrations.

Hidirellez is a festival where spring is celebrated and summer is welcomed in the
Turkish world. In Hidirellez, longstanding ancestry from ancient Turkish beliefs,
traces of fire, water and plentifulness cults and related rituals can be seen. Also in
Diwali, which is celebrated in Asian nations, we can see that similar cults are
present and from festival preparations to beliefs related to festivals, there are
similarities. Common cult of these festivals, plentifulness, kind of forms the spirit
of celebrations. The belief of Hizir visiting homes and spread plentifulness is also
present in the beliefs and practices formed around Lakshmi in Diwali. Cultural
commonality and similarities form the common language of different nations.

Keywords: Diwali, Hidirellez, Lakshmi, festival, rituals,
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Introduction

Social belonging, which we call as social identity, is based on a common language,
or more generally, the participation of common knowledge and memory, which is
achieved through the use of a common symbolic system. Anything that shows
commonality can be an indicator. It is not the language, but the function of the
symbols and the indicator structure are important. All of this commonality, which
is symbolically shown, is called the cultural system. The cultural system is the
vehicle on which your common identity is based and maintained for generations
(Assmann, 2001: 139). Human memory is important for the survival of cultural
elements as a "data carrier". Social and cultural memories emerge in a society
that has a common history, and therefore common memories. According to
Assmann (2001: 43), social memory is an epitome of group membership. At the
same time, it is a concrete identity.

In order for a truth to be placed in the memory of a group, it is necessary to live in
the form of a certain person, place or event. In order for an event to stay in the
memory of a group it must be enriched with meaningful truth. Every personality
and every historical event introduces a lecture, a concept, a symbol through this
memory, and society becomes an element of the system of thought (Assmann,
2001: 42).

Each culture forms something called binding. This structure is both unifying and
binding in both social dimension and time dimension. By creating a "world of
symbolic meaning" from the spaces of common experience, expectation and
action, we connect people together by providing the means of trust and support
with unifying and binding power. Two sides of the culture, meaning prescriptive
and narrative, guiding and transporting dimensions constitute the basis of identity
and belonging which give individuals the possibility of saying “we” (Assmann,
2001: 21).

The social group that established itself as a society with common memories
protects its past in two ways: its own peculiarity and continuity (Assmann, 2001:
45).

The first form of organization of cultural memory is festivals and various rituals
(Assmann, 2001: 59). It has become a tradition in the whole world to meet the
days of the past, the years and seasons with public ceremonies. These ceremonies
are neither fun and good things, nor fun to spend time with. On the contrary, they
follow a pattern that fits everywhere more or less closely, and serves strictly for
functional purposes (Gaster, 2000: 23). Celebrations are repeated with the
transfer of knowledge, beliefs and rituals. The festivals reflect and live by the
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people or groups they belong to, whether they are religiously celebrated or
traditionally celebrated. And people from all social and cultural levels of society
are involved in these celebrations.

These ceremonies have the function of gathering the members who are living in
the scattered society together at a certain time and directing a common activity.
In ceremonies, those who participate in the entertainments thus reinforce the
belief that they can take the forces of nature under their control (Nirun-Ozénder,
1990, 260-261).

The festivals enlighten the background of our existence which is neglected in our
daily life. The main goal of the festivals is not to create a sacred time opposite to
the daily time, but to divide the time into chapters (Assmann, 2001: 61). The
information we bring from the past helps us legitimize the existing social order.
The information and images that are carried are transferred on ritually with
ceremonial practices (Connerton, 1999: 12). The ceremonies have taken formal
forms and have a tendency to attach to a certain style and to repeat at certain
intervals. Recurrence is also a sign of continuity of the past. Ceremonies are
consciously practiced to express certain emotions (Connerton, 1999: 71).

Hidirellez in Turkish culture, Diwali in Indian culture, are festivals which are
carried from past to present, carrying all the qualities of coding in memory and
carried on with ceremonial practices.

While there is no written source on the ceremonies of the oldest communities in
history, both ethnographic observations and daily remnants of folk beliefs can
give an idea of the way they are carried out (Ozbudun, 1997: 108). We have done
our work by coming out of the beliefs and rituals for Hidirellez and Diwali from
past to present.

Hidirellez is a festival celebration that takes its name from Hizir and ilyas. It is a
festival celebrated in the spring and welcomed in the summer. According to the
belief of the people, on the night that connects May 5 to May 6, Hizir and ilyas
will meet in the world to give life to the nature. Tonight is considered to be the
day when winter ends and summer begins. These days, which are called as the
days of Hizir, are the days of revival, abundance, fertility after the distressful
winter days.

According to the Turkish people's beliefs, Hizir is a prophet who is in the mystery
of mortality. Hizir is a powerful and helpful messenger of God on earth. It is
believed that Hizir helps those who are in trouble. In the night that connects May
5th to May 6th, Hizir helps those who are in trouble and makes similar
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applications in the whole Turkic region, believing that they will fulfill their wishes
(Glnay 1995: 3).

Hizir helps clean, faithful people. He offers richness and wealth to the places he
goes. He gives cure and healing. He gives plants greenery, reproduction of animals,
strengthening of people. He helps people to open their luck. He is a symbol of
luck and fortune. He has miracles and oracles.

Diwali is one of the biggest and most magnificent celebrations in India. Diwali is
also known as "light festival". In the western and northern parts of India, Diwali
points to the beginning of a new Hindu year.

Diwali points to stories and different historical events celebrated by, Hindus, Jain
and Sikhs and some Buddhists. There are important differences in regional
practices and rituals. But they all symbolize light and victory over darkness,
knowledge over ignorance, goodness over evil and hope (Narayanan-Heiligman,
2008: 31).

In Diwali, Lord Ram (the reincarnation of Lord Vishnu in Treta Yug) returned to
the capital Ayodhya after 14 years of exile, when his stepmother Kaikeyi ended up
slandering him because of her jealousy that her son Bharat could not become king.
Though thousands of years have passed, the idea of Ram Kingdom (Ram Rajya) is
still remembered today (Bahadur, 2006: 208).

In Andhra Pradesh, Tamil Nadu and Maharashtra, Diwali celebrations start on the
day that Lord Krishna kills the devil named as Narakaasura.
(https://apanangipally.wordpress.com).

The common and most important aspect of the celebrations of Hidirellez and
Diwali are the blessings, fortune, abundance, goodness, health cultures of Hizir /
Lakshmi and time in both celebrations. In Hidrellez, the visit of Hizir and in Diwali
the visit of Lakshmi to a house also means abundance, blessing and fulfillment of
the wishes of the visited households. Therefore, this blessed visit in both cultures
is awaited with prayer and various rituals.

The people believe that Goddess Lakshmi visited their house in Diwali. Lakshmi is
the wife of God Vishnu. When her husband Vishnu comes to the world, Lakshmi is
embodied as his wife (Kaya, 2001). "Shakta" thinkers say that "creative power"
will be a "Mother" power, such as the one we call our difficult moments. Shiva's
wife Parvati, Vishnu's wife Lakshmi, Krishra's wife Radha are sacred mothers. In
fact, all these are the different names of Caganmata, the sole universal force of all
creatures (Kaya, 2001: 62). Hence worshiping a mother goddess has been a part
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of Indian tradition since its earliest times. Lakshmi is one of the mother gods and
is addressed to her as "mata" (mother) instead of "devi" (goddess).

The beliefs in Hidirellez and Divali, rituals come against us as the remaining of the
past. According to Gaster (2000: 43-45), seasonal purification ceremonies are
universally found in both ancient and modern societies. The last month of the
year among the Romans was specifically devoted to purification. Temples and
sacred vessels were cleaned thoroughly in this season. Evil forces and spirits were
fired by various ceremonies. In Chitral, this ceremony was called banishing evil.
The removal process was mostly done with the aid of fire.

In Hidirellez, traces of the ancestors, fire, water and fertility cults from the old
Turkish beliefs are observed and rituals related to them are seen. The traditions
practiced in Hidirellez are directed to wishes of healing, health, abundance,
wealth, property, fortune, fate, talisman, luck, miracle and oracles.

The first preparation in Hidirellez and Diwali is to paint and clean the houses. At
Diwali preparations, the floor of the main room is usually plastered with red soil.
If the plaster has been done recently, the floor is re-applied in a fine manner.
Door and entrance is plastered with red soil to encourage Lakshmi to enter
(Boivin, 2000: 371). Especially the room where the prayer (Pujan) is made is
whitewashed. There is a Madhubani-style painting depicting the events of Lord
Ram, Sita, Lakshman and Haruman (even Krishna avtar and Gopis and raas lelas)
and other gods. These events are depicted in square frames or rectangles
(Bahadur, 2006: 211).

In both celebrations, the water cult, the symbol of purification, comes into the
foreground. From mythical accounts, to religions, to philosophies in a broad sense
of belief and contemplation, water is purification from evil, from disease. Water is
not only physical but also spiritual purification. According to Eliade (1991: 108),
water represents the universal accumulation of latent forces. Contact with water
always involves revival. The waters are both purifying and invigorating in
shedding sins.

Hidirellez and Diwali's first and most important joint ritual is morning. In Hidirellez,
you start the day with the early bathing in the morning. Forty kinds of plants
collected from the soil are boiled and water is drunk or bathed with the belief
that all diseases will be good for the future (Cingdz, 1990: 45). It is believed that
those who bath with this water will be protected from any kind of evil that year,
will not get sick, and will heal when sick. It is also believed that those who enter
the water in the night will be immune to any illness, since all the waters are
littered during the night of Hidirellez (Ocak, 1990: 153). In addition, it is believed
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that the hair of the people who wash with this water will be longer and they bring
abundance to the house that they went as a bride (Soylu 1990: 145). Rain water is
also drank for healing.

In Diwali, the bath made before the sunrise after oily massage is good. Before
sunrise, bathing in the light of the stars is considered to have been made in the
holy Ganga (Bahadur, 2006: 211). As a result of the oily massage and bathing, the
person eats away all the ego, anger, fight, pride and jealousy of the previous year.
This is a new beginning. Material and spiritual cleaning takes place. It is believed
that this bath will purify from all dirt, evil and ominous things before Goddess
Lakshmi comes (www.hindu-blog.com).

"Oil" has been regarded as an important element of human life by Turks and
other Asian nations that are adjacent to Turks in every period of history. The "oil",
which is regarded as sacred and abundant symbol of abundance, was also poured
on to their faces and bodies, as well as on objects they valued and respected (e.g.
monuments, inscriptions, tombstones, trees, places of worship, sculptures, etc.)
(Alyllmaz, 1999, 25-28). Kyrgyz Turks pour oil onto their newborn baby with the
purpose of the baby to become compassionate and good-looking; they believe
that this baby will last a long, healthy, happy life that its earnings will never be cut
off (Polat, 2008, 98-99).

On the night that connects May 5 to May 6, because the belief that Hizir “has
roamed on the earth and brought blessings to the things that he touched” is very
common, the lids of food and drink containers in the houses are left open and the
locks of warehouses and money chests are left open.

In the night of Hidirellez the lids of all the food bags are opened. Each food is put
in a bag and hanged in a branch of a tree, taken back in the morning and stored.
This is done to increase abundance and abundance (Meydan, 1990: 118). It is said
"Leave your locks open, Hizir will come" with the purpose of bringing blessings to
the food. On the day of Hidirellez, the house and doors are left open.

In the night of Hidirellez, flour is sifted on flour board, placed in balcony or in the
garden and if there is a mark on the board next morning, Hizir has passed over it.
There becomes so much abundance in that house (Kahveci, 1990: 79). The belief
that Hizir brings luck and abundance to the places he roamed or touched on the
world is very widespread.

Lakshmi is also believed to have traveled the world at Diwali night. On the
evening of Diwali, doors and windows are left open with the belief of Lakshmi to
come. Small earth lamps filled with oil are placed in various places inside, outside
and in temples (Mead, 2008). These practices are to invite Lakshmi. Illuminated
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spaces are an invitation to Lakshmi. There is a widespread belief that Lakshmi and
connected to that abundance will not come to the dark houses (Kaya, 2001: 65).

Light plays a central role in almost all mythologies and traditional religions. The
power of God's creation and creation is symbols. The most appropriate revelation
of God is happening all over the world with light. The light plays a major role in all
mythologies and religions in the birth of the privileged people as temporary or
permanent messengers, rebirth or emergence of the gods (Roux, 2005, 278).

The light and the elements that emit light have a special place in both mythology
and religious belief systems. These elements have been associated with the
supreme creator and beloved entity and gained a sacred dimension and are
considered as an integral part of it (imamoglu, 2015: 206).

The difference between good and evil, being and absence, night and day, light
and darkness is produced by the light. Light is both mysterious and influences the
formation of the real world. In some religions or beliefs the light stands directly
and indirectly in others. Light beliefs are personalized in ancient beliefs. In Turks,
light is not deified, but it is seen as the most important sign of God. The light is
protected in daily life and the darkness is deferred. There are evils in the dark,
goodness and beauty among the lights (Onal, 2007: 157). Light and dark are
opposite concepts: light is loaded with positive, and dark is loaded with negative
associations (Esin, 2001, 22). “Light is the light of knowledge, emotion, thought,
love. It is discernment, foresight, experience, mind”. http://www.simavim.com/
forum/index.

In many religions and cultures, light elements are used in celebrations and
ceremonies, fireworks are laid out, lanterns and candles are burnt on special days
and festivals (imamoglu, 2015: 222).

In these celebrations, light and fire cults must be handled together. The tradition
of jumping over the fire, which is quite common in the Hidirellez ceremonies,
depends on the "fire" cult, one of the main cults in the old Turkish belief system.
It is believed that the fire extinguished the evils and destroyed the diseases.
Parallel to this belief, blazing out the patients, incense burning, lead casting,
burning of the harmal are the traditions for expelling diseases (Cay, 1990: 21).

In Diwali, fireworks are being lit as well as illuminating according to the general
theme of the celebrations. It is also called the light festival because of the fact
that the light is in the foreground.

In Diwali, in the evenings, pujan is performed before the darkness falls. First, the
place where the puja will be performed is decorated with candles, "diya"s, and
"hatri"s made of earth and put in the center. The paintings of many gods and
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goddesses - Lakshmi, Ganesh, Ram, Sita, Lakshman and Hanuman - are placed on
the table. After worship has been completed, everybody takes some rice in their
hands and tells the story of Diwali: This is the story of an old woman who sent
“Diladdar” the friend of the poor from her house and took Lakshmi to her house.
In the story, the relation between Lakshmi and light is told. In the end of the story
all the members of the family throw the puffed rices they hold over the head of
Lakshmiji and Ganeshji and shout as “Get out Diladdar Lakshmi has come”
repeating three times. (Nikal Diladdar Lakshimi aayee) (Bahadur, 2006:217).

For those who attend Hidirellez and Diwali celebrations, dressing new and clean
clothes, visiting elderly and relatives, special food preparations and catering, and
giving gifts are common practices. Both offering foods and giving gifts are
important for strengthening the friendships. In addition, food that is common will
gain blessings and sanctity. Meals presented to the poor provide social solidarity.
The social relations of the festivals, particularly eating food together and giving
gifts, are the samples of the most remarkable points in terms of strengthening
family ties. Festivals are special moments in which family relationships,
friendships are reinforced and sharing is experienced. These shares also
contribute to social planning.

In Diwali, silver coins are used during prayer (11/21/31/101). These silver coins
are also stored for use in the next year's puja (Poddar, 2008: 71).

In Hidirellez, metal coins are put under the rose seedlings with prayers. Early
morning money is used as abundance money for a year. It is believed that the
money hidden in the wallet until the next Hidirellez increases the abundance.
Next year, the money used in the previous Hidirellez is used. These funds are not
spent for a year.

At Hidirellez night, people hang wishes to the branches of roses or the vineyards.
These are wishes, such as having a job, getting married, healing, meeting, getting
school, passing the exam or having a child. Those who ask for a house or a car,
draw what they want or write that they want on a wish paper. They leave it to the
root of the rose plant.

These rituals are still valid in the everyday Turkish society and Indian society from
past to present.

Conclusion

Hidirellez and Diwali, whose rituals are related to purification, remembrance,
unity and sharing, are living within the axis of Hizir and Lakhsmi without losing
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their ties with the history. The repetition of celebrations is a prolongation of the
uninterrupted past.

No matter what the demonstration was made at the ceremonies, they also
engulfed in behaviors and thoughts not related to the ceremony (Connerton,
1999: 71). The movements that have come to the forefront in the rituals, the
word molds are also in our daily lives. It is possible that we do not see their
influences in both societies. Ceremonies, celebrations, rituals are another way of
expressing ourselves to the environment. What we want to tell is carried with
these ceremonies to the future from past to present.

A comparative method is needed to examine the relationship between a culture
of folklore and the individual in the culture. It is not possible to know what is or is
not a culture-specific one without investigating the possibility of events in close
proximity to each other or in related cultures from the same root.
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A Comparative Linguoculturological Analysis: “Woman” Concept in Russian and
Turkish Linguocultures (on the Basis of Russian and Turkish Languages)
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Abstract

Woman has been an international research subject for all cultures around the
world. There are various perception forms against woman in every culture. These
perception forms have taken place in the language. It is a fact that proverbs and
phrases light the way for nations’ history, culture, and customs. There are
different statements about woman in proverbs and expressions, accepted as the
national presence of every nation. Linguoculturology emerged to investigate the
interaction between language and culture towards the end of the twentieth
century, takes human within an inseparable integrity of culture and language. In
this regard, in our study, approaches against a woman in Russian and Turkish
cultures will be comparatively discussed in terms of linguoculturology; proverbs
and phrases of both cultures will be examined through woman concept and
language philosophies of both cultures will be revealed.

Keywords: Linguoculturology, Woman, Russian, Turkish
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1. Introduction

Woman has always been one of the most searched topics of social sciences. The
role of woman in society, responsibilities imposed on woman, feminist researches
still continue to be relevant. In this study, comparative linguoculturological
studies were carried out through the concept of woman and attempts were made
to identify stereotypical thoughts that emerged in the society about woman. The
characteristics of the social position of the woman and the thoughts prevailing in
society can be found in idioms, proverbs, words and phrases. Before we start
examining the concept of woman, we need to explain the concept in general. The
concept shows us the consciousness and values of the societies as a unit that
carries national-cultural facts in linguoculturological sense. In terms of
linguoculturology, concept is a cultural, mental and linguistic formation. Yu. S.
Stepanov explains that “a concept is a clot of culture in the human mind, the form
of how culture is perceived in the mental world of the individual;, on the other
hand, it is a means of how one enters into the culture. The concept exists in the
mental world of a person not in clear terms, but as a “bundle” of ideas, concepts,
knowledge, associations and emotions that accompany the word, it also includes
the complex structure of the concept, and what makes it a factor of a culture”
(Stepanov, 2004, p. 43). According to Stepanov's definition, the human mind is a
cultural 'clot'. Based on this definition, we can say that concept includes whole of
conceptual and cultural components. Expressions bearing national and cultural
values are settled in language and we can see them as word patterns in daily life.
These words reflect the language worldview of that culture. In this context, we
will examine comparatively the concept of "women" of two different cultures.

2. The concept of woman in Turkish linguoculture

It is possible to classify women in many different ways in Turkish such as girl,
woman, bride, wife, dame, sister-in-law, mother-in-law, housewife, widow, cook,
nurse, mother, sister, elder sister, aunt, madam, lady, slut, wizard, fortune teller,
fairy and witch. (Eshkenov, 2007, p.5) When we look at the meaning of the word
of woman in the TDK (Turkish Language Association) Contemporary Dictionary, it
is listed as follows:

1. An adult female person, a dame, matron

2. One who has the virtues and skills required for maternity or home
management

3. Maid
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4. Madame (www.tdk.gov.tr)

As you can see, the first meaning indicates gender, while the second meaning
shows us the responsibilities of the woman at home. The differences between
men and women are also reflected in our language. The proverb "A woman's
disgrace is a man's source of pride"1 shows us this. While women are not
tolerated in the event of any wrongdoing, the same situation does not apply to
men. While women are castigated when they do something which the society
thinks wrong, men feel proud of and boast about it. The proverb "The woman's
ruse made the man lose"> means women are superior than men in cunningess.
Therefore, a negative judgment is imposed on women compared to men.

Another responsibility charged to the women in the Turkish society is the
maternity: "There is no love like a mother’s or a place like your homeland"® The
love and respect for the mother is a feeling that is deeply rooted for the Turks.
The great Turkish thinker Ziya Gokalp advocates that the ancient Turks were
democratic and feminist (Dogramaci, 1989, p.79). In his book, The History of
Turkish Civilization, he describes the woman as a complement to man: "There was
no sexual division of labor for Turks. The sexual division of labor arose because the
woman became a taboo. Women were not taboo for ancient Turks, so they
participated in every work of men. In the war, in banquets, in meetings, and in
religion, politics, moral, fine arts, language and economics women were together
with men..." (Gokalp, 1987, pp. 257-258). Therefore, the Turks did not put women
in the background before accepting Islam. In fact, it is possible to say that with
the acceptance of Islam, the value given to the women increased even more. The
hadith "Paradise lies at the feet of the mother" is a summary of the value given to
the mothers. The hadiths "The woman is equal to men and the other half of the
society", "The one who takes care of the rights of his wife is a good Muslim" also
advise that women should be valued. The researcher Ali Torun made the
following conclusion in his article entitled "Viewpoints about woman in Dede
Korkut epics and their traces from the ancient Turkish culture: “According to the
civilization circles of the Turks, woman was 'a being busy with fun in the hunter-
gatherer society; active at every stage of life in horse-nomadic society; quiet
depending on the way of life and passive compared to the woman in the nomadic
society; but still on her husband's side in settled civilization” (Torun, 1999, p.153).

YIn Turkish: Kadinin yliziiniin karasi erkedinin elinin kinasi
% In Turkish: Kadinin fendi, erkegi yendi
* In Turkish: Ana gibi yar vatan gibi diyar olmaz
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The proverb "Female bird makes the nest"* which is very often used in Turkish
society also emphasizes the importance of woman in the family. The woman is
seen as the person who organizes the house. The responsibility of the marriage
institution is actually on the woman's shoulders. A woman is expected to be a
good wife to her husband and a good mother to her children.

In Turkish culture, marriage for women is highly important. Women who do not
get married are put under pressure by being called "spinster" and the unmarried
woman feels incomplete, worthless and despised. Single women are constantly
told to get married. The unmarried woman gets disreputable in the society and
she is pitied as she is lonely. At her father's house, the daughter is thought to be a
guest. If the father dies before his daughter gets married, the daughter may be
left alone and may have financial difficulties. As a result, there is also the
possibility of breaking bad to earn money. Therefore, marriage can be said to
have become a state of social security for the woman (Uguzman, 2014, p. 39):
"Father's bread is dungeon's bread, husband's bread is own bread"s, "Father's
money is temporary, husband's is permanent"G. It is also believed that women
should get married at an early age. As the girl's age progresses, the number of
those who propose to her becomes less. This time, older men or widowed men
come to propose to her: "The early bird catches the worm, the early married gets
the baby"7 "One who eats one's fill early in the morning and one who marries at
an early age cannot be deceived"®. Families are also advised to marry their
daughters before it's too late. In fact, whom the daughter should marry is a
matter to be decided by the elderly in the family more than the daughter herself.
It is emphasized that the girl cannot make the right decisions on her own, just as
in the proverb "Let your daughter on her own and see whom she marries"’. A girl
who does not have experience can only act with her emotions and may not make
sensible decisions about the future. The boy's family usually prefers girls who
have got good family discipline. Proverbs such as "Like mother like daughter"lo,
"The son learns to write from his father, the daughter learns to wander idly from

* In Turkish: Yuvayi disi kus yapar

* In Turkish: Baba ekmedi zindan ekmegi, koca ekmegi meydan ekmegi
® In Turkish: Baba vergisi gériimliik, koca vergisi doyumluk

7 In Turkish: Erken giden yol alir, erken evlenen dél alir

® In Turkish: Sabahtan karnini doyuran, kiigiikten evlenen aldanmamis
% In Turkish: Kizini birakirsan ya davulcuya varir ya zurnaciya

%11 Turkish: Anasina bak kizini al
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her mother""" advises that the family of the girl to be married is also important. It
is thought that the girl will practice and live whatever she learns from especially
her mother, so it is not enough for her to be benign, decent or beautiful in order
to get married. One of the most important characteristics of girls to be married in
Turkish society is the virginity. While divorced women are not welcomed to marry
again, men can easily make their second marriage and even prefer to marry a
virgin girl: “The hands of the girl should not be touched by men's hands and her
skirt should be uplifted by nothing but wind"*.

The woman is a good cook in the kitchen, a good maid at home, and a good
manager in the management of housework. As can be seen, one of the
responsibilities charged on the woman is being competent at housework:
"Neither the corn planted after August, nor the woman who gets up after her
husband is any good"la. If a woman does not know how to cook, if she does not
care about housekeeping and her husband's clothing, the woman is described as a
dowdy: "How piteous he is who has a dowdy wife and a scapegrace son"™.
"Neither a blunt knife, nor an unskillful wife is any good"15.

Expressions are often found in which negative judgments are imposed on women,
and women are often vilified: Men are advised with sayings such as "Men should
not spoon-feed women"'® or "Women should not be pampered"”. It is believed
that when the woman is pampered, her desires will not end, she will be insatiable
and that it will be impossible to cope with her. Those who think that women
cannot manage themselves properly believe that women can be disciplined in
different ways. For example, with the proverb “Keep the stick on her back and the
baby in her bel/y"lg, it is advised that the woman should not be allowed to think
and have any time of her own. If a woman often becomes pregnant, she thinks of
herself and her child does not cause disturbance at home and does not have time
to argue with her husband.

0 Turkish: Oglan babadan beller yazi yazmayi, kiz anadan beller mahalle gezmeyi

2\n Turkish: Eline erkek eli degmemis, etegini riizgdrdan baska bir sey kaldirmamis olmali

¥ In Turkish: Adustostan sonra ekilen daridan, kocasindan sonra kalkan karidan hayir
gelmez

“n Turkish: Pasakli avrat, hayirsiz evlat olan eve gir agla, ¢ik agla

3 n Turkish: Kesmez bigak ele, is bilmeyen avrat dile

' |n Turkish: Kadina fazla yiiz vermeye gelmez

7 \n Turkish: Kadin simartmamak gerek

®\n Turkish: Kadinin sirtindan sopayi, karnindan sipayi eksik etmeyeceksin
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One of the recommended methods of disciplining a woman has been beating her:
"Neither overcooking a meal, nor beating a woman is harmful"lg. "Beat a woman
3 times a day; give her meal once a day"zo. Beating is seen as one of the discipline
methods in the society. A man who is dissatisfied with the behaviors of a woman
or who does not find those behaviors correct tries put the woman off from those
behaviors or make the woman behave as he wants by beating her. There are also
proverbs advocating that beating women is wrong. In these proverbs, the man's
beating the woman is seen as incapableness of the man. "A lion does not touch a
female"ﬂ. It is also believed that if a woman is treated badly, the man will be
unhappy, unable to find peace, things will go wrong and he will not get rid of
problems. "One who makes his wife cry never smiles"”.

Many features complained about women are also seen in proverbs and other
expressions. Men often see women as people who cannot think very well, do not
make good decisions, and do not really care about the opinions of women who
declare their own opinion: "Long-haired, scatterbrained"®’. However, men are
also cautious of women's ideas. Men try to be cautious about women by choosing
not to trust women too much and they constantly complain about the cunning of
women. For this reason, women are seen as seducers and they are likened to the
Satan: "If a female dog does not shake its tail, the male dog will not follow her"24,
Women can be seen as demonic beings. "A woman is a man's demon"”. In
Turkish mythology, the great mother motif is considered a demonic entity. (Kigk,
2013, p. 128) Another negative feature that is complained about women is their
love of money and entertainment. "Tell a woman there is a wedding in the sky,
she will lean a ladder against the sky."26

Today, Turkish women have equal rights with men, but a clear discrimination is
still being made towards women, which makes women uncomfortable.

¥ 1n Turkish: Pismis astan, déviilmiis karidan zarar gelmez

% |n Turkish: Kadin kismina ti¢ 6giin kotek, bir 6giin yemek

2 In Turkish: Aslan, kadina dokunmaz

2 |n Turkish: Esini aglatan giilmemis

2 |n Turkish: Sagi uzun akli kisa

**|n Turkish: Disi képek kuyruk sallamayinca, erkek képek ardina diismez

2 |n Turkish: Kadin erkegin seytanidir

%% |n Turkish: Gokyiiziinde diigiin var deseler, kadinlar merdiven dayamaya kalkar
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3. The concept of woman in the Russian linguoculture

In Russian, "jenshina" means woman but "babushka, deva, devochka, devushka,
doch, jena, mama, mat, nevesta, nyanya, sestra, svaha, svekrov, tyotya, vdova,
zolovka" etc. are also used. When we look at Russian expressive dictionaries, we
have two meanings for woman. The first one is the opposite of man as a sex. At
the same time, one who gives birth to children; one who feeds children with her
chest, mother. Secondly, a female who has had sexual intercourse
(http://slovarozhegova.ru) As it can be seen, the first meaning charged on the
woman is gender while the other meaning is maternity.

In Russian culture, the mother is considered the most valuable asset. A mother is
a being to whom a person is closest in emotional sense, can share everything, and
can trust infinitely. This value given to mother in Russian culture is stems from
Christ's mother Mary. For Mary, the term "Mother of God - Theotokos" is used. As
in all cultures, mother is both a protector and a guardian in Russian culture; she
always protects and supports her child, and doesn't leave her child in bad
situations. Water and bread are vital for human life. When one of them is missing,
man always needs it. In the same way, mothers and fathers are a necessity for
man: "Bread is our father, water is our mother." ¥ Maybe the only one that one
can trust forever and share his own secrets with is one's mother. "There is no
friend as your own mother." % (Eshkenov, 2007, p. 193)

The approach to women is reflected in Slavic mythology and old Pagan beliefs in
Russia. For example; the image of 'Mother Earth' in Slavic mythology symbolizes
raw land, mother of nature and plants, and woman's beginning. On the one hand,
there is a relationship between the only Goddess of pagans, Mokosh, and the fate
of young girls and the fertility of the soil and on the other hand, feminine images
are compared to dark, bad and negative qualities. (slavyans.myfhology.info)

The family institution has also been a very important institution in Russian culture.
Building a family has become one of the most important phases in every person's
life, especially in women's lives. In Russian culture, the position of the woman in
the family has always been very important: "A fatherless child is orphan; a
motherless child is an orphan too." * Women in Russian culture are also advised

27 .
In Russian: Xne6 6amiowka, soouya mamywka
28 .
In Russian: Hem makozo OpyxcKa, KaK poOHAs Mamyuwka
29 .
In Russian: bez omya — noacupomei, a 6e3 Mamepu u 8cs cupoma
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to marry asin Turkish culture: "A bird is strong with its wings; a woman is
beautiful with her husband."*’

While the elders in the family choose whom the girl will get married to in the
Turkish culture, the woman chooses whom to marry herself in Russian culture.
There are proverbs that give advice and warnings to make the right decisions for
the marriage, but these proverbs are often quoted to men: "If you take a good
woman, many will get to know you, if you take a bad one, do not show her to
anyone." 3o you take the bad, it will be embarrassing to show her to
everybody." 2 As can be understood from these proverbs, it is advisable to marry
a well-known person. By saying "It will be embarrassing" the proverb warns in
order not to feel regret.

In Russian culture, women are seen as complementary to men. "A woman
without a husband is a goose without water." ** A woman also has many
responsibilities as a partner. As a partner, both positive and negative features
have been attributed to the woman. As a wife, a woman is her husband's greatest
supporter and assistant. As in the Turkish culture, she keeps the home fires
burning, takes care of her husband, cooks, and arranges the house.

One of the positive features mentioned about women is related to the outer
appearance. In Russian culture, women attach importance to their appearance
and men can also boast of the beauty of their spouses. "To every husband, his
own wife is more beautiful. My own wife is my own beauty."34 (Kovalchuk, 2009,
p.95) In Turkish culture, a woman cannot exhibit her beauty, she presents her
beauty only to her husband. It is not acceptable in Turkish culture to talk about
the beauty of a wife. For Russian culture this is a source of pride. "Hair is the girl's
beauty. The most beautiful is the fair-haired one." »

In the past, Russian women indeed believed that they came to the world to be
beaten by their husbands and that the beating was a sign of love. This can be seen
in the Russian proverb: "A loving husband beats his wife; if he doesn't, then he

*|n Russian: lImuya KbinbAMU CUMbHA, EHA My*¥em Kpacusa

*1|n Russian: HeHy xopowyto 83amb — MHO20 CMAHym 3HamMe, a Xyoyr — Hesb3A 8 Mou
nokasame

*2|n Russian: XyOyto 83amb — cmbIOHO 8 100U MOKA3aMb

*%|n Russian: Ymo 2ycb 6e3 800bl, MO MyH(UK 6e3 #eHbl

**In Russian: Bcakomy myxcy ceos weHa munee. C80A HeHa — C80A U Kpaca

** |n Russian: Koca — deguubs Kpaca. KpacHaAa Kpaca — pycas Koca
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doesn't love her."?® There is also a saying that men can beat women: "Love the
woman like your life, shake her like a pear tree!" ¥

In traditional Russian culture, the daughters were strictly disciplined and raised.
Daughters were taught various skills on housework. It was considered a basic
criterion that the innocence of the girl should be preserved while being married.
The girl should not know her fiancée until marriage. The mother had no effect on
her children because it was unhandsome that a noble woman suckle their own
children therefore they would give them to a wet nurse. The children were raised
by nannies and church servants under the direction of their fathers. The woman
had no power in domestic life, even in housework. (Alimjanova, 2016, p. 184)

Women in Russian culture have been associated with many things. The positive
ones are mother, wife, bride, grandmother. The most known negative ones are
the attributes like mischief, cunning, unchastity and money addiction. The
patriarchal structure of society has been very influential in the formation of
religious and social views. For example, the Satansimile stems from the "original /
first sin" teaching in Christianity, because according to this teaching, Satan
convinces Eve and feeds Adam with the forbidden apple through Eve: "Wherever
the devil cannot go, he will send the woman."*® Unchastity is also of church origin:
"The man's sin is left behind as soon as he is out of the door, but the woman will
take it to her house."” As it can be seen, the mistake a man makes is ignored
while the same doesn't apply for women. The woman suffers her punishment
because of her sin, and is exiled by society.

In Russian culture, men complain about the women's talking too much and the
word "hussy" is used in quite a few expressions. Russian's women's love of money
is also complained about. It is expressed in this saying: "Let the woman go to
heaven, she will take her cow with her."* This saying shows women as greedy,
saying that even if you give heaven as a present to a woman, she will not be
satisfied with that and ask for more..

In Russian culture, too, women's opinions are not valued. Women's opinions are
seen more worthless and hollower than men's opinions. Men are considered

36 .
In Russian: Kmo kozo nwobum, mom moao aynum, Koau myx He 6bem, 3Ha4um, He
nobum.
37 .
In Russian: /llobu xceHy, Kak 0ywy, mpsAcu ee, KaK 2pywy
38 .
In Russian: l'de camaHa He cmoxcem, myda 6aby nowsnem.
39 . o
In Russian: MyxcHUH epex 3a Mopo2omM ocmaemcs, d ¥eHa sce 0omoli Hecem
40 . M i
In Russian: llycmu 6a6y 8 paii, a oHa u Koposy 3a coboli sedem.
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more intelligent than and superior to women: "Long-haired, scatter brained"*’.
Many proverbs consider women foolish.

Another negative feature that is imposed on women in Russian culture is the
widowhood. In Russian culture, negative sentiments are fed towards the
widowed woman. A woman without a man is seen as unprotected. Since the man
and woman are always seen as a couple, the woman who has lost her husband is
regarded as someone who has broken the order of the society. "My God, do not
let me be widowed and do not upset me!"* As it is seen from this proverb,
women are afraid of being widowed. "A widow is not a virgin: everybody has her
own custom"** A woman is left alone after she becomes widow, and no matter
how young she feels herself during this time, she cannot be as young as before.
The behaviors of a widow are also different than those of a young girl. (Eshkenov,
2007, p. 127)

Nowadays, Russian women have equal rights with men, but a clear discrimination
is still being made towards women. Some examples of linguistic expressions such
as 'master man, head of the family- husband, family father' can be shown for this.

4, Conclusion

In Turkish society, on the one hand, a woman is regarded as weak, feeble,
someone who cannot manage her own living; on the other hand, she is seen as
loyal, skilful, organizing the family, making home a place of love with her meals,
and also holy as a mother. The lives of women are based on marriage, and
features such as virginity, dexterity, obedience, compliance, dignity and good
naturedness are expected from the women to be married. The proverbs that
honor women are often about home and family life. A woman is usually thought
of by the concepts of marriage and maternity.

There are similarities and differences in terms of the positive connotations
imposed on women. The concept of woman is a universal, cultural- linguistic
concept that applies to all cultures. Women are restricted by social, religious,
political, legal and moral rules. The similar feature is the mission of being a
mother. Mother in both cultures is seen as the most valuable asset. While women

41 .
In Russian: Bosioc 00102, @ ym KOPOMOK.
42 . "
In Russian: He dali 602, s0osems 0a zopems!
43 . o o
In Russian: Bdosuya He desuya, ceoli obbivali y scex.
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are expected to be good natured, obedient and resourceful in Turkish culture,
beauty and power in Russian culture are at the forefront.

When we look at the negative features in both cultures, the woman is associated
with the devil: the woman's malice is regarded equal to the devil's malice. There
are similar expressions that complain about the woman's cunning and
talkativeness. Similar proverbs such as "Long-haired, scatterbrained" are found in
both cultures, and the woman's ability to think is criticized. Another common
feature in Russian and Turkish culture is that women are addicted to the money.
In both Russian culture and Turkish culture, the position of the women has
improved in the positive direction, but it is still possible to say that there is a clear
discrimination against women.
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The Grand Bazaar of Kayseri and Craftsmen in Terms of Everyday Life Sociology
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Abstract

This work presents the adaptation strategies of tradesmen's worldview and
identity to the conditions of global capitalism in terms of everyday life in the
Grand Bazaar of Kayseri. Being the commercial centers of the Anatolian cities,
grand bazaars have always played a special role in the economic and cultural life
of all the cities. With this feature, Grand Bazaars are places where the culture of
tradesmen and artisans of the Anatolian cities have been shaped. Nowadays,
though these places seem have lost their previous importance under the
influence of the global capitalism, this shouldn't be accepted as the only reality.
Today, despite of the reality that grand bazaars have faced the threat of malls,
thanks to their traditions and customs, they can also create new strategies for
overcoming this challenge. Kayseri has been one of the most important
commercial cities of Anatolia for hundreds of years. Beginning its formation in the
middle of the 15th century, The Grand Bazaar of Kayseri also has played an
important role in the economic and cultural life of the city and has put its mark in
the commercial character of the city. This work analyses the situation of the
Grand Bazaar of Kayseri in terms of the new conditions formed by the global
capitalism. It presents the economic activities and the cultural changes in regard
to the everyday life of tradesmen. In this context, the ways the economic life of
the Grand Bazaar is affected by the global capitalism, problems arosen as a result
and the changes occured in the traditional identity and customs of tradesman to
overcome these problems are also underlined.

Keywords: everyday life, grand bazaar, global capitalism, tradesman
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Giindelik Hayat Sosyolojisi Uzerinden Kayseri Kapali Carsisi ve Esnaflik

Bu tebligin konusu, Kayseri Kapali Carsisinin glindelik hayatindan hareketle
esnaflik kiltliri ve kimliginin kiresel kapitalizmin yeni kosullarina uyum saglama
stratejileridir. Tarih boyunca Anadolu’nun en kadim ticaret kentlerinden olan
Kayseri kapali carsisi antik caglardan beri sliregelen ticaret kiltiiriini, Selguklu ve
Osmanli medeniyetlerinin glicii ve gelenegi ile yogurarak ginimize kadar
varhigini devam ettirmistir. Ancak son yirmi yildir giderek artan bir diizeyde
kiiresel kapitalizm ve tlketim kidltiranian bir GriinG olan ahsveris merkezlerinin
tehdidi ile karsi karsiyadir. Bu ¢alismada Kayseri Kapali Carsisinda baslatilan nitel
bir arastirmanin 6n bulgulari c¢ercevesinde carsi esnafinin gilindelik hayati
Uzerinden ekonomik faaliyetler ve kiltiirde yasanan degisim ve alisveris
merkezleri karsisinda var olma savasi veren carsinin gelistirdigi stratejiler
anlamlandiriimaya c¢alisilacaktir. Bu c¢ercevede o6ncelikle Osmanli’da kapali
carsilarin kurumsal yapisi ve bu yapi Gizerinden sekillenen geleneksel esnaf kiltir
Gzerinde durulacaktir. Ardindan Kayseri Kapal Carsisi hakkinda genel bilgiler
verilerek bu c¢arsinin kentin ekonomik yasaminda yeni islevler Ustlenme ve
carsinin giindelik hayati icerisinde yeni stratejiler gelistirme yoluyla alisveris
merkezlerine karsi nasil direndigi ortaya konulmaya calisilacaktir.

Osmanli’da Kapah Carsilar

Eski Dinyanin en 6nemli kavsak noktalarindan biri olan Anadolu topraklari, tarih
boyunca ¢ok sayida medeniyete kaynaklik etmistir. Anadolu, bugiin s6z konusu
medeniyetlerin sonuncusu olan Osmanhlinin bir bakiyesi olarak varhgini
surdirmektedir. Kapali ¢arsilar ise Osmanli ekonomi diinyasinin merkezleri olarak
yuzyillar boyunca bu medeniyete hayat veren kentlerin sosyoekonomik yasamini
bicimlendiren mekanlar olagelmislerdir. Kayseri Kapali Carsisi gibi bedestenli
carsilar, icinde bulunduklari kentin uluslararasi bir ticaret kenti oldugunun bir
gostergesi olarak kabul edilebilir. Mortan ve Kiiciikerman’a gore bedesten carsi
icinde pahasi yiiksel mallarin alim satiminin yapildigi, ziynet egyalarinin
depolandigi yapilar olmanin yani sira bir finans merkezi olarak isler (2011:124).
Kapali carsilar bedesten ve onu cevreleyen cok sayida dikkandan olusan
sokaklarin bulundugu Usti oOrtili imalat ve ticaret kompleksleridir. Kapal
garsilarin tliccar ve zanaatkarlari (bunlar arasinda kesin bir ayrim yapmak
mumkin degildir, zira dikkdn sadece perakende ya da toptan ticaretin degil ayni
zamanda geleneksel imalatin gergeklestirildigi tiretim mekanlaridir), vakif ve lonca
orgutlenmesi icinde devletin siki denetimi altinda faaliyetlerini ylratmektedir. Her
G¢ kurum da ekonomik yasamin diizen ve given iginde sirdirilmesini saglamak
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Uzere hareket eden teskilatlar olarak kapali carsilarin temel aktorleri olma
niteligini tasimaktadir.

Faroghi'ye gore, Bati ve Orta Anadolu'nun tamamiyla gelismis ticaret
merkezlerinde carsilar vakiflarca yaptiriimis ve ekonomik hayatin gelismesinde
blyik rol oynamistir (1993:43, 106). Vakiflar, kapali carsilari kurup, esnaf ve
zanaatkarin 6zerk 6rgiitlenmesi olan loncalarin maddi ihtiyaglarini karsilamaktadir.
Diger taraftan hatiri sayilir miktardaki dikkanin milkiyetini elinde bulunduran
vakiflarin temel gelir kaynagini da bu dikkanlardan elde edilen kiralar
olusturmaktadir. Vakiflar, sahip olduklari milk ve ayricaliklardan elde ettikleri
gelirlerle hayirseverlik ve yardimlasma yonelik dini nitelikli kuruluslar olarak
tanimlanabilir. Ancak Osmanli kentlerinin ekonomik yasaminda bu derece énemli
bir rol Ustlenen vakiflarin diger sosyal ve ekonomik kaygilardan bagimsiz olarak
kurulup isletildigini séylemek de mimkin degildir.

Loncalar, kapali carsilarin esnaf o6rgitleridir. Esnaf, tliccar ve zanaatkarla es
anlamh degildir. Esnaf ve esnaflik kavrami anlamini lonca o6rgilitlenmesi icinde
kazanir. Dini, milliyeti ne olursa olsun lonca orgitlenmesine lye olan herkes
esnaftir. Esnaflik, tim diger ekonomik ve sosyal statlilerden bagimsiz olarak,
sadece profesyonel kistaslara gore olusturulmus ve bir lonca orgitlenmesine
Uyelikle elde edilen hak ve yukimlalikler ¢ergevesinde ortaya c¢ikmis carsi
sakinlerinden olusan bir toplumsal kesimi ifade eder. Carsida her meslegin kendi
loncasi vardir ve tim esnaflar bu meslek 6rgitlenmelerinden birine Gyedir. Bir
baska deyisle loncalar herhangi bir dini, mezhebi, etnik vb. toplumsal baga dayal
olarak kurulmazlar. Her esnaf loncasi belli bir meslegin icrasi temelinde kurulur ve
faaliyetlerini s6z konusu meslegin kistaslari cergevesinde yuratir (Gear, 1980:95-
100, aktaran Mortan ve Kigikerman, 2011:73). Esnaf loncalari, belirli bir meslege
giris cikiglar, bu meslekteki ustalik, kalfalik ve g¢iraklik kriterlerini ve iliskilerini,
mallarin kalitesini, miktarini ve fiyatini yani meslekle ilgili olabilecek hemen tim
faaliyetleri siki bir denetim altinda tutan hiyerarsik sekilde orgitlenmis
kuruluslardir. Carsidaki mesleki faaliyetlerin layikiyla yiratilmesini saglamanin
yani sira esnafi ortaya cikabilecek her tirli olumsuz duruma karsi korumakla da
yukamludir.

Kapali garsilarin iki temel aktori olan ve yari 6zerk bir konumda bulunan lonca ve
vakiflar, ekonomik hayati 6nemli 6lglide denetleyen Osmanli devletinin denetimi
ve korumasi altinda faaliyet gdstermislerdir. Geng’e gére Osmanli, sinirlari igindeki
tim ekonomik faaliyetleri ¢ temel ilke Gzerinden diizenlemis ve denetlemistir.
Bunlar iase, gelenekgilik ve fiskalizm ilkeleridir. iase ilkesi tiim mal ve hizmetlerin
kaliteli, bol ve ucuz olmasi, gelenekgilik ilkesi mevcut diizenin devami ve fiskalizm
ilkesi hazinenin dolulugunu saglamak Uzere gerekli politikalarin uygulanmasini
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gerektirmektedir (Geng, 2000:60-66). Devletin kapali ¢arsilarda oynadigi rol de bu
Uc¢ temel ilke cercevesinde sekillenmistir. Lonca ve vakiflar, bu ilkeye riayet
ettikleri olgclide korunmus ve hareket alanlari genisletilmis, disina giktiklari 6l¢tide
de denetlenerek sinirlandiriimiglardir.

19. yiazyilla kadar Osmanli ekonomi diinyasinin refah ve zenginlik igindeki
uluslararasi imalat ve ticaret merkezleri olan kapali ¢arsilar ve onlarin kurumsal
yapilari, bu ylzyildan sonra hizh bir ¢okis slirecine girmistir. Sémirgecilige dayali
bir sermaye birikimine, askeri ve siyasi glice sahip olmayan Osmanli devletinin
giderek zayiflamasi ile birlikte kapali carsilar uluslararasi ticaret merkezleri
olmaktan c¢ikip yerel ekonomik birimlere doénlsmuslerdir. Fabrika Gretiminin
rekabeti karsisinda geleneksel zanaat yok olmaya yliz tutmustur. Kapitalist
ekonomik iliskilerin yayginlagsmasi ile birlikte gelenegin temsilcisi olan loncalarin
carsilardaki hakimiyeti sona ermistir. Vakiflar ekonomik ve sosyal hayattaki
merkezi rollerini kaybetmislerdir.

Kapali Carsida Geleneksel Kiiltiir

Kapah carsilarin geleneksel kiltiri kar gudusiinde degil gelenegin belirledigi
ihtiyaglar Gzerine kurulu bir ekonomik zihniyete dayalidir. insanoglunun sinirsiz
ihtiyaglar oldugu gibi bir kavrayis s6z konusu bile degildir. Sinirsiz ihtiya¢ ve
sermaye birikiminin s6z konusu olmadigi bu ekonomik yapida, sadece kar pesinde
kosmak, pazarlik yapmak, dikkan komsusunun misterisini kapmaya c¢alismak
degil, mallarin sergilenmesi bile ayip karsilanan olgulardir. Dolayisiyla kapal
carsinin geleneksel ortaminda cesit ¢esit mallarin diikkan disinda sergilendigi, alici
ve saticilar arasinda kiyasilya pazarlklarin yarataldigi, esnaflarin misteri pesinde
kostuklari bir glindelik hayat s6z konusu bile degildir. Bugiin dahi halk arasinda
gecmis zamanlara 6zlemi ifade eden en yaygin hikayelerden biri, komsusu siftah
etmeyen esnafin kendisine gelen musteriyi komsusuna géndermesi ile ilgilidir.
Ozlemle ve olaganiistii bir durum olarak anlatilan bu hikaye esas olarak geleneksel
toplumun ekonomik zihniyetinin bir ifadesidir. Esnaf kimliginin en belirgin
ozelliklerinden biri olan kanaatkarlik, dinin, yardimlasmanin ve hayirseverligin
temel rengini verdigi bir kurumsal ve kiiltiirel yapi iginde bigimlenmekte ve
denetlenmektedir. Dolayisiyla esnafin digerkamliktan beslenen bir kanaatkarlikla
hareket etmesi olaganisti bir durum degil, carsinin giindelik hayatinin siradan ve
rutin davranislarindan bir olarak kabul edilmelidir.

Kapali garsilar bir cami ve/veya vakfin etrafinda dogup biyuyen lretim ve ticaret
mekanlaridir. Bu iliski ister istemez kapali garsilarda dini glidulerin ve hayirseverlik
duygularinin hakim oldugu bir kiiltirel ortam da olusturmaktadir. Esnaflarin
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ritielleri ve torenleri dinsel nitelik tasimakta ve belirli bir meslegin icrasi ile
ylkiimli olan loncalarin her birinin bir duacisi bulunmaktadir. Bu nedenle kapali
carsilar sadece maddi mallarin lretim ve ticaretin yapildigi mekanlar degil dini
gldilerin, hayirseverlik ve dayanisma duygularinin gerek giindelik hayat gerekse
kurumsal yapilar Gzerinden (retildigi kaltirel ortamlardir. Satiroglu ve Okan’a
gore, esnaflar ve esnaf orgiitleri mesleki birer olmaktan kurulus olmaktan ote
sosyal dayanisma, birlikte eglenme vb. yogun ve ¢ok yonli iliskiler icinde olan bir
cemaat niteligi tasimakta, dini ve mesleki ahlakin saffetine goélge dismemesi
hususuna buyik bir titizlikle ve 6zen géstermektedir. Loncalar, bagis, vasiyet ve
vakiflar yolu ile 6nemli gelir kaynaklarina sahip o6rglitlenmelerdir. Kendi is
kollarinda ¢alisan diikkancilarin ve calisanlarin ekonomik ve sosyal tiim sorunlarini
¢6zimlemekte, yeni isyerlerinin agilmasi icin kredi verilmesinden ramazan ve
bayramlarda gida yardimina, hastalik ve Olim maasi gibi sosyal sigorta
islevlerinden dilencilere verilecek sadakalara kadar her tirlu isbirligi, dayanisma
ve hayirseverlik faaliyetlerini yiritmekle yukimltudir (2011: 25, 47).

Kapah cgarsilar, karsilastigi insanlarin hemen hepsini taniyan ve onlarla olumlu
iliskiler icinde bulunan insanlarin digerleri ile kisisel iliskilere buyik bir anlam
atfettigi, bu nedenle gerek esnaflar ve calisanlari arasinda gerekse alicilar ve
saticilar arasinda mesafe ve kayitsizhiga dayali iliskilerin degil, tanidikliga ve
asinaliga dayanan yogun kisisel iliskilerin mekanidir. Bu iliskiler, cercevesinde
kesintisiz olarak uretilen aliskanlik, yazili olmayan dini, ahlaki ve hukuki normlarin
etrafinda bicimlenen diizenli bir ritmin gliven ortamini iiretmektedir. Ornegin bir
cirak ya da kalfa calistigi dikkani terk ettiginde, boyle bir kisiyi hangi olumlu
niteliklere sahip olursa olsun diger ustalar higbir sekilde kendi diikkanina kabul
etmeyecektir. Meslegi 6grenme dizeyi tek basina cirakliktan kalfaliga ya da
kalfaliktan ustaliga gegcis icin yeterli degildir. Cirak ya da kalfanin galistigi siire
boyunca ustasinin verdigi isleri titizlikle yapmis olmasi, digerleri ile iyi ve olumlu
iliskiler kurmasi, musterilere diriist davranmis olmasi ve hakkinda higbir sikayetin
olmamasi gerekir. Bu gliven dolu glindelik hayatin ritminin devaminda kapal
garsinin glicli kurumsal yapilari da 6nemli bir rol Ustlenmektedir. Zira esnaf
orgutl, denetimi ve disiplini saglamak lzere ceza yetkisine sahiptir. Usta, kalfa ve
¢irak arasindaki iligkiler lonca igi nizamlar ve devlet tarafindan konulan kanunlarla
dizenlenmistir. Buna gore ciraklarin on yasindan &nce bir ustanin yaninda
calismasi mumkin degildir. Yine g¢irakhktan kalfaliga, kalfaliktan ustaliga gegisin,
yeni dikkan agma salahiyetine sahip olma ve agmanin kosullari en ince
ayrintilarina kadar diizenlenmistir (Satiroglu ve Okan, 2011:26). Uretilen, alinan ve
satilan mallarin miktar, fiyati ve kalitesi devlet ve lonca teskilatinin siki denetimi
altindadir. Bu denetim esnaf kiltlrd ile etkilesim halinde geleneksel ekonomik
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zihniyetin devamini saglamaktadir. Zaten 18. ylzyilin sonlarina degin kara dayali
kapitalist bir zihniyetin dogmasi icin gerekli olan kosullardan da bahsetmek
mumkin degildir.

Kayseri Kapal Garsisi

Kayseri kapali carsisi Osmanl déneminin istanbul’dan sonraki en biyiik kapali
carsilarindan biri olarak, kadim bir ticaret sehri olan kayserinin 18. yiizyilin sonuna
kadar gerek yerel gerekse uluslararasi ticaretinde 6nemli bir yere sahip olmustur.
Kayseri’nin Osmanli hakimiyetine gectigi 15. ylizyildan itibaren olusmaya baslamis
ve 18. ylizyilin sonlarina kadar giiciini korumustur. Ancak 18. Yiuzyll sonunda
Osmanlinin genel durumuna paralel olarak giderek zayiflamis, zaman iginde
sadece yerel taleplere yonelik olarak isleyen bir ekonomik alan haline gelmistir.

Kurtulus savasinda erkeklerin savasa gitmesi ve savas ekonomisi nedeniyle zor
giinler gecirmis ancak 1970’li yillara kadar bolgesel anlamda énemli bir ticaret
merkezi olarak kalma basarisini gostermistir. 1982 yilinda baglanan onarim
sirecinin uzun sirmesi nedeniyle dikkanlarin eski sahipleri tekrar kapal garsiya
déonmemislerdir (Emirza, 2013:4). Bunlardan azimsanmayacak bir kismi ise 1980
sonrasl uygulanan ihra¢ ikameci politikalarin sonucunda ortaya ¢ikan ekonomik
gelisme siirecinde Kayseri’nin kapitalist girisimcilerini olusturmuslardir.

Kayseri Kapali Carsisinda 1-10 yildir faaliyet gosteren dikkanlarla 10-20 yildir
faaliyet gosteren dikkanlar birbirine yakin oranlardadir. Carsi esas olarak hazir
giyim ve ayakkabi alaninda perakende sektoriinde faaliyet gosteren dikkanlardan
olusmaktadir. Ancak gidadan sarrafliga, zlicaciyeden plastik esyaya, tamirciden
berber ve terziye pek ¢ok farkli alanda faaliyet yiriten esnaflar mevcuttur. Ancak
bu esnaflar gegmisin glivence mekanizmalarini dnemli 6lgiide kaybetmenin verdigi
stkintiyt ve gecmise 0Ozlemi halen hissetmektedir. Perakende sektorinin
hakimiyetindeki kapal ¢arsida mal satma becerisi usta ¢irak iliskisi cergevesinde
isleyen bir sosyallesme ve informel egitim sireci igiresinde elde edilen bir beceri
olarak ortaya gikar. lyi bir esnaf bu egitimden gegen kisidir.

Alisveris Merkezlerinin Golgesinde Kapali Carsi

Tirkiye’de, 1980’ler sonrasinda yasanan hizli ekonomik gelisme ile ortaya ¢ikan
alisveris merkezlerinin Kayseri’deki varligi diger Anadolu sehirlerine gore yeni bir
olgudur. Kapitalist ekonomik iliskilerle i¢ ice olan modern toplumlarin sinirsiz
ihtiyaclarini karsilamak Uzere tasarlanmis ve olduk¢a islevsel olan aligveris
merkezleri, Anadolu’nun tiim sehirlerinde oldugu gibi Kayseri’'nin de carsilarini
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tehdit etmektedir. Zira son on vyil icerisinde kapali carsiya gore devasa
blyukliklere sahip olduklarini séyleyebilecegimiz alti alisveris merkezi agiimis ve
her biri genis bir musteri kitlesine kendisine ¢cekmeye baslamistir. Elbette bu
durum kapali carsinin gerek ekonomik gerekse kiiltiirel kosullarinda 6nemli
degisimlerin ortaya c¢ikisini da beraberinde getirmistir. Bugiin, alisveris
merkezlerinin tehdidi altindaki Kayseri Kapali Carsisinin esnaflari, dikkan
sahiplerinin bilingsizce bazi sektorlere yigilmasindan, misteriye yonelik baskici
tutumlarin mdasteri kaybina yol ag¢masindan, esnafin birbirinin musterisini
kapmaya calismasindan, icra ve israflarla karsilasmaktan, esnafin kendi icerisinde
anlasamamasindan, kapitalizmin zorunlu kosulu olan biylmeyi saglayacak
finansal kaynaga sahip olamamaktan bilyik bir korku duymakta ve en énemlisi
carsi kltliriint bilmeyen ya da uygulamayan isyeri sahiplerinin esnaflik kiltlriint
tehdit etmesinden yakinmaktadirlar.

Ancak tlim bu sorunlara ragmen c¢arsi esnafinin hatiri sayilr bir kismi musteri
sayisindan, diikkanindaki satislardan memnundur. Kendisinden bir kere alisveris
yapan misterinin kendisine tekrar geleceginden, dikkanini tanidiklarina tavsiye
edeceginden emin gorinmektedir. Bu durumun altinda yatan temel sebep ise
kapali carsi esnafinin kiresel kapitalizmin ve modern toplumun alisveris
kiltirinin tehditleri karsisinda gelistirdigi mekanizmalardir.

Carsinin Yeni islevler Uzerinden Alisveris Merkezlerine Karsi Direnisi

Tum dinyada oldugu gibi Kayseri’deki alisveris merkezleri de modern ve/veya
postmodern denilen sosyal ve ekonomik slreglerin bir Grind olarak standart
mallarin belli markalar tarafindan yapay olarak 6zginlestirildigi ve bizzat bu
markalarin birer statli semboll olarak sergilenip satisa sunuldugu mekanlardir.
Markanin kendisi de bizzat Giretilen bir tiiketim nesnesidir ve somut varhiginin yani
sira bliylk bir sermaye ile uluslararasi bir imaj Gretimine dayali olarak Uretilir. Tam
da bu nedenle sadece irlinG degil bizzat markanin kendisini de satin almak
zorunda olan tiiketicilerin aligveris merkezlerinden satin aldiklari mallar igin ek bir
maliyete katlanmalari zorunludur. Ancak bu ek maliyete katlanacak glicii olmayan
dar gelirliler de tiiketim kiltlrd icinde yasamaktadir. Bu kiltir icinde onlar da
alisveris merkezlerinde satisa sunulan mallara sahip olma istegi tagimaktadirlar.
Dolayisiyla Kayseri kapal garsisi da standart mallara karsi gesitliligi, ek maliyete
karsi ucuzlugu tiketime sunarak yeni islevler Ustlenmekte, bu yolla alisveris
merkezlerinin karsisinda bir rekabet avantaji saglamaktadirlar.

Kayseri Kapali Carsisi, alisveris merkezlerinin belli markalar Gizerinden dayattigi tek
tip tiketim malzemelerinin karsisina cesitlilik, farkhlik ve tarihsel mirasinin
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getirdigi 6zgunlik UGzerinden misterileri kendisine cekerek yani otantik olani
tiketime sunarak yeni bir islev kazanmistir. Kayseri kapali garsisinda dansoz
kiyafetlerinden, tavlalara ve tespihlere, sinnet kiyafetlerinden ceyiz
malzemelerine her gesit gelenegi hatirlatan mala rastlamak mimkiindir. Otantik
olanin tiketime sunulmasi sadece somut mallar lizerinden degil, kapali ¢arsinin
geleneksel mimarisinin  ve  kiltirel atmosferinin  korunmasi  yoluyla
gerceklesmektedir. Modern kenti hayranlikla izleyen flaneur’in vyerini alan
turistler icin kapali ¢arsi vazgecilmez bir alisveris mekani olarak Kayseri’de ilk ve
mutlaka ziyaret edilen yerlerden biri haline gelmistir.

Otantikligin tiiketime sunulmasi modern kent hayati nedeniyle 6zlem duyulan
mallar Gzerinden de gerceklesmektedir. Kayseri Kapali Carsisinda gida satisi yapan
diikkanlarin hemen tamami ev yapimi salgalar, peynirler, tereyaglari, siizme
yogurtlar, tarhanalar, kurutulmus kaysi, dut vb. cerezlerle doludur. Pek ¢ok
diikkanda elde orilmas lifler, atkilar, ¢ocuk kiyafetleri bulmak mimkdndar. El
emegi gbz nuru dantellerden masa ve sehpa ortileri, kenarlari oyali havlular,
kanavice islemeli yatak ortileri ve yastik kiliflari ile ¢eyiz diikkanlari kapal garsi
disinda kolay kolay bulunamayacak mallari hem turistler, hem gurbetgiler, hem de
Kayseriler igin satisa sunmaktadir. Aktarlarda kinalar, el yapimi gesit ¢esit sabunlar,
her derde deva bitkiler, glilsuyundan bitkisel yaglara her turli geleneksel giizellik
malzemeleri kapali ¢arsinin ziyaretine gelenler igin sergilenmektedir.

Kayseri Kapali Carsisi alisveris merkezlerindeki belli blytk markalarin belli
sezonlarinin Griinlerinden olusan kisith Grinlerinin karsisina sadece bu markalarin
degil irili ufakl pek ¢ok markanin tim sezonlarinin Grinlerinin ¢ok daha ucuza
bulanabilecegi bir yerdir. Béylece daha fazla Uriin gesidinin ve modelinin daha
uygun fiyatlarla satin alinabildigi kapali ¢arsinin yeni islevlerinden bir digeri dar
gelirlilere yonelik olarak ortaya ¢ikmistir. Carsi sinirsiz ihtiyaglarini daha ucuza
satin alabilecekleri taklit mallarin kullanim degerine ulagmak isteyen dusiik gelirli
toplumsal kesimlerin de ugrak yeridir ayni zamanda.

Kapal carsinin en 6nemli misteri kitlesini ise yaz aylarinda yurda akin eden
gurbetgiler olusturmaktadir. Ellili yillardan bagslayarak seksenli yillara kadar gerek
Kayseri gerekse gevresindeki illerden Avrupa’ya yasanan yogun gog, bugilin kapal
garsinin sadik musterilere sahip olmasini saglamistir. Refah devleti politikalarinin
¢ozllmesi ile giderek daha pahali hale gelen Bati Avrupa Ulkelerinde yasayan
gurbetgiler, yillik gida, giyim vb. ihtiyaglarinin énemli bir kismini Kayseri kapali
garsisindan satin almaktadir. Boylece kapali garsi farkh tirde bir uluslararasi
alisveris faaliyetini de ortaya ¢ikarmig olmaktadir.
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Sonug¢ olarak Kayseri kapali c¢arsisi, farkl 6zgiin yani otantik mallari tiketime
sunarak, baska yerlerde bulunamayacak mal c¢esitlerine ev sahipligi yaparak,
modern tiketim aliskanliginin bir yansimasi olan sinirsiz ihtiyaglari karsilama
imkanini dar gelirlilere sunarak kentin ekonomik hayatina kazandig yeni islevler
Gzerinden canliik kazandirmaktadir. Boylece alisveris merkezlerine kaptirdigl
miusterilerin yerini s6z konusu yeni islevler Gzerinden farkli misteri potansiyelleri
Ureterek doldurmaktadir.

Carsinin Giindelik Hayat Pratikleri Uzerinden Alisveris Merkezlerine Karsi
Direnisi

Tuketim kiltGrinin bir Grini olan alisveris merkezlerinde sinirsiz ihtiyaglar,
kisisel ylz yulze iliskilere girmeden etiketler, ilanlar ve hatta telefon mesajlari
araciligi rasyonel olarak diizenlemis bir mekan icinde karsilanir, musteri aidiyeti
markanin statlsli tarafindan saglanir. Bu nedenle alisveris merkezleri dolayl,
standart ve rasyonel bir dizenin sundugu tiketim iliskileri Gretir. Bu iliskiler
ahsveris merkezlerindeki bireyleri digerlerine karsi kayitsizlastiran ve yalnizlastiran
bir siirectir ayni zamanda. Alisveris merkezlerindeki magazalar asik bir yizle, ya da
diger calisanlarla glliserek misteri ile hemen hic etkilesime girmeden dagilan
mallari canhiras bir sekilde diizenleyen, kiyafetleri katlayan ¢alisanlarla doludur.
Mallarin niteliklerinin ne oldugunu, fiyatini vb. bilgileri sadece Ulzerlerindeki
etiketleri okuyarak anlayabileceginiz, yolunuzu tek basiniza tabelalari takip ederek
bulabileceginiz, 06ngorilebilirligin  ve glvenin  mallarinin  ve  mekanin
standardizasyonu (zerinden saglandigi bu yerlerde yliz yize kisisel iliskiler
kurabilmeniz neredeyse mimkin degildir.

Kapali carsidaki glindelik hayat yukarida tasvir edilenin hemen hemen aksine bir
etkilesim siireci icinde yasanir. Mekanin fiziksel organizasyonu sizi diikkan
sahipleriyle, ¢alisanlarla ve ciraklarla yiz yiize etkilesime girmeye zorlar. Carsida
sizi yonlendirecek tabelalar gérmeniz mimkin degildir. Carsinin birbiri igcine gecen
dar sokaklari birbirine ¢ok benzeyen ama diizenden azade bir sekilde yan yana
dizilmis dukkanlarla doludur. Bu kaotik ortamda yoniinizii bulabilmeniz
neredeyse imkansizdir. Hangi mal nerede bulabileceginizi ya da hangi kapidan
nasil disari c¢ikabileceginizi ancak ¢arsinin gergcek sahiplerine sorarak
Ogrenebilirsiniz ki soracaginiz tek bir soru, hangi mali nasil nerede bulabileceginiz
konusunda bir sohbetin baslamasi igin yeterlidir. Dolayisiyla kapal ¢arsinin
gundelik tuketim iliskileri alisveris merkezlerinin aksine kisisel yiiz ylize etkilesime
dayali olarak mesafeyi ortadan kaldirip tanisiklik kurma tzerinden Gretilmektedir.
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‘Evet esnaf olmak keyifli, bircok insan taniyorsun. Cevrendeki insanlar alisveris
yapacadi zaman sana geliyorlar sen yardimci oluyorsun ydnlendiriyorsun, bir
yaptirim giiciin oluyor’

‘Mesela gurbetgiler var her sezon devamli gelen miisterilerimiz. Glivenleriniz
saglamisiz ki bedava da verse baska yerden alisveris yapmiyorlar. Sizi tanidigi igin
siz ne diyorsaniz, memnun kaldigi igin ikiletmeden aliyorlar. Aramizda bir bag
olusuyor artik’

Eski ahlaki ve dini normlar gliclini ve belirleyiciligini yitirse de carsidaki giindelik
hayat, sahsi iliskilerin kendiliginden gelistigi ve gelenegin gliciini hissettirdigi bir
ortam Uretmeye devam etmektedir. Esnaf carsiyli dolasan mdsterilerle bir sekilde
tanisikhk kurmak tzere hareket etmektedir. Ornegin diikkanina dylesine bakan
birine dahi hemen nerelisin diye sorar esnaf. Gergekte nereli oldugunuzun ¢ok da
bir 6nemi yoktur. Yine de bu soru, esnafin size karsi kayitsiz olmadiginin
dolayisiyla sizin de ona karsi kayitsiz kalamayacaginizin bir semboltdir aslinda.
Muhatabinizin mutlaka memleketinizde bir tanidigi vardir. Ya da en azindan bir
kere oralardan ya da oralara yakin bir yerlerden ge¢cmis ve ¢ok sevmistir. Boylece
bir yabanci olarak girdiginiz ya da disaridan seyrettiginiz dikkan kisa bir siire
icinde sizin i¢in asina oldugunuz bir alan haline gelir. Bugiin bir sey almasaniz da
bir sonraki gelisinizde onu arayip bulma ihtimaliniz dogmustur. Siz farkinda
olmadan kisisel bir bag kurulur ve potansiyel bir sadik musteri haline gelirsiniz.
‘Size gelen bir miisteri ben bakmaya geldim diyor? Bana geldiyse hos geldi sefa
geldi. Cayimi ikram ederim. Alir almaz sorun degil miisteri. Ben kismete inanan bi
adamim. Kismet oldugu zaman sunu insan bedenmese de alir gider, eve varinca
derki ben bunu nasil almisim, ama o bana kismet olacakmis. Mesela gelsin miisteri
cayimizi igsin, sohbet edelim kafami saran bir sohbet olursa bazen satistan bile iyi
olur’

Kapali Carsida alici satici iliskisi rasyonel standartlar tGzerinden degil, kisisel iliskiler
kurma Gzerinden ylrir ve bu kisisel iliskiler bir sonraki geliste asinaligi saglamak
tzere kurulur. Tecriibe dnemlidir. Ornegin Kayserili bir carsi esnafi tecriibe ve
sagduyu bilgisine dayanarak musterinin Kayserili olup olmadigini hemen anlar.
Pazarlik da bu kimlikler Gzerinden isler. Mallarin sunumu ona gore yapilir. Bir
tanisiklik kurulur ve alisveris o tanisikhk tzerinden ilerler. Clnkii carsidan alisveris
yapan bir yabanci bir dahaki gelisinde bu tanisikhigr kullanacaktir mutlaka.
Muglaklik (mallarin kalitesinin garantisinin olmamasi ve fiyatinin belirsizligi) ve
pazarlik kultiiri de Kapali Carsinin kurumsal yapilarinin ve geleneginin ¢oziilmesi
karsisinda ortaya c¢ikan ve zaman icinde yeni yeni oturmaya baslayan bir olgu
olarak karsimiza cikmaktadir. Kapitalist ekonomik sistemin carsinin giindelik
hayatinda yogun olarak kendisini hissettirmeye basladigi ve alisveris merkezlerinin
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ufukta goriinmedigi bir donem olan seksenli ve doksanli yillarda muglaklik ve
pazarlik kisa vadeli yliksek kar elde etme, fiyat kirarak diger esnaflara karsi
rekabet avantaji elde etme amaci dogrultusunda kullaniimistir. Ancak daha
sonrasinda kapali carsi esnafinin glivenilirligini yitirmesi ve misteri kaybi ile
sonuglanmanin yani sira ¢arsi kiltirinid de olumsuz etkilemistir. Kapali Carsida
2000’li yillarin basinda ayni mala birbirinin iki kati fiyat sdyleyen esnafla
karsilasmak hi¢ de nadir bir durum degilken bu durum giinimizde degismeye
baslamistir. Artik muglaklik, mallarinin tamaminin sergilenmeyerek misteriyi iceri
¢ekmenin, daha makul fiyatlarla baslayan pazarlkla kisisel samimi bir iliski
kurabilmenin bir araci olarak kullanilmaya baslanmistir. Ornegin arastirma
sirasinda siki pazarlik yapan bir arastirmaci almayi vaat ettigi malin fiyatinin lgte
iki oraninda diistirmustir. Ancak bu zaman zarfinda da aralarinda dogan tanisikhk
hic de azimsanmayacak bir diizeye ulasmistir. Belki de esnaf o malin satisindan
zarar etse bile bir dahaki seferler icin musteri potansiyelinin artacagi yani
gelecege yonelik bir tasarrufla hareket emistir.

Sonug olarak Kapali Carsi tarihine, geleneginin giicline duydugu inangla goreceli
bir kanaatkarlk ve sabirla misterilerini beklemektedir. Carsi esnafi hic misteri
gelmese de ayagini kirip saatlerce dikkaninin icinde ya da Oninde zaman
gecirerek gecimini saglama cabasi icindedir. Onlara gore carsi bir goldir ve gol
yerinde su eksik olmayacagi gibi musteri de eksik olmayacaktir. Carsi kaltlra
kismet lzerine islemeye devam etmektedir. Bugiin kazanci az olsa da kismet
yarinadir. Ylzlerce yilhk gegmisi olan bu garsi, mensuplarini belki zengin
etmeyecektir ama gelecekte de varhigini siirdlirecek, birilerinin karnini doyuracak
ve gecimini saglayacaktir.
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Abstract

Balancing life and work is increasingly important for employees nowadays in
deciding whether to stick with an employer. In a healthy organizational culture,
managers provide ways to maintain that balance, including flexible schedules, on-
site amenities and work -from- home options. Additionally, work cultures were
companywide goals percolate to employees of all levels, where employees are
encouraged to work in collaboration and where all are given opportunities for
training, new learning; growth and promotion also have positive impacts on
retention.

Therefore, we can say there is no doubling the significance of organizational
culture when it comes to engaging and retaining valuable employees. It is one of
the important components that leaders can employ to sustain performance, build
emotional connect and maintain competitive advantage. And hence, that is why it
is considered a fundamental institutional strategy. The present paper is an
attempt to denote that organizational culture does play a crucial role in
organizations-It is a valuable asset and key driver for employees.

Keywords: Organizational Culture, Organization, Employee and Employer.
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Introduction

Human beings have always lived in organized groups. Initially group activities
were simple like gathering food, migrating or defending the security. Group
activities has given the chance to the people to pool their talents and efforts for
larger goals and these efforts demand cooperation.

What is Organization

The word organization is derived from Greek word -organin- which means organ.
An organization is an entity comprising of many people in association for common
purpose or goal. For ex-an institution or an association that has a collective goal.

An organization can be seen as two or more people working co-operatively
towards a common objective or a set of objectives. This system of co-operation is
made up of several components as human, elemental, physical, work and co-
ordination element. Organization is a common plat form where individuals work
in groups to earn livelihood for them self.

Organizations are open system, they affect and get affected by their environment.
Organization can be seen as to more people working cooperatively towards a
commons objective or a set of objectives. This system of cooperation is made
groups of several components-like human element, physical element, work
element and coordination element. Organization often has very differing cultures
as well as sub cultures and every organization has its own unique culture as per
their style. Every organization has its unique style based on nature of work which
set its values, norms and beliefs which makes the people involved to govern and
behave in organizations. This unique style of working pattern often contributes to
form organizational culture.

What is Culture

Culture is consistent, observable pattern of behaviour in organizations. Culture
refers to the cumulative deposit of knowledge, experience, beliefs, values,
attitudes, meanings, hierarchies, religion, notions of time, roles, spatial relations,
concepts of the universe, material objects and possessions acquired by a group of
people in course of generations through individual and group striving.

Culture is the systems of knowledge shared by a relatively large group of people.
Culture in its broadest sense is cultivated behaviour, that is totality of a persons
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learned, accumulated experience which is socially transmitted behaviour through
social learning.

A culture is a way of life of a group of people-the behaviours, beliefs, values and
symbols that they accept, generally without thinking about them and that are
passed from one generation to next. Culture is symbolic communication which
include a group skills, knowledge, attitudes, values and motives.

Culture is the sum total of the learned behaviour of the group of people that are
generally considered to be the tradition of that people and are transmitted from
generation to generation. Culture is a collective programming of the mind that
distinguishes the member of one group or category of people from another group.

E.B. Taylor an English anthropologist was the first to coin the term culture in
eighteenth century. He defined culture as that complex which includes knowledge,
belief, art, morale, laws, customs and any other capabilities and habits as
acquired by man as member of the society. Culture is a unique possession of man;
man is born and brought up in a cultural environment. Culture is a unique quality
of a man that separates him from lower animals. Culture includes all that man
acquires in his social life.

According to Bruce Perron- “Culture is the Process of sense making in
organization” here sense making has been define- a collaborative process of
creating shared awareness and understanding out of different individuals
perspectives and varied interest.

Components of Culture

There are five basic components of culture such as:
Symbols,

Language,

Values,

Norms, and

Material.

These five components can be divided into two categories:

Cognitive component: It is the foundation of social behaviour and made up of
symbols and languages.

Normative component: It includes values, norms and material.
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Characteristics of Culture

1. Culture is social: it does not exist in isolation, it is a product of society and
develops through social interaction.

2. Culture is shared: Culture is not something that an individual alone can possess.
Culture in sociological sense is shared, eg-customs, traditions, beliefs, ideas,
values, material etc. are all shared by people of a group or a society.

3. Culture is learnt: Culture is not inborn, it is learnt. Culture is often called as
“learned ways of behaviour”.

4. Culture is transformissive: Culture is trans missive as it is transmitted from one
generation to another. Language is the main vehicle of culture.

Transmission of culture takes place by imitation as well as by instruction.

5. Culture is continuous and cumulative: Culture exist as a continuous process and
in its historical growth it tends to become cumulative.

6. Culture varies from society to society: Every society has its own culture and
culture of every society is unique and not uniform. Culture varies from time to
time and organization to organization.

7. Culture is dynamic: Culture is responsive to the changing conditions of
surrounding and hence dynamic.

8. Culture is gratifying: Culture provides proper opportunities for satisfaction of
our needs and desires both.

What is Organization Culture

Organizational culture encompasses values and behaviours that contribute to the
unique social and psychological environment and of an organization.

According to Needle (2004) organizational culture the represents the collective
values, Beliefs and Principles and organizational members and is product of such
factors as History, Product, Market Technology, strategy types of employees,
Management styles and national culture. Organizational culture includes the
organizations vision, mission, values, norms, systems, symbols, language,
assumptions, beliefs and habits. Organizational culture is system, shared
assumptions, values and beliefs which governs how people behave in
organizations. These shared values have strong influence on the people in the
organization and dictate how they dress, act and perform their jobs. Every
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organization developed and maintain a unique culture which provide guidelines in
boundaries for the behaviour of the member of the organization.

Characteristics of Organizational Culture

OC is collective and evolves overtime.

It results from interaction between organizational members.
It creates social order.

It helps members to construct proper attitudes and behaviour.
It contributes to socialization of new members.

It enhances belongingness and commitment.

Importance of Organizational Culture

Employees spend more than 7 hours at the workplace, their organization culture
affects both their work lives as well as their personal lives. Organizational culture
refers to the beliefs, ideologies, principles and values that the individuals of an
organization share.

The culture of workplace controls the way employees behave among themselves
as well as with people outside the organization. The culture decides the way
employees interact at their workplace. A healthy culture encourages the
employees to stay motivated and loyal towards the management. The culture of
the workplace also goes a long way in promoting healthy competition at the
workplace. It is the culture of workplace which actually motivates the employees
to perform; strong organization culture provides employees with a clear
understanding of functions of an organization. Every organization must have set
guidelines for the employees to work accordingly. The culture of an organization
represents certain predefined policies which guide the individual (employees) and
give them a sense of direction at the workplace. Thus work culture goes a long
way in creating a brand image of the organization and it gives an identity to the
organization.

Organizational Culture-valuable Asset

Organizational culture plays very important role in organization, it help the
members of organization to developed proper work culture hence it is valuable
asset with organization it is necessary to maintain it.
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How to Create Organizational Culture

Ultimate source of any organization is the founder that is employer. Once the
organization is setup with certain guidelines to be followed by all the members
gives rise to form a culture of that particular organization. The culture can be
created by setting appropriate norms, consistency in following the set norms and
periodic evaluation.

The culture can be maintained by the authority by making recruitment of those to
think and feel the same way they do. After recruitment it is essential to socialize
employees as per the set expectations.

How to Keep Organizational Culture Alive

Once the organizational culture is set, maintained and preserved it is necessary to
keep organizational culture alive. This is possible by setting criteria of selection for
new recruits and practicing the expected guidelines for already working
employees. Make the members to adapt existing culture by internalization that is
making all the members to follow the set norms.

How to Maintain Strong and Healthy Organizational Culture

e Strong culture with high risk tolerance and low to moderate aggressiveness.
e Communicate ethical expectations.

¢ Provide ethical training-Socialization

e Reward ethical and punish unethical act

¢ Provide protective mechanism

¢ Identify employee strength

e Enhance growth of the employee

e Create and preserve culture

Conclusion

Changing of organizational culture may be extremely difficult as it loses the
identity of organization, every organization is known by its culture , the work
culture gives identity to the organization. As the role of culture of any
organization is more clearly defined, manager can better understand its
importance in managing organizational change and its impact on day to day life of
the members. The work culture units the employees who are from different
backgrounds, families and have varied attitudes and mentalities. It is the culture
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of organization which the individual a successful professional and help to extract
the best out of each team members.
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Abstract

This paper is an earnest effort to understand the concepts of culture, nature and
civilisation in the light of Marxist criticism of literature and the principle of art.
According to the Marxist school of thought, there has been a long tryst with the
term, culture as opposed to the more genteel term ’Nature’ that carries
associations of lost innocence of man, purity and liberation.

As described by Lukacs in History and Class Consciousness, the word culture can
be approximated to capitalism. “...If one thinks of Rousseau .......... it (is) the
feeling that social institutions (reification) strip man of his human essence and
that the more culture and civilisation (i.e., capitalism and reification) take
possession of him, the less able he is to be a human being. And .................. nature
becomes the repository of all ....... inner tendencies opposing the growth of
mechanisation, dehumanisation and reification.” Lukacs. pg 136

In direct opposition to the ‘polite society’ created by man, lies Nature. “Nature
thereby acquires the meaning of what has grown organically, what was not
created by man, in contrast to the artificial structures of human capitalism”.

That aspect of ‘human inwardness which has remained natural, or at least tends
or longs to become natural once more’ is the mysterious working of Nature in us.
Of the tendencies long forgotten in man and aligned towards Almighty Nature are,
R what we once were, they (read, tendencies) are what we should once more
become.” Lukacs. 136.

What then is Nature? Nature refers to “authentic humanity, the true essence of
man liberated from the false, mechanising forms of society: man as a perfected
Whole oo, man for whom freedom and necessity are
identical.” Lukacs. 137

Keywords: civilisation, culture, nature
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Introduction

Lukacs’ and Marx’s views are echoed by Locke in his Second Treatise on
Government:

The natural liberty of man is to be free from any superior power on earth, and not
to be under the will or legislative authority of men but to be ruled only by the law
of nature. The liberty of man in society is to be under no legislative power except
the one established by consent in the commonwealth; and not under the power
of any will or under restraint from any law except what is enacted by the
legislature in accordance with its mandate.

Freedom then is not what Sir Robert Filmer tells us namely a liberty for everyone
to do what he wants, live as he pleases, and not be tied by any laws. Rather,
-freedom is one of two things.

eFreedom of nature is being under no restraint except the law of nature.

eFreedom of men under government is having a standing rule to live by, common
to everyone in the society in question, and made by the legislative power that has
been set up in it; a liberty to follow one’s own will in anything that isn’t forbidden
by the rule, and not to be subject to the inconstant, uncertain, unknown, arbitrary
will of another man.

Wikipedia informs us that Marxists explain the history of "civilized" societies in
terms of a war of classes between those who control production and those who
produce the goods or services in society. In the Marxist view of capitalism, this is
a conflict between capitalists (bourgeoisie) and wage-workers (the proletariat).
For Marxists, class antagonism is rooted in the situation that control over social
production necessarily entails control over the class which produces goods—in
capitalism this is the exploitation of workers by the bourgeoisie.

Furthermore, "in countries where modern civilisation has become fully developed,
a new class of petty bourgeois has been formed".

Defining Culture

So is Culture a conglomeration of a social structure and concentration of power??

We understand that the Anglo-Saxon population in England comprised of 90%
peasants and that class struggle was so rampant in Ireland that in 1315 or the 14"
century, the outlaw Jack of Ireland abducted Lady Mattilda in the hope of
marrying her by force so that he could appropriate her property.
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Also the Divine right of Kings theory held supreme the monarchy in England as
being God on Earth and above any earthly law but King Charles the First of
England was executed thus disproving the theory.

Shakespeare’s King Henry the sixth part three depicts the episode of King Edward
and Lady Grey wherein Edward is portrayed as being licentious demanding sexual
favors in return for Lady Grey’s repossession of her lands.

And Marlowe’s Edward in Edward the Second is portrayed as being effeminate
and homosexual, thus going against the cannons of the unchallenged divine right
of Kings theory in glaring contrast to Locke’s views.

God gave the world to Adam and his posterity in common makes it hard to see
how there can be any individual Property ownership, the supposition that God
gave the world to Adam and his successive heirs, excluding all the rest of his
posterity makes it hard to see how anything can be owned except by one
universal monarch.

God, who has given the world to men in common, has also given them reason to
make use of it to the best advantage of life and convenience. The earth and
everything in it is given to men for the support and comfort of their existence. All
the fruits it naturally produces and animals that it feeds, as produced by the
spontaneous hand of nature, belong to mankind in common; nobody has a basic
right—a private right that excludes the rest of mankind—over any of them as they
are in their natural state. But they were given for the use of men; and before they
can be useful or beneficial to any particular man there must be some way for a
particular man to appropriate them [= ‘come to own them’]. The wild Indians -in
north America- don’t have fences or boundaries, and are still joint tenants -of
their territory-; but if any one of them is to get any benefit from fruit or venison,
the food in question must be his—and his (i.e. a part of him) in such a way that
no-one else retains any right to it.

Though men as a whole own the earth and all inferior creatures, every individual
man has a property in his own person [= ‘owns himself’]; this is something that
nobody else has any right to. The labour of his body and the work of his hands,
we may say, are strictly his. So when he takes something from the state that
nature has provided and left it in, he mixes his labour with it, thus joining to it
something that is his own; and in that way he makes it his property.

ewe are all the work of one omnipotent and infinitely wise maker;

ewe are all the servants of one sovereign master, sent into the world by his order
to do his business;
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ewe are all the property of him who made us, and he made us to last as long as
he chooses, not as long as we choose;

ewe have the same abilities, and share in one common nature, so there can’t be
any rank-ordering that would authorize some of us to destroy others, as if we
were made to be used by one another, as the lower kinds of creatures are made
to be used by us..........

Everyone is obliged to preserve himself and not opt out of life willfully, so for the
same reason everyone ought, when his own survival isn’t at stake, to do as much
as he can to preserve the rest of mankind; and except when it's a matter of
punishing an offender, no-one may take away or damage anything that
contributes to the preservation of someone else’s life, liberty, health, limb, or

”

800MS coiiiiieiieeee e .

We are faced with such questions as -What is Culture? Is the interaction between
human agencies and their environment — Culture? Human desire is to acquire
wealth, gold, rare stones as symbols of authority to a degree that animals do not.
Main motivator for lot of human activities is desire. So, is desire the reason for
exploiting nature? Let us explore further- Manchester, Yorkshire, Midlands are
great industrial regions. In 1832 occurred the great Parliamentary Reform Act.
The great Victorian novelist George Eliot in Middlemarch writes of these wealthy
landowners. Gaskell wrote of the oppression of the poor by the rich in her novel
Mary Barton.

We observe that the years 1850 and 1812 are significant.
1850 — year of social turbulence.
1815-22 years of turbulence.

The French Revolution cast a long-lasting influence in Europe.

There was the case of the Catholic emancipation and pressure on Parliament in
England leading to riots in Bristol, New castle, and London. A huge divide between
middle class reformers and working class reformers did exist. Voting rights were
not extended to working class superbly captured by Gaskell in Mary Barton.

Landed aristocracy was politically and economically powerful.

The feeling among the working class was akin to despair. Chartism was the first
full movement proletarian and middle class that demanded male suffrage. Anti-
slavery movement gained momentum. 1867 reform act alone gave voting rights
to male working class and which was the brainchild of politician Benjamin Disraeli.
George Eliot was also eager to emphasis education of working class men. Also
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other writers as Dickens, Trollope wrote of parliamentary reform and the need to
fight corruption.

During the medieval age class divisions were made into three divisions as:

Priestly class, Knights and Peasantry — the life of the peasants was one of poverty
and penury much the same as the life of the English proletariats.

“In dealing with the more important branches of the English manufacturing
proletariat, we shall begin, according to the principle laid down, with the factory-
workers, i.e., those who are comprised under the Factory Act. .......cccceevviverencinennn.
The class employed by them is the most intelligent and energetic of all the English
workers, and, therefore, the most restless and most hated by the bourgeoisie.”
(Engels. 159.)

The main struggle of the English proletariat was against machinery and the
bourgeoisie.

As Foucault writes in his book ‘Discipline and Punish — the birth of the Prison’,
religion was used to coerce the working class to form ‘congregations in an
attempt to inure them to work in the workshops; the framework of the factory-
monastery was imposed upon the workers ...... ” (p 150).

“It is expressly forbidden for any worker under any pretext to bring wine into the
manufactory and to drink in the workshops ....... ” however the workers drank
heartily after work hours hence drink, immorality, and licentiousness went
together.

Conclusion

The history and ideology of a Marxist interpretation of English literature is not so
brief a movement as has been discussed by me, if indeed this paper can be called
a discussion. | have mentioned writers, novels, plays but | have not delved in
depth. If there is a tinge of curiosity in you that fires you to open up your mind to
reading Marxism, | would call it my success. Adieu.
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Interaction between the Jaipur State, Popular Culture and the Religious
Dignitaries
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Abstract

In this symposium paper the nature of relations that subsisted between popular
culture, religious dignitaries and the Jaipur state would be analyzed. It will also
discuss the diverse forms of protocol adopted by the Jaipur king whenever a
religious dignitary visited. In Indian history 18th century is a phase of transition. A
close scrutiny of the archival sources shows that during the 18th century the
Jaipur state expanded the ambit of patronage to various sectarian groups and
persons associated with temples and Muslim shrines. The foundation of the
Jaipur city in 1727 A.D also demonstrates the catholic attitude of its founder in
allotting space to various religious sects. The architecture of the city is well-
planned. Even today a number of festivals such as Gangoar, Ganesh-chaturthi,
Teej etc. are celebrated and processions on all the festivals are carried out in the
walled city. Perhaps the city was designed for royal processions. It is pertinent to
note here that after regaining Amber from the Mughals, Sawai Jai Singh
performed various acts and rituals for restoring confidence of the subjects. The
rituals were performed by Jai Singh to make a political statement. The acts were
mainly religious in nature connecting to the popular culture of masses cutting
across the religious lines. The rituals were elaborate and included participation of
the masses. The state was making efforts to re-integrate its connections with the
local populace. Earlier the rulers of Jaipur being Mughal bureaucrats had to
constantly remain away from their watan i.e Amber. The prolonged absence from
the watan to meet service requirements handicapped the Amber/Jaipur rulers to
maintain a close and constant touch with subjects. Religion was patronized on
large scale being a common link between the king and society. A large number of
cultural-religious performances were for seeking legitimization and instilling
loyalty.

Keywords: Religion, Amber/Jaipur, Watan, Mughal, legitimacy
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Interaction between the Jaipur State, Popular Culture and the Religious
Dignitaries

In this work the nature of relations that subsisted between the religious
dignitaries and the Jaipur state would be analyzed. It will also discuss the forms of
protocol adopted by the Jaipur king whenever a religious dignitary visited his
court. The Jaipur state was going through a phase of transition in the eighteenth
century. A close scrutiny of the archival sources shows that during the 18th
century the Jaipur state expanded the ambit of patronage to various sectarian
groups and persons associated with temples and Muslim shrines. The foundation
of the Jaipur city in 1727 also demonstrates the catholic attitude of its founder in
allotting space to various religious sects and their followers. It was marked with
elegant architecture and exhibits extended markets. The architecture of the city is
well-planned where the roads are crossing at an angle of ninety degree. Perhaps
the city was designed for royal processions. Even today a number of festivals such
as Gangoar, Ganesh Chaturthi, Teej etc. are celebrated and processions on all the
festivals are carried out in the walled city. It is pertinent to note here that after
regaining Amber from the Mughals, Sawai Jai Singh performed the Vajpaya yajna
to thank the gods for his victory in the battle of Sambhar. Various other acts and
rituals were performed for restoring confidence of the subjects in the valour of
the Kachhwaha rulers. The rituals were performed by Jai Singh to make a political
statement about his power and authority. The acts were mainly religious in
nature and helped Sawai Jai Singh to create an image of a devout Hindu. Sawai Jai
Singh was aware of his previous position of a loyal governor of the Mughal. Now
he was trying to re-define his position of a ‘Rajput king’ through his patronage of
religion and various associated activities. The Vedic rituals were a medium to
form a close association with the subjects. The rituals were elaborate and
included participation of the masses. These religious performances expanded
scope for interaction between different sects and sections of society. The state
was making efforts to re-integrate its connections with the local populace. Earlier
the rulers of Jaipur being Mughal bureaucrats had to constantly remain away
from their watan i.e Amber. Prolonged absence from Amber in order to meet the
service obligations of the Mughal Empire created a gap between the Kachhwaha
kings and the people of Amber/Jaipur. The prolonged absence from the watan
handicapped the Amber rulers to maintain a close and constant touch with their
subjects. During the eighteenth century the strengthening of connections with
the masses became an imperative for the Jaipur king. Religion being the common
link between the king and society it began to be patronized on large scale. The
process of legitimization included a large number of ritual performances that
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were religious in nature. Sawai Jai Singh was keen to perform the vedic rituals;
therefore, he commissioned various Brahmins to write about the rituals and
presented large number of gifts to the Brahmins who were writing about the
vedic performances to be conducted under the king’s patronage. The texts
describe minute details of the Vedic rituals and the procedures followed in it."

Jai Singh was devoted Vaisnava in all its manifestations. Hence he invited the
votaries of many Vaisnava sects and ensured that they lived in peace with each
other. A lot of homogenizing reforms were also introduced in these sects. In
matters of rituals Jai Singh was an orthodox Hindu and gained a reputation of
defender of faith. Some Kapaddwara documents suggest that even in Bengal he
was treated as an arbitrator in matters of religious practices.2 The growing
penchant of Sawai Jai Singh in religious matters found a favorable ground for
experimenting with changes in the religious practices. Through the religious
innovations Jai Singh was trying to create local sources of legitimacy. In pursuit of
creating sources of legitimization the state began to patronize large number of
religious sects specially vaisnava sects. Besides these many other non-Vaisnava
sects were also patronized who were a connecting link between the state and the
public. During the eighteenth century various sects such as Ramanadis and
Vallabhites (Krishanities) became active in the Jaipur kingdom. They made efforts
in order to intensify their sanctioning power and developed the notion of
charismatic authority that emphasized more institutionalized claims through the
genealogical descent and tenure of office. The leaders of these sects were also
influencing the political scenario of the Jaipur State. The increasing role of Swamis,
Mahants and Brahmins was reconstituting the political matrix on a more solid
footing. The temples were key institutions in the formation of togetherness of
social communities and the king derived much of his authority from these
temples. Therefore, the Mahants and the Pujaris of these temples became
important players in the politics of state. The attainment of political importance
along with the religious power made the Mahants, Swamis and Fakirs respectable
figures in the realm and it became obligatory for the king to respect and honor
these religious dignitaries.

During the reign of Sawai Jai Singh, Jaipur became a centre for Vaisnavas, both
Ramavats and Krishnaites. The important temples and monasteries associated

! Giles Tillotson, Jaipur Nama; Tales from the Pink City, Penguine Books, New Delhi, 2006,
p.16.

2 Catalogue of Historical Documents in Kapad Dwara Jaipur Maps and Plans (ed.) G.N.
Bahura and Chandarmani Singh, Jaigarh Public Charitable Trust, Amber-Jaipur, 1990.
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with the sects were built in the fringes of Jaipur city. These monasteries and
temples were the centers for the habitation of large number of monks and
Sadhus. The important temples which were established in Jaipur during the
eighteenth century were Govinddevji, Galtaji, monastery of Ramavats and the
temples of Digamber Jains. The temple of Govinddeviji is located in the centre of
the walled city of Jaipur. It is an important centre for the Gaudiya Vaisnavas. The
headquater of the Ramanandis is located in the outskirts of the city and is known
as Galtaji. The militant ascetics known as Balanandis were followers of Balanand
had their temple and akhara at Hanuman-garhi. The layout of the city is marked
with large number of temples devoted mainly to the puranika panch-devtas. The
puranik panch-devtas are Surya (sun), Ganesh, Hanuman, Shiv and Shakti. The
worship of panch-devta is associated with the daily life of people. Various forms
of same god were worshipped as mark for expressing gratitude towards the
charisma and mystical power, for example Hanuman is worshipped as Veer
Hanuman (powerful), Panch Mukhi Hanuman (with five faces), Dakshin Mukhti
Hanuman (South facing), Balaji (elderly) etc. Similar kinds of varieties are also
available in the worship of Shiv, Shakti and Ganesh. Even today these forms are
popularly prevalent and do form part and parcel of the Jaipur city culture.

The Govinddevji and Radhaji temple reside in the busy city of Jaipur. This image
represents the Vaisnava sect of the Chaitanya Sampradaya. The temple is located
in the premises of City Palace complex. Large extended gardens, courtyards and
corridors make the area of temple extensive. The image of Govinddeviji is not only
fulfilling the religious connotation but it is believed to posses the mystical power.
The regular worship of this idol is to partake the power. The worship of the image
is a regular feature of Chaitanite religious practice and all the members of the
sect cherish to do so. The Jaipur rulers also made the darshan of Govinddeviji a
regular feature as the god was granter of good fortune and mystical power. While
analyzing the relationship that existed between the Udaipur state and the idol of
Nathdwara in the eighteenth century, Norbert Peabody emphasizes on the
mystical power of the idol of Shyam (incarnation of Vishnu) which is placed in the
silver wall. The image had a lot of influence on the Udaipur Kings who patronized
the temple and the Swamis associated with it. “The Hindu Rajas of western India
attempted to bind these mystical powers to the service of their rule and what
consequences it had both for royal action and for the maintenance and
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perpetuation of the divine powers of the statues themselves.”’ The desire to seek
the mystical power made the rulers to abide by the norms and rituals of the
temples. Similarly, the Jaipur Kings who were abiding by the temple and idol of
Govinddevji also sought good fortunes and mystical power for their rule. The
Kachhwaha kings had a long history of association with the idol of Govinddeviji.
The mystical power binds the ruler so much that Maharaja Madho Singh Il
ordered for a replica of Govinddevji idol which accompanied him on his sea
voyage to London. The Maharaja also offered a gold coin (mohar) to the replica
idol of Govinddevji on his returning voyage to celebrate his birthday.

The Gaudiya Sampradaya of the Govinddevji temple enjoyed a custodial role in
maintaining the mystical power of temple sanctuary. This priestly responsibility
affected the exercise of royal power and added a new dimension to the process
of royal legitimization. The shift of the idol of Govinddevji into the complex of City
Palace during the early years of Jai Singh’s rule was a way to establish indigenous
link between royal authority and sectarian authority. The pooling and
redistribution of goods established a ranked centrality within social groups. The
redistribution of land, honours and service tenure was a fundamental royal
activity whose performance constituted Hindu Kingship.4 According to the cultural
logic the gift of king to his political client represented the sharing of a portion of
his munificent, celestial persona. The gifts accepted by the clients established
their graded incorporation into the polity of state symbolizing the king at the
centre. The religious dignitaries had a different status as they were not
incorporated in the polity of state. Their status was more of a functionary and
guide to the king on religious and political matters. At times the religious
dignitaries acted as the mediators on behalf of the state. Balanand acted as a
mediator between the Jaipur king Sawai Partap Singh and Rao Raja Partap Singh
Naruka of Macheri and also between Jaipur and Madhji Scindhia.’ The religious
heads of different sects had varying influence in the court and the sects
constantly tried to exert more influence in the court. The varying treatment
meted out to the sects and their heads in the court was indicative of the degree
of influence over the king. The receiving (padharan) and seeing off

* Norbert Peabody, “In Whose turban does the Lord reside?: The objectification of
Charisma and the fetishism of objects in the Hindu Kingdom of Kota”, Society for
Comparative Studies in Society and History, vol.33, no.4, oct, 1991, pp. 726-27

* Nicholas Dirks, The hollow Crown: Ethnohistory of an Indian Kingdom, Cambridge
University Press, 1987.

>R.P. Rana, “Chakar to Raja, The Emergence of Naruka State of Alwar”, Social Science
Probing, june 2006, pp. 59-79.
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(seekh/vida/parwangi) ceremonies for the religious heads was certainly different
from the ceremonies designed for the political dignitaries. The particular choice of
king was very important as far as the religious dignitaries are concerned. For
instance the Guru Mahants, Rajguru and Purohits were personally received by the
king. Besides it, the gestures of respect and honour also varied on the basis of the
personal affiliation of the king. Large number of gifts along with money was
bestowed on the Gurus, Swamis, Fakirs and Mahants. In return the religious
heads blessed the king with prasad and duppata. “The substance of the gift - the
land rights, the titles, emblems, honours and privileges of services, usufruct and
command — was the partial sovereign substance of the king. All those who were
given (and who accepted) gifts became part of the whole king, and by implication
the king’s realm, the kingdom” writes Nicholas Dirks while discussing such a
placing in the context of another state.’

All through his reign Sawai Jai Singh was trying to create a loyal base for his rule.
The extent to which he was successful in doing so is difficult to determine. The
pursuance of creating a loyal base made Sawai Jai Singh to donate a large sum of
money to various religious institutions regularly. The institutions who received
the patronage from the king were mainly the temples, Mathas and shrines. The
king was not the only donor to these institutions. Various other members of
royalty like Rajamata, Maji Sahibs, Bais, Kunwar ji and Thakurs were also
donating money and constructing temples and tibaras (pillared hall of temple
with three gates).

The principal aim of the historian studying culture is to portray patterns of culture.
In other words to describe the characteristic feelings of an age and their
expression or embodiment in works of literature and art, the historian discovers
these patterns of cultures by studying themes, symbols, sentiments and forms.’
The cultural historians are supposed to assess the degrees of gestures and study
their depiction. A lot of symbols, gestures and sentiments are expressed through
the symbolism of certain art forms. Various forms or standards of behavior are
also central to the framework of formalities dealing with the state. The
expressions of respect, piety, love and jealousies in the court were subjected to
rules. Every action and event was embodied in expressive and solemn form,
which elevated the dignity of a ritual.

® Nicholas Dirks, The hollow Crown: Ethnohistory of an Indian Kingdom, Cambridge
University Press, 1987, pp. 129.
7 Johan Huizinga, “The Task of Cultural History” Men and Ideas, New York, 1952, pp.17-96.
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In the late eighteenth century the idea of popular culture originated in Germany.
From then onwards themes like folklores, folk tales, dances, rituals, art and craft
formed the central line for writing the cultural history. “Cultural history by
contrast possesses a primary degree of centrality, as it consists for the most part
of material conveyed in an unintentional, disinterested or even involuntary way
by sources and monuments.”® There are many differences which exist between
the cultures of social classes, the culture of men and women and the culture of
the distinct generations living in the same society. The differences existed
between various sections of society but the state survived despite these
differences. The Jaipur state also marked and moderated differences which were
prevalent in the Darbar (court), Rajlok (Royal household)9 and the populace. The
surviving tactics of the Jaipur State were mainly predicated upon religion and
polity.

During the eighteenth century many innovations were introduced in religion and
tradition of the Jaipur state. The new attitudes and values which survived in
Jaipur gave a sense of importance and accorded significance to individuals who
were involved in it. The extended rituals were marked by the participation of
individuals and the king. The ceremonies related to religion were meant for
homogenizing religious practices. A founder is successful in his religious and
philosophical innovation if his message appeals to the people and they accept the
modes of tradition and rituals suggested by the inventor. The founder deals with
the inevitable conflict of traditions and the ever changing scenario. Therefore, in
the course of transmission the tradition are transmitted and transformed suiting
to the needs of the followers and founder. The court culture included lot of
artifacts, goods, technical process, ideas, habits and values. Many qualities such
as knowledge, beliefs, art, morals, law, customs, capabilities of speech and war,
manners and etiquette were taken into account while granting chakri (service).
These habits were necessary and important to be part of court. The growing
rituals in the court of Jaipur were elaborate and had a lot of significance. The
changing court rituals were marked by the receiving and seeing off of the
dignitaries. The rituals of coronation (Rajya-abhishek), receiving a priest and
seeing off were marked by a series of ceremonies. The visits of king to any

8 Jacob Burckhardt, The Greeks and Greek Civilization, translated by Sheila Stern, Oswyn
Murray (ed.), 1998, p.5.

® Manisha Choudhary, ‘The Royal Household (Rajlok) of Kachhawa Kings of Jaipur’, IOSR-
Journal of Humanities and Social Sciences (JHSS), Vol.6, Issue-3, (Jan-Feb 2013), pp.17-
24.
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religious institution and temple are also recorded with extensive details.”® The
visit of king to the haveli and house of any priest was different in procession and
procedure. The processes of receiving, seating, movement through the corridors
of haveli were regulated and guided. It was based on the status of priest and
occasion (marriage, death anniversary etc.). These series of rituals emphasized
the ceremonial character of the offering and gift exchange. In 1729 Raja Jai Singh
Il went to meet Mahant Saranji of Salemabad at the temple of Brij Raj (Shri
Gopijan Ballabh).11 The king went riding a horse to the temple and they sat on the
same galeecha (a woolen mat with floral motifs), then he offered one-mohar and
one-coconut.*” The ceremonies of condolence, birthday celebrations, coronation,
tying of head dress (paag bandhai), receiving, seeing off, marriage celebration etc.
were the occasions of exchange and negotiations between the visitor and the
visited.

The objective of this paper is to describe the general trends of the Jaipur court
which communicated much sense of variety in rituals and specified the local
cultures. The different rituals were followed separately with all the members of
the court. The differential treatment with different religious leaders is suggestive
of the conflict that existed between the groups. The differences led to
competition between various religious groups who were visiting the Jaipur court.
The existing contestation amongst the religious sects got replicated in the rituals
and treatments associated with particular sect and the kind of rituals and code of
conduct applied to them. The religious culture of the court was guided by the
contributions made by various religious leaders.

The scenario of the Darbar was suffused with the notions of conquest, inclusion in
domesticity, dynasty, enlightenment, friendship, service, happiness and
acceptance of services towards the king. It also included reforms and process of
instilling loyalty for the state. All ceremonies were guided by the court protocol
and the agents of state were working hard to maintain the pressures of protocol
and ensure its application. The celebrations of coronation, wedding, funeral
ceremony, religious processions, birthday celebration and military
demonstrations were occasions for the state to demonstrate its power. These
occasions were also platforms meant for the participation of general public
through which they could associate with the functions of state and act as a vital

0p, K., vol. 8, Thakurdwara

"p, K., vol. 31, Swami, Event dated Miti posh sudi 4 Brahspatiwar (Thrusday) v.s.
1786/1729 A.D.

2 Ibid.
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limb of the state. These occasions were also used to establish and strengthen
relationships between the ruler and court officials. The presence of religious
heads was also significant on these occasions. The religious heads were accorded
due respect by the king in the form of salutation and in return they blessed the
king for victory, long life, health, prosperity and good fortune. The occasions
marked the political domain with lot of extended and elaborate cultural activities.
These long celebrations in the state were usually transformed into political
culture of the court. The evolving culture in the Jaipur court during the eighteenth
century was becoming more vibrant and extensive. The celebrations on the
occasions of Rajtilak, Janam-divas, Taj-poshi, Holi, Dushera etc. were also
organized in the Darbar.® These celebrations became integral part of court
culture and were significant occasions to allot status in the court. The kind of
treatment meted out to an individual in the court on specific events marked and
set his status and depicted his significance for the court and state.

The construction of political domain was governed by elites and it was constantly
innovated, refurnished and manipulated in order to add up to the imperial gaze.
The processions of state on occasion of accession, marriages and funeral were the
means to produce power through pomp and glitter. It also helped in exhibiting
the ideology of state. The different royal gifts for various guests of state are
indicative of differential treatment meted out to the religious and political
dignitaries. The treatment set for the religious dignitaries was dependent on the
inclination of king. The differential treatment meted out to the religious leaders
was personal will of the king as the religious heads were guide and Guru to the
king. The choice and appointment of Rajguru and Purohit was personal discretion
of the king. Therefore the rituals associated with the Rajguru, Purohit and Guru of
king had to be different and unique in style.™ Differential royal offerings in the
court depicted the nuances in formalities. The value and association of gift
offered to any court member was indicative of status and influence of the
member. The offering of specific eatables in the court was also a significant
gesture of prestige and honor. The eatables such as beda paan (betel leaf) and
mithai (sweet) were only offered to a respectable and honorable guest in the
court. All the guests were eligible to accept a glass of sharbat (sweet and flavored

13 |nstance of various festive celebrations such as Diwali, marriage, Dushhara, Holi etc are
discussed in the Dastur Komwar documents along with the details of rituals and gifts.

D K., vol. 31, Swami, many events in the D.K.-Swami put light on the receptions adopted
for various Mahants by the Jaipur Raja.
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chilled water drink) in the court. Besides the sharbat any other offering of eatable
was restricted.

The offering of eatables in the court marked honour and respect for court
member. If the king himself offered the betel leaf to the guest it indicated honour,
respect and inclusion of guest in the domestic arena of king. The king’s
impersonal treatment extended to any individual was either need to establish
polity or religious enlightenment. The slightest gesture of king towards any court
member was a mark of respect and it enhanced the status of that particular
individual in the court. This also upgraded the status of member and he was
included in the list of honourable members of the court who were entitled to
receive gifts and honours. The specific code of conduct was applicable to all the
members in the court. The ritualized activities of court were constantly enriched
through the procedures of religious incorporation. As the activities of the court
were centered around the king, the king made constant efforts for regulating the
activities of the court. The aim of regulating the activities of the court was an
effort by the king to create a powerful image of himself. Besides it, the king tried
to make an ideal kingly image through various rituals which could help in exerting
influence over the Thikanedars and the Brahmins.

The cultural performances and changes were not only impacting the court but the
changes also had a lot of effect on the festive celebrations of the court and state.
In the eighteenth century the Jaipur kings were celebrating large number of
festivals. This increase in the festival celebrations was due to the constant stay of
the king in the capital. Earlier it was not possible due to service assignments taken
up by the Kachhwaha kings under the Mughals in remote areas. The festivals
celebrated by the Jaipur state were Teej, Dusherra, Diwali, Holi, Raksha-bandhan,
Bhanu-samiti, Vasant-panchmi, Gangaur etc. ® The ceremonial procedures
followed in these festivals were creating and modifying hierarchies amongst the
nobles of Jaipur court. The study of rituals associated with festivals and court are
meant to understand social and cultural history. It is also a way for understanding
the mode of communication that existed between the ruler and his subjects.

During the eighteenth century the Kachhwaha rulers tended to emphasis the
relevance of the Hindu code of law in order to seek legitimacy from the various
chiefs (Thikanedars) and religious leaders. The process of seeking legitimacy relied
on the political and religious dignitaries’ allegiance. It included granting of jagirs

DK, vol. 24 & 25, Rajlok, pp. 415-730. For details see my article ‘The Royal Household
(Rajlok)’.
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and bestowing of honours and sanctioning of money respectively. The methods
adopted for seeking political support were conferring of jagirs, forming of
matrimonial alliances and granting honours and titles to the Thikanedars and
other rulers. The Thikanedars were the main political stay of state; they served
the king by maintaining law and order in the jagirs granted to them. The state
relied on religious and political dignitaries to approach the general public in order
to seek their support and instill loyalty in them. The political leaders were
associated with the administrative and judicial functioning of state. The
responsibility of generating goodwill for state, instilling loyalty in subjects and
seeking religious legitimacy for the ruler belonged to the domain of religious
heads. The religious heads were mainly the Swamis, Matha Adhikaris, Mahants,
Brahmins and Purohits. The appointment of Rajguru and Purohit was the personal
prerogative of the king. The appointment of Matha Adhikaris, Swamis and
Sajjadanashins/diwans of Dargahas were not controlled by the king. The head of
Matha (Matha Adhikari/ Mathadheesh), head of sects (Swamis) and head of sufi
shrines (Sajjadanashins) were appointed by the collective decision of members
belonging to the Mathas, the followers of sects and the Khalifa of shrine
respectively. The religious leaders (Swamis, Mahants, Sajjadanashins etc.) were in
direct touch of the king and had direct audience. The religious leaders were
responsible for the religious well being of kingdom and made efforts for it. The
efforts made for religious life of state included construction of temples, building
of Mathas, shrines, bestowing of grants to the religious institution, making of
donations and celebrating of festivals. *°

With the decline of the Mughal Empire its legitimating authority also vanished.
This political reality made the Rajput rulers to search for alternative sources of
legitimacy in the eighteenth century. Therefore the Rajput rulers were making
efforts to search new sources of legitimacy. In the eighteenth century the Jaipur
state of Kachhwahas was no different from the other post-Mughal states that
were searching for alternative sources of legitimacy. In this ever changing political
scenario of the Jaipur state was also generating and searching new sources of its
own legitimization. The religious and political shifts brought about by Sawai Jai
Singh in the eighteenth century were some of the efforts to instill loyalty and seek
legitimacy. The process of legitimization was guided by religious innovations and
formation of new political alliances. Sawai Jai Singh was constantly making efforts

16258 temples and Mathas were receiving grants and donations from the members of
Jaipur court. Similarly various sufi shrines, fakirs and pirzadas were also receiving
donations from the state.
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to fix the loyalty of the political dignitaries by renewing jagirs17 and forming
matrimonial alliances with other royal houses. ® The political leaders were
constantly visiting the Jaipur court were assigned the administrative and judicial
functions of state from time to time. ™ Besides it the Thikanedars also helped the
state to settle vital disputes and some of them were main actors in the state and
court ceremonies.

In his attempts of strengthening the Jaipur state, Sawai Jai Singh was also relying
on the religious dignitaries. The religious dignitaries for Jaipur state were varied
and had extended religious inclusions. In eighteenth century the Jaipur state was
an important hub for various religious groups. Many religious groups arrived in
Jaipur on the invitation of Jai Singh and various others followed. The heads of
these sects were received suitably in the Jaipur court. Sawai Jai Singh honoured
them with titles and land grants in and around Jaipur. The lands were granted to
the sect leaders and the Matha Adhikaris for establishing their temples and
Mathas. Huge sum of money was also granted for building temples and
maintenance of the deity. 20 Many a times the king granted land for the
maintenance of the temple and bearing of expense of deity idol such as poshak
(dress of deity idol), prasad/bhog (food of deity), jewelry and other miscellaneous
expenses of deity idol (ghee for lighting lamps, incense sticks and utensils etc.). All
these religious efforts of Sawai Jai Singh were mainly to legitimize his own status
as a powerful king of a kingdom. All these religious introductions also generated
support of the local populace and portrayed Sawai Jai Singh as a defender of faith.
Sawai Jai Singh made constant efforts and innovations in religious matters due to
his own interest in multiple subjects.21 His interest lay in various subjects like
religion, astrology, literature, mathematics, poetry and music. Sawai Jai Singh was
a patron of art, religion, craft and architecture. His own interest together with the
political necessity of eighteenth century made him to build a new capital city. The
architecture of Jaipur is inspired from the architecture of Paris due to which

Y bastur Komwar- Nathawat, Khangarot, Naruka etc. vol.7, 12, 14. There are various
evidences of Thikanedars entering in Chakri (service) of the Jaipur Raja.

18 Shyamal Das, Vir Vinod, vol.ii, p.770-72.

' Dastur Komwar- Bhatti and Jadams etc. The registers of Dastur Komwar provide
instances of marriages with non-Kachhwaha clans.

* R.P. Rana, “Royalty, Religion and Ritual Legitimation and Patronage under the
Kachhwahas of Jaipur”, Social Science Probings, June 2009, pp.59-83. Large scale punya
udik documents granting endowments are available in the Rajasthan State Archives at
Bikaner.

1 Ashim Kumar Roy, History of the Jaipur City, Manohar Publications, Delhi, 1978, pp. 2-9.
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Jaipur is also known as Paris of India. The interest in architecture made Jai Singh a
patron who personally took lot of care in guiding and designing the layout of the
palaces and temples in the walled city which was in making. The temples are
mainly the source of link between the trading communities who were residing
and trading in the city and the king. The Brahmins were appointed as the heads of
temples and made responsible for their maintenance and custody. Nearly 300
temples are located in the walled city and all of them are functional even today. 2
Land grants and donations were also bestowed on temples in different localities
because it was a popular method for generating loyalty and creating a wide base
with popular support.

In the Jaipur kingdom of eighteenth century many temples were abode of various
deities. Amongst many gods and temples, the four deities and their idols had
significant presence for the Amber-Jaipur kingdom. Notable amongst them are
four temples housing different deities. The importance of these four idols was
attributed to the mystical power of each idol. These four idols were related to the
Amber-Jaipur kings since the reign of Raja Man Singh. These four idols are Jamvai
Mataji (in Jamva at Ramgarh), Sila Devi (rock goddess located in the palace of
Amber), Sitaramji (located at Galta) and Govinddevji (in the complex of City
Palace). Interestingly, all these idols were brought to the Amber-Jaipur territories
in different times. The idol of Shila Devi was carved out of a black stone slab on
the orders of Raja Man Singh while he was serving as a Mughal governor in Bengal.
The legend around its significance is: - “once while going for an expedition in
Bengal, Man Singh invoked aid from goddess Kali, because he was expecting the
military expedition to be awkward. After emerging victorious in the battle the
goddess appeared in the dream of Man Singh and demanded her release from the
stone in which she was trapped. The slab was located and carved into the idol of
the goddess as per the instructions of Man Singh and it was carried to Amber. At
Amber it was installed in a temple located at the entrance of Maharaja’s fort-
cum-palace. The goddess was worshipped with all the rituals of purification and
ceremonial functions. The idol continues to be there and is still worshipped as the

*2 |nformation is based on my visits to the walled city of Jaipur. These temples have
inscriptions at the entry gates which mark date of their construction. Most of these
temples are made during the life time of Sawai Jai Singh. Dastur Komwar-Thakurdwara
also mentions a large number of temples located in and around Jaipur.
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guard to the Amber kingdom.” > The capital was shifted from Amber to Jaipur

during the reign of Jai Singh but the idol of Shila Devi was not shifted from Amber.

The second idol is that of Govinddevji or Krishna (divine cowherd keeper) and it is
the most significant deity statue for the Amber-Jaipur Kings. The idol of
Govinddevji was brought to Amber-Jaipur under very different circumstances. It
was brought to Jaipur during the reign of Sawai Jai Singh but the Kachhwaha Rajas
had long association with the idol since the days of Raja Man Singh. Originally,
Raja Man Singh installed the idol at Vrindavan, the site of Krishna’s childhood and
youth. He ordered and funded the construction of a temple at Vrindavan in which
the idol of Krishna was installed. In 1669 A.D the temple was desecrated on the
orders of Aurangzeb. Hence, the idol was removed from the Vrindavan temple
and was under cover (from 1669 to 1714). During this period the idol was
constantly shifted from one place to other in secrecy. The idol of Govinddevji was
kept hidden for 45 years. Later in 1714, Raja Sawai Jai Singh brought it to Amber
and installed it in a new temple outside the city. This temple was situated in a
walled garden. Later the garden was named Kanak Vrindavan (golden Vrindavan)
or Kanak Ghati (the golden valley). Later the idol was shifted from Kanak Ghati to
its present location i.e. in the complex of City Palace. The shifting of Govinddeviji’s
idol from Kanak Ghati to the environs of walled city was personal choice of Raja
Sawai Jai Singh. Its installation in the City Palace was intended to make public
aware about the personal relationship that existed between the king and deity
(Govinddeviji). In order to demonstrate this perception more conspicuously Jai
Singh made an announcement (at the time of city foundation) “that the
Govinddeviji is the real ruler and founder of city while he (Sawai Jai Singh); himself
is merely a Diwan (prime minister).” The location of Govinddevji temple inside the
complex of City Palace is directly viewable from the residence of the king. On the
back side of the temple there are large gardens surrounded by long pavements.
The location of Govinddevji temple has made it a popular temple in Jaipur. Daily
large numbers of people visit the temple and participate in its functioning. The
paat (doors) of the temple are opened seven times in a day for darshan (glimpse
of lord and his beloved) and the aarti/archana (prayers) is performed five times a
day. In other temples aarti is sung only twice a day. Large number of ceremonies
and rituals like waking up the lord, bathing, dressing, make-up and feasting are
performed before opening the doors of temple. Whatever ceremonies, customs

BR.N. Prasad, Life and Times of Raja Man Singh, The World Press Private Limited, Calcutta,
1966.
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and rituals are followed today in the temple are innovations made in the
eighteenth century and are still relevant for the public today.

The Kachhwaha rulers of Amber-Jaipur state were adherents of Vaishnavism.
They made constant efforts to build new Vaisnava temples. These temples are
dedicated to the worship of different incarnations of Vishnu. The worship of Lord
Vishnu in different forms is a popular feature of Hinduism. Ever since the
foundation of the Kachhwaha kingdom, successive rulers are associated with the
worship of Vishnu. The other famous temples dedicated to Vishnu in Amber-
Jaipur are of Sita-Ramji and Lakshmi-Narayanji. The temple of Sita-Ramiji is
dedicated to Ram, the mystical (suryavanshi) ruler of Ayodhaya, from whom the
Kachhwahas trace their lineage. The Kachhwaha nomenclature is derived from
Kush, the son of lord Ram. In the temple of Sita-Ramji, Ram is accompanied by
Sita his consort. This temple is located in the west of Jaipur city. The temple of
Lakshmi-Narayaniji is also dedicated to Lord Vishnu and his consort Lakshmi, the
goddess of wealth. This temple is located in the east of Jaipur city. Probably the
reason for construction of the Lakshmi-Narayan Mandir was to please the
merchant communities who were trading and residing in the newly constructed
walled city of Jaipur. Besides Jain trading communities, many other mercantile
communities were also invited by Jai Singh to reside and carry out business in the
city. ** The merchants are worshippers of goddess Lakshmi (goddess of wealth).
Therefore, by constructing the Lakshmi-Narayanji temple the state made an effort
to attract the merchant communities into the walled city. The Lakshmi-Narayan
Mandir is located in the centre of a market nearly fifty paces away from the Hawa
Mahal and forms the centre of the walled city; Jaipur.

The structures of all the above mentioned temples are huge and massive. All of
them have extensive corridors, courtyards, gardens and bageechis (small gardens
made for jhankis and palkis) attached to the main complex of the temple for
religious processions. Except the temple of Govinddevji all the other temples are
made by the donations received from the merchants, trading communities and
the influential political dignitaries. Many times the members of royal household
also provided funds for construction of temples. The eighteenth century
witnessed building of many massive temples in the Jaipur city. Therefore, it can
be assumed that the temples were very important in the life of Jaipur Raja and
the people of Jaipur. These temple activities had an important role in shaping the
values of the people. All the three idols of Vishnu worshipped in Jaipur represent

% Giles Tillotson, Jaipur nama; Tales from the Pink City, Penguine Books, New Delhi, 2006,
pp. 17-19.
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varied facets of the lord such as charisma, love, diplomacy, honour, dignity
(Govinddeviji); loyalty, family virtues (Sita-Ramji); wealth, prosperity, mercantile
attributes, fortune and opportunities (Lakshmi-Narayanji). However, the idol of
Govinddevji had special significance for the Kachhwaha rulers. The visit to the
temple of Govinddevji was a daily feature/routine for the Kachhwaha kings. The
king visited the temple early in the morning to seek blessings and good fortune.
The visits to the temples of Jamva Mataji, Shila Devi, Sita-Ramji, Lakshmi-
Narayanji, Veer Hanumanji, Galtaji, Hanuman Gadhi, Moti Dungri, Thakurdeviji,
Sitla Mata, Shri Krishan Bihariji, Shiv Puri etc. were not a regular feature. The
visits to these temples were occasional in nature. Mainly the visit was on the day
of festivals and royal celebrations (like coronation, janam devas). Sometimes the
visits were also arranged on the day of feast, Royal-celebration, festival and
particular tithis (days according to Hindu calendar such as Puranmaasi, Amavas,
Eka-dashi etc). The visit to the temple of Govinddevji was a daily routine for the
Kachhwaha kings of Jaipur. From Jai Singh onwards all the kings of Jaipur state
had a religious and spiritual link with the idol of deity Govinddeviji.

The Kachhwaha kings of Jaipur were visiting the temple of Govinddevji with
specific ritualistic performances and performed pujas which connected them
directly with the lord. Whenever the king went for darshan to the temple he
offered naryal (coconut) and mohar (gold coin) and in return the Swami blessed
him with parsad (offerings made to lord) and duppatta (a stole). If the king visited
at the time of aarti (prayers) he bore the expenses of that particular aarti. After
aarti the king performed dandwat pranaam (salutation to lord by lying on the
ground) before the lord and later approached Swami of the temple to seek his
blessings in the form of parsad and duppatta. If any royal lady made a visit to the
temple she also offered mohar but not the coconut. In return she was presented
duppata and parsad. After the darshan of Govinddevji the king would proceed for
the royal business of the day, which included holding of Darbar, watching animal
fights, inspection of royal stable, playing polo, listening to the public audience and
distribution of patronage etc.

The relevance of Govinddeviji in the life of Jaipur kings can be estimated from the
acts of rulers. Whenever, a daily visit to the temple was not possible for a king
due to his absence from kingdom. The king arranged for the substitute of the idol
of Govinddevji. Once while going to London Maharaja Sawai Madho Singh I
decided to carry an idol of Govinddeviji and said that it was Govinddevji himself
who was making the journey and the Maharaja was merely following his god. >’

% Gile Tilotson, Jaipur Nama: Tales from the Pink City, Penguin Books, 2006, p. 196.
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On the returning voyage he celebrated his birthday on ship. In order to celebrate
the birthday he offered a gold coin (mohar) to the replica of Govinddeviji, to serve
this purpose a temple was built in the ship.26 Besides it the ritual of bath with
water of Ganga was also followed. For this purpose two large silver pots with a
capacity of nearly 2000 liters each; were made and holy water was carried on ship.
The details of Sawai Madho Singh’s (r.1880-1921) visit to London are recorded by
Sansar Chander Sen.”” On the arrival of Sawai Madho Singh at Jaipur the idol of
Govinddevji was sent in advance to receive him. *®The poet Sansar Chandar Sen
also records the descendent of Kachhwaha clan from Lord Ram and constantly
compares Maharaja Madho Singh with Lord Ram. 2

During the eighteenth century a lot of political, religious and cultural changes
took place in Jaipur. In this changing scenario the Jaipur kings were making efforts
to grapple with the changes. These efforts were mainly religious and political
through which the Jaipur kings were trying to seek legitimacy and instill loyalty.
The Kachhwaha kings patronized various poets and religious institutions which
were working to popularize and sanctify the emergence of Jaipur kingdom. The
court poet of Sawai Paratp Singh was Krishna Dutt. Once while he was travelling
in the Deccan he was received by the Peshwas in the Maratha court. While
introducing the king and kingdom of Jaipur he recited the poem entitled Partap
Parkash or ‘The light of Partap'.a0 The poem is a detailed narrative of personal
qualities, daily life and personal virtues of Raja Partap Singh. The poem includes
some interjections made by the Peshwa Baji Rao Il. The poet is careful and
ensures to narrate about the divine descent of the rulers and genealogy of the
Kachhwaha kings. In his narrative to the Peshwa about the approach of Scindia’s
army, he mentions that the Amber-Jaipur kingdom of Kachhwaha rulers is
“kingdom of Lord Rama” and Sindhia was not aware of it.> A large number of
festivals celebrated in the Jaipur kingdom are also mentioned by Krishna Dutt.

From these detailed descriptions one can understand the religious association of
the Amber-Jaipur kings. The extensive rituals were followed both inside and
outside the temples. Besides the temples various other places associated with the
king were also marked by rituals. The extensive rituals associated with king, idols

% |bid., p. 199.

7 |bid., pp. 195-199.
%8 |bid., p. 200.

* |bid., p. 196-199.
* Ibid., pp. 54-65.
*Ibid., p. 60.
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and temples required a large Brahmanical priestly community for performing the
rituals. During the eighteenth century Jaipur became a centre for various religious
sects and many Brahmins, priests, ascetics came and settled there. Various
militant-ascetics also carved out space for themselves and had an influential
presence in the Jaipiur kingdom. Simultaneously, these militant-ascetics created
and formed Mathas and worked for the formation of religious and social opinion
in support of the ruling dynasty. It also helped them to expend their sect. Jaipur is
suffused with many sects adhering to different religions. Various non-Hindu sects
were also granted space in the environs of Jaipur. The mass following of these
sects is visible from the visits made by general public to these religious centers
every day. The Jaipur state was accommodative of various sects in order to reach
out to the large populace. The temples, Mathas and shrines served as the
connecting link between the state and the public. The Swamis,
Mathadheeshs/Matha Adhikaris, Purohits, Fakirs and Shazadanassin/gaddinavesh
played a crucial role in the legitimizing process of the state. They projected the
state and the king as protector and defender of Dharama and provider of law and
order.

The priestly class was closely associated with the temples and shrines. They were
the upholders of rituals in the temple and in the court. These rituals were mark of
respect and authority. The idea behind the practice of rituals in the court was to
enunciate legitimacy for his rule. The need of seeking legitimacy made these
rituals institutionalized and the king became the main actor in the centre of these
rituals. The king performed the rituals to instill loyalty in the populace and to elicit
the support of religious centers which had influence in and around Jaipur. The
rituals were varying in nature and degree. The rituals in the presence and absence
of king varied and the degree of protocol also changed a bit. The presence of the
king was marked with the tazim>’, donations and gifts. The tazim in the absence
of the king was performed before the khass talwar (special sword of king). The
Jaipur kings personally visited various temples now and then. They also made
large number of donations to the temples.

A large number of sects were associated with the Jaipur kingdom and received
grants from it. But only a few sects became influential in the court and had
considerable say in the political affairs of state. Certain religious sects had
substantial effect on the religious outlook of the state. Vaishnav Brahmins
belonged to different sects were key players in the polity of Jaipur state. The most

2 1¢’s a kind of salutation in which everybody bowed and performed salaam along with
presentation of money to the king as a mark of respect.
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important sects were Chaitanyites (also known as Gaudiyas) and Valhabhites
(Valhabhachariya), Sitaramites (Sitaramacharya), Nath Panthis, Nimbarkites
(Nimbarkas), Dadu Panthis, Balanandis and Terapanthi sect. All these sects had
temples and Mathas in the surroundings of Jaipur and all of them were linked
with the Jaipur Darbar. The court protocol meant for all these religious heads was
marked with bhents, peshkash, padhrawan etc. In 1828 Mahant Saraniji
(Nimbarkite) visited the house of Sanghi Hukum Chand Jhhutha Ram and on the
orders of Maji Bhattini (widow of Sawai Jagat Singh) various gifts were presented
to him. >

The court granted land and extended fiscal support to the sects for building
temples. The temple of Govinddevji had a special significance for the Kachhwaha
rulers. This temple was built by Sawai Jai Singh in 1735. **The idol of Govinddeviji
installed in the temple is said to have been discovered by Roopa Goswami in the
16th century. During the same time the image of Govardhan Nath was also
brought at Nathdwara near Udaipur. » Roopa and Sanatana were two learned
Brahmans, who were in the service of the Sultan of Bengal. As the brothers
became disciples of Chatanya they resigned from the posts and on the directions
of Chatanya they moved to Vrindavan to locate the places associated with Lord
Krishna. All the disciples of Chatanya are called as Goswamis. The Goswamis are
the sebaits (in service of lord) of Govinddevji’s temple. The headship of the
temple is hereditary and continues in the family of Roopa Goswami. The link of
Govinddevji with the Kachhwaha house of Amber has endured from Raja Man
Singh onwards. However, it was made a deity of the Jaipur Palace only by Sawai
Jai Singh. In 1633, a farman was issued by Shahjahan which made Kachhwahas
rulers direct incharge of the Govinddevji.a6 Through this order the grant and
maintenance of the temple was transferred to the Amber house. The entire grant

3 Dastur Komwar, vol.31, Swami, Entry dated Miti Sawan sudi 6 v.s. 1885/1828 A.D. The
gifts were Rs.5/- for deity, Rs. 100/- for Mahant ji, one house, Rs. 20/- for nichrawal
(money for warding off the evil), Siropav from Darbar, 1-white turban of Rs.8/-, 4
thaans costing Rs. 28/-, 2- thirmas of pashmina with floral motifs costing Rs. 150/-, 1-
Banarsi Dupatta, 2- thaan parcham of Rs. 117-8, 1- thaan of Handkerchief costing Rs.
33 and bhent of 1- mohar and 5- coconuts. And all the thakurs, mustaddis and Diwan
were ordered to send their bhents.

3 Siyaha Huzur papers of 1733 A.D mentions about the construction of Govinddevji temple.

** G.N. Sharma, Rajasthan ka Itihas, Shivlal Aggarwal and Company, vol.i, p. 619.

36Afarman of Shahjahan dated 6 R.Y/ 24 th July 1633. Cf. Monika Horstmann, In Favour of
Govinddevji: Historical Documents relating to a diety of Vrindavan and Eastern
Rajasthan, Indira Gandhi National Centre of The Arts, Manohar, 1999, introduction, p. 3.
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was made an inam of Mirza Raja Jai Singh. Thereafter, the control of temple
management was vested in Raja Jai Singh who also appointed the sebait to
supervise worship there. A Brahmin Radha Krishandas Chakravarti was appointed
as the sebait. The space allotted in the complex of the City Palace for installing
the idol of Govinddeviji is called as Govinda Mahal instead of Mandir. This implies
that Govinddevji was now a tutelary deity of the Kachhwaha dynasty and it was
virtually given the status of a sovereign, who lived in a Mahal (palace). The
architecture of Govind Mahal does not resemble a temple structure. The garbha-
grah is missing and the roof top is flat instead of conical. The sojourn of the
Govinddeviji’s image from Vrindavan to Jaipur is as follows:-

1. From 1590-1670, in the Govindaddev temple at Vrindavan in Mathura District,
Uttar Pardesh.

2. From 1670-1714, the idol was under cover due to the fear of Aurangzeb on
whose orders the temple of Vrindavan was destroyed.

3. From 1714-1715, at Vrindavan Gardens near Amber. Located between the
Amber hill and Mansagar Lake.

From 1715-1735, the image was installed at Jainivas Garden.

From 1735- till date, at the temple located in the complex of City palace
popularly known as Govind Mahal.

The significance of the temple for the Jaipur kings made them to maintain it
through financial aid and land grants. Even the jagirdars and ijaradars were
supposed to contribute for the temple of Govinddevji. In the beginning the king
bore the entire maintenance of the temple. Later during the reign of Maharaja
Madho Singh an order was issued which stated that jagirdars and ijaradars would
pay a cess of Rs.1/4, out of one thousand rupees of their land revenue. Out of this
amount Re.1/- would go towards maintenance of the temple and remaining 4
annas will be for the maintenance of the sebait of the temple.>” The worship of
Govinddevji is performed in the Gaudiya Vaisnava manner since the priests
belong to that sect. The curtains are removed and the image becomes visible to
the public. The bhajans and kirtans sung at each jhanki are fixed. The theme of
the bhajans and songs sung in the temple is important. As the manner of worship
is Gaudiya Vaishnava; therefore, the emphasis of the songs has to be on Radha as
a consort of young Krishna. The Gaudiya Vaishnavs are important in Jaipur state
due to their association with the image of Govinddevji. Many a times the state
also granted jagirs to the temples and these jagirs were called as Guru jagirs. The

37D. K., vol.8, Thakurdwara, Event dated Kartik Vadi 9, V.S. 1808/1751 A.D.
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recipients of these Guru jagirs are mainly Brahmans who were head of the sect.
The important sects which received the jagir grants are mentioned below.*® The
reign of different kings were marked with the worship of different gods and
goddesses. Each king’s sectarian loyalty kept on shifting from one sect to the
other. But the worship associated with the idol of Govinddevji was constant. All
the Jaipur kings worshipped it and even made efforts for the maintenance of the
temple. As the idol and temple of Govinddevji was significant for all the Jaipur
rulers; therefore, they took care and bestowed favors. The deities and their
custodians became recipient of kingly and princely patronage. The income from
grants was intended to serve the maintenance of the temple and its custodian. In
1608 Raja Man Singh granted a daily stipend of Re. 1/- to the custodian and Rs.
8/- per day for the cults and rituals of Govinddevji’s idol. The lavish allowance
indicates the prestige which the Raja invested towards the temple and the icon.
Later in 1667, the allowance for the temple was fixed Rs. 960/- to protect the
temple from the seasonal risks. Out of which Rs. 600/- were meant to serve the
expenses of worship and Rs. 360/- were for livelihood of the custodian. The
temple also received income from other enterprises, temple clientele and held
real estates. As discussed above the Gaudiyas were not an offshoot of the
Chatuh-Sampradaya of Vaisnavism. Therefore, they were in constant conflict with
the other Vaisnava sects. The reign of Sawai Jai Singh saw the outburst of
embittered rivalries between various Vaisnava religious orders. The Gaudiyas
were made main target in this because of the denied orthodox status. In political
terms this rivalry was instigated for assuming the officially recognized ranks and
for fiscal resources.” After 1713 A.D, the material and fiscal support was also
extended to various other temples. Many non-Hindu temples and shrines were
also receiving grants from the Jaipur state. The temple of Govinddevji was a
keystone of the religio-political edifice constructed by Jai Singh. In it the idol of

38 Jaipur Album, chapter-14, p.20

S.No Name of Guru Temple

1. Goswami Krishanchanderiji Sri Govinddevji

2. Mahant Ram Krishnandji Sri Balanandji Sampradaya
3. Goswami Madholalji Sri Gopinathji

4. Acharya Raj Harisharanji Sri Galtaji

5. Goswami Gokullaldevji Sri Vinodilalji

3 Catalogue of Historical Documents in Kapad Dwara Jaipur Maps and Plans (ed.) G.N.
Bahura and Chandarmani Singh, Jaigarh Public Charitable Trust, Amber-Jaipur, 1990.
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Govinddevji was a religious symbol of Kachhwaha regal power. The only change
related to the temple in eighteenth century was transfer of maintenance grant
from court to the revenue-payer. The rituals related to the image and Maharaja
of Jaipur was recorded in detail. The details are available in the registers of Dastur
Komwar and the manuals of court rituals. The word Dastur Komwar literally
means the rules applicable caste-wise or it can also be noted as the court protocol
of Jaipur state. The subsequent changes, innovations and introduction emanated
from the court of Sawai Jai Singh. The condolence rituals of deceased
Adhikari/Goswami, investiture of new custodian required the presence of the king.
The visit of king to the haveli of goswami was vested with specific rituals and all
the rituals were followed carefully. The king usually arrived riding a horse and at
times he also arrived in a palanquin or a nalki (a chair placed in open palanquin).
He was followed by the highest-ranking officials of the Darbar. The sitting
arrangement for the king was made inside the tibara (a hall on the top of haveli)
where a sitting cushion (gaddi) was spread out. In case the king arrived for a
condolence ceremony he would not eat and return immediately after meeting the
son of deceased Adhikari. If the king was a minor, then he would not make public
appearance. To represent a minor king, the highest official would carry the khass
talwar (Royal Sword/ special sword) in the public audience. The presence of a
minor king in the ceremonies was also made through the khass talwar, which was
carried by the highest official and placed over the gaddi (seat) spread out for
seating the king. The arrival and departure of the Adhikari and Mahants to the
Darbar was also ceremonially observed by the court. In 1829 Mahant Saranji of
Salemabad came to Jaipur and stayed in a garden near Amber. 40 Sanghi Hukum
Chand was sent to receive the Mahant, who came to the temple of Maji Sri
Chandawatji and sat on a takath (a wooden bed) in the chowk above the temple.
" The king reached the temple riding a horse. After darshan one mohar, Rs.5/-
and one coconut were offered. In return Mahant gave a dupatta to the king as
parsad. *The arrival of different religious heads in the state was guided by the
religious norms of the sect to which they belonged. The Dadupanthis and
Nimbarkites always stayed in the bageechis or in the temple of Maji Chandawatji
near Hawa Mahal.*® This was because Maji was closely associated with the

0 D. K., vol. 31, Swami, Event dated Miti Fagun budi 1 v.s. 1886/ 1829 A.D.
41 .
Ibid.

43 Ibid., vol. 31, Swami, Event dated Miti Sawan budi 11 Brahspatiwar (Thrusday) v.s. 1887/
1830 A.D.
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Nimbarkites and was a disciple of Mahant Sewanand. The arrival of new Adhikari
in the court after the cremation of deceased Adhikari was for the ceremony of
paag bandhai (tying a head dress).44 A colored head dress (paag ramgeen)45 was
tied on the head of the Adhikari and a beda paan (sweet betel) was offered. *°
Observation of this ceremony marked the end of condolence period. Whenever
an Adhikari visited the court for celebration he was offered a seat besides the
king. * The Adhikari blessed the king and the king received the parsad and
dupatta. ®In return, the king presented mohars and gifts. * 0n all these
occasions the exchange of gifts and honours took place and that emphasized the
religious authority of the Adhikari.

The coronation of the king required the presence of the adhikari who, was viewed
important in the rituals along with the Ramanandis and other religious dignitaries.
The Ramanandis of Galta supervised all the ceremonies of court and the palace.
But sometimes they were sidelined by the Adhikaris of Govinddevji. Sawai Jai
Singh became the most prominent Vaisnav on the evening of his coronation. He
rendered his first obeisance to Govinddevji bypassing the tutelary goddess of his
desh (Jamva Mata/ Shila Devi) and the decedent of the clan Sita Ramaji. The
Gaudiyas along with Ramanandis are directly connected with royal patronage
through their icons, Govinddevji and Sita Ramji respectively. These two sects had
free access to the palace and were associated with the ceremonies of the
kingdom.

Needless to reiterate that during the eighteenth century the Kachhwahas of
Jaipur were interacting with various religious sects. The purpose of their
interaction was mainly to build the politico-religious edifice of the Jaipur state. In
order to establish links with the temples the state was interacting with the heads
of the religious sects namely, the Adhikaris or Goswami of the Govinddevji temple,
Mahant of Balanandis (militant Ramanandis attached to the lineage of Balanand)
50, Nimbarkites Mahants and the Dadupanthis Sants. These sects were important
for the Jaipur state during the eighteenth century. The importance of the

*“D. K., vol. 31(Swami), 8 (Thakurdwara), 15 & 16 (Brahman).
45 .
Ibid.

*® Mahant Balanand was the most prominent Ramanandi soldier-ascetic of the 18 th
century. The akhada of Balanand is located in the Jaipur city. It is known as Hanuman
gaddhi.



4™ International Symposium on Asian Languages and Literatures: 155
Understanding Culture

Nimbarkites rose in the Jaipur during the reign of Sawai Jagat Singh (r. 1803-1818).
Their prominence even made the king and the queens to accept the Nimbarkite
Mahants as their Gurus. The Nimbarkite Mahant Nand Kawarji and Saranji were
Guru of Jagat Singh and his wife Maji Sahib Bhattiyani (elder).51 They had a
regular interaction with the king and the court. Many times these religious heads
also intervened in the political matters and worked out solutions for the king.
These groups were not only interacting with the state but also linked to each
other in varying degree. These three groups varied from each other in several
aspects. The major difference was due to the militant nature of Ramanandis and
Dadupanthis. However, the Adhikaris of Govinddevji were non militant. The
militant Ramanandi ascetics were followers of Mahant Balanand, who was a
worshipper of Hanuman. He was important player in the politics of eighteenth
century Rajasthan.

The two militant religious sects of Jaipur were Balanandis and Dadupanthis. These
groups wielded a lot of religious and military power. Here an attempt is being
made to explore and understand the differential treatment given to them by the
court. A perusal of Dastur Komwar clearly reveals the differential behavior and
separate treatment meted out to these sects. An examination of these
documents also helps us to understand the court protocol of Jaipur state. This
protocol was given a distinct shape during the reign of Sawai Jai Singh. The Dastur
Komwar documents are of great help as a source to know about the functioning
of individuals in the court. The Dasturs clearly reveal the use and choice of words
and language distinctly. The positioning of individuals and representatives of the
religious institutions and the manner in which they interacted with the king in the
court is minutely recorded. This record is valuable for understanding the working
and ritual practices of the court.

The militant Ramanandis and Dadupanthis gained overwhelming prominence due
to the military contingents which they were able to provide to the Kachwahha
and other states. The Ramanandis worshipped Sitaramji, and they enjoyed a
prominent position in the rituals of Kachwahha dynasty as they were related to
the lineage of Rama, from whom the Kachhwahas claim their descent. The
Kachhwahas paid allegiance to Sitaramiji as their family deity and the allegiance
was revised by Sawai Raja Jai Singh by inscribing the name of these deities in the

*1D.K., vol. 31, Swami, Event dated Miti Asoj sudi 15 Budhwar (Wednesday) v.s. 1874/1810
A.D. and Miti Sawan budi 11 Brahspatiwar (Thrusday) v.s. 1887/1830 A.D.
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seal of state after distancing from the Mughals. > In 1730, the militant
Ramanandis emerged as an armed force in Jaipur. Around 1750’s Balanand
welded the Vaisnava fighting ascetics into an organized military body. The
Ramanandis consolidated their position whenever the political authorities were in
need of soldiers. Theses Vaisanava ascetics were also known as Vairagis and
generally referred as nagas. Later the followers of Balanand were also called
Balanandis and they stayed in the fort of Balanand. The seat of Balanand is a fort
and it was named as Balananad Pith. This fort is located on a hillock and it is also
known as Hanuman Gadhi, after the name of Balanand’s deity Hanuman. This site
(south-western part of Jaipur) was allotted to Balanandis and here they built a
temple in 1753.% A large akhada was also maintained in the fort and it was used
for practicing of wrestling. It is located inside the walled city of Jaipur near
Chandpol Gate. According to a tradition of Hanuman Gadhi temple, Brijananda
and his disciple; Balananad were brought to Jaipur state by Sawai Jai Singh. In
course of time, Balanand became quite important in Jaipur and gained
prominence. He was Guru of Madho Singh | (r. 1750-1767) and was treated with
great respect in the Jaipur court. In 1752 A.D, Maharaja Madho Singh himself
visited the camp of Balanand to pay him, his respect and presented an offering of
10-mohars and 2-coconuts. The Maharaja in return received the blessings of
Balanand along with a dupatta and prasad. >* Thereafter the Sawai Madho Singh
visited Guru Mahant (Balanand) every year to present offerings and received
prasad and ashirwaad (blessings).55 In 1783, Govindanand (disciple and successor
of Balanand) was entitled as Guru Mahant Maharaj, when he initiated the young
king Sawai Paratp Singh (r.1778-1803).56 Unlike the temple of Govinddevji, the
succession at the temple of Balanandis is not hereditary. Guru is succeeded by his
Chela. Moreover, the Mahants of Balanandi temple do not marry.

The Galta complex is a symbolic apparatus of regnal power of the Kachhwahas.
The kings of Amber/Jaipur are associated with Galta since the eleventh century.
Subsequently, temples were constructed in the complex of Galtaji according to
choice and preferences of the kings. In the seventeenth century during the reign
of Mirza Raja Jai Singh, the abbot of Galta was one Narayan, who built two
temples of Gopalji and Raghunathji and laid out the water architecture and the

*2 Horstmann, Monika, ‘Religious Dignitaries in the Court Protocol of Jaipur (Mid-
Eighteenth to Early Nineteenth Century)’

>3 Ashim Kumar Roy, History of the Jaipur City, Manohar, Delhi, 1978, p.191.

**D. K., vol.31, Swami, p. 669.

> D. K., vol. 31, Swami, pp. 669-70.

*D. K., vol. 31, Swami, pp. 478-80.
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gardens of Galta.”” Ever since the intervention of Sawai Jai Singh the Ramanandis
of Galta have defined themselves as followers of Ramanuja and their Mahants
became householders. Their status as a married Mahant was fully recognized by
the royal court and they did not suffer any disadvantage on account of it. This
certainly put them on the different footing in the dealings with the court. The
kings of Jaipur also attended the weddings and other ceremonies and rites
observed in the family of Galta’s Mahant.”® According to the tradition of Galta,
the succession in the lineage requires that the heir apparent should be initiated
by the Mantra-diksha.” Thus, the successor is virtually converted from blood
relation to spiritual disciple. The serialized record of the relationship between the
Kachhwaha house and the seat of Galta is contained in the Dastur Komwar. The
records throw enough light on the calenderical rites, installation of the Mahants,
weddings and deaths in the family of Mahants and the usual exchange of gifts.

As religious dignitaries had a constant interaction with the Jaipur court, the
Kachhwaha kings conferred with the religious heads regularly on various matters
of religious and political significance. The two sects namely Gaudiyas and
Ramanandis, were very important for Jaipur. Besides them, the Jaipur court was
often receiving many other sects and religious leaders. On the death of Mahant
Nand Kawar, Maji Bahttaiyani organized a feast and received many Sadhus and
Vaishanv Vairagis and presented various gifts to each of them. ® But the king kept
and maintained the ritual balance amongst the representatives of Govinddevji
and the Ramanandis. The distinctions followed in the court rituals are indicative
of the differential treatment which Jaipur state maintained with the religious
heads. The significance of any sect in the state depended on its political and
religious importance. The most significant sects for the Jaipur state were
Gaudiyas, Balanandis, Ramanandis, Dadupanthis and Nimbarkites. These religious
sects were religiously and politically significant for the state. All of these sects had
their presence in the Jaipur Darbar.

In 1767, Balanand participated in the battle fought between the Jats and the
Marathas with a contingent of 20,000 nagas. The political significance of
Balanand was of a negotiator of treaties on behalf of the Jaipur Raja. In 1786, he

" Monika Horstmann, “The Ramanandis of Galta (Jaipur, Rajasthan)”, published in Multiple
Histories, Culture and Society in the Study of Rajasthan, (ed.) Lawrence A.Babb, Varsha
Joshi, Michael w. Meister, Rawat Publications, Jaipur, 2002, pp. 156-7.

*8D. K., vol. 15 & 16, Brahman, pp. 327-691 & pp. 438-474.

9 Monika Horstmann, “The Ramanandis of Galta”, p. 170

*D. K., vol. 31, Swami, Event dated Miti Posh sudi 12-15 v.s 1877/ 1820 A.D.
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was made Jaipur’s envoy to negotiate treaty with the Marathas. Balanand along
with Diwan Khushali Ram Bohra was sent to negotiate with the Marathas who
were staying outside Jaipur. The Marathas were constantly threatening to wage
war. As Balanand arrived near the Maratha camp, the Maratha chief (Mahadji
Sindhia) went personally to receive the Mahant. He honoured Balanand by
kneeling down at his feet and presented a gift of 100 mohars (gold coins). In
return Balanand gave a pearl necklace and 4- doshala (woolen shawls) as
bIessings.61 Under the negotiated treaty Sindhia demanded a sum of Rs. 3 crores
and Rs. 40 lakh was fixed as an annual tribute. Through the intervention of
Balanand the annual tribute was whittled down to Rs. 36 lakhs from 40 lakhs. This
was a period of financial crisis for the Jaipur state as such the state was unable to
make the fixed payment of tribute. At this Balanand stood as personal security
along with Rs. 2 lakh and led Sindhia out of the state. ® The intervention of
Balanand in making negotiations with Rao Partap Singh Naruka, a rebel of
Macheri was of equal significance.63 In 1759, the Rao entered in the service of
Jaipur state through Diwan Raja Har Sahai. ** Through his loyalty and bravery
Partap Singh soon emerged as a powerful and influential sardar in the Jaipur state.
In 1775, his relations got strained with the ruler of Jaipur and he established an
independent state. ®> This compelled the Jaipur king to fight against the Naruka
chief. An army under the command of Govindanand (chela of Balanand), was sent.
66 However, the battle was averted as the Mahant was received with respect by
the son of Rao Partap Singh.67 Even after repeated efforts of Jaipur state Rao
Partap Singh seldom appeared in the Kachhwaha court. All the efforts made by
the Darbar failed to negotiate peace with the rebel Naruka. Later in 1786,
Balanand intervened and through his intervention Rao Partap Singh Naruka
agreed to pay a visit to the court.?® All these events indicate the importance of
the religious heads in the politics of the Jaipur state.

Though the ritual presence of Dadupanthis was marginal in the Jaipur court, the
brief references of their presence and the protocol followed for them is indicative

1 D. K., vol. 31, Swami, pp. 435-841.

®2 bid., vol. 31, Swami, pp. 435-841.

8 D. K., vol. 11, Naruka, pp. 158-69.

** Ibid.

®R.P. Rana, “Chakar to Raja, The Emergence of Naruka State of Alwar”, Social Science

Probing, June 2006, p. 75.

8 D. K., vol. 31, Swami, pp. 435-841.

" D. K., vol. 11, Naruka, pp. 158-69.

8 D. K., vol. 31, Swami, pp. 435-841.
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of their significance. The sect of Dadupanthis was established around 1600. The
centre of their sect was at Naraina, which lies 40 km south-west of Jaipur. The
Dadupanthis gained military significance in eighteenth century.  The headquater
at Naraina was re-established by Cainram, a Dadupanthi.70 Under his abbotship
the Dadupanthis got close to the Jaipur state. In year 1753, Jogidas a Dadupanthi
got close to Maharaja Madho Singh of Jaipur. " His significance grew so much
that the Kachhwaha king granted a palace in Jaipur for them. The palace is known
as Rui-ki-Mandi and later it became famous as “Sahajram’s Palace”.’” This center
became the sojourn of Dadupanthis for the season of Chaumasa (rainy season). 73
In 1803, Jivandas (the abbot-in-chief of Dadupanthis) visited the Govinddeviji
temple along with 5 monks. " Maharaja Jagat Singh (r. 1803-1818 A.D) joined him
in the temple and together they went for the darshan of the deity. > The
importance of Dadupanthis rose in the Jaipur court due to their military power.
Dadupanthis fought distinctly in the battle of Khatu (1779) and their contact with
Jaipur state became intense around the battle of Lalsot (1787). They also
operated outside Rajasthan. The Dadupanthis had established various branches.
Gangaram, a Dadupanthi established a new lineage of jamat of Nivai. It is one of
the most prestigious branch of Dadupanthi nagas. Gangaram is mentioned in the
court protocol of Jaipur state between 1768 and 1772 A.D.”® The court protocol
also records the expenses made by Jaipur state to maintain 700 nagas, 20 horses
and 5 camels.”” The total cost incurred by the state was Rs. 3000/- per month.’®
Mangaldas, a Dadupanthi naga built the Haveli of Nivai-Jamat at Jaipur. The
allotted location was near Ramganj and it reflects the identity and importance of
Dadupanthi nagas for Jaipur state. In 1797, the Dadupanthis were made a regular
contingent of the Jaipur army. The Dadupanthis reject the vedic sacrifices and
never admitted female disciples. They live a life of wanderer else they stay at
their centers.

 William G. Orr, A sixteenth Century Indian Mystic, Dadu and his followers, Redhill,
London, 1947.

. K., vol. 32, Shaymi, pp. 565-7.

"1 D. K., vol. 32, Shaymi, pp. 566-7.

72 My Personal visit to the Jaipur city in December 2011 and June 2012.

7 A month of Hindu calendar.

" D. K., vol.31, Swami, p. 542.

7 Ibid.

76 D. K., vol.31, Swami, pp. 492-5.

7 D. K., vol. 31, Swami, pp.493-5.

7% Ibid.
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The centre of Nimbarkites was at Saleemabad. Nimbarkites were also one of the
influential sects in Jaipur. Their contact with the Jaipur state was not on regular
basis. Occasional visits were also heavily decorated and the protocol was followed
depending on the individual influence of the visitor. For example in 1814
Mahantji Nand Kawarji came to Jaipur from Vrindavan to visit the temple of
Thakur Sri Sarvesvarniji. Sriji (king) came to the temple to meet Mahantji and also
worshipped Thakurji (a term used for lord Krishna). Later the king met Mahantji
and bowed before him (dandvat parnam kiya) and offered a bhent of 2-mohars
and Rs.5/-. In return Mahantji gave a duppata to Sriji as parsad. Both of them
were seated on a galeecha (a woolen rug with floral motifs made of camel wool).
72| the visitor was personally connected to the king and court then the protocol
was elaborate and the king personally made efforts to enact them. Many of the
sects were received by the court for certain celebrations like Navratarai, Raksha-
bandhan, Vasant-panchami, Maha-shiv-raatri etc. The presence of religious sects
was followed by a set sequence of events such as offering seat (gaddi), kneeling
at the feet of religious dignitary for salutation, presentation of bhets and receiving
of prasad etc. Besides the Vaishnav sects the court of Jaipur also received many
other Hindu and non-Hindu sects. The protocol varied from sect to sect. But the
sect to which the king was personally connected received most elaborate
reception in the court.

The Gaudiya and Ramanandi sampradaya heads had a free access even to the
female apartments i.e Zenani-Deodhi of the Jaipur kings. Many times these
dignitaries were also invited in the Zenani-Deodhi by Rajmata, Maji Sahib and the
King himself. These invitations were mainly for the celebrations and the ritualistic
performances to be done in the female apartments like Navratarai, Ganesh puja.
The presence of a religious head in the inner-apartments was at times of
immense political nature. Maji Sahib received the religious head in the varamdha
of her Mahal to discuss sundry political matters. Maji Sahib became important
and was in a powerful position if the king was a minor. While the king was a minor,
his mother acted as a guardian and guided the political matters of state. During
the minority rule Maji Sahib depended on the political and religious heads for
running the administration of state. Besides it, the king discussed certain matters
in the presence of Maji Sahib for having clarity about past connections. These
were the occasions which made certain religious heads important for the state
and the Kachhwaha kings made arrangements for their permanent stay in the
capital and financed all the expenses related to their arrival and stay.

7 D. K., vol.31, Swami, Event dated Miti Budi 1 Sanseswar (Saturday) v.s. 1871/ 1814 A.D.
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The religious dignitaries visited the court on various occasions such as investiture
of king, coronation (Raj-tilak), birthday celebrations of the king and prince,
festivals, marriages and certain important political functions. The visits of the
religious dignitaries to the court were marked by the specific protocol. If the
religious heads were not visiting to the court on certain occasions then bhent was
sent to the temple (dera). On the birth of Sawai Ram Singh (r.1819-1834) a bhent
of Rs. 50 was sent to Mahant Nand Kawarji at the Madan Mohanji temple.80 The
protocol for the religious dignitaries was inclusive of the reception, peshkash,
bhent, bestowing of gifts and siropavs. Whenever a religious dignitary was
invested as a Guru, Guru Mahant and Rajguru, elaborate rituals were followed
and a large variety of gifts were presented to the Guru. In 1818 Sawai Jagat Singh
died and after his death Mahant Nanad Kawarji was invited to the court because
he was Guru Mahant of the deceased (baikunthwasi) king Jagat Singh.81 He was
invited by badi Maji (elder) Bhattyaniji (widow of Jagat Singh) and Vyas Fauj Ram
escorted him from the temple of Sriji (Lord Kirshna) situated near Bawari. The
Mahant was received in the Sukh Niwas and on his arrival (padhrawani) he was
made to sit on carpeted chotra (a concrete raised platform for seating purpose).
As he was Guru so the following gifts were given as bhent by various royal
members and officials. Afterwards he was escorted back to the temple82 -

e Shri Huzur (king): 5-mohars and 1-Coconut

e Bai Chander Kanwar: 1-mohar and 1-Coconut

e Maji Shri Rathoriji (belonging to Jodhpur) : Rs. 200/- and 1-Coconut

e Maji Shri Mertaniji (from Merta): Rs. 100/- and 1-Coconut

¢ Maji Shri badi Bhattaniji (elder): Rs. 1000/-, 2-Coconuts, Siropav (10 thaan),
Rs. 10/- for sweets (meethai), 4-sela (woolen stoles), 2-thrima (woolen
piece), 1-kanthi motiya ki (pearl necklace), 1-chausar (chess board) and
kesar (saffron).

e Maji chhoti Tanwariji (younger): Rs.100/-

e Maji dusari Bhattaniji (second): Rs. 20/-

e Maji chauthi Bhattaniji (fourth): 1-mohar and 5-Coconuts

e Maji Bhattaniji gave Rs. 125/- for grandfather of Guruji

e Kesar Badaran: 1-mohar and Manbhawan Badaran: 1-mohar and 5-
Coconuts

8p. K., vol. 31, Swami, Event dated Miti Baisakh sudi 1 v.s. 1874/ 1817 A.D.

& p, K., vol.31, Swami, Event dated Miti Asadh sudi 15 Budhwar (Wednesday) v.s.
1875/1818 A.D.

& |bid.
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¢ Wife of Rama Bhandan: 5-Coconuts and wife of Ketu: 1-mohar

e Six pattars of Mirat Rai gave Rs. 30/-

e Seven pattars of Kisan Rai gave Rs. 14/-

e Dhai Badaran: Rs. 34/-

e 25- Thakurs and 50- Mutsadis were present and all of them gave Rs. 5/-
and Rs. 2/- each

All these gifts indicate to the respect enjoyed by the Nimbarkites during the reign
of Sawai Jagat Singh. Before the reign of Jagat Singh the Nimbarkites visited the
Jaipur court but the rituals associated with them were not so elaborate. Their
visits were also occasional. In the reign of Jagat Singh the visits of Nimbarakites to
Jaipur and the Kachhwaha Darbar became a regular feature. The close association
of Mahant Nanad Kawarji (Nimbarkite) was due to his spiritual influence over the
king and elder Bhattaniji. On the death of Nand Kawarji, Maji Sri Bhattaniji
organized a bhandara (feast after death).83 The bhandara of Guru was organized
at the garden of Sheoji Ram Godha and it continued for 3 days.84 In it about
90,000 to one lakh people were feasted.® As Maharaja Jai Singh was a minor so
Rawal Berisal Nathawat of Samod attended the feast on his behalf.* The bhents
sent by Maji Bhattaniji were peshkash of Rs. 8000/-, thirma butaadar (woolen
cloth with floral motif) costing Rs.131.1/4 (of 2 thhans), 1-pearl necklace, kurta
farkshahi (2-thhans) and 1-feta farkshahi (head dress). ¥ The significance of
certain Nimbarkite Mahants is quite evident from the quantity and value of gifts
presented to them from the court. 88

8 Dastur Komwar, vol. 31, Swami, Event dated Miti Posh sudi 15 Bhrispatiwar (Thrusday)
v.s. 1877/ 1820 A.D.
# |bid., The days of feast are from Miti Posh sudi 12 Mangalwar (Tuesday) to 15
. Bhrispativar (Thrusday) v.s. 1877/ 1820 A.D.
Ibid.

8 Dastur Komwar, vol. 31, Swami, Entry dated Miti Sawan budi 11 v.s. 1887/ 1830 A.D. The
gifts received by mahant Saran ji from darbar were paag, agachini safaid (4-thhan),
mashru Butadar (1-thhan), thirma pashmi butadar (2-thhan), srapaich (1-thhan), 1-
kanthi motiya ki (pearl neacklace) rok rupiya Rs. 400/-. The gifts from Maji sahib
Bhattaniji werel- paag safaid, agawani safaid (2-thhan), dupatta kashmul Banarsi (2-
thhan), thirma Pashmina buttadar (2-thhan), 1- rashmi dhoti, pashmo (1-thhan) and
rok rupiya- Rs.1000/-. Maji Shri Mertaniji, Maji Shri Bhattaniji (ninth) and Maji Shri
Bhattaniji (seventh) presented Rs. 50/- each. Maji Shri Tanwarji gave Rs. 20/-. Sanghi
Jhutta Ram presented Rs. 100/- and dahu Bhandari gave Rs. 150/-. Further the
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Whenever the king met a religious head of the Gaudiyas, Ramananadis and
Dadupanthis he offered a coconut and a mohar. The bhent of coconut and mohar
by the king to the religious heads was a fixed ritual. These offerings were mark of
respect and honour. In the later half of the eighteenth century the sects who
were receiving the bhent of coconut and mohar went on increasing. The
Dadupanthis and Nimbarkites were also included amongst the important sects of
Jaipur court. In 1828, Mahant Sewanand came from Alwar. Raja Jagat Singh met
the mahant and offered a coconut and a mohar.® Later when the king met
Mahantji inside the palace then also he made a bhent of one coconut and one
mohar.”® In the same year the king visited the temple of Sitaramji and on his way
back to the palace he met Mahant Sewanandji in Chander Mahal and as the
Mahant tied a rakhi to the king, the king made a bhent of one mohar and one
coconut. ! In the protocol the personal choice of king led to the evolution of a
selective and differential treatment to be meted out to these dignitaries. The
religious dignitaries who were regular visitors at the Jaipur court were Gaudiyas
and the Ramanandis. Their visits in the court were marked by a separate protocol
wherein the king was personally involved in receiving, offering the seat next to
himself, offering betel leaf and seeing off after bestowing the gifts. But the visits
of other sect leaders were not personally attended by the king. Only an important
official was deputed to perform the court rituals. The religious heads were also
offered peshkash by the king on certain specific occasions such as mantar daan
and investiture etc. A peshkash of Rs. 7000/- and Rs. 5000/- was fixed on
Seawanand at investiture and whispering of Ram Mantra to Raja Jagat Singh
simultaneously. 2 The reception and treatment were also differential in nature.
These visits were not unilateral; at times, the king also visited the Havelis and the
residences of heads of sect. The visits of king to the Havelis of the religious

document gives name of 30 Thakurs and 25 Diwan and Mutsadis who jointly collected
and presented Rs. 5, Rs. 4 and Rs. 2 each. The total bhent from the Thakurs, Diwans
and Mutsadis was of Rs. 292. The total bhent from the Darbar (Rs. 400/-) from Maji’s
(Rs. 1320/-) and Thakurs and Mutsadis (Rs. 292/-) amounted to Rs. 2012/-. Mahantji
gave a dupatta to each one as prasad. An elephant was given on which the Mahantji
rode back and was followed by Rao Jiwan Singh Gogawat, Rao Megh Singh Bhatt and
Inder Singh Khangarot of Vorach.

8 Dastur Komwar, vol.31, Swami, Event dated Miti Mangsir budi 13 Sukarwar (Friday) v.s
1885/1828 A.D.

% |bid.

*! Ibid.

* Ibid.
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leaders were mainly of a garhi (24 minutes). The king visited the Havelis and the
Mahals of the religious heads on specific ceremonies only. The king made his
presence at the residence of any religious head on the following events:-

1. Death of any religious leader.

2. Investiture of a new sect head.

3. Marriage ceremonies of children of the religious head.
4. Birth of a child in the family of the religious leader.

The presence of the king on ceremonies was a mark of respect for the religious
head. The king visited to attend the condolence ceremonies of the Mahants and
Adhikaris. On the death of a religious head the king’s visit was a low key affair. In
1812 A.D. while going to Vrindavan, the Nimbarkite Mahant Salagram died at
village Nagal near Partapgarh. Shriji visited for condolence (nakhekh) at the Jaipur
centre of Nimbarkites and sat on a carpet.93 In 1831 A.D, Raja Jai Singh Il went to
Ajmer to meet Lt. Governor of Calcutta. On his way back to Jaipur he visited
Salemabad and Mahant Saranji came out for half a kos to receive the king and
blessed him. Maharaja came on the chariot called Indervimaan and bowed before
the Mahant.”* Next day Sri Maharajadhiraj Sawai Jai Singh Il arrived at the temple
of Shri Radha Madhoji at Salemabad. The king came on the chariot Indervimaan
but entered the temple on foot.” Many times the ladies of the Rajlok also visited
the palace of Mahant or Adhikari for participating in the celebrations. In 1828 the
Mahant Saranji of Salemabad visited the temple of Maji Shri Chandawatji.96 Sawai
Jai Singh 1l visited him along with Maji Sahib and Maharani Devriji.g7 They came
via a tunnel, feasted and offered bhent to the deity and Mahclntji.98 Later in the
year 1831 Maji Shri Bhattaniji (elder), Maharani Shri Deuvriji, Sisodaniji, Chawariji
and Chandrawatji visited the temple of Shri Radha Madhoji at Salemabad along
with Maharajadhiraj Jai Singh Il. They came on a chariot and entered the temple.
They offered to Mahantji a bhent of 14-mohars and 1-coconut and gave Rs. 40/-
for nichrawal (warding off evil). A bhent of Rs. 5/- was made for another deity Shri
Gokal Chanderji. Later Mahantji asked them to do darshan of Parasramji-ki-
khadau (wooden slippers of Parasuram) and tulsi mala (garland of tulsi). The

% D. K., vol.31, Swami, Event dated Miti Jeth sudi 2 v.s. 1869/ 1812 A.D.

¥ D. K., vol. 31, Swami, Event dated Miti Mah sudi 11 /twar (Sunday) v.s. 1888/1831 A.D.

% D. K., vol. 31, Swami, Event dated Miti Mah sudi 12 Somwar (Monday) v.s. 1888/ 1831
A.D.

% |bid., Event dated Miti Fagun sudi 6 v.s. 1885/1828 A.D.

7 |bid.

%8 |bid.
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ladies presented a bhent of Rs.5/- and one coconut at the khadau. Rs. 1000/-
were presented to Mahantji, Rs. 1200/- were given for feasting Brahmans and Rs.
200/- were given for the offerings of deity.g9 On that day the king also wanted to
shave off his Ramji-ki-choti (a pony kept on the head as a mark of Vaisnava). Maji
Sahib declared “choti to Jaipar ka Parasramji ka thakurdwara mai kati jayee”.100
So it was accepted and Mahantji presented a doshala (a shawl) and silver
necklace to Shriji. Shriji presented 5-mohars, one coconut, one doshala and Rs.
500/- for deity. 101 Many other gifts and bhents were also bestowed on
Mahcmtji.102 Whenever the ladies of royal family were not arriving for the
celebration they used to send the gifts and money to mark their presence. The
presence of king was followed by a large number of rituals and protocol wherein
the arrangements of seating, dining and exchange of gifts were strictly adhered to.
When Raja Jagat Singh met Mahant Sewanand in Chander Mahal, Sewanand
applied a tilak of saffron (kesar) to the Raja, tied a pearl necklace and offered a
shawl (doshala) to him.'% Occasionally, the religious heads also presented certain
gifts to the king but it was a rare thing to happen. In 1831, Mahant Saranji sent
seerni (a sweet dish made out of milk) from Salemabad to the dera (halting
station) of the royal members at village Mamana and Mori near Ajmer.104The
protocol applicable in the court varied from sect to sect depending on the
personal association of king with the sects and head of the sects. At times the sect
was not important for the court but the personal association of king with the sect
heads made their presence significant and ritualistic in the court. In 1808 A.D.
Mahant Salagramji of Salemabad (Nimbarkite) came to the court to declare the
successor of the sect. His disciple Nand Kanwar was declared successor and a

*D. K., vol. 31, Swami, Event dated Miti Mah sudi 12 v.s. 1888/ 1831 A.D.

% bid.

Ibid.

Ibid., Maharajaji presented 10-mohars, Rok Rupiya (cash money) Rs. 1000/-, dohsala
joda (a pair of shawls), parcha (1-thhan), 2-paags (turban cloths), agawani (4-thhans),
1-kanthi motiya ki (pearl necklace), 1-hathi zanzeer (chain of elephant), 2-horses and 7-
medas. From inside (female apartments) the Rs. 1000/- , Rs. 200/- and Rs. 100/- were
sent by Maji Sahib, Maharani Devraniji+ Maharani Sisodini ji (jointly) and Raj-Badaran
Rupa respectively. The Thakurs, Diwans and Mutsadis did sent gifts and bhents
separately. The dera (halt) of the king and the royal members was arranged at village
Mamana and Mori nearly 7.1/2 kos away from the temple. As the Mahant was host so
he sent sweets for the members of royal family.

193 K., vol. 31, Swami, Event dated Miti Mangsir budi 13 v.s.1885/1828 A.D.

%D, K., vol. 31, Swami, Event dated Miti Mah sudi 12 v.s. 1888/1831 A.D.

101
102
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woolen shawl (doshala) was presented to him in Sukh Niwas (private palace of
king).105 The king personally met certain religious heads and presented gifts to
express his respect. Gaudiyas and Ramanandis were important religious
dignitaries for the Jaipur state. Besides them many others sects also came to the
court but they were not treated equal to the Gaudiyas and Ramanandis. A clear
differential treatment was made through the value of gifts presented and the
form of reception. In 1813 Aayasji Shri Devnathji Jogi came to Jaipur and was
personally received by the Maharajadhiraj Jagat Singh.106 Shriji personally came
out of his palace in nalki till the Deodhi bazaar to receive Aayasji who came in a
palanquin. Shriji got off the nalki to receive Aayasji and performed dandwat
(salutation by kneeling on the ground) and seeked blessings from Guru. Guruji
was taken in the palace through Deodhi in the palanquin and the sawari (ride)
went till the inner chowk. After receiving Guruji bhent of ?-mohars and Rs. 5/-
were presented and various gifts were also bestowed on the Guru and his chela
(disciple). 107 Many a times various important religious dignitaries and court
officials were also appointed to work on behalf of the state. The court officials
were made responsible to receive the guest and make arrangements for their stay
in the capital. In 1814 Nanad Kawarji (Nimbarkite) came to Jaipur from Vrindavan.
Khawas Roda Ram and Rai Jawala Nath were appointed by the king to escort the
Mahant. The officials accompanied Mahantji to the temple located inside his
dera.'®® In 1821 Megh Singh Khangarot and Rai Jawala Nath were sent to receive

1% p. K., vol. 31, Swami, Event dated Miti Chait budi 8 v.s. 1865/1808 A.D.

198y K., vol. 7, Jogi, pp. 653- 7, Event dated Miti Asoj sudi 15 v.s. 1870/ 1813 A.D.

7 p. K., vol. 7, Jogi, pp. 654-5, the gifts presented to Guruji were siropav (7-thhan), Rs.
2498.12anna.2paisa for jawahar (prayers), paag ka rumal (cloth for turban- 30-thhans),
Parcho costing Rs. 100/-(1-thhan), joda kan ki bali motiya ki (pearl earrings, costing Rs.
700/-), Sarpaich jadau (a ornament to decorate the turban) costing Rs.
359.12anna.2paisa, 1- motiya ki kanthi (pearl necklace of Rs.513.8anna), dupatta hara
(green stole, 1-thhan) of Rs. 17/-, 2-thhans of thermo pashmi buttadar (shawl of
pashmina wool with floral motifs) costing Rs.150/-, sona ka kada (pair of gold bangles)
of Rs. 1700/- (articles two), 2-thhans of dorna cloth of Rs. 76/-, 1- ghoda raas (horse
leash), 1- haathi zanzeer (chain of elephant), 1-mohar and Rok Rupiya (cash) Rs. 2000/-.
Besides it 5- thrama pashmi buttadar (pashmina shawls) was given for all the guru
bhais (followers) it coasted Rs. 555.8anna in total. The main disciples namely Bhairo
Nath Jogi, Laxmipaw, Bhivnath and assami (followers) were presented 2, 2, 2 and 4
pieces tharma pashmina buttadar of cost Rs. 150/-, Rs. 102.8anna, Rs. 102.8 anna and
Rs. 200/- respectively.

% p. K., vol. 31, Swami, Event dated Miti Sawan sudi 8 v.s. 1871/1814 A.D.
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the Mahantji from the bageechi of Kehanka.'” The officials were also appointed

on behalf of the king to send bhents for the religious dignitaries. In 1823 Rawal
Berisal went to see off the Nimbarkite Mahant on behalf of Sawai Jai Singh Il 1o
Rawal Berisal went to see off the Mahant with the khass talwar (special sword) as
the king was minor and presented bhent of one mohar and one coconut on behalf
of the king. At times the king also went to receive and escorted certain
religious heads to the court. The instances are few but it indicates the significance
of the individual religious head and their influence over the king. In 1816, Mahant
Nand Kawarji was leaving for Salemabad. Shriji came to see off Mahantji and
performed the seeing off (seekh) ritual near the temple of Bawri. Mahantji
offered a dupatta as parsad to the king. "2 The king Sawai Jagat Singh (r. 1803-
1818) was connected very well with the Nimbarkites. Before his reign the
Nimbarkites were not regular visitors to the court. The personal connections of
the king with these sects were their personal choice depending on his inclination.
In 1817, Mahantji came back from Salemabad and stayed at the temple of Thakur
Shri Gopijan Vallabhji. This temple is located in the temple complex of Maji Sri

Chandawatji. Shriji came in the chowk of the temple and received Mahant‘ji.113

Whenever, the religious heads stayed in the city, the state arranged for their stay
and even managed to make their stay comfortable. In 1868 A.D. Shankaracharji
came to Jaipur from Deccan and Vayas Bakshi Ramnavand Kawar Bhatt was sent
to receive him. On receiving Shankaracharya in the court Shriji (Ram Singh II)
performed sastang parnam (salutation by lying on ground) and presented bhent
which was to be presented from Karkhana."* The skin of tiger was laid out in
tibara for providing seat to Shankaracharya.115 The visit of Guru to Jaipur was for
pilgrimage at Mahadevji and Tara Mata. The seekh (seeing off ceremony) was
performed by Maharaja Ram Singh Il after presenting Rs. 500/- and a tharma
pashmina buttadar (a shawl made of pashmina wool) of Rs. 62/-.116 The state was

199 1hid., vol. 31, Swami, Event dated Miti Posh budi 11 v.s. 1878/ 1821 A.D.

Ibid., vol. 31, Swami, Event dated Miti Asoj sudi 11 Budhwar (Wednesday) v.s.
1878/1821 A.D.

Ibid.

Ibid., vol. 31, Swami, Event dated Miti Bhadwa budi 2 Brahspatiwar (Thrusday) v.s.
1873/1816 A.D.

Ibid., vol. 31, Swami, Event dated Miti Asadh sudi 3, Somwar (Monday) v.s. 1874/1817
A.D.

14D, K., vol. 7, Jogi, pp. 658-9, Event dated Miti Baishak sudi 2 v.s. 1925/ 1868 A.D.

3 1pid.

Ibid.

110

111
112

113

116
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doing these arrangements in order to present a fair and pious picture of the state.
The important religious dignitaries also received money from the king as peshkash.
In rare cases the instances of peshkash are available which indicate the influence
of the sect and the sect’s head. In 1825, Mahant Gambhiranand passed away and
Mahant Sewanand was appointed as the successor. 7 At the investiture
ceremony Shriji was not present at the matha because he was a minor.""® To
mark king’s presence the khass talwar (special sword) was brought along with the
dhaal and placed on the masnad and Mahant was seated on a gaddi.m On the
investiture of Sewanand a sirapav costing Rs.35/-, a pearl necklace of Rs.8/-, a
head dress (feta mahmudi) was bestowed on him and a peshkash of Rs. 7000/-
was also offered or fixed."*

Besides the various vaisnava religious heads and followers a large number of sufi
saints, fakirs and peerzadas also visited the Jaipur darbar. It is clear from the
study o documents that state was not trying to make any statement about its
religious associations. The effort was to assimilate all the religious groups and to
keep the personal religious affiliations on top. No exclusions are visible in the gifts
and the receptions. Similar kind of gifts and receptions such as seekh, rook rupiya,
pushmina butaidaar, mohar, nariyal, siropav, sirpaich, kanan lahori, parvangi
meera, padhravan, tozi zari were presented and extended to the muslim mystics
and the state was also making arrangements for their stay and was bearing the
expenses from the royal treasury. 121 Interestingly, the state records are not
putting the fakirs in the volume titled Musalmaan; which indicates to a different
understanding about the fakir. In total the documents are providing names of 18
fakirs who were received by the Jaipur Darbar and a huge amount of money and
variety of gifts were presented to them."” The personal inclination and affiliation
of the king ensured elaborate receptions. Shah Gulam Mustafa visited Jaipur
court and Rs. 100/- was fixed for his daily expenses while his stay in the city and
Rs. 500/- was fixed for seeing off, out of it only Rs. 200/- was presented at seeing
off ceremony.123 This could be due to the financial crunch through which Jaipur
state was going during the eighteenth century. Shah Gulam Mustafa regularly
visited Jaipur from 1737 to 1747. During his visit in 1747 A.D., Shriji mounted a

17p K., vol.31, Swami, Event dated Miti Kartik sudi 14 v.s. 1882/1825 A.D.
18 K., vol. 31, Swami, Event dated Miti Kartik sudi 14 v.s. 1882/1825 A.D.

121p K., Vol.12, Fakir, pp. 387-401.
122 .
lbid.
122 K., Vol.12, Fakir, Event dated Miti Fagun budi 12 v.s. 1794/1737 A.D.
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horse and visited the fakir at his halting haveli."** At times the popularity and the

belief in the spiritual powers of the saint made the king to visit them. The
popularity of Amani Shah Fakir, who lived on a naala near bageechi of Teejram
Tambhakhuwala made Shriji to visit the fakir and here the king got off his
palanquin nearly 4 quarters away and walked to meet the fakir and performed
dandwat (a gesture of paying respect by laying in the feet of the one from whom
the blessing is seemed). Further, he presented 7-mohars and 1-Nariyal. 2
Interestingly, the gift of nariyal and mohar were exclusive for the religious
dignitaries and the Jaipur king was not distinguishing amongst the dignitaries.
Whenever Jai Singh visited the shrine of Khwaja Muinnudin Chisti-Garib Nawaz,
he made cash donations and presented mohar.'*® At times the donations were
given for deeg pakawan (the cooking vessel for feasts).127 The peerzadas of Ajmer
brought tabarruk to the court and in return use to receive money from the king
and it was a regular feature till 1768. Annually, the king use to send khairat during
urs ceremony. In 1730 A.D., Jai Singh visited the Idgah of Mathura and offered a
Siropav to the gazi and muft‘i.128 These inclinations were mainly due to the belief
in the spiritual powers of the saints. The extensive interactions are visible with
the fakirs who resided in and around city and those who visited the court. In 1811
A.D., father of fakir Amirullah died and a siropav matami was send for investiture
of the next in line."”” The arrangements for the comfortable stay of fakir Akhim
Shah were made and when there was scarcity of water at his kothi, an amount of
Rs. 27. 03 anna was collected and Rawal Beri Sal was put in-charge to make
arrangements of water.”® Some fakirs were receiving a nominal amount as
khairat whereas some were able to secure a large share. The decline of the
Mughals was not pushing away the Kachhwahas and the Jaipur darbar was still
receiving the guests from the Mughal court with due adherence to the royal
protocol meant for the imperial guest. Shah Inayat fakir visited Jaipur in 1720
A.D.; he was an associate of the Padshah. Extensive reception was extended to

124 |hid.

122 K., Vol.12, Fakir, Event dated Miti Mangsir budi 14 v.s. 1847/1790 A.D.

126, K., Vol. 18, Musalmaan, Event dated Asadh sudi 10 v.s 1780/1723 A.D; Bhadwa budi
10 v.s. 1781/1724 A.D.

1275 K., Vol. 18, Musalmaan, Event dated Kati sudi 14 v.s 1799/1742 A.D.

1285 K., Vol. 18, Musalmaan, Event dated Chet sudi 3 v.s 1787/1730 A.D

1291 K., Vol.12, Fakir, Event dated Miti Duti Baisakh sudi 12, Shukarwar v.s. 1868/1811 A.D.

1305 K., Vol.12, Fakir, Event dated Miti Baisakh sudi 1 & 2, v.s. 1880/1823 A.D.
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him."*" On another occasion the Diwan Jagram and wakil Badniram were ordered
to make gifts from Kirkirikhana amounting upto Rs. 752.2 anna.™ Again he visited
in 1725 A.D and 4-mohars were presented.133 The expenses allotted for the meals
were called as mejbani, literally means the amount to be spent for hospitality
arrangements. It was a restricted gesture extended only towards the special
guests either political or religious. The mejbani was send to the guest through an
important official of the state, who was entrusted with the responsibility of
delivering the mejbani items and the money. The mejbani of Shah Itafaq fakir was
allotted in darbar and Ratanlal Khatri was deputed to deliver the sanctioned
amount of Rs. 125 and 2.25 man sirni (a sweet dish made out of milk) costing
Rs.181.2 anna .2 paisa.134A few fakirs were given only money but the amount
went on increasing with every visit. Shah Kamal Muhmad Fakir of Akbarpur
arrived at Jaipur darbar in 1717 A.D and 1718 A.D; on both the occasions the
amount of money presented was Rs. 30/- and Rs. 300/- respectively. 3% This kind
of immense increase is a rare exception. One more fakir came from Akbarpur and
he was presented 1-ras, 8-thaan, 1-ghoda raas (Rs.300/-), 8-thaan rakhat aayal
posh (Rs.3.2a.1p). 38 Khakhi shah fakir, was visiting Jaipur darbar every year (from
1751 to 1758 A.D.) and on each visit Rs.100/- were presented to him along with
various other items such as kaban lahori, chila reshmi, kaagaz ka kandeel, lahsdar
etc. The gifts in the beginning years were kabana lahori, reshmi thaans, but in
1757 A.D., only lahsdar and kaagaz ka kandeel was presented; which is a
significant decrease. Further in 1758 A.D., only an amount of Rs.140/- was
presented as an inam for singing. 37 This kind of decrease might have been a de-
motivating factor for the fakir to discontinue the visits. This kind of change is also

131p, K., Vol.12, Fakir, Event dated Miti Mangsir sudi 7, v.s. 1777/1720 A.D. The gifts
bestowed on the Fakir were 21-thaan, 1-Raas, siropav with Sirpaich costing Rs.
79.2anna and 4-thaans, a horse with raas, 17-Rakhat than, 1-Charjama, 1-Jaata rupa ki,
singhada 1 maan, 1-Farakhi, 1- Baag seeklati, 1- Mucha seeklati, 1-Zair Band, 1- Choti
tafdar, 1-lagaam, 1-baagdor.

182p, K., Vol.12, Fakir, Event dated Miti Mangsir sudi 15, v.s. 1777/1720 A.D. The details of
the clothes given from Kirkirikhana are 4-thaan of patta zari (Rs.246.2a), 2-thaan kurta
zari (Rs.176/-), 4-thaan of neemtaash zari (Rs.150), 2-thaan dudami chikandozi
(Rs.158/-), 4-thaan haar (Rs.22/-), and 2 sets of mukan Jodi (earrings).

133 . K., Vol.12, Fakir, Event dated Miti Asoj budi 4 & 5, v.s. 1782/1725 A.D

34D, K., Vol.12, Fakir, Event dated Miti Posh sudi 7, v.s. 1824/1767 A.D.

35 D. K., Vol.12, Fakir, Event dated Miti Mah sudi 5, v.s. 1774/1717 A.D & Miti Bhadwa sudi
15v.s. 1775/1718 A.D.

3¢ D. K., Vol.12, Fakir, Event dated Miti Baishakh sudi 2, v.s. 1774/1717 A.D.

1¥7p. K., Vol.12, Fakir, pp. 397-400.
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reflecting the financial ill health of the kingdom. Shah Lutafullah fakir came from
Delhi and was received at Madho-villas. Raghunath Paliwal was deputed to
present 7-mohars to the fakir.m8 While seeing him off the amount of parwangi
was arranged from Himmat Ram and Raghunath Paliwal presented the same.'”
The same kind of deductions and cuts in the donations and presents are visible in
post 1750 documents.

All the religious sects were making their presence in the Jaipur court from time to
time. In the reign of different Kachhwaha kings varied sects gained prominence
depending on the personal belief of the king or due to the influence of Maji
Sahibs. If the king was a minor Maji Sahib acted as regent of kingdom. To begin
with the Ramanandis were the close associates of the Jaipur court and their
presence in the court rituals was most prominent. But during the reign of Sawai
Jai Singh the growing influence of the Gaudiyas associated with the temple of
Govinddevji marginalized the Ramanandis of Galta. Sawai Jai Singh’s personal
attachment with the idol of Govinddevji was deciding factor for the gradual
ascendances of Gaudiyas in the affairs of the Jaipur state. Later in the times of
Sawai Jagat Singh both the sects were sidelined and the Nimbarkites of
Salemabad became the most significant religious sect of the Jaipur state.
Successive heads of the Nimbarkite sect were even appointed as the Guru and
Guru Mahants by the king and Maji Sahib. The rising importance of the Balanandis
and Dadupanthis in the Jaipur court was due to their political and military
strength. During the late eighteenth century the Jaipur state was facing external
aggression from the Marathas. The Balanandis and Dadupanthis provided
militant-ascetics to the state who fought on behalf of the state. The scenario of
religious life of the court was constantly in a flux but overall it was
accommodative in nature where in the Hindus as well as Muslim dignitaries were
received with state reception and the protocol was applied as per the political
and religious importance of the dignitary. The patronization of the religious sects
by the Jaipur kings predominantly reflects the tolerance of state towards its
diverse subject population. In this situation the only enduring feature was a
constant adherence of the Jaipur state was towards Vaisnavism. At the end it can
be said that all these efforts were made in order to create a wider support base of
loyalty for the state. In eighteenth century these attempts also provided new
avenues to Amber-Jaipur kingdom to seek legitimacy.

138 . K., Vol.12, Fakir, Event dated Miti Mangsir budi 11, v.s. 1817/1760 A.D.
39D. K., Vol.12, Fakir, Event dated Miti Posh budi 10, v.s. 1817/1760 A.D.
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Abstract

In this symposium paper the nature of relations that subsisted between popular
culture, religious dignitaries and the Jaipur state would be analyzed. It will also
discuss the diverse forms of protocol adopted by the Jaipur king whenever a
religious dignitary visited. In Indian history 18th century is a phase of transition. A
close scrutiny of the archival sources shows that during the 18th century the
Jaipur state expanded the ambit of patronage to various sectarian groups and
persons associated with temples and Muslim shrines. The foundation of the
Jaipur city in 1727 A.D also demonstrates the catholic attitude of its founder in
allotting space to various religious sects. The architecture of the city is well-
planned. Even today a number of festivals such as Gangoar, Ganesh-chaturthi,
Teej etc. are celebrated and processions on all the festivals are carried out in the
walled city. Perhaps the city was designed for royal processions. It is pertinent to
note here that after regaining Amber from the Mughals, Sawai Jai Singh
performed various acts and rituals for restoring confidence of the subjects. The
rituals were performed by Jai Singh to make a political statement. The acts were
mainly religious in nature connecting to the popular culture of masses cutting
across the religious lines. The rituals were elaborate and included participation of
the masses. The state was making efforts to re-integrate its connections with the
local populace. Earlier the rulers of Jaipur being Mughal bureaucrats had to
constantly remain away from their watan i.e Amber. The prolonged absence from
the watan to meet service requirements handicapped the Amber/Jaipur rulers to
maintain a close and constant touch with subjects. Religion was patronized on
large scale being a common link between the king and society. A large number of
cultural-religious performances were for seeking legitimization and instilling
loyalty.

Keywords: Religion, Amber/Jaipur, Watan, Mughal, legitimacy
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Introduction

Karnataka is home to innumerable and unique folk forms, spread across the state.
These distinctly exquisite forms continue to evolve and represent the cultural
identity and regional flavor. Historically the region has been a cradle for several
flourishing religious and has created a haven of folk forms.

India has a long tradition of civilization which has imbibed different ancient
cultures. Hence an analysis of the evolution of various strata of folklore, such as
tales, songs, riddles etc. became inevitable. Because the roots of the Indian
civilization itself is a confluence of many advanced and primitive cultures, local
traditions from the provinces have been carefully examined both for their alliance
with, as well as contrast to Vedic culture.

Indian culture as represented in folklore has been of one and the same quality,
texture and strength, since the Vedic times. It has one soul. It is indivisible. The
passage of time has not changed its form. Different religious doctrines have not
affected its unchangeable spirit and even the outer garb. The provincial customs
and linguistic peculiarities also have little affected it. For thousands of years India
was culturally united. The cultural harmony in India, despite differences in
provincial traditions, is unique. Unity in spite of diversity is what the divergence of
traditions in folklore points to.

Folklore in India is not a mere relic. It is an important section of the multi-
coloured, multi-lingual, multi-traditional Indian culture, which is practically
incomprehensible. One cannot get a full view of it. One cannot judge it precisely
because it is unimaginably vast. !

Folk tradition of Karnataka

Folklore is the traditional knowledge, culture and practices of commoners’ mainly
rural inhabitants which are passed orally from individual to individual. Folklore of
a society is rarely written or published. Folklore is the mother root f a nation’s
culture. Karnataka has a rich folklore repository in the form of ballads, riddles,
legends, stories, proverbs, dance forms, customs, festivals, sports and medicinal
remedies.

! Durga Bhagwat, An Outline of Indian Folklore, Popular Book Depot, Bombay, 1958, pp.1-
3.
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Folk forms of Karnataka

The various forms of folk literature in Kannada can be found in the form of stories,
riddles, proverbs and ballads. In the folk dance we have dance like Karadi kunita,
Kolata, Veeragaase, Nandikunita, etc. In folk theatre we have plays like
Yakshagana, Dodatta, Sanatta, and pupeetry like Sutrada bombe aata and Togalu
bombeaata. The proverbs of Kannada are rich in moral and ethical values. A
number of folk fairs are celebrated with much gusto in Karnataka like the
Annamma, Maramma, Male Madeshwara, Harohara, Junjapp name a few. Even
today in rural areas, there is a demand for traditional healers, who give herbal
medicine called Naati Aushadhi for various ailments to both human beings and
domesticated animals. There is an urgent need to document the recipe/
components of the medicine being prepared by the traditional healers so that the
future generation may not lose the benefit of it.

Folklore in Bidar

Bidar district, which occupies a central position in Deccan plateau, is mixed with
several racial strains, ethnic groups and socio-cultural clusters. Long after the
fusion of Dravidian and Aryan elements, there was, in the medieval times, a
continuous influx of batches of various types like the Turks, Mughals, Iranians,
Afghans, and Arabs who were welcomed and encouraged to settle down in the
area. As a result of these admixtures there has been a cultural mosaic. Bidar town
has made a unique contribution to the socio-cultural history of Karnataka in
particular and of the Deccan History in general. The historical monuments and
sites in and around the Bidar city belong to different periods of history.” It is a
place of delight to poets, artists, and the archaeologists. Bidar is a tourist
destination. Its climate is gracious. Some of the monuments are unique. Bidri art
of Bidar is world famous.?

Zsee for detail Yazdani G, Bidar, Its History and Monuments, Motilal Banarasidas, Delhi,
1995. pp.28-62.

® See for detail Jagdish Mittal , Bidriware and Damascene work in Jagdish and Kamla Mittal
Museum of Indian Art, Jagdish and Kamla Mittal Museum of Indian Art, Hyderabad,
2011, pp.16-19.
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Religion has more impact on the Folk art, dance, music, theatre of Bidar district.
Religion, God, Goddess, religious sects, worships, beliefs, practices, social and
traditional systems are more important aspects of culture in Bidar.

Meaning of Jananapada (Folklore)

Janapada is a word made by two words Jana-people or tribe, Pada- a kind of short
verse joined together as a sandhi- a grammatical term. The folk culture and
colloquial tongue of Kannadigas.

Classification

Karnataka Janapada folk tradition even though includes every aspect of
Kannadigas life can be broadly classified into three main heads:

1. Folk literature (Janapada Sahitya): Janapada literature reflects the life of
Kannadigas as it is lived from day to day. Bidar also contributed to enrich the folk
literature. In Bidar literature divided into many parts. Geeta sahitya, Gadya
Sahitya and Drusha sahitya long with Drama Sahitya. Most of the scholars wrote
above topic and contributed the literature.*

2. Folk songs (Janapadageethe): Janapada geethe, songs expressive of the
common joys and sorrows of the common people. All can be subdivided
according to subject matters of the occasion or purpose the different forms
intended to serve. Folk songs are in various forms like Bhulaye pada,5 Samprada
songs, Handipadagalu, Bhuterrupadas, Moharam padas, Lavani® and Tattavapadas.

Bhajans songs are one of its kinds in folk literature. Bhajanas is inseparable part of
Indian culture. All regional folk literature consists of Bhajanas. Similarly, Bidar also
has rich Bhajans system. There are several groups that holy Bhajana programs.
They have their unique and individual style. Some bhajana groups Akkama Balaga,
Taruna Sangha, Mahila Mandals, etc.”

* For detail see Somanatha Yalavara and Prema Sirshe (ed), Bidara Zilla Darshana,
Prasaranga, Gulbarga University, Gulbarga, 2005, pp.175-184.

® Ibid, pp.185-190.

6 Kyatanhalli Ramanna, Bidar lJilleya Janapada Geetegalu, Kannada Adhyana Samsthe
Manas Gangotri, Mysore, 1976. pp.35-42.

? Hamsakavi-Dhari-Siri, Kikkeri publication, Bangalore, 2011, pp.181-187.
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3. Folk Theater (Janapada Rangabhumi): Folk theater, poetry intended to
celebrate the greatness of chosen deities and ballads dramatizing the heroism or
sacrifice of chosen heroes, historical or legendry.

The folk theater in Bidar till today runs successfully because of its importance in
society. In the first phase the historical heroic works dramas performed like ‘Vira
abhimanu’, ‘Kichakana vadhe’, Jayadradha, Rakta Ratri. Later on socio-religious
reformers dramas like ‘Bhakta Sirilaya, Mahatma Basaveshwara, Bhakta
Markandeya etc. Few dramas which help the social awareness among the people
like ‘Anna tangi, laxmi. These create the awareness about family planning and
social welfare.®

4. Folk Medicine (Janapada Oushadi): And then there are hosts of books on Folk
medicine such as ‘Padartha Sara’, ‘Vaidyaratnakara’ etc. Many of these were
brought out by, or with the help of the royal family of Mysore. Few scholars are
doing their research wok on folk medicine in Bidar. Most of the people consider
the Ayurveda ad folk medicines both are same. But still research is remaining.
Biology, Chemistry, Physics, Mathematicians and along with Historians jointly do
research on folk medicine’ which will be benefit to future generation.

5. Folk Dance (Janapada Kunita): The ritual dances of Karnataka are known as
Kunitha. As dance is a visual art, the visual impression of this dynamic art is lost
on the sands of time.

Bidar is on the border of Andhrapradesh and Maharashtra States. The mixed
culture, language and folklore are found in Bidar. The professional artists perform
their art to make both ends meet. The following are the professional artists found
in Bidar are Budbudke, Kinari Jogi, dombaru, Havadiga, Sudugadu siddharu,
Bahurupi, Bhuteru, Gondaligaru, Kaladyana, Bhurbhur pochama, Bala santur,
Karadi kunita, jatagararu and koti kunita. 10

Few special features of Bidar folk arts are gondaligas, bhuteru, puravantaru etc
and are performed on religious activities. The other dances related to Moharam
are Hulikunita, Alabi kunita, paitri sports etc. The theatres performed are Dodatta,

& see for detail Jaganath Hebbale (ed), Bidar Jilla Darshana, Jilla Kannada Sahitya Parishad,
Bidar, pp.46-50. (Kannada).

9 Channappa (ed), Lokasiri, Souvenir of All India Folklore Conference held at Bidar 22" to
25™ April 2011, pp.215-223.

% 5ee for detail Jaganath Hebbale (ed), Bidar Zilla Darshan, Zilla Kannada Sahitya Parishad,
Bidar, pp.53-61.
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sanatta, and Kolatta is the dance perform generally in social and religious
function."

Bidar is famous for its folk culture, music, dance forms, and folk art. It has
uniqueness in language and style of performances. Bidar has incorporated culture
from other places and added more style and richness to it. Thus Bidar in its own
way has contributed to the folk culture; it must be remembered for its efforts in
keeping these art forms alive.

6. Folk Fairs (Janapada Jaatre): Jaatre or fair or gathering festivals arranged by
particular Mathas, organizations, temples or villages to showcasing Janapada art.
The fairs preserve the culture and provide the livelihood to artisans. In Bidar
many fairs organized by mathas and organizations. The folk artisan perform in the
fairs Basavanna fair, Virabhadreshwara fair, Papansahini fair, Mailar fair, Mari fair,
Ellama fair etc.”

7. Folk Arts - Some religious and social traditions of the past have come down to
the present generation in the form of several interesting folk-arts. Bhajan-singing,
Bayalata, Kolata, Gorata, Bhulayehadu, Hanti pada, Shobanepada, Devi-hadu,
beegara-hadu, karadi mazalu, nandi-kolu, gee-gee pada, lavani —lullaby songs etc.
are in vogue in the district. These are recited or performed on the occasions of
important jatras, observance of jayantis and various other religious and social
functions.™ Many artisans contributed to preserve the folk art in Bidar." The folk
artisans are very poor today because of impact of globalization and mass media.

Famous Folk Artist of Bidar

Many folk artisans have devoted their lives to the profession and sacrificed their
lives for the sake of the art and folk culture. Many folk artists, musicians and
dancers have contributed a lot enrich folk culture in Bidar. A record of the artists
who have played a significant role in the growth of folk literature and culture is an
exhaustive one. However, complete record of artisans after 1980 is available. The
famous artist of Bidars are Nanasaheb Mangalgi Chimunabai, Shantappa

! Virendra Simpi, Jaganath Hebbale, Shubhash N.Nelge, Shivraj Kanshetti (ed),
Basavaprabhe, 72" Kannada Sahitya Sangha, Bidar, 2006, pp.171-175 (Kannada).

2 5ee for detail Jaganath Hebbale , Hyderabad Karnataka Jaatregalu —Ondu Sanskrutika
Adhyana, Kannada Sahitya Parishad, Bangalore, 2008, 31-77. (Kannada).

3 The Gazetter of Bidar District, Government of Karnataka, 1977, p.484.

1 p K.Khandoba (ed), Hyderabad Karnataka Samsritika Vishaya Kosha: Lalitakala, Volume,
Gulbarga University, Gulbarga, 2012, pp.171-176.
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Shilabanta, Hanakuni Nagamma, Gondali Vithalarao, Kolar Imamsaheb, Barurpi
Eknath, Sharanappa Bhuteru Eramma Chinkera, Gundappa Benalai, Ratnamma
Tambhake, Abhraham Sindhale Kashamma Markhale, Nagamma Gundayya Swami,
Sangappa kardala, Kshinath Gavar Fale Siddharamnappa, Gangama mantalkar,
Jaganath Maharaj, Gangadhar Swami Chikmath, Nabelal, Gurunath Kothe,
Gorammaji Kadhade ete.”.

The above mentioned artisans are just a few who dedicated their lives for
preserving the folk art. However, there are many more who have selflessly
worked for the folk art. These artists need to be documented and recognized so
that the artists can live a peaceful life.

The present status of folk Artist in Bidar district
1. The folklore communities are facing social and economic problems in this
globalized world.

2. Most of the folk artists, musicians, dancers, and theatre performers are
without any work.

The folklore medicines, arts and crafts are also in a diminishing state.

4. Today people are more addicted to T.V, Cable, Internet, Mobile and Cinema.
As a result the folklore culture losing its identity.

5. Kannada Sahitya Parishad, Kannada Janapada Academy, and few Universities
of Karnataka are trying hard to preserve and propagate Folklore culture in
Karnataka and India.

Most of the folk artists are living in a very poor condition.

Most of the Academicians, researchers, social scientists, historians must pay
attention to do research in Folklore.

Planning and programmes of Governments must be implemented rigorously.

Poverty, illiteracy, ignorance, superstitions, beliefs and practices are the
reasons for backwardness of folk culture of Bidar.

10. More propaganda about Folklore and artisans’ life through media is the need
of the day to preserve the folk culture in Bidar.

5> Somanatha Yalavaru and Prema Sirshe (ed), Bidar Zilla Darshan, Prasaranga Gulbarga
University, Gulbarga, 2005. Pp.204-213. And An Article by Somanath Nucha entitled
Bidar Zilleya Janapada Kalegalu: Ondu Samekshe.
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Conclusion

Bidar is the crown of Karnataka. Bidar also called as Dharinadu. Dhari means the
tall region. Folk artisans of Bidar brought name and fame to Bidar. We find
multiple (mixed) folklores. The folklore system is very old in Bidar. In Bidar,
people from different castes, communities and backward communities are
involved in folklore. Most of the folk artist, musician, stage performers and
literary persons are trying to preserve this folk art, culture, medicine and is
passed to the new generation. Few artisans of Bidar district got State level award.
But looking at the impact of globalization on folklore very soon folklore will only
be seen in museums.

Subject as folklore can be great for character formation, which is will be required
the most in the coming generation. Folklore is representation of culture and
tradition. It reflects the moral value of a particular culture and society. Folklore
can produce a feeling and a strong sentiment towards culture and unity. As a
means of entertainment, reconstruction of regional history and rediscovery of
lost words in a language of traditional cuisine, sports, medicine and sciences
folklore has a rich source. The woks on the folklore of Karnataka (special
reference to Bidar) and also major studies made on it in Kannada should be
translated into English which helps the other researchers. Attempts to revive and
re-establish the past glory and grandeur of our folklore are the need of hour.
Happiness and integrity of our society will be safeguarded.
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Abstract

Teaching Turkish Language program for creating a curriculum which includes
Turkish folk melodies. The creator of these melodies are unknown, and is based
on the daily lives of the people. Folk songs of the Turkish people culture, beliefs,
and traditional life is a reflection of. At the same time, is one of the most
important elements of folklore.

Traditional feature of the curriculum that is used in teaching of Turkish Folk-rich
folk songs will be selected according to the order of. Folk music repertoire
constitute about 10.000 songs, according to grammar rules and structure will
work. Applied to this study with the departments of turcology in different
universities in different countries, then together the collective artistic activity can
be presented.

The Turkish education curriculum was developed with these works, college
students with a repertoire of Turkish folk tunes in a concert with the departments
of turcology activity can be arranged. The Turkish education curriculum
developed and implementation of selected Turkish language teaching of faculty
members who are experts in the mention of folk melodies-to teach the structure
of poetry will be provided. Afterwards, again in selected Turkish music State
Conservatory of Turkish folk melodies concert by the melodic structure
presentation preparation managing a team of faculty members will be provided.

With all these efforts, Turkish teaching songs in detection with the use of easy,
easy and correct pronunciation will be taught. Thanks to the structure of the
songs which are understandable, for the establishment of intercultural dialogue
will be provided.

Keywords: Turkish folk melodies, Turkish language, Turkish, teaching
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Tiirkiilerle Tiirkce

Giris

Diinyanin pek cok tlkesinde yabancilara Tirkce 6gretilmesi konusu 6zellikle son
yillarda oldukg¢a yaygin bir sekilde ilerliyor. Tirkilerle Tirkce projesi, yurtdisi
Universitelerinde bulunan Tirkoloji bolimleri ile Tiirkgce 6grenmekte olan yabanci
yetiskinlerin 6grenme sireglerine katki saglamak amaciyla gelistirilmistir. Bilindigi
Uzere yabancilarin Tirkceyi 6grenmesinde karsilasilan temel zorluklarin basinda
kelimelerin telaffuzu, ctimle kurulusu, isitme-anlama etkinligi ile Tirkcenin
kendine 6zgii ses fonetigi konulari gelmektedir. Buna ek olarak Turkcenin eklemeli
dil vyapisi, Avrupa dil grubunda olan insanlarin 06grenme etkinligini
geciktirmektedir. Bu 6grenme zorluklarinin Tirkgenin en yalin, gilicli ve etkili
yapisiyla olusmus Tirk halk ezgileri ile asilabilecegi planlanmaktadir.

Turkuler, yuzyillardir devam eden asiklik gelenegi ve bu gelenegi yasatan halk
ozanlari ve halk sairlerinin kullandigi siir yapilari ile olusmustur. Bu nedenle tim
yalinligini ve giigli dil 6zelligini her dénem koruyabilmistir. Ornegin, nlii saz
sairimiz Asik Veysel:

Uzun ince bir yoldayim

Gidiyorum giindiiz gece

Bilmiyorum ne haldeyim

Gidiyorum giindiiz gece

Diinyaya geldigim anda

Yirtdim ayni zamanda

iki kapili bir handa

Gidiyorum giindiiz gece
diyerek onlarca felsefe kitaplariyla anlatilamayacak beseriyati iki misrayla ifade
ederek halk sairliginin ve dolayli olarak tiirkllerin s6z gliciinii géstermistir. Turk
halk ezgilerinde buna benzer binlerce 6rnek eser bulmak mimkinddr.

Tirk halk ezgilerine bu yoniyle bakildiginda, hayatin her alani ile ilgilenmis, bazen
sozlerle soylenemeyenleri siirlere, siirleri de ezgilere dokerek anlatmis ve
anlasilmasini  saglamistir. Toplumsal mesajlar, acilar, 6zlemler, tirkilerin
vazgecilmez konulari olurken, diger taraftan da mecaz, tecahil-i arif, tesbih, teshis,
tenkit, taslama, muibalaga, mani ve cinas vb. edebi sanatlarin her 6rnegini halk
siirlerinde, dolayl olarak da Tirk halk ezgilerinde gormek mimkiindur. Tirkdlerin
bu 6zelliklerinin yaninda 6nem arz eden baska bir 6zelligi de, Turkgenin dil bilgisi
gramatigine uygun so6z yapisidir. Tirkge 6gretiminin temel konusu olan zamanlar,
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turkdlerde her sekliyle karsimiza ¢ikmaktadir. Turk halk ezgilerinde bulunan bu
zamanlarin birinci tekil sahistan Uglincl ¢ogul sahisa kadar olan sistematiginin
bulundugu bircok yapi érnekleri bulunmaktadir.
Ornegin:

Bugiin ben bir giizel gérdiim

Bakar cennet sarayindan

Kamasti gbziimdiin nuru

Onun hiisnii cemalinden
“Bugiin ben bir giizel gérdiim” diye baslayan ifadede, birinci tekil sahisin gecmis
zaman eylemini gorilirken ayni tirkdndn ikinci misrainda “Bakar cennet
sarayindan” ifadesinde lg¢lincl tekil sahisin genis zaman eylemi oldugu goéralir.

Tirklnin 3 misrainda da gegmis zamana tekrar gecerek “Kamasti géziimin nuru”
diye ifade edilirken, son misrada “Onun hiisnii cemalinden” diye devam ederek
genis zaman orneklemesi yapmaktadir.

Tirk Halk Mizigi ezgilerinin siir yapisini, Tlrkge dil bilgisi 6gretimi konularina gére
tasnif etmek, temel dil bilgisinde bulunan ana konulara uygunlugunu arastirmak
konuya daha saghkli agiklayabilir. Bu konuda Yunus Emre Enstitlisinln yurtdisi
Turkce o6gretiminde uyguladigl programi inceleyerek, kullandiklari materyallere
uygun konu diizenlemesi yapiimistir. Bu yayinda ginlik yasam ciimleleri, tanisma,
bulusma, kendini ifadeler gibi daha ¢ok simdiki ve genis zaman temel kaliplarinin
ele alindigi gorilmusgtar.

Bir dili gergekten iyi bir sekilde 6grenebilmenin yolu, yeni bilgilerin tekrar edilerek
kalici hale getirilmesi ve pratige donistirilebilmesiyle mimkin olur. Bu noktada
yabancilara Tirkge 6greten merkezlerin programlarina katki saglayacak eglenme-
O6grenme etkinligi ile bir kiiltlr tanitimi projesi olan “Turkiilerle Turkge” projesini
devreye sokmaktayiz. Ozellikle Avrupa Birligi Erasmus bélgesinde bulunan
Universitelerin Tlrkoloji boélimlerine yodnelik hazirlanan bu projenin iskelet
yapisini, bu merkezlerin halen uyguladigi programlara gére hazirlayarak mevcut
sistem Uzerinden yetiskin mifredatina donistirmekteyiz.

Tirkoloji bolimleri ve Yunus Emre Enstitlisi Tirkce Egitim Merkezleri’'nin ders
icerigi sirasina gore simdiki zamani iceren konu basliginda teorik konularin ve
tekrarlarin sonrasinda pratigi gliglendirici Tlrk halk muzigi eserlerinin mufredata
tavsiye edilerek uygulama sorumlulugunu Ustlenmekteyiz. Bu sliregte uygun olan
TRT repertuvarindan ezgisel yapisi kolay ve melodik gekiciligi olan eserleri proje
repertuvarina dahil etmekteyiz.
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Temel mifredat kapsaminda gorilen simdiki zaman, genis zaman, ge¢mis zaman,
gelecek zaman, soru ciimleleri, olumsuz ciimleler, olumsuz soru ciimleleri gibi, dil
bilgisinin en temel yapilarinin islenmesi, bu konularin kaliciligini saglanmasi ve
konusma etkinligine déniismesi icin bol tekrarli uygulamalar yapilmasindan yola
cikilarak turkdlerin icindeki zaman kavramlarina dikkat ¢ekmek yerinde olacaktir.

1. Tiirkiilerde Zaman
a. Simdiki Zaman

Turkcede simdiki zaman, kelimede yalin halde bulunur ve temel fiile -(i)yor zaman
eki ve sahis ekleri verilerek cekimlenir. Halk tlrkileri orneklerinde yaptigimiz
incelemede, simdiki zamandaki sahis eklerinin ayrintilarina uygun bir¢cok eserin
bulunmasi Tiirkce 6gretimi miifredatina saglayacagi katkiyi son derece énemli
kilmaktadir.

gel-i yor-um / gel-i-yor-sun / geliyor

gel-i-yor-uz / gel-i-yor-sunuz / gel-i-yor-lar
Orneklerinde oldugu gibi fiile getirilen zaman ve sahis eklerinden olusmaktadir.

Proje icin secilen eserlerde o6zellikle ses sahasinin yani oktavi genis olmayan,
yoresel icra o6zelligi bakimindan mizikal bir egitime ve alt yapiya ihtiyag
duymayacaklari, kolay ve tanidik motifli bazi eserler tercih edilmistir.

Simdiki zamana gore ¢ekimlenen bazi eserler asagida verilmistir:

- Pencereden Kar Geliyor

- [ste Gidiyorum Cesm-i Siyahim (proje repertuvari)

- Uzun ince Bir Yoldaynm (proje repertuvari)

- Su Siziyor Siziyor

- AlYanak Allaniyor

- Gesi Baglari (proje repertuvari)

- GOnlim Ataslara Yandi Gidiyor (proje repertuvari)

- Sobalarinda Kuru da Mese Yaniyor (proje repertuvari)
- Cayda Cira Yaniyor

b. Genis Zaman

Tirkcede genis zaman, sireklilik bildiren eylemlerin anlatilmasinda, uzun sire
yapilan islerde, yapilan islerin zamaninin genellestirildigi eylemlerde kullanilir ve
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fiile gore yuklem sahis eki alir. Fiil koklerine getirilen -r ekiyle eylem genis zamana
donistlirilmektedir.

gel-ir-im / gel-ir-sin / gel-ir / gel-ir-iz / gel-ir-siniz / gel-ir-ler
Genis zaman dil yapisina sahip Turk halk mazigi eserleri TRT repertuvarinda
onemli bir yere sahiptir. Bunun sebebi, Anadolu’da sdylenmek istenen, arzular
istekler, dilekler ve beklentiler bu zaman yapisiyla baskasinin istekleriymis gibi
anlatma geleneginden gelmektedir. Halk ozanlari kendi disiincelerini her zaman
baskasinin elgisiymis gibi vermeyi tercih etmistir. Bu acidan gelenegin icinde
yetismis ozanlarin dile getirdikleri sozlerde de gelenegin etkilerini gérmek
mimkindir.
Genis zamana gore ¢ekimlenen bazi eserler asagida verilmistir:

- Ibrigsim Ormiyorlar

- Koyun Gelir Yata

- Portakalim Tekerlendi

- Salina Salina da Suya Gidersin (proje repertuvari)

- Gemiciler Kalkalim (proje repertuvari)

- Yangin Olur Biz Yangina Gideriz

- Karahisar Kalesi Yikilir Gelir (proje repertuvarti)

- Aksam Olur Karanliga Kalirsin

- Suya Gider All Gelin (proje repertuvari)

- KaraTren

- Bahgelerde Boriilce

- Izmir'in Kavaklari

- Sular Durulur Derler

- Elmayi Top Top Yapalim

- Ay Dogar Asar Gider

- Dere Boyu Saz Olur

- Yesil Bagh Gével Ordek

- Yayla Yollarinda Yuruyup Gelir

- Kalenin Ardina Ekerler Dari

- Kar Yagar Kar Ustiine

- Ylksek Minarede Kandiller Yanar

c. Geg¢mis Zaman

Tirkge gegmis zaman, yalin halde bulunan temel fiile -di/-di/-du/-di ve -mis/-
mis/-mus/-mus zaman ekleri ve sahis ekleri getirilerek elde edilmektedir. Halk
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siirlerinde destanlar, kahramanlklar, hikayeler ve pek cok sosyal olay ge¢mis
zaman kipiyle anlatilmistir.

gel-di-m / gel-di-n / gel-di / gel-di-k / gel-di-niz / gel-di-ler
TRT Tiark Halk muzigi repertuvari orneklerinde yaptigimiz incelemede, gecmis

zaman yapisinda birgcok eserin bulunmasi Tiirkce 6gretimi mifredatina saglayacagi
katkiyi son derece 6nemli kilmaktadir.

Gegmis zaman s6z yapisinda yazilan/séylenen farkh yorelere ait halk tirkilerini
soyle siralayabiliriz:

Urfa’ya Pasa Geldi

Hekimoglu (proje repertuvari)

Bahge Duvarindan Astim

Arabaya Tas Koydum

GUl Kuruttum

Eledim Eledim (proje repertuvari)

indim Geldim Silifke’den Buraya

Ag Gl Seni Camekanda Gormusgler
Seherde Bir Baga Girdim (proje repertuvari)
Kastlrdim Gonlimi

Sunayi da Deli Gonl

Carsamba’yi Sel Aldi (proje repertuvart)
Gide Gide Bir S6glide Dayandim (proje repertuvari)
Tek Kapidan Ciktim Ylzim Peceli

Kizilciklar Cigek Acti

Mendili Oyaladim

Arpalar Orak Oldu

Leblebi Koydum Tasa

Hem Okudum Hem de Yazdim

Devrent Deresi’ni Duman Biridi (proje repertuvari)
Kerpig Kerpig Ustiine

d. Gelecek Zaman

Tirkcede gelecek zaman, yalin halde bulunan temel fiile —(e)cek-/-(a)cak zaman
ekleri ve asagidaki sahis ekleri getirilerek elde edilmektedir.

gel-eceg-im / gel-ecek-sin / gel-ecek / gel-eceg-iz / gel-ecek-siniz / gel-ecek-

ler
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TRT repertuvarinda gelecek zaman vyapisinda eser sayisi ¢ok fazla
bulunmamaktadir. Clinkii anonim halk tilrkilerimiz yasanan olaylardan ortaya
cikmaktadir. Yapilan tarama sonucundan elde edilen bazi tilirkiler asagida
verilmistir:

- Derenin Kenarina Serecegim Kilimi (proje repertuvari)

- Karanfil Ekecegim

- Bir Tlirki Diyecegim

- Bu Gece Ay Dogacak

2. Turkilerde Soru Ciimlesi Yapisi

a. Olumlu Soru Ciimlesi

Turkcede soru cimlesi kok fiile getirilen mi/mi/mu/mu soru ekleri ve sahis ekleri
ile olusturulur.
gel-di-m mi / gel-di-n mi / gel-di mi / gel-di-k mi / gel-di-niz mi / gel-di-ler
mj
Halk tirktleri orneklerinde yaptigimiz incelemede, soru yapisina uygun birgok
eserin bulunmasi Tirkce 6gretimi mifredatina saglayacagi katkiyi son derece
onemli kilmaktadir. Asagida verilen tirkiiler soru yapisinin kullanildigi eserlere
ornek teskil etmektedir.

- Zeynep Bu Gizellik Var M1 Soyunda?

- Bilmem Aglasam mi Aglamasam mi?

- Al Elma Soyulur mu?

- Yarim istanbul’'u Mesken mi Tuttun? (proje repertuvari)
- Karabiber As mi Olur?

- Mizika Galindigi DUgiin mi Sandin?

- Bilmem Boyle Neden Soldun?

- Ne Aglarsin Benim Zilf-i Siyahim? (proje repertuvari)
- Deli Gonil Ne Gezersin?

- Basindaki Yazmayi da Sariya mi Boyadin?

- Neredesin Sen? (proje repertuvari)

- Telgrafin Tellerine Kuslar mi Konar? (proje repertuvari)
- Ayrildim Giler miyim?

- Din mi Buradaydin Bugiin mi Geldin?

- Viran Bahgelerde Biilbil Oter mi?

- Kirpiklerin Ok mudur?
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- Ayva Cicek Acmis Yaz mi1 Gelecek? (proje repertuvari)
- Kezban Yenge

- Bahgen Bozuk Degil mi?

- Cemile’nin Gezdigi Daglar Meseli

- Hangi Bagin Bagbanisin Gulisin?

- Kizilciklar Oldu mu? (proje repertuvari)

- Saza Niye Gelmedin?

- Dersim Coktur Hangisine Yanayim?

b. Olumsuz Soru Ciimlesi

Turkcede olumsuz ciimle, kok fiile getirilen olumsuzluk ve soru ekleriyle elde edilir.
Konusma dilinde bulunan olumsuz climle yapisinin tirkilerde kullanilan yapisinin
ele alindigi, olumsuz climleye sahip tirkilerin projede kullanilmasiyla konu tekrari
saglanmaktadir.

- Beyaz Giyme Toz Olur (proje repertuvari)

- Tabip Sen Elleme Benim Yarami

- Muratgilin Dagindan Hoplayamadim

- Agma Ziluflerin Yar Yellere Karsi

- Malatya Bulunmaz Esin (proje repertuvari)

- Caya Vardim Cay Gegilmez

- Gel Beni Gurbette Aglatip Gezme

- Yaranamadim

- Nigin Aglamayim (proje repertuvari)

- Bahar Geldi Yar Gelmedi

- Elin Elimde Degil

- Karsidan Koy Sorulmaz

- Ask Elinden Susuz Kaldim
Tirkcede olumsuz cliimleye soru eki getiriimesiyle elde edilen olumsuz soru
clmlesi yapisi guinliik dilde sik kullanilan bir yapidir. Kok fiile olumsuzluk eki olan -
me/-ma getirilerek gekimlenir.

gel-me-di-m mi/ gel-me-di-n mi / gel-me-di mi

gel-me-di-k mi / gel-me-di-niz mi / gel-me-di-ler mi
Bu ciimle yapisinin glinlik dilde sik kullanilmasina ragmen tirkilerde ¢ok 6rnek
eser bulunamamistir.

- Pathcan Oymadin mi?
- Bilmem Su Felegin Bende Nesi Var
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- Nar Agaci Narsiz Olur mu
- Nigin Aglamayim Nigin Gllmeyim

3. Turkulerde Emir Ciimlesi

Turkcede olumlu emir climlesi kok fiile ek getiriimeden ¢ekimlenir. Olumsuz eylem
icin ise olumsuzluk eki kullanilarak elde edilir. Tiirkcede kullanildigi sekliyle
turkdlere yansimis olsa da bir emirden ¢ok temenni ve beklenti niyetiyle kullanilan
yapilari turkilerde kullaniimistir.

- Degme Felek

- Degme Tabip Sizliyor

- Degmen Benim Yash Gonliime (proje repertuvari)
- Dur Yerinde Hanim Dur Yerinde

- El'Vurup Yarami incitme Tabip

- Ey Erenler Akil Fikir Eyleyin

4, Tirkiilerde S6z Sanatlari

S6z sanatlarini kullanmanin dilde etkiyi arttirdigi bilinmektedir. Ozellikle sanat
yapitlarinda (edebiyat, muzik vb.) kullanilan s6z sanatlarini temelde bir edebi yapi
olan turkilerde gérmek mimkiindar.

a. Mibalaga (Abartma): Bir konunun/kavramin niteliklerini veya bir olayi
oldugundan fazla blyuterek veya kiicllterek anlatmaya abartma denir.

- Mdihir Gozlim
- Manda Yuva Yapmis S6git Dalina

b. Tesbih (Benzetme): Anlatimi kuvvetlendirmek, sozlin etkisini artirmak icin
aralarinda degisik yonlerden ilgi bulunan iki seyden zayif olanin kuvvetli olana
benzetilmesidir. Benzetme yapilirken genellikle birbirleri ile ilgi kurulan varliklar
arasindaki iliski yonu belirtilmektedir.

- Bahgelerde Zerdali
- AlYanak Allaniyor
- Acem Kizi

c. Teshis (Kisilestirme): insan disindaki varliklara insana 6zgii 6zelliklerin
verilmesine kisilestirme denir. Bu sekilde hayvanlara, bitkilere ve diger varliklara
insana 6zgu ozellikler verilerek ifade daha gekici hale getirilir, duygular daha giizel
anlatilir.
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- Daglar Dagimdir Benim
- Pencerede Perde Ben

Edebi sanatlarin disinda tirkilerde 6git icerikli yapilarda bulunmaktadir:

- Beyaz Giyme S6z Olur

- Gel Ha Gonil Havalanma

- Dinle Sana Bir Nasihat Edeyim

- Builbil Gile Kon Dikene Konma
- Sana Bir Nasihatim Var

- El'Vurup Yaremi incitme Tabip

- Dinya Umruna Meylini Verme

d. Tenasiip: Anlam yéninden birbiriyle ilgili sdzcikleri bir arada kullanmaktir.

- Baga Gel Bostana Gel

- Anam Aglar Basucumda Oturur
- Alh Gelin Tas Basini Yol Eder

- Asan Bilir Karli Dagin Ardini

Sonug¢

Litvanya'daki Tatar Tirkleri Gzerinde yapmis oldugumuz bir saha c¢alismasi ve
konser etkinliginde, Tirkoloji bolimi 6grencilerinin basarisina tanik olmak bizi
Tirkoloji bélimiyle mizik c¢atisi altinda ortak bir ¢alisma yapma fikrine
yonlendirdi. Béliimde okutulan ders igeriklerini aldik ve bu mifredata uygun tirki
konularini belirledik. Repertuvar taramasi yaparken yaklasik 1000 tirk( Gzerinde
cahstik. Bu tirkilerin icindeki gramatik ve ses yapisi, melodik gekiciligi ve kolay
anlagilan eserleri belirleyerek genis bir repertuvar olusturduk. Devam etmekte
olan projenin uygulanisinda temel nokta, Erasmus bolgelerindeki Turkoloji
béliminde okuyan 6grencilere dilimizin 6gretilmesidir. Bahsi gecen proje
Erasmus Plus Ka2 diizeyinde etkinlestirilmistir.

Belirlenen tarihlerde ortak bolgelerdeki bélimlerinde bulunan Tirkoloji ve mizik
uzmanlari ile 4-5 giinlik bir gcalisma neticesinde tirki catisi altinda dil 6gretimi
saglanacaktir. Ziyaretin son gini calisilan eserlerle mini bir konser etkinligi
gerceklestirilecektir. Model ortagimiz olan tim bolimlerde ayni etkinlik
gerceklestirilerek, yil sonunda Tiirkiye'de tim (lkelerin Tiirkoloji bélimleri bir
araya getirilecektir. Yine proje kapsaminda faal olacak web sayfasi ve her tirla
sosyal medya platformlari kullanilacak ve devamli 6grenme modeli yaratilarak
ikinci yila yeni repertuvar ¢alismalari sunulacaktir.
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Projemizde hedefledigimiz nokta sudur ki; ikinci yilda, devam eden projede
repertuvari genisletilmis Turkulerle Tirkce projesi, medya tanitim, reklam, yurtici
ve vyurtdisindaki canh konserlerle Tirkgce 6gretim mifredati niteligine
kavusturulacak ve tim calismalar kitap, dergi, makale, bildiri, anket gibi akademik
calismalarla desteklenecektir. En 6nemlisi de tim bu faaliyetler Turkller Tirkge
projesinin daha sonraki mifredat ¢alismalarina temel teskil edecektir.
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An approach toward Folkloric Aspects in the Lyrics of Tasier Tabrizi

Parvaneh Seyed Almasi
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Abstract

Persian literature poetry and prose texts in addition to having beautiful literary,
religious, moral and scientific themes also contain useful information about the
community and living of Iranians in past and present centuries. Various elements
of folklore can be seen in poetry texts of Safavid era (1501-1722 A.D) which
coincided with the emergence of Hindi style in Persian poetry. Tasir Tabrizi was
one of the tasteful Hindi poets in Safavid era who has mentioned culture issues,
including beliefs, customs, living, spoken language and so on.

Therefore, the present article aims to investigate the lyrics of Tasir Tabrizi by the
use of articles, Iranian culture and history related books, encyclopedias and
itineraries. Therefore, after introducing the poet, the political and social situation
of his era and expressing the causes of the considerable influence of folklore on
the poetry of this period, the present paper through providing some samples of
the lyrics of Tasir Tabrizi tries to investigate the reflection of the folkloric aspects
in his lyrics. Therefore, indicates the stylish features of Tasir Tabrizi’s poems and
his approach in this regard. On the other hand emphasizes on the importance of
Persian literature studies in reviving and preserving Iranian folklore.

Keywords: Horoscope, Calligraphy, Games, Clothing, Mourning
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Introduction

Safavids governd Iran from 1501 BC to 1736 BC, the founder of the dynasty was,
Shah Ismail Safavi. In this era Babryan the survivors of Mughal ruled in India. In
the Safavid era unprecedented cultural relations were evident between Iran and
India. Indian Timurid Kings were interested in Persian poetry and supported the
poetry this caused the presence of a large number of Iranian poets in court (Haeri,
1971). In Safavids, a common style called “Hindi style”, “Isfahani style” emerged
in Persian poetry in Iran and India (Kardgar, 2011:89). Various approches are
avaliable regarding the history and origin of this style, some consider its
emergence in the 15thcentury (AD) by BabaFaghani and others consider the early
17thcentury (AD) as its oncet. Some consider its orgien Indian origin and some
Iran, especially Isfahan (the capital city of that period) (Encyclopedia of Islam).
This style was common until the mid-18thcentury. Hindi style has numerous
features, some of these features are as follows: personification, allusions,
referring to India, equation method, new and narrow themes, referring to folklore,
the complexity of meaning (Shamisa, 2006:292-287 and Seyyed Almasi, 2012).
Tasier Tabrizi, was one of the tasteful poets of Hindi style; his name was Mohsen
and his nickname was Tasier; his ancestors in the time of Shah Abbas | moved
from Tabriz to Isfahan and settled in that city. Tasier was born 1650 in Isfahan but
he always considered himself as Tabrizi citizen. He was a contemporary of Saib
Tabrizi. Tasier, learned the sciences of his era such as jurisprudence,
interpretation, Qur'an, medicine and astronomy in his hometown. For a long
period, during the reign of one of Safavid rulers, he worked as the secretary in
Yazd. Like other poets of safavid era he wished to go to India but his dream never
came true and he died at the age of 69 (Tasier Tabrizi, 1994: 1-21). He has
composed poems in the format of Ode, sonnet, Masnavi, etc. Although most
poets of his time, unconcioulsly have reflcted the socioeconomic and political
issues in their poetry, but the influence of folklore- related issues in the Hindi
poetry style is saleint, to the extend that is considered as one of the prominent
features of Hindi style. The poetry of Tasier Tabrizi, especially his lyrics are no
exception and this feature of Hindi style is tangible in the lines of the lyrics of this
Safavid era poet. So far very little research has been done about various aspects
of poetic taste of this poet and not much has been done on the effect of folklore
in his poetry. Therefore, the present article aims to study the reason behind the
vast influence of folklore on poetry in Safavid period and the way in which
folkloric elements has been reflected in his lyrics. It also aims to indicate the
artestic of this poet while using this prominent feature and on the other hand it
aims to emphasize on the importance of persian poem in safavid era in folklore
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studies. while writing this atricle the lyrics of Tasier investigated and the books
and articles related to the topic also were used.

Influence of Folklore on Hindi Style

Folklore has been constituted of two words “folk” means “the people” and “Lore”
means “knowledge”, folklore includes traditions that are taught verbally and
people learn them in their ordinary life out of school. This study explores various
aspects of folklore. it includes folk tales, parables, songs, beliefs, customs, habits
of life, national and religious celebrations, astronomy, medicine, games, etc
(Folklore, 2005). Persian literature researchers regarding the influence of folklore
on poetry in Safavid period have different opinions, sometimes their approaches
in this regard are against one another, below some of these reasons have been
mentioned:

1. The lack of support of Safavid court of composed poems in the praise of kings,
which brought poem out of court and therefore spread the poem in the
society and nationalized the poem (Haeri, 2009: 53). Coffee houses were the
gathering place for poets and poets have composed poetry in there among
ordinary people, so they included the surrounding issues belonged to common
people in their poetry (Haeri, 2009: 65; Ghanipour and others, 2008: 48).
somtimes inorder to make their poems as simple as possible they tried to
speak about the folk-related issues in their poetry.

2. Due to the popularity of poetry, various business owners also started to
compose poem. These poets were jurist, physician, shoemaker, etc. (Haeri,
2009: 48) and therefore more folkloric themes entered into the poetry.

3. Some believe that the poets of this period always kept trying to compose
unique poems. (Haeri, 2009: 50) and maybe, due to this reason have
frequently mentioned about folklore to compose a different type of sonnet.

4. Some researchers believe that in this period there was no certain mystical and
philosophical thought... (Taheri, 2010: 88-87) so perhaps this was also a factor
to use ordinary issues of daily life in poetry.

5. Some researchers have suggested that native Indian poets were not familiar
enough with the Persian spoken language and there was a competition
between Iranian poets and native Indian poets over the more novel Persian
poem (Kardgar, 2011: 90), perhaps lIranian poets wanted to win this
competition by referring to the issues of everyday life of Iranians. According to
the aouther none of the above mentioned factors can be considered sloley as
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a factor for the influence of folkore on poem in Safavid period; undoubtedly, a
combination of all these factors have caused this.

Reflection of Cultural Elements in the Lyrics of Tasier Tabrizi

Tabrizi in his lyrics mostly have mentioned the folkloric elements such as slang,
superstitious beliefs, religious issues related to chilhood, youth, senility, birth and
death, issues related to jobs and the arts and sciences. Also there are some
references on the issues such as gaming, entertainment, food, clothing and
instruments that belong to Safavid era. Following are some items along with
some samples of Tabrizi’s lyrics.

Folk Games

Abundant wealth and relative comfort and security of society caused people to
amuse themselves with games and hobbies such as chess, backgammon, Ganjifal,
egg play and other entertainments were common in coffee house of that era
(Haeri, 2009: 66; Chardin, 1993: 790 and Tavernier, 2003: 288-289). In the lyrics of
this poet we can see folk games like Ganjifa, backgammon games, egg play2 and
sternum breaking gamea. As noted by French traveler Chardin some games were
with gambling. In fact, if the play was only for the purpose of entertainment the
game was not considered gamble, but if the aim was to get money or something
else it was considered gambling (Chardin, 1993: 790). Tasier has mentioned
sternum breaking game in an elegant way:

Beshkanad bolbol-e delbakhteh ba bade saba be gerobandiy-e hosn-e to
jenagh-e gol-e sorkh® (Tasier Tabrizi, 1993: verse 9, sonnet 543, page 420)

! Ganjifa, Ganjapa or Ganjapha, is a card game or type of playing cards which Iranian used
to play in Safavid era (Golchin-e Maani,1976:33-34)

%In this game the hard boiled eggs were knocked to each other and the owner of the
broken egg shell was loser.

3They used to pull the sternum of chiken after eating. Then each one took one side of it
and pulled it to break after that in the case of giving any thing to each other they
should have mentioned “I remember” unless, they would have lost the game
(Maseh,2012:707)

* When betting with Zephyr on your beauty the paramour nightingale will break the
sternum of Roses.
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Beliefs

In the diwan of Tasier there are some lyrics on the beliefs, such as folk beliefs
about birth, death, travel, etc. or superstitious beliefs like the existence of fairies,
believe in fortune telling and lots and religious beliefs as Istikharah. One of the
interesting beliefs about travel was to pour a few drops of water on the mirror
after the departure of traveler for his/her immediate return, which was called
“Mirror crying” (Maseh, 2012: 472)

Rafti o geryeh be hal-e del-e geryan kardam ab bar ayineh rizand gafaye safari5

Celebrations

Tasier points out of celebrations like Nowruz, Yalda night and Flower festival
(Jashn-e Golrizan) in his poem. Norouz was very venerable and majestic ceremony
in Safavid period (Nawab and Ghaffari fard, 2015: 385) and all people wore new
clothes on Nowruz festival (Kaempfer, 1984: 183; Tavernier, 2003: 306 and
Chardin, 1993: 451). Apparently, children wore red costume in New Year:

Poshideh tefle ashkam az khon lebas-e golgon sham-e feragh-e janan goyi ke
sobh-e eyd ast’ (Tasier Tabrizi,1993: verse7, sonnet 393, page 367)

The art of calligraphy

Although making theme by the use of the paper and pen related terms was
avalible in Persian poetry, but it was prevalent in Safavid era and Tabrizi had a
particular interest in theme making by the use of calligraphy-related tools (Afshar,
2002: 154). Of course, it should also be noted that in Safavid dynasty calligraphy
was very important (Nawabi and Ghaffari fard, 2015: 354). Poet mentions

> You went and i started to cry for my poor heart, the tradition is that they pour water on
the mirror when some one goes to trip

e My bloody tear is a child that is wearing a red dress, therefore, the night of the
separation of sweetheart seems as the morning of festive in which children are
warning red- dresses.
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calligraphy-related tools such as pen, scissors, pen-box, liner (Mastar7), paper and
terms related to this art, such as Chalipa8 and Reyhan scriptg.

Lab-e khamoosh-e tasvir-e galamdan fash migoyad ke az hamrahiy-e ahl-e
sokhan natvan sokhanvar shod (Tasier Tabrizi, 1993: verse 6, sonnet 579, page
432)

Conclusion

According to what have mentioned, it can be concluded that in the lyrics of
Tabrizi as one of the Hindi style poets, the reflection of folk-culture is proment
and he has elaborately used this feature in his lyrics. Tasier Tabrizi in his lyrics by
the use of cultural elements such as folk-games, beliefs, ceremonies, calligraphy....
have made beautiful themes and widely discussed the issues which were related
to the daily lives of Iranians in that era.
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Abstract

There is nobody can deny the importance of portable devices and the great
necessity for them nowadays. They become the essential part in the life as people
who has a lot of duties, portable devices enter their lives rabidly with wide steps
of development. Each one use them in the all aspects of his/her life.

The researcher comes out from this need of portable devices and their iterance of
learners’ lives, to make them useful for English learners. The learners who won
portable devices such as smart phones, IPOD, IPAD,...., etc. should become nearer
and nearer with using the new technology, the usage is not limited just in
everyday life but also with their university and academic studies. Learners should
be trained the new applications which are related to their studies such as SMS,
Email, Face book, Twitter, LinkedlIn, YouTube, Picasa, and so on. They should also
know more about the uses of these devices in the classrooms and outdoors. The
teacher and lecturer should know and train about using the new technology of
the portable devices and the new applications. They are the leaders for the
learners who lead them towards the best ways for learning and studying.

Teachers of English as a Foreign Language (EFL) in Yemen are in need of better
course materials. They face numerous challenges like large class size and
inadequate instructional materials and technological support. One of the
solutions to the problem is to teach the different kinds of English needed in
different situations for different learners. The present study is on Teaching/
Learning English as a Technological Interaction by Using Blended Learning
Strategy Based on Portable Electronic Devices. The learners here are 3rd and 4th
levels aged between 21 and 24.

Keywords: mobile phone, portable device, Electronic, learning English and English
as a foreign language
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1. Introduction

“In this fourth meeting, Symposium on Asian Languages and Literatures which
invited us to read cultures via texts produced in the Asian geography. We also
came to explore and investigate the reflections of a joy of a birth, a tune of
happens, the taste of a meal on the texts that Asia has accumulated throughout
its history. | beg your excuse to borrow those glittering words for my
introduction”.

All that pretty words encouraged me as an Asian researcher to share with my
little knowledge in this great Symposium, though all difficulties and suffers which |
faced at the time of submission and up to now, with all my thanks for all who
planned and arranged for this fourth meeting, Symposium.

Learning and education belong to no one nature or culture, up to now global
learning networks offer culturally highly learning environments that facilitate
better learning resulting in the growth of information and knowledge in all levels.

A serious problem which any teacher may face of any subject is the unmotivated
learners, who refuse to participate in classroom activities. This study aims to
highlight a novel method in teaching English for the learners of English language
by using Portable Electronic Devices and find out its interaction effect on these
learners’ social life and education. It discusses how the teachers encourage their
learners use Portable Electronic Devices to boost their motivation and
communicative use of English.

This paper divides into eight parts, first is the introduction, second is the
compulsory technological impact for any learners and any technological users,
then Learner’s interaction by portable devices, then some previous studies, after
that the principles of interaction, then data analysis of the questionnaire, then
the findings from the questionnaire and finally the consolidation.

1.1. The Significance of the problem:

The significance of this paper has been felt from the researcher's own experience
in teaching the fresher of English courses. Learning English becomes very difficult
for these learners, and it also becomes difficult for the teacher to find suitable
and latest or updated materials for those students. This study can contribute
towards a better way of teaching English for the learners.
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1.2. The Scope and Limitations of this study:

The scope of this study concerns with the Interaction of Portable Devices among
Yemeni Learners. This pace of study is done for the need of new and effective way
in English Language Teaching/learning as a foreign language. The rapid
development in communication tools and technology makes learning languages
easier and more effective. In this fast digital age everything is available by one
click. The researcher put the learners’ needs with the technology development
altogether in one path.

1.3. The question of this study is:

In which ways do portable devices effect the social and education lives of the
learners?

1.4. The tool of the data collection of this study:

Is questionnaire. When the researcher conducted the literature review, she had
many questions in her mind which she wants to ask the learners but she keeps
her questionnaire to limit of three questions and analyses them.

The researcher divides the questionnaire into three parts. The first part is the
general information about the responders, it is: Name (to know the gender),
Department, E-mail, and Phone Number (to contact with the responders in
necessity cases.)

The second part consists of two questions to choose the suitable choices around
their educational lives and their usage of the portable devices.

The third part is about smart phones and education to find out the effect of using
portable devices on their education and study grade improvement which is
important for the purpose of this study, the answers of this question is through
choosing agree or disagree in front of each point. The researcher sets a target
around fifty learners of English Language as a foreign Language in Yemen.

2. The compulsory technological impact for any learners and any technological
users are in the following points

1- The technological changes should be accepted and should remain in forefront
by the learners.
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2- The learners should remain himself/herself abreast with the emerging
technology convergence.

3- It makes the learners know information, or get informed where to go for
information.

4- |t abreasts the learners for technological advancement. (Ravikant M.
Deshpande, 2015, p4)

2.1. E-Learning:

It is the use of networked information and communications technology in
teaching and learning language, online learning, virtual learning, distance learning,
networked and web-based learning; individualized self-paced, and group — based
e-learning. This would include devices such as mobile phones, portable digital
assistants (PDAs) and iPods. All devices should fit in graduating learners’ pockets.

E-Learning is the use of networked information and communications technology
in teaching and learning language, online learning, virtual learning, distance
learning, networked and web-based learning; individualized self-paced, e-learning
online/offline, and group-based e-learning. A mobile phone also known as a
cellular phone or a cell phone or a hand phone is a hand held device capable of
sending and receiving messages and calls while moving around wide geographical
spaces. (Gandhi, V. Karamchand.2011)

It connects to a cellular network provided by mobile phone operator with access
to public telephone networks. In addition to telephony, smart mobile phones
offer other services such as text messaging, email, internet access, short-range
wireless communications, business applications, gaming and photography.

It is sufficient to applaud e-learning and m-learning for enhancing access to
learning material, and for learner and instructor interaction. However, the
implementation of the different technologies for both e-learning and m-learning
have come with an unanticipated cost of restricting the mode of operation and
capabilities when integrating e-learning and m-learning for the curricula delivery.
(Gandhi, V. Karamchand.2011)

2.2. Cloud Computing:

Ravikant and others define cloud computing that refers to any computing
capacity which is delivered as a service over the internet. One of the most
frequently used definition is the one given by Gartner, who describes cloud
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computing as a style of computing where range scalable IT- related capabilities
are provided as a service across the internet to multiple external clients.
Educational institutions can share their data like admission process, activities of
the departments, research’s progress, learners’ activities and achievement,
conferences and distance learning etc. through cloud computing. (Ravikant et
al :196)

It refers to any computing capacity which is delivered as a service over the
internet.

The Cloud Computing is the practice of using a network of remote servers hosted
on the Internet to store, manage, and process data, rather than a local server or a
personal computer.

Vangie Beal defines it as Cloud computing is a type of computing that relies on
sharing computing resources rather than having local servers or personal devices
to handle applications. Cloud COMPUTING is comparable to grid computing, a
type of computing where unused processing CYCLES of all computers in a network
harnesses to solve problems too intensive for any stand-alone machine.
http://www.webopedia.com/TERM/C/ cloud_computing.html

2.3. E-resources:

Ravikant M. Deshpande has mentioned that E-resources are a part of the
“Invisible Web” which is the ultimate source of information accessible through
the internet. E-resources are not freely available to everyone on the world wide
web and they appear on search engine like Google.

E- resources: Means electronic form of information just like internet based
information, online journals, online data base, electronic books. All those
resources are very useful for the electronic devices portables. 3GP for
compression and delivery method of audiovisual content associated with Mobile
Learning, GPRS mobile data service, provides high speed connection and data
transfer rate, Wi-Fi gives access to instructors and resources via internet.
(Ravikant M. Deshpande:p6, 2015)

2.4. Blended learning:

It is a combination of face-to-face and online instruction, is seen as one of the
most important advancements of this century and a natural evolution of the
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learning agenda. It suggests a stylish solution to the challenges of forming
learning language and development to the individuals’ needs. Thorne adds that
the potential of blended learning is almost limited and naturally development
proceeds from traditional ways of learning into personalized development way.
(Thorne, 2003)

Blended Learning Strategy can be useful with e-learning for English learners
through the following points: Class management, Podcasting, Outdoor, at work or
in classrooms.

3. Learner’s interaction by portable devices

The term “learner interaction" refers to all interactions that are undertaken by
(adult) learners. These interactions can cover any content (social and/or
intellectual/academic) and are reflected in written dialogues and / or discussions,
connecting to other participants via social media commenting, engaging in
informal information exchange, or simply communicating. (INGE, 2013, p14)

The concept of interaction is an essential component in both online education
and which instructional techniques enhance those interactions. The different
types of interaction as are discussed:

1- Learner-content interactions: is the process of intellectually interacting with
content to change the learner’s understanding.

2- Learner-learner interactions: it is between a learner and other learners, in
group or alone, with or without the instructor’s presence.

3- Learner-instructor interactions: builds an encouraging environment for the
learners which makes them understand the content better, learner-self, and
learner-interface interactions (Bude, Bonk, Magjuka, Liu, & Lee, 2005).

4- Learner-self, and learner-interface interaction.

3.1. Skills required for using portable devices

1- Knowledge of Software is such a life-like that the learner should possess the
information which they want exactly about application, networking, technological,
and communication software.

2- Knowledge of Searching for information which is the most important
phenomenon on network/internet. A junior needs to be trained for searching.
The learner must update his/her knowledge regarding machine searching or
networking searches.
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3- Knack of conversion: the information on the internet is available in different
files but the learner requires in different format may be HTM, PDF or JPG any
other ready to use format. This is required for worksheet or PowerPoint and
various format so the learner must know this.

4- Editing Skills: the learners must know the handling of all types of software like:
Word Processor, PowerPoint. Learner should be familiar with those software.

5- Knowledge Skills: learners must acquire, create, organize, share, use and build
on the knowledge that is needed for their successful performance which requires
the right skills.

6- Internet Surfing Skills: it is a very important skill to find information on the
internet and the learner must know the convenient use of any browser like
Internet Explorer, Firefox etc. and know how to use the key words to find images,
shop line, research/ find articles. In addition to that how to use Google, Yahoo,
Ask, etc. to search and research information on any type of matter. In this
technological era internet browsing is the effective, efficient and essential gadget
to fulfill the requirement of studying. (Ravikant M. Deshpande et all: p57-61,
2015)

4. Some previous studies
4.1. The use of Cloud Computing in the Middle East:

Among the Middle East countries, there are some highly developed countries and
there are others underdeveloped, specially the Islamic countries. The Islamic
countries share the same need for advanced technologies with the non-Islamic
ones including the education sector. (Eze & Onyegegbu, 2006)

Today in these Islamic countries the number of educated people have increased
more than the number of years ago, including girls and women. Many countries in
the Middle East come from various nature of their economics, geography, politics,
culture, religious and languages. One of the most burning issues in these
countries is the economic factor as an example. Some countries are very wealthy
due to the oil industry, while others are poor due to their location and to add to it
the war problems nowadays. (Jaatun, Zhao, & Rong, 2010).

In addition, the technology levels in these countries, for example, UAE (United
Arab of Emarits) are more advanced and rich than other countries. (Al-Zoube, El-
Seoud, & Wyne, 2010).
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According to Weber (2011), there is a common shortage of qualified information
and communication technology (ICT) professionals, training programs, and
trained e-learning in the Middle East and North African region. Some Middle
Eastern countries, such as Saudi Arabia, Bahrain, and Yemen, are experiencing the
rumblings of dissent related to recent political upheavals in several North African
countries. The society and educational initiatives in Middle East countries are
undoubtedly disrupted.

Mobile cloud learning can be designed appropriately for a specific group of
people or a specific region. Without using extra facilities, the information
technology (IT) specialists may design the learning process to meet the
requirements of people in remote areas or those who are not prosperous. For
example, instead of having a one-time subscription, they may introduce a learning
process where one can access the cloud through bundles.

For Islamic countries, the process may be designed for some of the Middle
Eastern languages among others. This technology is also referred to as a
borderless learning method, which means literacy can reach an individual in
deeply remote areas where there are no libraries, tutors, and/or schools (Xu,
Wang, & Li, 2011).

A paper study of Almegren and Yassin which entitled “ Learning Object
repositories in e-Learning: Challenges for Learners in Saudi Arabia”; they
discussed the learners challenges for e-learning, this study adopts a qualitative
methodological approach to examine and reflect the perceptions of Learning
Objects Repositories to gain an understanding of learners’ use in social activities.
The findings of this study provided insights that will complement the
organizational vision and strategic planning of e-learning development in Saudi
Arabia. It hoped that they will help Saudi’s major decision-makers to produce
resolutions as they construct strategic e-learning plans for the country’s future
development.

According to Internet World Stats (2010), the country, which was one of the last
in the Middle East to allow its nationals Internet access, has the third highest
Internet penetration growth rate (3.750 %), behind only Syria (11.800 %) and Iran
(12.780 %). The number of Saudi Internet users grew from 200,000 in 2000 to a
remarkable 7.7 million just eight years later. Further, 30 % of the Middle East’s
ICT and Internet spending comes from Saudi Arabia, proof that the government is
committed to using a large proportion of the budget to integrate education into
the country’s ICT economy. InternetWorldStats (2010).



208 4™ International Symposium on Asian Languages and Literatures:
Understanding Culture

Almegren and Yassin recommended that both governmental and non-
governmental organizations in Saudi Arabia have made positive moves towards
initiating an up-to-date e-learning experience for learners through a variety of
educational developments, including the construction of LOR platforms.
(Almegren and Yassin, 2013)

As learning support tool, SMS can be used to send information related to an
educational content for students. Mellow, (2005) highlighted three modes in
which SMS can be used to send educational content. The push mode, that
involves the instructor sending educational SMS to the students. Second, the pull
mode, in which students order specific educational SMS through pre-specified
electronic or paper list of content. Finally, the interactive mode, in which the
educational questions are pushed by the instructors or pulled by the students,
then answers and feedbacks would be exchanged between the students and the
instructor.

e.g., Quraishi mentioned a report entitled “Current State Assessment on Network
Infrastructure and Internet Development in the Kingdom of Saudi Arabia”, the
country has 28.69 million people and an annual population growth rate of 1.95 %.
The population is young, with those aged 20 or below accounting for 50 %.
Researchers predict this young population will grow by a third every eight years.
(Quraishi, 2012).

4.2. The use of Cloud Computing in India:

India is a huge country with a population of more than one billion. In India, by
tradition, education and learning are highly valued. India has one of the largest
higher education systems in the world and education is necessity. It is the most
effective instrument with which the people can acquire the knowledge skills and
capability to develop nation. National Institutes of Technology (NITs) are primer
institutes of engineering and technology in India. NITs have the responsibility of
providing high quality education in engineering and technology to produce
competent technical manpower of the country. The Current States in India in
brief was in 1960s to develop cosmopolitan culture in higher education in India
and a campus network has been established in each NITs to have access to full
text e-journals. (Xu, Wang, & Li, 2011).
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5. Principles of interaction

The concept of interaction is an essential ingredient in both online and FTF (full-
time equivalency) Education. Specifically, different types of interaction have been
widely discussed: learner-content, learner-learner, learner-instructor, learner-self,
and learner-interface interaction (Bude, Bonk, Magjuka, Liu, & Lee, 2005). There
are three principles of interaction by defining the scope and boundary of three
dimensions of interactions. That have been incorporated in the design of a BL
pedagogy for a specific EFL context.

General principles of interaction based on three dimensions of interaction—
textual, social, and technological interaction—are presented and then applied
specifically to EFL classes at a Taiwanese university.

http://www.itdl.org/journal/jan_09/article01.htm

6. Data Analysis of the Questionnaire

As it was indicated earlier, the questionnaire contains six items in one part. There
is a separate part for the learners’ information at the beginning of the
questionnaire to contact with the responders if there is any enquiry, then the
other questions are provided with some choices for the suitable answers. The
choices are depending on the learners’ social and learning lives for their using of
portable devices. The researcher set a target of a round of 50 learners of English
language in Yemen.

The first question is:
1- Which portable devices and types do you use:

1) Tablet, 2) iPad, 3) Regular Cell phones, 4) iPhone, 5) Android phone, 6) Kindle,
7) Others

Q1- which portable devices and types do you use?

100% m
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After the researcher collects the data, then she analyses it, she finds that the
most popular device is the Android which is used by 90% of the learners
compared to the other portable devices, 66% of learners currently own Regular
Cell phones, 33% use other kinds of portable devices, they mentioned, it is the
laptops. 30% of learners use Tablet, 20% of them use iPhone, 10% of them use
iPad, 3% of them use Kindle. The total of all percentages actually not equal 100%,
that’s due to the ability to choose more than one choices at the same time.

From figure 1, the finding of this question is: The Yemeni learners are using the
Android devices more than any other devices, but that doesn’t mean the lack of
other devices.

The second question: Q2 - You use your Portable Devices to: 1) Find educational
materials, 2) Find and download E-Learning Tools, 3) Download Podcasts, 4)
Search for information, 5) Send and receive E-mail, 6) Listen to online lectures, 7)
Browse Internet, 8) Connect with social networks, 9) Watch YouTube, 10)
Download Music, 11) Download videos, 12) Take and share pictures, 13) Provide
entertainment, 14) Call.

The answer of this question is depends on the selection of one and more choices,
as the learners do and the percentages of the choices are as the following:

%83 of the learners choose (send and receive e-mails), %80 of them choose
(Download Music), %76 of them choose (Search for information), %73 of them
choose (Download videos), %70 of them choose (Find and download E-Learning
Tools), also %70 (Watch YouTube), %66 of them choose (Find educational
materials), and also the same percentage for (Take and share pictures), %60 of
them choose (Listen to online lectures), %56 of them choose (Call), %53 of them
choose (Browse Internet), also for (Connect with social networks), %50 of them
choose (Provide entertainment), and %30 of them choose (Download Podcasts).

From the previous percentages of learners’ choices the researcher finds that the
most percentages of choice is (send and receive e-mails), that means the
importance of these devices for learners to contact with others regularly.
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The other findings of this question are:
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1- The learners are more interesting with downloading and watching Music,

videos, and YouTube.

2- The second interests of learners are: Search for information, Find and
download E-Learning Tools, Find educational materials, and Listen to the online

lectures.

3- The interests on Call, Browse Internet, and Connect with social networks;

comes at the end of the learners’ interests.

The third question is: Do you agree that your portable device aids you in your

study and your grades have increased:

Item Agree | Disagree
1) When you watch videos related to lectures on your| %84 %16
portable device.

2) When you listen to podcasts related to the course| %77 %23
on your portable device.

3) When you read notes, articles, e-books and slides| %87 %13
related to classes, by using your portable device.

4) When you download applications related to your| %77 %23
study by your portable device.

5) When you exchange emails and messages with class| %73 %27
members and lecturers by portable device usage.
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The findings from the table and figure 3:

1- The learners have agreed that their portable device aids them in their study
and their grades have increased, the high percentages show that in the table
above.

2- There are some learners who have not agree about their portable devices
aiding them in their study and their grades have not increased, that means they
don’t have too much benefits by their portable devices properly.

3- The vast difference between the level of percentages in the two columns above,
prove that there is an interaction for the portable devices among Yemeni learners
who study English as a foreign language in Yemen.

7. The Findings from the questionnaire:

1- The interaction is positive, because the learners’ grade has properly increased
and that aids them in their study in general.

2- The interaction and effect of portable devices is not only for learning but it also
affects in the social life of the learners, that is clear through their choices of
downloading videos, music and watching YouTube.

3- The Yemeni learners become more educated by using portable devices in their
lives and connecting with social networks which helps them to discover the world
with open-minded.
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4- The academicians’ and teachers’ role is essential here in helping the learners to
show them the new learning applications, lectures and workshops related to their
studies.

8. Conclusion

A culture is a way of life, of a group, of people who unintentionally pass on their
traits by communication and limitation from one generation to another.

Literature is a form of written expression where ideas of permanent and universal
interests, characteristics or essential features as poetry, novel, history, biography
and essay. That makes literature is the mirror f society and it is the window
through which we can see the world and exchange cultures.

Using the communication media with which our learners are most familiar and
proficient and the integration of portable devices will offer true flexibility for
them and fit in with their digital lifestyle.

This paper is one of the such essays, which discusses the effect of portable
devices’ interaction among Yemeni learners. Then sharing this paper in this
symposium to be one-step among many other steps as the researcher’s plans to
follow.
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The Origin of High Vaulted Platform Mosque at Dhaka City and Uses It’s
Underneath

Abu Bakkar Siddique
Erciyes University, Kayseri — TURKEY

Abstract

Mosque, important source of the Muslim architecture besides has taken
substantial place in the history of world art. It started by establishing “Medina
mosque or Masjid-an-Nabawi” at medina, Saudi Arab. Later, by rulers and with
changing of times added new architectural structure and style on it. In sequel of
that some mosques set up on high vaulted platform in the Mughal period at
Dhaka city. This type of mosque is not seen in the Sultanate period in Bengal but
in some years, Chawk mosque (1676 AD.), Kartalab Khan’s mosque (1701-04 AD.),
Khan Mohammad Mridha mosque (1704-05 AD.), Azimpur mosque (1746 AD.)
and Musa Khan Mosque build up during the Mughal rules. There is no doubt that
the idea came from exterior in according to historians but they did not indicate
the exact origin place of this mosque. In addition, regarding to a series of rooms
underneath the platform they have different views. As a result, in this study have
been tried to prove it apart from displaying the images with description and also
the present condition of these mosques.

Keywords: Mosque, Vault, Dhaka, Mughal, Muslim Architecture



Abu Bakkar Siddique 217

The Origin of High Vaulted Platform Mosque at Dhaka City and Uses It’s
Underneath

Chawk Mosque

The dated Chawk mosque is located in the Chawkbazar area of old Dhaka. The
Chawk mosque built by Nawab Shaista Khan in 1086 A. H. (1676 A. D.), as noted
by a Persian inscription over the doorway (Dani, 1961). The three domed mosque
is built above a raised platform but unfortunately the original three domed roof
has been demolished. Newly multi-storied structures have been made on the
north and east side by imitation of Shaista Khan’s another three domed mosque
at the midfort hospital compound near the Buriganga River. The western hafl of
3.05 m. high vaulted platform (28.65 m from north to south and 24.38 m from
east to west) is occupied by the original three domed mosque. Its measures on
the exterior angles 16.15 m by 7.92 m along with the four octagonal towers (Bari,
2012). The beautiful mugarnas works and stucco design still contains on half
domed vault of the central archway. There are three remodeling mihrabs inside
the west wall. The central mihrab still has semi octagonal aperture but
rectangular in design are its flanking counter parts. The interior side of the
mosque was divided into three bays covered with domes. The central bay is
square shaped, while its side one is rectangular (Husain, 2007).

o-

|

Chawk Mosque, Dhaka (Banglapedia, 2012, 409)
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Kartalab Khan’s Mosque

Kartalab Khan’s mosque is situated at Begum Bazar in the old Dhaka. Now
commonly known as Begum Bazar mosque. Murshid Quli Khan (Kartalab Khan)
was appointed governor of Bengal by emperor Awrangazeb and built it between
in 1701-1704 A.D. during his residence in Dhaka (Dani, 1961). It is another vaulted
platform mosque at Dhaka city beside there was a vav or baoli (stepped well) to
the east side of the platform. The mosque proper comprehensive of its corner
towers, measures 28.65x8.23 m and is entered from the east through five arched
doorways-each opens out under a half dome and is flanked by slender octagonal
turrets which surmount above the parapets (Islam, 2003). Each of the north and
south walls consists of one doorway in the middle. The four octagonal corner
towers rising above the horizontal parapets and summit of these are decorated
with cupolas. Internally the mosque is divided into five bays which are covered
with domes on octagonal drums crwouned with lotus and kalasa finials. This
mosque has five domes prayer hall instead of older three domed features in the
Mughal period. The interior of the mosque western wall is recessed with five
semi-octagonal mihrabs. There is a three-stepped masonry pulpit beside the
central mihrab (Zakaria, 1984). The new and important architectural feature of
Kartalab Khan’s mosque is Bengali do-chala hut-shaped structure, which was built
adjoining the mosque on the north wall probably residance purposes for imam
(Hasan, 1984

b
r'; T 163 I’) Z;r;.} 3, C
] o R
|
4

Kartalab Khan’s Mosque Plan (Tanzin, 2004)
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Musa Khan Mosque

Musa khan mosque is one of the oldest and vaulted platforms Mosque at Dhaka
in the Mughal period. This mosque is located on the north-west side of the
Shahidullah hall and behind the Karzon hal. Probably this mosque was built by
Diwan Munawar Khan in the name of his grandfather Musa Khan, who was son of
Isha Khan and a prominent Baro Bhuyans (The Bengal in the medieval age were
ruled by approximately twelve landlords) (Jakaria, 1984). There is no any dated
inscription in this mosque but the structure of the mosque is almost similar with
the nearest Khawaja Shahbaz mosque. (1679 A.D.) A contemporary date may
therefore be suggested for the mosque (Dani, 2009). The vaulted platform is 3.05
m high, gives an outside measurement of 17.68 m from north to south and 14.02
m from east to west (Islam, 2010). The top of the stage can be reached by an
elongated stairway on the south-western corner. The mosque belongs to oblong
shaped plan measuring 15.17 m by 7.54 m externally with 1.52 m thick
surrounding brick wall. The three arched doorways by which could be entered the
prayer hall and the other two side walls have one pointed-arch openings each
(Noor & Kamruzzaman, 2011). The four octagonal corner towers with extra
minarets by their side surmount above the horizantal parapets. The gibla wall is
internally recessed with three mihrab niches, which are all arched. In which
central mihrab is bigger than side ones. The whole length of the rectangular hall is
divided into three bays. The side bays are rectangular in shape and smaller in
width, but central one is bigger and square.

Musa Khan Mosque (Muntasir, Musa Khan Mosque Plan (Noor &
2007) Kamruzzamn, 2011)
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Khan Muhammad Mridha Mosque

Khan Muhammad Mridha Mosque is situated less than half a kilometre west of
the Lalbagh fort in place called Atishkhana. In conformity with two Persian
inscriptions, Khan Muhammad Mridha built this beautiful mosque under the
patronage of Qazi Ibadullah in 1704-1705 A.D. The mosque is known in the name
of builder (Dani, 1961). The main mosque is built on a 16 m 6 inch high platform
(Ahmed, 1980, p. 54). The large platform measures are 38.10 m from north to
south and 28.96 m from east to west (Bari, 2003). Underneath the platform there
are vaulted rooms on all sides except the eastern side. The platform is reached by
a flight of 25 steps from the east side of the mosque. The flight is ended by an
arched gateway which is alignment with the central doorway of the mosque
(Haque, Enamul 2006). This mosque is three dome types and central dome is
surmounting as well as larger than the other two flanking domes, a common
architectural feature of Mughal at Dhaka (Asher, 1984). It is oblong in plan and
measure is 48 m long by 24 m wide. The corner towers of the mosque elaborately
higher than the parapet and terminate in ribbed cupolas (Ahmed, 1980). The
facade is decorated with architectural panel and ornamental blind merlons are
seen at different phases of the parapets. The prayer hall of this mosque is divided
into thtree bays and two lateral arches, each bay containing a decorated mihrab
by multi-cusped arches framed (Dani, 1961). (N.B. This historic mosque was
enlisted to protect by Archaeology Department in 1913).

Khan Muhammad Mosque, General View
(index.php/2013-06-03-11-28-
34/tourism.html)

Khan Muhammad Mosque Plan
(Ahmed, 2006, p. 163)
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Azimpur Mosque

According to a Persian inscription, Azimpur mosque built in 1746 A.D. besides the
Azimpur public cemetry in the city of Dhaka. The mosque has been broadly
repaired and altered that now it look from outside to be a modern building. It is a
two storied structure, the lower one is the vaulted platform now occupied by
some madrasa students. The upper storey consisted of main mosque and a large
structure to the north of the mosque. A set of steps on the north western corner,
reached to the top of the platform (Husain, 2007). The mosque is oblong in plan,
its measures 11.58 m from north to south and 7.32 m from east to west. The four
octagonal corner towers built following the Mughal traditional fashion which
must have originally gone beyond the parapet. There are five arched doorways,
three in the east and one each on the north and south sides. The central doorway
bigger than its flanking counter parts constructed within a projected fronton
bounded by slender semi-octagonal turrets on either side. The interior of the
mosque is divided into three bays, in which the central square bay is roofted with
a big bulbous dome with lotus and kalasa finial, but each of the side rectangles is
entirely covered with half-domed vaults (Islam, 2012). This is unknown before and
after in Bengal. These vaults are so large that the form an essential part in the
overall scheme of the roof plan, Therefore the prayer chamber of Azimpur
mosque compares well with the sanctuary wing of the ottoman standard plan,
which has two or four half-domes always beside the central dome. It is very
possible that the influence came from ottoman through the Armenians who
settled in Dhaka during this period (Husain, 2007).

Azimpur Mosque, General view (www.ourdhakacity.com)
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Using of underneath

Especially these mosques were built on upper terrace. Each mosque consists of a
series of vaulted rooms under the plinth. The rooms must have originally devised
for providing residential accommodation for students and teachers like the
present residential madrasa mosque (Gupta, 2006). Because of this speciality may
be said that teachers and students would had come from the varieties locality and
stayed for religious education purposes. Likely students were taught by the imam
of mosque. Therefore, it is found that the peculiar building as a do-chala style of
Bengal on the northern part of the platform in kartalab khan’s mosque for serving
of imam (Hasan, 1984). Because the square and rectangular a series of vaulted
ceiling with book-shelves under the podium may therefore be said used to teach
and study here with accommodating facilities (Husain, 2007). These rooms were
also used for another purpose beside residence. Chawk and Kartalab khan’s
mosque are the good example, where some vaulted room erected for shops to
meet the expenses of the mosque and now still let out to shopkeepers (Bari,
2012). Musa khan Mosque superficially is a copy of the chawk mosque,
underneath the plinth there are three independent rooms on the eastern side.
Each of which could be entered from the east by a single archway. Western side
have others three independent rooms, each opening towards the west by a single
archway like the same constructional peculiarities those in the eastern side. But
unfortunately now are badly damaged. The three dome structure above the
podium of Khan Muhammad mosque is still serving as the main prayer hall. But
the vaulted chambers are used as shops (Karim, Abdul 1997). But such evidence is
not available at the present time. Basically these rooms could have been utilized
as a madrasa, bookshops or shops for book binding (Imamuddin, 1993). Although
a few ceilings are using by some employees who are serving the nearby Lalbagh
fort. Azimpur mosque contains a series of rooms like mentioning other Mosques
on the eastern or northern sides. Some of the students of a newly built madrasa
adjacent have been given residential permission in still preserving vaulted rooms
on the northern side (Islam, 2012).



Abu Bakkar Siddique 223

Salih Al-Talai Mosque, General view with Underneath the Khan Mohammad Mridha
underneath Mosque (Doi: g293936-d6043268-
(discoverislamicart.org/database) i102305469)

Origin

The vaulted platform mosque is beyond doubt one of the most impressive
Mughal structures at Dhaka city. It is a very resourceful way to combine madrasa
and mosque in a single building which is not only saved space but also a
considerable amount of money (Husain, 2007). Chawk mosque (1676 A.D)
perhaps the earliest dated mosque in Bengal that was built on a high vaulted
platform among the same style mosques in Dhaka (Gupta, 2006). But this type of
mosque is not seen in the sultanate period in Bengal. Initially it started in the 17th
century under the Mughal. Probably the idea directly came from north India or
Delhi, where a number of such mosques were built in the Tughlag and Lodi period.
Exemplary, Firuz Shah Tughlag’s Kotla jami (1354 A.D.), Khirki masjid (1374 A.D.),
Kalan masjid (1387 A.D.) and Bara Gumbad mosque (1494 A.D.) are found at Delhi.
Again the north Indian mosques are undoubtedly influenced by early mosque at
Islam. The Fatimid mosque of Salih Al-Talai 555 H. (1160 A.D.) in cairo erected on
high vaulted terrace (Bari, 2003). The mosque was constructed in recesses on
three sides (except the gibla) designed to shops (Waqf) which contributed to the
revenue of the mosque (Caroline, 2008). The shops of Chawk and Kartalab khan’s
mosque set up alike in Dhaka. According to Hosain A.B.M. Perhaps the Salih Al-
Talai was imitated by the Persian character in which was also applied on Indian
Tughlaq, Lodi and Mughal architecture (Husain, 1979, p. 77). Some another
exterior features were brought with the high plinth and used properly, the baoli
or vav (stepped well) of the Kartalab Kahn’s mosque is only known example in
Bengal. It is appeared to be as north Indian or Deccan origin, the later possibility
being more reasonable since its builder had long stayed before coming to Bengal
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(Husain, 2007). The khan Muhammad Mridha Mosque illustrates the elaborate
style of the single aisled multi domed mosque of the past Shaista Khan period. In
which the mosque follow the “qua plan” of the Muslim madrasa, which was
extensive used by Ayyubid and Mamluk periods (11th -15th Century) in Egypt
(Imamuddin & Karen, 1990). Overall plan of Azimpur mosque is similar to Khan
Muhammad mridha mosque, but added an exceptional style on the roofing
patern instead of traditional Mughal form. In this plan vaults are so largely that
the form an indispensable part in the all-inclusive scheme of roof. It is probably
come from the standard plan of ottoman mosques like mosque of Bayezid (1501-
05 A.D.) and Shahzada mosque (1543-48 A.D.) in Istanbul, where consists of a
single dome and a flanking half-domed vault on either side (Bari, 2012).

Mosque Plan of Salih Al-Talai Vav or Baoli, Kartalab Khan’s Mosque
(discoverislamicart.org/database) (Tanzin, 2004)

Azimpur Mosque Plan (Banglapedia, Ottoman Standard Mosque Plan

2012, p.6) (khaledrentacar.com/ tourism-in-
bangladesh/ mughal-mosques-of-
dhaka)
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Islamic Invasions to India during Umayyad Caliphate

Mubhittin Kapansahin
Erciyes University, Kayseri — TURKEY

Abstract

The effect of Islam in Indian Peninsula dates back to the first century after the
birth of Islam. The contact of Arabic tradesmen who use both the land and the
seas with the region is much earlier. The Arabic tradesmen were in contact with
India before the birth of the Islamic prophet, Hz. Muhammed. The tradesmen
would go to the Western coast of the country via seaway and bought spices and
African goods. Naturally, the Arabs transfered their new religion to India after
they became Muslim. In Islamic history, the first contact with Indian region from
the land has been under the command of Eb( Musa el-Es’ari. The war with the
citizens of the Sind region under his command has resulted in Muslim victory,
many slaves were taken captive, and these slaves were released afterwards in
returned to poll tax (jizya) by command of Hz. Omar.

Regular Indian invasions have occured during the caliphate of Velid b. Abdilmelik,
the Umayyad khalifa. These invasions have been carried out by Muhammed b.
Kasim who was appointed by Haccac, the governor of Irag. Muhammed b. Kasim
conquered the important cities of the region. Defeating the armies he came
across, he conquered the Multan region, which is a major center of Buddhism. He
spread the area he ruled up to Kashmir. In such a short time as four years, he
started ruling a large area within the borders of current India and most of the
current Pakistani borders due to his extensive military skills and his positive
treatment towards the citizens of the regions he conquered. The Indian invasions
slowed down when Muhammed b. Kasim was discharged upon the death of
Haccac and Velid.

Keywords: Islam, Umayyad Caliphate, India, Invasion
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Emeviler Zamaninda Hindistan’a islam Akinlari

Giris
Hindistan'in kuzeybatisinda yer alan ve islam tarihi kaynaklarinda Sind adi verilen
indus vadisi, diinya lizerinde medeniyet besigi olmus ¢ok az yerden biridir. Bu kit'a
tarihi slireg icinde ticaret sayesinde diger Ulkelerle devamli iliski icinde olmus,

bliyik 6nem arz eden ve gittikce gelisen, deniz ve kara yolu ile yapilan ticaret,
Hindistan'i, dogu ve batisinda bulunan (lkelere baglamistir.

Hindistan'in tabii kara sinirlari, Pamir yaylasindan doguya dogru uzanan Himalaya
ve batiya dogru uzanan Hindukus dag zincirleri ve Belucistan'in glneyindeki
Mikran'in da dahil oldugu bélgedir (Bayur, 1987, s. 1-2). ibn Hurdazbih Sind
bélgesinde Miikran, Kikan ve Miiltan'l sehir olarak sayarken (ibn Hurdazbih, 1967,
s. 56) Istahri, Miikran, Turan ve Biidhe diye bélgeyi lic kisma ayirir (istahri, 1967, s.
170). Makdisi ise Sind bdlgesini Miikran, Turan, Sind, Veyhind, Kannevc, Multan
olarak taksim eder ve bu bolgelerin sehirlerini anlatir (el-Makdisi, 1906, s. 475-
476). Sind bolgesinin ilk defa haritasini yapan ve eserinde burayi ayri bir bolim
olarak ele alan ibn Havkal, bélge hudutlarini belirledikten sonra Miikran, Mansura,
Miiltan ve Turan diye doért bolgeye ayirir (ibn Havkal, 1938-39, s. 317). Omeri
kendi zamanindaki Sind bdlgesini 24 bolgeye boler ve her bolgedeki kdyler igin gok
sayida rakam verir (Omeri, 1988-89). Bazi islam tarihi kaynaklari, Hind demekle
Sind'i de kastetmisler ve Sind'i de igine alan bir ifade kullanmislardir (Tirazi, 1983,
s. 131) (Bayur, 1987).

Hulefa-yi1 Rasidin Zamani

Hindistan cografyasina ilk islam akinlari 15/636 yilinda baslayarak zaman zaman
araliklarla devam etti. islam ordularinin fethe basladiklari yillarda Sind bélgesinde
biitin Hindistan'da oldugu gibi Hinduizm veya Brahmanizm, Budizm ve Caynacilik
olmak iizere {i¢ inanis vardi. islam tarihi kaynaklarindan Sind halkinin dini
konusunda verilen haberler onlarin puta taptiklarini géstermektedir (Minorsky,
1986, s. 629-630) (Belazuri, 1987, s. 386) (istahri, 1967, s. 174). Hz. Omer
zamaninda bazi Sind kabileleri Miisliiman oldular. islam ordulari Hz. Omer
zamaninda Basra kérfezindeki Ubiille ¢argisini aldiklari zaman birgok Hind mallar
elde etmislerdi (Dineveri, s. 117).

Halife Hz. Omer zamaninda iran {izerine Ebu Musa el-Es'ari komutasinda
gonderilen islam ordulari, iran'in giineyinde yer alan Ahvaz'a geldikleri zaman
burada, Sind halkindan Zut ve Esavire kabileleri ile karsilastilar (Belazuri, 1987, s.
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366). Hz. Omer Kadisiye savasinin zafer mijdesini aldigi sirada Utbe b. Gazvan'i
Basra bdlgesine gonderdi. Onu ugurlarken bu zafer mijdesini kastederek soyle
dedi: "Ey Utbe! Blyilk diismanlardan biri yenildi. Ben seni Hind topraklarina
gonderiyorum. Cinkl o buylk dismanlardan bir dismandir. Dilerim Allah
oralarda sana yardimci olsun (Taberi, 1967, s. 111/591) (ibn Kesir, 1981, s. VII/48)
(Dineveri, s. 116)."

Utbe b. Gazvan 14/635 yili sonbaharinda Ubdlle'yi fethedince, bunu Hz. Omer'e
soyle rapor etti:"Uman'dan, Bahreyn'den, Fars'dan, Hind'den ve Cin'den gelen
gemilerin ugradiklari bir limani bulunan Basra'yi Allah'in bizim elimize nasib
ettigini, bize onlarin altinlarini, glmdslerini, kadinlarini, cocuklarini ganimet
kildigini bil ve bunun i¢in hamd et (Dineveri, s. 117) (Belazuri, 1987, s. 337)
(Mes'udi, 1964, s. 11/328) (Yakubi, s. 11/143)."

14/635 yilinda Hz. Omer, Osman b. Ebi'l-As'l hem Bahreyn hem de Uman valiligine
tayin etti (Belazuri, 1987, s. 92). Ebu Abdullah Osman b. Ebi’l-As ordusunu Ugce
bolerek bir kismini kardesi Hakem b. Ebi’l-As komutasinda Bahreyn'e, diger
kismini kardesi Mugire b. Ebi'l-As'in emrine verdi. Kendisi ordusu ile Uman'a
yerlesti (Belazuri, 1987, s. 420) (Tirazi, 1983, s. 1/131). H. 15/636 yilinda kardesleri
ile birlikte gemilerle Hindistan'a dogru yola ciktilar. Mugire b. Ebi’l-As Cin
gemilerinin de ugrak yeri Sind nehrinin denize dokildigl yerde bir liman sehri
olan Deybil'a, Hakem b. Ebi'l-As ordusuyla zengin ticaret sehri olan Bervas'a
(Belazuri, 1987, s. 420) (Kudame, 1981, s. 413) (Heyd, 1975, s. 1/178), Osman b.
Ebi'l-As ise Tane sehrine akin yapti. Bu li¢ 6nemli yerlesim birimi ¢ok eski
zamanlardan beri ticaret gemilerinin ugrak yeri idi (Belazuri, 1987, s. 420).

Osman b. Ebi’l-As bu seferleri Halife Hz. Omer'e rapor etti. Hz. Omer ona soyle
cevap verdi: "Ey Sakif'in kardesi. Sen bdcekleri tahta pargasina yukler gibi askerleri
de gemilere doldurdun. Allah'a yemin ederim ki eger askerler bu sebepten 6lmis
olsalardi kabilenden onlarin sayisinca insan alirdim" (Belazuri, 1987, s. 420). Bu
mektup sonrasi Hind'e uzun bir siire deniz seferi yapilmamasina karar verilmistir.

17/637 yilinda Hz. Omer, Siiheyl b. Adi'yi Kirman'a, Hakem b. Amr et-Taglibi'yi
bugiin bir b6lim Pakistan'in sinirlari iginde yer alan Mikran bdlgesine tayin etti
(Taberi, 1967, s. IV/181) (ibni'l-Esir, 1979, s. 111/45). Takviye birliklerle daha da
giclenen Hakem, Mikran'in iglerine dogru fetih hareketlerine devam etti.
Muslimanlarin karsisinda duramayacagini anlayan Mikran hiikiimdari Sind
hitkimdarindan yardim istedi (Taberi, 1967, s. IV/181) (ibnii'l-Esir, 1979, s. 111/45).
Sind bolgesi hakimi Rasil, buyuk bir ordu ile yardima gelerek Mislimanlarla
savastilar. Savas sonunda diisman yenilip kagmaga basladi. Mislimanlar pek ¢ok
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kayip vermis olan diismani glinlerce kovaladi. Diismani takip ederek Sind nehrine
ulastilar. Bu fetihler 22/642 yilina kadar devam etti.

23/643 yilinda Hz. Omer Mecusi bir kéle tarafindan sehit edilince Hz. Osman halife
oldu. Bu siralarda islam ordulari Fars, Horasan, Sistan ve Kirman'in dogusuna
ulasmislardi. Hz. Osman, Hz. Omer'in Uman valisi ve Hindistan kiyilarina ilk akinlari
yapan Osman b. Ebi'l-As'i gérevinden aldi (ibnii'l-Esir, 1979, s. V/22, 267).

Hz. Osman, 29/649 yilinda Ebu Musa el-Es'ari’'nin yerine Abdullah b. Amir b.
Kireyz'i Irak'a vali tayin etti. Ona yazdigi mektupla Hind hudutlarina orayi bilen
birini gbndermesini ve kendisine o bolgenin durumu hakkinda haber getirmesini
emretti. Bu emir Uzerine Abdullah, Hakim b. Cebele el-Abdi'yi Hind bolgesine
gonderdi. Hakim, sinir boylarinda dolasip dénilince Abdullah onu Halife Osman'a
génderdi. Hz. Osman verilen bu rapordan Hind ikliminin islam ordusu igin uygun
olmadigini gérmis olmali ki oraya kimseyi savasa gondermedi. Hakim b. Cebele
geri dondigii zaman Sind bdlgesine sefer yapmamis ise de Miikran'da savaslara
devam etmistir. (Belazuri, 1987, s. 421-422). Daha sonra bu sahabe Sind'in
Mikran ile sinir olmasindan dolayi Sind emiri olarak anilmistir (Zirikli, 1954, s.
11/298).

Ebu Musa el-Es'ari zamaninda Musliman olan Hint kavmi Esavireler, Abdullah b.
Amir ile Horasan bdlgesinde fetihlerde bulundular (Belazuri, 1987, s. 367).
Abdullah b. Amir Irak valisi olunca 33/653 yilinda Sistan'a Abdurrahman b. Semiire
b. Habib'i vali tayin etti. Abdurrahman, 8000 kisilik ordusuyla Hind tarafinda
Zerenc ve Kiss arasinda bulunan bdélgeyi fethetti (Yakut, 1979, s. IV/460) (Minorsky,
1986, s. 11/294).

35/655 yilinda Hz. Osman'in sehit edilmesinden sonra Hz. Ali’ye biat edildi. 38/658
yili sonlari ile 39/659 yili basinda Haris b. Mirre el-Abdi kendi istegi ile Hind
hudutlarinda savasmak igin izin istedi. Hz. Ali ona izin verip Sind'e gonderdi
(Belazuri, 1987, s. 421) (Kudame, 1981, s. 414) (ibnii'l-Esir, 1979, s. 111/391) (Elliot,
1976, s. 1/422). Haris b. Mirre el- Abdi, 39/659 yilinda geldigi Sind'de, 42/662
yitlina kadar miicadeleye devam etti (Belazuri, 1987, s. 421) (Kudame, 1981, s.
414).

Emeviler zamani

Muaviye b. Ebi Stfyan halife olunca Abdullah b. Amir'i Sistan valisi olarak tayin etti.
Fakat daha sonra Ziyad b. Ebi Stfyan'in talebi ile Amir’in yerine Rebi' b. Ziyad'i vali
tayin etti (Belazuri, 1987, s. 389). Bu vali degisikliginden yararlanmak isteyen Kabil
Sahi Rutbil, Mislimanlara karsi ordu gondererek Zabulistan ve Ruhhac'a hakim
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oldu. Rebi b. Ziyad ordusu ile harekete gecerek Bist'e kadar ilerleyip Rutbil'le
savasti ve onu yendi. Ruhhac ve Daver bolgesini geri aldi.

Muaviye'nin Irak valisi Abdullah b. Amir ise 42/662 yilinda Rasid b. Amr el-
Cudeydi'yi Sind hudutlarina génderdi (Halife b. Hayyat, 1968, s. 237). Daha sonra
Muaviye, Abdullah b. Sevvar el-Abdi'yi 43/663 yilinda Hind sinirlarina tayin etti.
Abdullah b. Sevvar, Kikan'a karsi diizenledigi seferlerde bir¢cok ganimet elde etti ve
Muaviye'ye Kikan atlari hediye etti (Yakubi, s. 11/234) (ibnii'l-Esir, 1979, s. I11/444)
(NGveyri, 1975, s. XX/266).

Mihelleb b. Ebi Siifra ise Sind bdlgesinde Kandabil, Benne ve Ehver'e geldi (Halife
b. Hayyat, 1968, s. 239). Burada karsilastigi diisman birlikleri ile savasti ve onlari
yendi. 45/665 yilinda Muaviye, Basra valisi olarak Ziyad b. Ebih'i tayin etti.
Muaviye Ziyad'a Basra, Horasan, Sistan, Hind, Bahreyn ve Uman bdlgelerinin
valiligini verdi (Taberi, 1967, s. V/217) (Kudame, 1981, s. 414) (Belazuri, 1987, s.
421) (ibni'l-Esir, 1979, s. 111/453-454) (ibn Kesir, 1981, s. VII1/29).

Muhelleb b. Ebi Sufra 46/666 yilina kadar Sind'de kaldi. Daha sonra Horasan'a
gecti. 47/667 yilinda Muaviye, Abdullah b. Sevvar'i 4000 askerle Sind'e gonderdi
(Yakubi, s. 11/234) (Nlveyri, 1975, s. XX/265). Abdullah b. Sevvar, Kikan bélgesinde
savagsmaya devam ederken, Kikan halki Tirklerden yardim isteyip birlikte onu
oldirduler. Yenilgiye ugrayan ordu, Yasin b. Sevvar el-Abdi ve Hatem b. Kuteybe
komutasinda Mikran'a geri dondi (Halife b. Hayyat, 1968, s. 244) (Belazuri, 1987,
s. 421) (ibni'l-Esir, 1979, s. [1l/444) (Tirazi, 1983, s. 1/149).

Muaviye, 43/663 yilinda Munzir b. Carud el-Abdi'yi bu bélgeye génderdi. Minzir,
Bukan ve Kikan Uzerine seferler diizenleyerek yeniden Muslimanlarin galip
gelmesini sagladi. Ayrica Minzir bu bolgelere seriyyeler génderdi ve Kusdar'
fethederek, ¢ok sayida esirler aldi. Minzir hayatini bu bolgede miicadele ederken
kaybetti (Kudame, 1981, s. 415-416) (Belazuri, 1987, s. 422).

Muaviye, Irak'a Ubeydullah b. Ziyad'l tayin ettikten sonra (ibn A'sem, 1986, s.
IV/320-321) Muaviye 6ldi ve halifelige oglu Yezid gecti. Yezid, babasinin atadig
Basra valisi Ubeydullah b. Ziyad'i yerinde birakti. Minzir'in vefat ettigi duyulunca
oglu Hakem b. Minzir el-Abdi onun yerine Sind idaresini ele aldi (Tirazi, 1983, s.
1/154).

Harri b. Harri Mukran'a gidince bazi bdlgelere baskinlarda bulundu. Kusdar
sehrine girmek igin cok siddetli savaslar yapti ve dnemli miktarda ganimet elde
etti. Bu arada devletin iginde isyanlar g¢ikmis, Kufe'de Muhtaru’s-Sakafi isyan
etmisti. Muhtarla savasan Ubeydullah b. Ziyad, 66/685 yilinda, Kufe'de oldurildd.
Abdulmelik, Hicaz valisi Haccac b. Yusuf es-Sekafi'yi 75/694 yilinda Irak bolgesine
tayin etti (Kudame, 1981, s. 416) (Belazuri, 1987, s. 423) (Hasan ibrahim, s. 1/375).
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Haccac, Kufe've gelip hemen goreve basladi ve bir taraftan Kufe halki ile
ugrasirken ote taraftan 78/697 yilinda 6len Harri b. Harri'nin yerine Said b. Eslem
el- Kilabi'yi Sind bélgesine tayin etti. Said Mikran'a gelince cesitli bolgelere
fetihlerde bulundu. Bélgede mali ve idari isleri tanzimle ugrasti (Kudame, 1981, s.
416) (Belazuri, 1987, s. 423) (Yakubi, s. 11/277) (ibni'l-Esir, 1979, s. 1V/381) (Tirazi,
1983, 5. 1/156).

Bu arada Alafiler diye bilinen ve devlet icinde fitne ¢ikaran haricilerden Muaviye
el-Alafi ve Muhammed el-Alafi liderliginde bir grup, Sind bélgesine gelip Sind
meliki Dahir'in himayesinde c¢alismaga basladilar. Haccac, Said'den onlari
yakalamasini veya 6ldirmesini istedi. Fakat Haris'in oglu olan bu iki isyanci ile
yaptigi karsilasmada Said 6ldirildi. isyancilar Mikran' istila ettiler (Halife b.
Hayyat, 1968, s. 390) (Belazuri, 1987, s. 423) (ibnii'l-Esir, 1979, s. 111/381) (Tirazi,
1983, 5. 1/156).

Haccac, Horasan valisi Muhelleb b. Ebi Sufra'nin 82/701 yilinda 6lmesi lzerine
Yezid b. Mihelleb'i Horasan'a vali yapti. Bu arada Sind bélgesinde Ezd ile Kays
kabileleri arasindaki rekabet diismanliga donisti. Yezid Ezdiler'in tarafini tutunca
bu kabilelerin arasi iyice bozuldu. Bu dénemde Haccac, Sind boélgesi ile
ilgilenemedi. Ancak Yezid'in 6lmesi ile 85/704 yili sonlarinda Kuteybe b. Muslim'i
Horasan'a tayin etti. Bu tayin ile karigikhgin dinecegini imit eden Haccac, Sind
bolgesine 79/698 yilinda Mica'a b. Sa'r et-Temimi'yi gonderdi (Halife b. Hayyat,
1968, s. 358) (Hasan ibrahim, s. 1/378). Daha &nce onu Uman valisi yapmisti.
Miica'a ordusu ile Mikran'a gelip Alafiler'in hiikmiine son vermek istedi. idari
isleri yoluna koymak icin isyan eden koylere, Kandabil ve Kikan'a baskinlarda
bulundu. Fakat bir yil sonra hastalandi ve 86/705 yilinda 6ldi (Kudame, 1981, s.
416) (Belazuri, 1987, s. 423) (ibnii'l-Esir, 1979, s. IV/381) (Zirikli, 1954, s. V/277).

Ayni yil Emevi tahtinda Abdilmelik b. Mervan 6liince yerine Velid b. Abdiilmelik
gecti. Velid, Haccac'i, Irak valiliginden azletmedi. Haccac Mikran bolgesine
Muhammed b. Harun en-Nemri'yi vali tayin etti. O dismanla savasti ve zafer
kazandi (Halife b. Hayyat, 1968, s. 358-359) (Kudame, 1981, s. 416) (Belazuri, 1987,
s. 423) (Yakubi, s. 11/277) (ibnd'l-Esir, 1979, s. 1V/381). Bu arada Yakut adasinin
meliki Haccac'a nadir micevherler, kéleler ve cariyeler hediye etmek istedi. Bu
amagla gonderdigi on sekiz gemi Irak'a dogru yola cikti. Gemilerde cgesitli
hediyelerden baska ticaret yapan Araplar ve Hac niyetiyle yola ¢ikmis Musliman
kadinlar da vardi. Bu kadinlarin atalari da ticaretle ugrasmislar ve bu adada
6lmuslerdi. Ada meliki bu hareketi ile Haccac'a yaklasmak istiyordu. Gemiler Yakut
adasindan Irak’a dogru yola giktilar. Hindistan'in bati sahili boyunca ilerleyerek
Sind sahillerindeki Deybil limanina ulastilar. Fakat Deybiil halkindan Mid'lerden
korsan bir zimre, buyik savas gemileriyle, kadinlarin bulundugu gemiye
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saldirdilar ve igindekilerle birlikte gemiyi ele gecirdiler. Bu gemideki kadinlardan
Temim kabilesinin mihim bir kolu olan Benu Yerbu kabilesinden bir kadin: “Ey
Haccac!" diye bagirip yardim istedi. Gemilerden kagan tliccarlardan bazilari Irak'a
ulasinca Haccac'a bu olayr naklettiler. Haccac kadinin kendisinden yardim
istedigini 6grenince: "Yardimina hazirm" diye seslendi. Haccac, korsanlari Melik
Dahir'in himaye ettigini dislinerek ona bir el¢i goénderdi. Melik Dahir'den
kadinlarin serbest birakilmasini istedi. Dahir, "Kadinlari hirsizlar aldilar, ben onlara
bir sey yapamam" diye cevap verdi. Haccac bu olaya ¢ok kizdi. Sind meliki Dahir'in
hudutlarda karisikhk c¢ikarmasi, Said'i 6ldiren Alafilerin 500 adamlariyla Sind
meliki Dahir'e katilarak ona yardim etmeleri, birlikte savasmalari, Dahir'in Emevi
valilerine karsi isyan eden bu Alafileri himaye etmesi, Sind bdlgesinden gelen
gelirin diismesi ve nihayet bu olayin meydana gelmesi gibi sebepler Haccac'da bu
konuya daha fazla 6nem vermesi kanaatini uyandirdi. Bunun {izerine Haccac bir
ordu hazirlayarak ordunun basina Ubeydullah b. Nebhan'i getirdi. Ubeydullah,
Mikran't asip Sind sahiline ulasti. Deybiil kalesini muhasara etmesine ragmen
ordu hezimete ugradi ve Ubeydullah bu savasta hayatini kaybetti (Halife b. Hayyat,
1968, s. 391) (Belazuri, 1987, s. 423) (Taberi, 1967, s. 1X/85).

Haccac bu durumu 6grenince Uman'da bulunan Biideyl b. Tahfe el-Beceli'ye bir
mektup yazip Deybiil Gizerine ylriimesini emretti. Blideyl tGigylz stvarilik kiigtk bir
ordu ile iran'in giineyinden Miikran'a ulasti. Melik Dahir de oglu Ceysiyye
komutasinda dort bin asker ve onlarca filden olusan bulyik bir ordu hazirladi.
Blideyl, Deybiil sehrine varinca iki ordu sabahtan aksama kadar savasti. Biideyl'in
ati fillerden Grktl ve disman onun etrafini sarip kendisini 6ldirdi. Bideyl 6liince
ordu dagildi ve diisman galip geldi. Ordunun bir kismi sehid, bir kismi da esir oldu.
Biitiin bu olaylar meydana gelirken Sind valisi Muhammed b. Harun idi. Bu vali,
Muhammed b. Kasim'in 92/710 yilinda Sind boélgesinde yaptigi fetihlere katildi.
Onunla bir sire birlikte hareket etti ise de Ermail alindiktan sonra vefat etti ve
Kanbil'e defnedildi (Belazuri, 1987, s. 423-424) (Tirazi, 1983, s. 1/162).

1- Muhammed b. Kasim

Irak valisi Haccac, 91/709 yilinda 6nce Ubeydullah b. Nebhan, daha sonra Budeyl b.
Tahfe el-Beceli komutasinda Sind meliki Dahir Gzerine iki ordu gonderdi. Fakat bu
iki komutan da 6ldiurildi ve ordulari yenildi. Haccac her iki ordunun maglup
olmasi Uzerine Sind meselesinin kesinlikle halledilmesi gerektigine iyice inandi.
Haccac bunun igin geng, cesur, dayanikli ve halife Velid b. Abdilmelik'in yegeni
Muhammed b. Kasim es-Sekafi'yi Sind bolgesine vali tayin etti.
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Muhammed b. Kasim es-Sekafi Basra'da dogdu. Babasi Basra'da, emir idi. Kuvvetli
bir ihtimalle sahabeden Enes b. Malik ile goriisti (ibn Kesir, 1981, s. 1X/87)
(Mubarekpuri, 1977, s. 500). Nasil bir egitim gordigi konusunda bir bilgi yoktur.
Askerlik meslegini tercih etti. Daha ¢ok gen¢ yasta olmasina ragmen Faris'te 6nci
kuvvetlerin komutanligini yapmakta idi. Muhammed b. Kasim'in iran'da
bulunmasi ile ilgili bilgi séyledir:

"O sirada Muhammed Faris'te idi. Haccac onun Rey'e gitmesini emretmisti.
Muhammed b. Kasim'in 6nci kuvvetlerinin basinda Eb{'l-Esved Cehm b. Zahr el-
Cufi vardi. Haccac, Muhammed b. Kasim'i Rey lzerine gondermekten vazgecti ve
onu Sind hudutlarina vali tayin etti” (Belazuri, 1987, s. 424). Ote yandan Haccac,
en yeni silahlarla, iplik ve c¢uvaldiz ignesine varincaya kadar butln ihtiyaci
karsilanmis olan bir ordu hazirladi. Sam ve Sam'in disinda mukim halktan topladigi
bu ordu, stivari ve piyade olarak 6000 kisiye ulasti (Kudame, 1981, s. 416) (Yakubi,
s. 11/288) (Nuveyri, 1975, s. XX1/204). Cehm b. Zahr idaresinde bu ordu Siraz'a
dogru hareket etti. Ordunun bitin ihtiyaglari tamamlandiktan sonra Muhammed
b. Kasim ordunun basina gecti ve Miikran'a dogru hareket etti.

Muhammed b. Kasim'in Mikran'a gelis tarihi kaynaklarda ihtilafhdir. Halife b.
Hayyat 95/713 yilini verirken (Halife b. Hayyat, 1968, s. 415) Yakubi ve Belazuri
Muhammed b. Kasim'in Mikran'a gelis tarihini vermez. Taberi ise 90/708 yilinda
onun Sind fetihlerinden bahsettigine gore 89/707 yilinda Mukran'a gelisini kabul
etmis gorilmektedir. Niiveyri, ibnii'l-Esir 89/707 yilini kabul ederler. ibn Kesir ise
Muhammed b. Kasim'in 90/708 yilinda Miikran'a geldiginden bahseder. islam
Ansiklopedisi, Tirazi, Elliot gibi birgok arastirmaci 92/710 senesini kabul
etmektedirler (Tirazi, 1983, s. 1/164) (Elliot, 1976, s. 1/433) (Haig, 1967, s. 676).
Muhammed b. Kasim Mikran'a gelince burada birkag giin kaldi ve ordusunu
dinlendirdikten sonra Sind nehrinin dogusundaki bélgeleri fethetmege basladi.
Mikran'dan hareket eden Muhammed b. Kasim énce Kannezbur'u, daha sonra
Ermail’i fethetti. Bu sirada Sind valiligi yapan Muhammed b. Harun en-Nemri,
ordusuyla Muhammed b. Kasim'a katildi. Fakat Ermail'e yakin bir yerde vefat etti
ve Kanbil'e defnedildi (Kudame, 1981, s. 416) (Belazuri, 1987, s. 424).

Muhammed b. Kasim yaninda Cehm b. Zahr el-Cufi ile birlikte Ermail'den Deybil'a
dogru yola gikti ve bir cuma giinid Sind sahillerinde yer alan Deybdl sehrine ulasti.
ilk olarak 15/636 yilinda Hz. Omer zamaninda Uman valisi Osman b. Ebi’l-As
tarafindan Deybil'a gikartma yapilmisti (Belazuri, 1987, s. 420) (Tirazi, 1983, s.
1/132-133). Simdi 77 yil sonra islam ordusu Muhammed b. Kasim komutasinda
Deybil'i tekrar kusatti.
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Deybiil, Sind nehrinin kenarinda, nehrin denize dokulduga yerde kiguk bir sehirdir
(ibn Havkal, 1938-39, s. 396). Yakut el-Hamevi sehrin enlem ve boylamini
verdikten sonra buraya nispet edilen muhaddislerden bahseder (Yakut, 1979, s.
11/495). ibn Hurdazbih, Deybiil'iin Sind sehirlerinden oldugunu yazdiktan sonra
denize iki fersah mesafede oldugunu yazar (ibn Hurdazbih, 1967, s. 56). Belazuri,
Deybil'de buyilk bir put hane vardi; bunun Gzerine uzun bir direk, direkte de
kirmizi bir bayrak asiliydi. Rilizgar estigi zaman bu bayrak sehrin etrafinda
dolasarak donerdi. Soylediklerine gére bu put hane biylik bir kule ile icinde birgcok
putlarin bulundugu, bir binadan ibaretti. Ayni sekilde kulenin iginde de put vardi.
Onlarin ibadet maksadiyla yucelttikleri her sey Hindulara gore put idi, demektedir.
Sehrin bir bélimia surlarla gevrili kale halinde idi. Muhammed b. Kasim’in
Deybil’e ulastigl gliinlerde asker, silah ve diger ihtiyag maddelerinin bulundugu
gemiler de Deybil limanina ulasti. Boylece yeni malzemelerle ordusu takviyelenen
Muhammed b. Kasim, Haccac’la mektuplasmayi da ihmal etmiyordu. Haccac'in
mektuplari  Muhammed'e, Muhammed'in oradaki durumlarini anlatan ve
Haccac'in goruslerini 6grenmek istedigi hususlara dair mektuplari Haccac'a
ulastyordu. Mektuplar {¢ giinde bir geliyordu (Belazuri, 1987, s. 424-425) (ibnii'l-
Esir, 1979, s. IV/537) (Nuveyri, 1975, s. XXI/204).

Muhammed b. Kasim Deybiil'e gelince hemen savas hazirliklarina baslayarak
uygun yerlere hendek kazdirip, mizrak ve sancaklar diktirdi. Bes yilz kisinin
cekebildigi Arus adi verilen mancinik yerlestirildi. Muhammed'’i durdurmak isteyen
Deybiil askerleri sehirden disari c¢ikarak savasma yoluna gittiler. Fakat
Mislimanlar karsisinda hezimete ugrayan askerler, sehre cekilmege mecbur
kaldilar. Sonra surlara merdiven yerlestiren islam askerleri surlara ciktilar.
Muhammed orada bulunanlardan karsi koyanlari 6ldiirmek Gzere Ug gin sehirde
kaldi. Sind Meliki Dahir'in Deybil'li savunmak Uzere gorevlendirdigi amili kacti.
Put haneye bakan kisi 6ldurildi. Muhammed Deybil'daki arsalari bdlerek
Muslimanlara dagitti. Bu sehirde bir cami insa etti. Misliimanlardan dortbin kisiyi
bu sehre yerlestirdi (ibnii'l-Esir, 1979, s. IV/537) (Niveyri, 1975, s. XX1/205).
Muhammed b. Kasim, Deybuil'den Nirun sehrine dogru yola ¢ikti. Bu arada Deybdil
sehrinin Muslimanlarca fethedildigini duyan Nirun halki iki kisilik bir elgi
gurubunu Irak'a Haccac'a gonderdi. Onlar, Haccac'la yaptiklari antlagsma sayesinde
eman aldilar. Muhammed b. Kasim ordusuyla 25 kilometrelik yolu alti glinde
asarak Nirun'a geldi. Nirun halki sulh sartlarina riayet ederek ordudaki hayvanlara
yem verdiler, ordunun sehre girmesine karsi koymadilar (Belazuri, 1987, s. 425)
(Kudame, 1981, s. 417) (Yakubi, s. 11/289) (ibnii'l-Esir, 1979, s. IV/537) (Tirazi, 1983,
5. 1/173).
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Nirun, Deybiil ile Mansura arasindaki yol iizerinde yer almaktadir. ibn Havkal bu
bilgiye ilave olarak Nirun'un Mansura sehrine Deybil'den daha yakin oldugunu
soylemektedir. Bu sehrin adi bazi kaynaklarda Birun olarak, bazi kaynaklarda
Nerankot olarak gegmektedir. Buglin bu sehir Pakistan’daki Haydarabad sehridir
(ibn Havkal, 1938-39, s. 323) (Niveyri, 1975, s. XXI/305) (Tirazi, 1983, s. 11/277)
(Haig, 1967, s. 377).

Muhammed b. Kasim Nirun'da ordusunu dinlendirdi ve onlarin ihtiyaclarini
karsiladiktan sonra gectigi sehirleri fethetti. Muhammed b. Kasim, Sehban'i
fethettikten sonra Mihran nehrine yoneldi ve nehrin orta kisminda bir yerde
konakladi. Bu konaklama esnasinda at ve esege binen ordunun bir bolimini
ayirip Muhammed b. Mus'ab b. Abdirrahman es-Sekafi'nin idaresine verdi. Onu
civardaki Sedusan sehrine gonderdi. Bu sehrin halki eman ve baris istedi.
Muhammed onlar {izerine harac belirleyerek eman verdi. Onlardan rehineler aldi.
Muhammed b. Mus'ab yaninda Misliman olan dért bin Zut savasgisi ile
Muhammed b. Kasim'in yanina déndi. Muhammed b. Kasim da Sedusan sehrine
bir vali tayin etti. (Belazuri, 1987, s. 425) (ibnii'l-Esir, 1979, s. IV/538).

Muhammed b. Kasim, Nirun'dan sonra Sivistan'a dogru yola ¢ikti. Sivistan hakimi,
Melik Dahir'in amcasi oglu Becehra b. Cender idi. Arab ordusu sehir kapisina
ulasinca bir haftada mancinigi kurmakla ugrastilar. Sonunda Becehra bir gece
kaginca halk, Muhammed b. Kasim'dan eman istediler. Boylece Muhammed b.
Kasim sehre girdi ve halktan altin, gimis ne varsa toplamalarini istedi.
Ganimetten ordunun hissesini dagitti ve Haccac'a beste birini génderdi. Burada
Hudisilerden biiyik bir cemaat Musliman oldu. Muhammed b. Kasim daha sonra
Blidhe'ye dogru yola ¢ikti. Hakimi Emir Kake b. Besame olan bu sehri Muhammed
b. Kasim fethedince sehre Araplardan bir gurubu yerlestirdi. Burada bir cami insa
ettirdi. Sehre Abdullah el-Carudi'yi naib olarak birakti (Tirazi, 1983, s. 1/189).

Muhammed b. Kasim, Dahir'in savas hazirligini 6grenince Mihran nehrini gecti.
Dahir kendine gok giuiveniyordu. Kendisi beyaz bir fil Gizerinde, etrafinda Tekakire
denilen savascilar, 5000 stvari, 100 fil, 10.000 zirhli ve silahli siivari, 30.000 zirhh
piyade ile Musliimanlarin karsisina ¢ikti. Muhammed b. Kasim, ordusunu tanzim
etti. Savas biitin hiziyla strdi. Sind Meliki aksama dogru filinden indi ve savasa
yaya olarak devam etmek istedi. Fakat o oldurilince ordu bozguna ugradi ve
dagilmaya basladi. Bu durum Mislimanlarin zaferini kolaylastirdi (Belazuri, 1987,
s. 426) (ibni'l-Esir, 1979, s. IV/537) (Niveyri, 1975, s. XXI/305-306) (Hasan
ibrahim, s. 11/63) (Tirazi, 1983, s. 1/189).

Dahir b. Ceg'in olduruldigu bu savasin, hangi yil oldugu kaynaklarda ihtilafhidir.
ibni'l-Esir bu olaylari 89/707 yilinda anlattigi fetihleri 95/713 yilinda tamamlar.
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Taberi, Dahir b. Cec'in dldirildagi yih 90/708, ibn Kesir ise 93/711 yilini verir.
Dahir'in oldurilmesi Sind Ulkesinin fethi olarak degerlendirilmektedir (Taberi,
1967, s. IV/442) (Belazuri, 1987, s. 426) (ibni'l-Esir, 1979, s. 1V/537) (ibn Kesir,
1981, s. IX/88) (Niiveyri, 1975, s. XXI/306).

Dahir'in iki karisi ve bir oglu ile iki kiz kardesi vardi. Dahir'in 6limiinden sonra
karisi Bai ve oglu Ceysiyye baskent Rur yakinlarinda yer alan Raver’'de idareyi ele
aldilar. Fakat Muhammed b. Kasim savasi kazandiktan sonra durmadi. Raver'e
dogru yola ¢ikti. Muhammed b. Kasim'in geldigini duyan Ceysiyye oradan ayrildi.
Brahmanabad'a gitti. Fakat Dahir'in karisi Bai, Raver kalesinde kaldi (Tirazi, 1983, s.
1/196-197) (Lal, 1984, s. 20). Muhammed b. Kasim, Raver'i savasarak aldi. Melike
Bai, ya Mduslimanlar tarafindan yakalanmaktan korktugu icin veya Brahman
inancinin geregi kendisini, cariyelerini ve butiin mallarini yakti. Muhammed
boylece sehri ele gecirdi (Belazuri, 1987, s. 425) (ibni'l-Esir, 1979, s. 1V/589-590)
(NGveyri, 1975, s. XXI/306) (Le Strange, 1966, s. 309,325). Bu savastan sonra
Muhammed, Dahir'in basi ile ganimetlerden bir kismini Haccac'a génderdi. Zira
Haccac, Sind'den gelen ganimetlerin haracin hesaplarini yapinca, Muhammed b.
Kasim'a altmis milyon gonderdigini; onun ise kendisine yiz yirmi milyon
kazandirdigini goriince soyle soylemistir: “Kinimizi giderip intikamimizi aldik:
ayrica altmis milyon ve Dahir'in basini kazandik.” (Belazuri, 1987, s. 427).

Sind gelirlerine ait bir baska kayit da Kudame tarafindan zikredilmektedir:
"Antakya ile Mesisiyye arasindaki yolda yirtici hayvanlar mesken tutmuslardi. Bu
yoldan gegen insanlara arslanlar musallat oluyorlardi. insanlar bu durumu
zamanin halifesi Velid b. Abdilmelik'e sikayet ettiler. Halife Velid de bu bolgeye
4000 camis gonderdi. Irak valisi Haccac'in Zutlarla birlikte Halife Velid'e gdnderdigi
bu camislarin 2000 tanesini Muhammed b. Kasim ve es-Sekafi Sind'den
gdndermisti. insanlar bu sayede emniyete kavustular (Kudame, 1981, s. 309).

Muhammed b. Kasim, Raver'de Dahir'in ikinci karisi Rani Ladi ve iki kizi Surya Devi
ve Parmal Devi'yi Dahir'in basiyla birlikte Haccac'a gonderdi (Lal, 1984, s. 20).
Daha sonra Brahmanabad'a dogru yola ¢ikti. Burada Dabhir'in yenilmis askerleri
bulunuyordu. Bu askerler Muhammed'e karsi yaptiklari savasta yenildiler. Dahir'in
oglu Ceysiyye Brahmanabad'dan Sind hududunun disina Kesmir Ulkesine kagti.
Muhammed b. Kasim, sehirde birgok kisiyi 6ldirdi ve sehri tahrip etti (Belazuri,
1987, s. 426) (ibnii'l-Esir, 1979, s. IV/538) (Niiveyri, 1975, s. XXI/306) (Tirazi, 1983,
5. 1/204).

Muhammed b. Kasim, Brahmanabad'da bir vekil birakarak Rur ve Bugrur'a dogru
yola ¢ikti. Yol Uzerinde Savenderi halki kendisini karsilayip eman istediler.
Muhammed b. Kasim, onlara Mislimanlari misafir etmeleri ve onlara iyi davranip
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yol gostermeleri sartiyla eman verdi. Muhammed b. Kasim, Savenderi'den sonra
Besmend'e geldi. Besmend halki da Savenderi halki gibi bir anlasmayla eman
aldilar (Belazuri, 1987, s. 426) (ibnii'l-Esir, 1979, s. 1V/538) (ibn Hurdazbih, 1967, s.
56). Nihayet Muhammed b. Kasim Rur sehrine ulasti. Rur Sind sehirlerinden olup
(ibn Havkal, 1938-39, s. 319) (el-Makdisi, 1906, s. 475-476) (ibn Hurdazbih, 1967, s.
56) bir dag Uzerinde kurulmustur. Dahir'in Sind kralliginda bassehir burasi idi
(Belazuri, 1987, s. 426) (Yakubi, s. 11/289) (Haig, 1967, s. 676). Muhammed b.
Kasim Rur'u bir ay muhasara etti. Sonunda Rur halki kendilerini 6ldirmemek ve
putlarina dokunmamak sartiyla harac vermeyi kabul ettiler. Rur sulh yoluyla
fethedilince Muhammed burada bir cami yaptirdi (Belazuri, 1987, s. 426-427)
(ibnd'l-Esir, 1979, s. IV/538) (Niiveyri, 1975, s. XXI/306) (Tirazi, 1983, s. 11/282).
Muhammed b. Kasim, daha sonra Beyas irmagini gecerek Miltan sehrine ulasti.
Eski bir sehir olan Miiltan kelimesinin mensei konusunda iki fikir ileri stralmugstar.
Birincisi Sanskritce Maliathan kelimesinden geldigi, ikincisi Sanskritce glines-tanri
adi olan Miil adina yapilari mabedden geldigidir (Yakut, 1979, s. V/227-228) (ibn
Havkal, 1938-39, s. 321) (ibn Hurdazbih, 1967, s. 56) (Pathan, 1969, s. 13). islam
tarihi kaynaklarinda bu mabed hakkinda ayrintili bilgi vardir. Yakut el-Hamevi'nin
verdigi bilgi soyledir:

"Miiltan'da Hindlilerin hiirmet ettikleri bir put hane vardir. En uzak beldelerden
onu ziyarete gelirler, her sene biyik mallarla ona yaklasirlar, put haneye infakta
bulunurlar ve burada itikafa girerlerdi. Sehir bu putun adiyla isimlendirilmistir. Put
hane sehrin ortasinda yer alir, put hanenin buyik bir kubbesi vardir. Kubbenin
altinda oturan insan seklinde, kirst Gzerine oturtulmus biylk bir put vardir.
Kirmizi sahtiyana benzer bir elbise giydirilmistir. Bedeni agagtan yapilmistir.
Gozleri cevherdir. Basinda altin bir taci vardi. Kubbenin etrafinda kugik odalar
vardir. Put haneyi ziyarete gelenler burada sa¢ ve sakallarini tiras ederler ve
nezirler sunarlardi. itikafa girenler burada kalirlar ve put hanenin hizmetini
yaparlardi" (Yakut, 1979, s. V/227-228). Bugiin bu eski sehir, Pakistan'in Pencap
boélgesinin icinde yer almaktadir (Haig, 1967, s. 578).

Muhammed b. Kasim Miltan'a gelince, sehir halki Mislimanlara karsi koydular
fakat yenildiler. Halk bozguna ugrayinca sehre sigindilar. Muhammed sehri
kusatma altina aldi. Kusatma esnasinda Muslimanlarin yiyecegi bitince askerler
esek eti yemege basladilar. Nihayet eman isteyen bir adam Musliimanlarin yanina
geldi. Onlara sehre giden su yolunu goésterdi. Bu su, Besmed irmagindan gelip
sehirdeki bir havuzu dolduruyordu. Muhammed bu suyu toprak altina gevirdi.
Sehir halki susuz kalacaklarini anlayinca verilecek karara razi olup teslim oldular.
Bunun lizerine Muhammed karsi gelip savasanlari éldirttd. Kadinlari, cocuklari ve
put hane hizmetkari olanlari esir ald1. Esirlerin sayisi alti bine ulagti. Musliimanlar
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pek cok altin ganimet elde ettiler. Bu ganimet mallari uzunlugu on, genisligi sekiz
arsin olan bir evde toplaniyordu. Getirilen mallar bu evin damina agilan bir
delikten iceriye atiiyordu. Bu yilizden Miltan'a Ferec Beyti'z-Zeheb (altin evin
sinirl) adi verildi (Belazuri, 1987, s. 427) (ibni'l-Esir, 1979, s. 1V/538) (Niveyri,
1975, s. XX1/307).

Muhammed b. Kasim, Multan'i aldiktan bir stire sonra 95/713 senesinde Irak valisi
Haccac'in 6lim haberini aldi. Haccac elli dért yasinda ve 20 yil yaptigi Emevi valisi
iken 6ldi. Birkag ay sonra yerine Yezid b. Ebi Mislim atandi. Bu olaylar olurken
Muhammed Miiltan'dan Rur sehrine geldi (Belazuri, 1987, s. 427) (ibni'l-Esir,
1979, s. IV/588) (Nuveyri, 1975, s. XXI/307). Ordusunu toplayip onlara para dagitti.
Ordunun bir bélimini Rur'a bagli Beyleman sehrine génderdi. Beyleman halki
onlara karsi koymayarak, verilen emani ve haraci kabul etti. Yine Rur sehrinin
yakinlarindaki Surrest sehrinin halki da anlagma yapti.

Bundan sonra Muhammed b. Kasim, Kirec sehrine yoneldi. Dahir'in oglu Ceysiyye
Brahmanabad'dan kagip buraya gelmisti. Zira Kirec Hakimi Devher, Dahir'in
akrabalarindan biri idi. Fakat Muhammed b. Kasim'in bu sehre geldigini duyunca,
bu sehirden de kagip Sind hududunun disinda Kesmir'e kagti. Devher ordusu ile
Muhammed b. Kasim'a karsi ¢ikti ve vyapilan savasta yenildi. Kirec halki
Muhammed'in kendilerine verecegi hiukmi kabul ederek teslim oldular.
Muhammed, sehir halkindan karsi koyanlarin cogunu 6ldirdi ve bazilarini da esir
aldi (Belazuri, 1987, s. 427) (ibnd'l-Esir, 1979, s. IV/588) (Niveyri, 1975, s.
XXI1/308) (ibn Kesir, 1981, s. IX/87).

ibn Kesir, Muhammed b. Kasim'in Kirec'den sonra Berha diye bir yeri fethettigini
yazarken (ibn Kesir, 1981, s. 1X/87) Taberi'ye gore ise o, 95/713 senesi icinde
Kirec'den sonra el-Mendel'i fethetmistir (Taberi, 1967, s. VI/492).

96/715 yilinda halife Velid b. Abdilmelik 6ldi ve yerine kardesi Siileyman b.
Abdllmelik tahta gegcti. Sileyman, hemen Irak valisi Yezid b. Ebi Mislim'in yerine
Salih b. Abdirrahman'i, Sind valisi Muhammed b. Kasim'in yerine Yezid b. Ebi
Kebse'yi vali tayin etti (Yakubi, s. 11/290). Salih, Muaviye b. Muhelleb ile birlikte
Sind iline gelip Muhammed b. Kasim'i zincire vurup Irak'a génderdi. Yeni Irak valisi
onu Haccac'in kurdugu Vasit sehrinde hapsetti. Salih, intikam aliyordu. Zira
haricilerden olan kardesi Adem'i Haccac oldirtmistl. Salih gesitli iskencelerden
sonra Muhammed'i 6ldurttd. Hind halki bu duruma g¢ok tzilerek onun igin gézyasi
dokip yas tuttular. Kirec'de onun resmini yaptilar. Bazi sairler onun igin methiye
yazdilar (ibnii'l-Esir, 1979, s. IV/588) (Niveyri, 1975, s. XXI/308) (Hiseyn, s.
VIII/480) (Haig, 1967, s. 677).
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2. Son Emevi Valileri ve Gucarat'a Akinlar

Emevi halifesi Siileyman b. Abdiilmelik'in vali olarak tayin ettigi, ibn Hibban'a gére
sika ravi Yezid b. Ebi Kebse, Sind'e gelmesinden on sekiz giin sonra 6ldi. Yezid b.
Ebi Kebse o6liince yerine kardesi Ubeydullah halef oldu. Fakat Salih onu azledip
yerine imran b. Numan el-Kelai'yi Sind valisi yapti. Onun dlimiinden sonra Halife
Sileyman, Habib b. Mihelleb'i tayin etti (Halife b. Hayyat, 1968, s. 429-430).
Habib, Sind'e dogru vyola c¢iktigi sirada Sind krali Dahir'in oglu Ceysiyye,
Brahmanabad'a geri dondi. Habib Mihran nehrinin yakinlarinda Rur sehrine kadar
geldi. Rur halki ona karsi koymadi. Habib, bu bélgede girdigi miicadelelerde hep
galibiyet elde etti (Belazuri, 1987, s. 428-429) (Yakubi, s. 11/296) (ibnii'l-Esir, 1979,
s. IV/589) (Niiveyri, 1975, s. XX1/308).

Silleyman b. Abdiilmelik 99/717 yilinda &liince Omer b. Abdiilaziz halife oldu.
Omer b. Abdiilaziz Sind valisi olarak énce Adi b. Ertat b. Abdiilmelik'i sonra onu
azledip yerine Amr b. Mislim el-Babhili'yi tayin etti (Halife b. Hayyat, 1968, s. 463-
464). Ayrica halife Omer b. Abdiilaziz biitiin hitkiimdarlara mektup yazip onlari
islam'a davet etti. Miisliiman olduklari takdirde iilkelerinde hiikiimdarliklarinin
devam edecegini, ayrica Muslimanlarin lehine olan seylerin onlarin da lehine,
Mdislimanlarin aleyhine olanlarin, onlarin da aleyhine olacagini bildirdi. Bu
sebeple Ceysiyye ve diger hiikimdarlar Misliman olup kendilerine Arap isimleri
aldilar. Tarkistan fatihi Kuteybe b. Mislim'in kardesi olan Sind valisi Amr, bazi
Hind bolgelerinde fetihlerde bulundu ve zaferler kazandi (Belazuri, 1987, s. 429)
(Kudame, 1981, s. 421) (ibnii'l-Esir, 1979, s. IV/54) (Niveyri, 1975, s. XXI/309). ibn
Abdirabbih'in Nuaym b. Hammad'dan rivayetine goére Hind meliklerinden biri
Omer b. Abdiilaziz'e cesitli kitaplar ile kafur, ceviz, 6d agaci gibi hediyeler
gonderdi. Bununla birlikte kendisine islam’1 6gretecek bir kimsenin génderilmesini
istedi (ibn Abdirabbih, 1969, s. 11/202).

Halife Yezid b. Abdllmelik zamaninda Yezid b. Mihelleb'in ¢ocuklari devletin
takibinden kurtulmak igin Sind'e gittiler. Fakat Halife Yezid onlarin {izerine Hilal b.
Abvez et-Temimi'yi génderdi. Boylece 102/720 yilinda Sind valisi olan Hilal
Mihelleb'in gocuklarini éldiirmek igin calisti ve bunlardan biyuk bir kismini
oldurda (Halife b. Hayyat, 1968, s. 484) (Belazuri, 1987, s. 429). 103/721 yilinda
Omer b. Hibeyre tarafindan, Ubeydullah b. Ali es-Siilma, Sind’e génderildi ve
sonra azledilip yerine Abdilhamid b. Abdirrahman vali tayin edildi. Ta ki halife
Yezid b. Abdiilmelik 6ldi (Halife b. Hayyat, 1968, s. 484).

Halife Hisam b. Abdiilmelik Sind valisi olarak Clineyd b. Abdirrahman el-Murri'yi
tayin etti (ibnii'l-Esir, 1979, s. V/54) (Niiveyri, 1975, s. XXI/309) (Yakubi, s. 11/316).
Belazuri'ye gore Ciineyd, Hisam b. Abdilmelik'in Irak valisi Omer b. Hiibeyre,
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Halife b. Hayyat'a gore ise Halid b. Abdillah tarafindan tayin edildi (Halife b.
Hayyat, 1968, s. 538) (Belazuri, 1987, s. 429) (ibni'l-Esir, 1979, s. IV/590). Halife
Hisam daha sonra Halid b. Abdillah el-Kasri'yi Irak valisi olarak tayin edince
Cuneyd'e yazdigi mektupla Halid'le yazismasini emretti (Belazuri, 1987, s. 429).

Cineyd b. Abdirrahman, 6nce Sind'de Deybil sehrine geldi. Orada bir sire
dinlendikten sonra Mihran nehrine gelerek, kiyl boyunca ilerleyip nehri gegmek
istedigi sirada Dahir'in oglu Ceysiyye ona mani oldu. Irmagi asip karsi tarafa
gecmekten alikoyarak elcisiyle su haberi gonderdi: "Ben islam'a girmis
bulunuyorum. Salih bir kimse olan Omer b. Abdiilaziz beni tlkemde hiikiimdar
olarak birakti. Ben sana giivenemiyorum” (Belazuri, 1987, s. 429) (ibni'l-Esir, 1979,
s. IV/590) (Niveyri, 1975, s. XX1/309). Clineyd bu karsi durmadan rahatsiz oldu ve
teminat icin ona rehineler verdi ayrica ondan rehineler aldi. Sonra yaptiklari
gorismelerle Ceysiyye'nin verecegi harac Uzerinde anlastilar. Rehineleri karsilikh
iade ettiler. iste bu sirada Ciineyd edindigi bir bilgiyle Ceysiyye'nin dinden
dondiiglint 6grenince ordusuyla onun (izerine yiridi. Baska bir rivayete gore ise
Ciineyd, Ceysiyye'nin bir adam oldirdigini yaydi. Ceysiyye bunun {izerine
savasmak icin hazirhk yapmaga basladi. Asker topladi ve gemilerini hazirladi.
Clneyd bunu duyunca o da gemilerle Ceysiyye’nin lzerine ylirtidii. Nehrin dogu
tarafinda bataklik olan bir bolgesinde yapilan savasta, Ceysiyye'nin gemisi yan
yatti. Ordusu vyenildi ve Ceysiyye esir alindi. Sonra Cilineyd onu oldurdd.
Ceysiyye'nin kardesi Ceg, bu olanlari duyunca Irak'a gidib Ciineyd'in yaptiklarini
sikdyet etmek istedi. Fakat Clineyd ona bu firsati vermeyerek onu da ortadan
kaldirmayi basardi (Belazuri, 1987, s. 429) (ibnii'l-Esir, 1979, s. IV/590) (Niveyri,
1975, s. XX1/309).

Bu sirada Kirec halki anlagsmayi bozup vermeleri gereken haraci vermemege
basladilar. Belki de bu isyanlarinin sebebi Ceysiyye'nin ayaklanmasindan cesaret
almalari idi. Clineyd ordusunu alip Kirec'e geldi ve mancinikla sehrin surlarini
dovdiirdi. Biyiik taslarla dovilen surlarda bir gedik agildi. Ordu savasarak sehre
girdi ve savasanlar oldirildi. Coluk gcocuk ve kadinlar esir alindi. Birgok ganimet
elde edildi (Belazuri, 1987, s. 429) (ibni'l-Esir, 1979, s. IV/590) (Yakubi, s. 11/316)
(NUveyri, 1975, s. XXI/310).

Mahfuza ve Mansura Sehirlerinin Kurulusu

Irak valisi Halid b. Abdillah, 112/730 yilinda Horasan'a tayin edilen Clneyd b.
Abdirrahman'in yerine Temim b. Zeyd el-Utbi'yi Sind valisi yapti (Halife b. Hayyat,
1968, s. 632) (Belazuri, 1987, s. 430) (Yakubi, s. 11/317). Temim meshur Arap
comertlerindendi. Sind'deki Beytiilmalde onsekiz milyon tatariyye dirhemini
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goriince hemen dagitti. Beytilmal bosalinca Temim idarede aciz kaldi ve durumu
gittikce zayifladi. Mislimanlar Hind tlkesinden ciktilar ve oturduklari merkezleri,
yerleri terk ettiler (Belazuri, 1987, s. 430) (ibnii'l-Esir, 1979, s. 1V/590). Cikan bir
fitne, Temim’in hilafette gbzden dismesine neden oldu ve azledildi. Temim yolda
Beybil'e yakin Ma'ii'l-Cevamis denilen yerde 6ldi (Belazuri, 1987, s. 430) (Yakubi,
s. 11/317) (ibnd'l-Esir, 1979, s. IV/590).

Hisam b. Abdilmelik daha 6nce Horasan valiligi yapmis olan Hakem b. Avane el-
Kelbi'yi Sind'e vali tayin etti (Belazuri, 1987, s. 430) (ibni'l-Esir, 1979, s. 1V/590)
(NGveyri, 1975, s. XXI/310). Bu sirada Sind halki basibosluktan cesaret almis,
dinden dénmeye baslamisti. Mislimanlar can emniyeti olmayan bu yerleri terk
etmeye baslamislardi. Kassa halki harig, Hind halki kiifre dondii. Hakem b. Avane,
Sind'e gelince Mislimanlarin emniyetle siginabilecekleri bir yer bulamadi. Mihran
nehrinin kiyisinda bir sehir kurdu. Adi konusunda yaslilarla yaptigi miisavereden
sonra Mahfuza olmasina karar verdi. Bu sehri Mislimanlar igin siginilacak bir yer
haline getirdi (Halife b. Hayyat, 1968, s. 526) (Belazuri, 1987, s. 430) (ibni'l-Esir,
1979, s. IV/590) (Nlveyri, 1975, s. XX1/310).

Hakem b. Avane'nin yaninda Sind fatihi Muhammed b. Kasim'in oglu Amr da vardi.
Hakem, biylk ve 6nemli islerini ona havale ederdi. Onu birka¢ kez Mahfuza
sehrinden savasa gonderdi. Amr, zafer kazanip geri gelince Hakem goliin 6te
tarafinda bir sehir kurmasini ona emretti. Zaten Muhammed b. Kasim da Ciineyd
b. Abdirrahman gibi Sind kavimleri ile savasan Mdislimanlari emniyete almak
istiyordu. Hakem kurdugu Mahfuza sehrinden bazen savaslara c¢ikiyordu. Bu
savaslardan birinde Mid'ler tarafindan 6ldirildi (Belazuri, 1987, s. 431) (ibnd'l-
Esir, 1979, s. IV/590) (Niiveyri, 1975, s. XX1/310).

Hakem b. Avane’nin 121/738 yilinda ciktigi bir seferde sehit olmasindan bir yil
énce Yusuf b. Omer es-Sekafi Irak valisi olmustu. Hakem'in énemli islerini havale
ettigi Amr b. Muhammed b. Kasim ile Yezid b. Arrar el-Kelbi arasinda valilik
rekabeti ortaya gikti. Yeni Irak valisi Yusuf b. Omer, Halife Hisam'a durumu bildirdi.
Halife Hisam'in tercihi ve tavsiyesi ile Sind valisi olan Amr b. Muhammed, fitne
¢ikmasini énlemek igin rakibi Yezid b. Arrar'i hapsetti (Halife b. Hayyat, 1968, s.
538) (Yakubi, s. 11/324).

Amr b. Muhammed, Muslimanlarin emniyetlerini saglamak igin yeni bir sehir
kurulmasi gerektigini biliyordu. Bu amagla ve Hakem'in kendisine verdigi emirle
yeni kurulacak sehrin yer tespitini yapmis ve Mahfuza yakinlarinda olmasina karar
verdi. Amr b. Muhammed, 121/738 yilinda Mahfuza yakinlarinda bir sehir kurdu
ve adini Mansura koydu (Belazuri, 1987, s. 431) (Yakubi, s. 11/324) (Nuveyri, 1975,
s. XX1/310).
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Amr b. Muhammed, Mansura sehrini kurduktan sonra yeterli askeri gliciinin
olmadigini gordii. Hatta diisman ordusu birkag kez sehri muhasara edip, tahrif etti.
Amr, durumu Irak valisi Yusuf b. Omer es-Sekafi'ye yazdi. Yusuf da ona dért bin
savascl asker gonderdi. Amr b. Muhammed, askerlerin basina Muin b. Zaide es-
Seybani'yi komutan olarak atadi. Bu ordu Sind meliklerinden biri Gizerine baskin
yapti. Sind meliki kacti, ordusu yenildi (Yakubi, s. 11/324).

Bu arada Amr b. Muhammed, Mihelleb fitnesinin yeniden canlanmamasina
cahisiyordu. Fakat Mervan b. Yezid b. Mihelleb etrafina bir gurup topladi ve Amr b.
Muhammed'in evini yagmaladi. Amr b. Muhammed, yaninda Muin b. Zaide es-
Seybani ve Atiyye b. Abdirrahman'la birlikte Mervan'a karsi savastl. Savasta
Mervan'in kagmasi Uzerine Amr "Herkes emniyettedir yalniz ibni'l-Mihelleb
degil" diye ilan etti. Neticede Mervan tutuklanip 6ldurildu (Yakubi, s. 11/392).

Bu sirada Hisam b. Abdllmelik 125/742 yilinda 6ldi. Yerine gegen yeni halife Velid
b. Yezid, Hisam'in siyasetine muhalifti. Yezid, Yemenliler'i destekliyordu. Bu
nedenle Yezid birgok vali gibi Amr b. Muhamed'i de azletti. Onun yerine Amr'in
rakibi Yezid. b. Arrar el-Kelbi'yi vali tayin etti (Yakubi, s. 11/333). Amr, babasinin
basina gelenleri distinerek eziyet ¢cekmekten korktugu icin intihar etti. Halbuki
Sind halki onun valiliginden memnun idi (ibnii'l-Esir, 1979, s. IV/591).

Sonug¢

Araplar ile Hindliler arasinda ilk temaslar ticaret sebebiyle meydana gelmistir.
Uluslararasi gegis glizergahi (izerinde olan Hindistan, Cin’den Avrupa’ya kadar
olan ticaretin énemli bir duragini olusturmaktaydi. islam’in ortaya ¢ikmasindan
sonra da Araplarin gittigi ve ekonomik iliskilerin oldugu bu o6zelligini devam
ettirmis ve islam bu sekilde Hindistan’a ulasmaya baslamistir.

ilk islam akinlari Hz. Omer zamaninda baslamis ve Hindistan'a ilk fetih seferi 636
yilinda yapilmistir. Hz. Omer’in genel olarak deniz savaslarina izin vermemesinden
dolayi seferler bu yonde durmus ve Emevi halifesi Muaviye zamaninda yeniden
baslamistir. Bu donemde baslayan fetihlerle Kikan Kusdar, Bukan ve Turan
bolgeleri islam hakimiyeti altina girdi.

Emevi halifesi Abdilmelik b. Mervan déneminde Haccac b. Yusuf es- Sekafi'nin
Irak valiligi zamaninda Hindistan icin islam fetihlerinin en yogun ve en genis
oldugu donem oldu. Sind bolgesine gonderilen valiler araciligi ile Haricilerden
Alafilerin isyanlari bastirilirken, islam devletinin sinirlari da genisletildi. Haccac’in
Deybil Gzerine Muhammed b. Kasim'l géndermesiyle birlikte bu komutan eliyle
Sind bolgesinin en 6nemli sehirleri olan Brahmanabad, Rur, Nirun, Serbides,
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Sehban ve Sivistan fethedildi. Muhammed, Sind meliki Ce¢, Dahir ve daha sonra
Ceysiyye ile yaptigl savaslarda onlari yendi. Miiltan bolgesini tamamen fethedip
Kesmir'e kadar fetihlerde bulundu. Bu sirada Haccac'in olimi ve halifenin
degismesi, Sind fatihi Muhammed b. Kasim'in sonu oldu.

Emevi halifesi Omer b. Abdiilaziz zamaninda Hind bdlgesinde fetih yapilmadi
ancak bir¢ok bolgede oldugu gibi bu bdlgede de 6nemli sayida insan Misliman
oldu. Hisam b. Abdilmelik déoneminde ise Gucarat ve Malbe lzerine yapilan
akinlarla uzun zamandan sonra ilk defa ganimet ve esir elde edildi. Hakem b.
Avane el-Kelbi’nin valiligi zamaninda Mdsliimanlarin siginabilecekleri bir sehir olan
Mahfuza; Amr b. Muhammed b. Kasim zamaninda da Mansura sehri insa
edilmistir.

islam fetihleri boyunca Hindistan cografyasinda bir takim imar ve iskan faaliyetleri
gerceklesmistir. Ozellikle Sind fatihi Muhammed b. Kasim eliyle ilk cami insa
edilmistir. Bu bolgeden filler, gesitli Hind mallari, Hind yapisi kiliglar ve esirlerden
ibaret cok blyik ganimetler elde edilmistir. Emevilerin son ddénemlerinde bu
cografyadaki islam varligi da zayiflamaya baslamis ve bir kisim insanlar islam
dininden yiz ¢evirmisleridir.
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Abstract

”

Indian scholar and thinker Muhammed Yusuf Kandehlevi’s work “Hayatu’s Sahabe
has been translated into Turkish. This work is which contributes to the Prophet
Siyar. This work was not prepared according to the chronology speak. However, it
contains important memories about companions.

Muslims should take example Prophet Muhammad. Kandehlevi good examples of
Prophet’s life had been transferred. To understand the life of Prophet lies in
understanding the struggle and the way his invitation.

In our paper will evaluate tihs work, in aspect of the location of the companions
of life in general studies siyar, contribute to the expression of the prophet’s
examples of morality and general criticism of the book.

Keywords: Siyar, Kahdahlevi, Prophet, Methodology

! Prophet Muhammad's Noble Biography
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Introduction

Methodology of Sirah has a separate place in contemporary studies of Islamic
History as Sirah is on its way to becoming an independent science. This scientific
venture brings with it the search for methods. We hope that this study will
contribute to these quests.

Nowadays, Sirah studies are emphasized to be Qur'anic. However, what is the
place and the significance of the hadiths in Sirah studies? This issue is understated.
Therefore, the work of Kandehlevi is also important in this respect.

In this regard, this study aims to discuss the work titled Hayatu's Sahabe’ (1991)
written by M. Yusuf Kandehlevi, an Indian scholar. This work has a characteristic

% The edition of M. Yusuf Kandehlevi's work titled Hayatu’s Sahabe translated by Sitki Giille
and published by Divan publications in 1991 was used in this study. Kandehlevi was
born on March 20, 1917 in Delhi. He was a member of a family that raised many
scholars and suffis in the town of Kandehle of Muzaffernagar city of Utar Pradesh
Province in India. He received his first education from his father Muhammad llyas
Kandehlevi, who was the founder of the Tablighi Jamaat. Kandahlevi, who grew up to
be a good hadith and figh scholar thanks to the education of the madrasa in his early
life, attended the Tablighi Jamaat activities since 1938. July 13, 1944, on the death of
his father, who assigned him to the Caliphate, Kandahlevi became the head of the
Tablighi Jamaat and devoted all his attention to annunciation and irsad (act of showing
the true path) activities. During the partition of India (1947) he rejected the idea of
moving the center of movement to Pakistan and set ground for the settling of the
community on the Indian peninsula. Within a few years, the movement drew attention
in many parts of India, especially in the Utar Pradesh province, and in Pakistan and
Bangladesh. The members of the community focused on pilgrims to spread the
movement to other countries. Then visits were made to other Arab countries,
especially Saudi Arabia, for the purpose of annunciation. From 1950 onwards,
annunciators were sent to England, United States and Japan systematically. The
Tablighi Jamaat, which spread to other countries in Africa and Asia towards by 1960,
has become a worldwide movement in the time of Kandahlevi. However, the effects of
the the Tablighi Jamaat were limited to Muslims of Indian descent until the end of the
1970s. For more than two decades, Kandehlevi wandered many countries of the world
for the spread of the movement and organized meetings aimed at Muslims to improve
themselves and return to Islam and live with religious sincerity. Hayatu’s sahabe is his
most important work. The work (lll, 706) written in Arabic and completed in 1379
(1959) presents sections from the archetypal lives of the Prophet and the Companies
with narratives compiled from sources such as hadith, sirah, historical and biographical
books. Their religious endeavors and challenges are explained. Making use of the
opinions of the muhaddis (narrators of Muhammed's all sayings, deeds and approvals),
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that encourages the construction of the practical dimension of the religion and
annunciation of the religion of Islam. Although this work does not contain a
chronological Sirah study, it addresses many issues of Sirah-i Nebi. This work
shows that the Sirah of the Prophet Muhammad (peace be upon him) can only be
understood through siret (morality and character of the Prophet Muhammad).

Hayatu’s Sahabe, which is a collected work, calls attention to the fact that the
Prophet Muhammad'’s life cannot be thoroughly understood without taking into
account the lives of the Companions and appealing to their biography as well. The
work is also important in terms of Hadith-Sirah relations.

I. Importance of the Lives of the Companions in General Sirah Studies

The most important feature that differentiates the science of Sirah from other
ecclesiastical fields of science is that it aims to chronologically build and narrate
the Prophet's life story in a cause-and-effect relationship by also providing a
background setting from a holistic perspective. Though other ecclesiastical fields
of science base their studies on one or some of these goals and objectives, none
of them aims to achieve them all together. For example, none of the other
ecclesiastical fields of science sets sight on the construction of the Prophet’s life
chronologically and holistically. While the other ecclesiastical fields of science
address the subject of the Prophet from certain perspectives, the science of Sirah
sets no limit. Approaching the life and Sunnah of the Prophet from the notion of
historicity, the science of Sirah has a wider perspective than all the other
ecclesiastical fields of science. It is essential for Sirah to use all the narrative
material, that is the hadiths, as a source which conveys the Sunnah of the Prophet
to us. From this point of view, the science of Sirah and the science of Hadith
coincide. The difference between them is that the science of Hadith focuses on
determining the authenticity of Hadiths while the science of Sirah is interested in
constructing a chronological and holistic life story with these narrations. (Polat,
2012, s. 259, 260)

The historical course of the Sirahography® is the clearest evidence for its relation
to the science of Hadith. As is known, Islamic sciences in the early periods of
Islamic history were based on the narrations conveyed by the Prophet, the
Companions and subsequent generations, and included in the science of Hadith.

the book also discusses the validity of the narratives. It is a handbook for the Tablighi
Jamaat. (Ozsenel, “Muhammed Yusuf Kandehlevi”, DIA, 2001, XXIV, 296, 297)
*The process or form of writing or describing in the name of the science of Sirah
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They were not individual disciplines yet. These narratives were named such
concepts as "science, sunnah, hadith, news and work." As this narrative material
was compiled and classified, the narratives about the wars of the Prophet and the
military campaigns he deployed were codified in the form of individual books
under the name of "Megazi" or as sections in hadith periodicals, which means
they were all collected. The science of Sirah must use any kind of data that a
historian can use, besides hadiths, on condition that it adopts a critical approach
towards them. For this reason, the science of Sirah is different in terms of its
sources from the science of Hadith.*

The enlightenment of the Muslim's heart with the Prophet’s life and conduct and
the miittakis’ of the Islamic ummah (community) can be evaluated within the
significance of the science of history. Despite the benefits and virtues of history,
nobody has given it the place it has reached among the beliefs of Islamic Sharia.
In the same way, the narratives of history were rendered evidence in the issues of
lawful (halal) and unlawful (haram). They are indispensable for the verification of
these injunctions. It is imperative to find Sharia’ah evidences in the Qur'an,
Sunnah, Ijma6 and Qiyas.7 Here, historical narratives have a great deal of influence
because injunctions are based upon historical narratives when there is a doubt
regarding the injunctions in the Qur'an, Sunnah and Ijma. The scholars of the
Muslim nations have scrutinized the narration methods and made sure that the
narratives are credible and reliable. However, we should not overlook the two
situations when we examine the science of history or use it to achieve our goals.
If anyone comes to ignore this fact, they misuse the science of history. As a
matter of fact, it is possible that ignoring this fact will lead most people astray and
into arguments.(Muhammed Sefi’, b.y.y., s. 32)

By what means could the Companions have preserved these beautiful words and
conduct they heard from the Prophet Muhammad? They did not care about
getting the word of the Prophet across to the ummah. This is bewildering. The
Companions did not allow the water with which the Prophet Muhammad
performed ablution to drop on the ground for they welcomed the Prophet
Muhammad with their faces and their hearts. How can we remain silent in the
face of these people who were very willing not to lose a drop of the ablution

* salahattin Polat, a.g.tb., s. 260.

> A devout person who is afraid of Allah and away from sin and unlawful, who is saved.

® Consensus of Muslim scholars on religious issues

7 Analogical reasoning based on the comparison of the teachings of the Hadith with those
of the Qur'an
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water of the Prophet Muhammad if he did not order them to protect and convey
the hadiths? Those Companions were preserving every single strand of hair falling
from the head of the Prophet Muhammad. How can we remain silent in the face
of the fact that they did not care to preserve the teachings of Rasulullah and that
they neglected the hadiths of Rasulullah? The Companions learnt most of the
hadiths by heart. the Prophet Muhammad ordered them to get across the hadiths
they learnt by heart to the Muslims as word and conduct. It is quite clear that this
particular situation on the hadith is not for the world sultanate. No person was as
fortunate as the Supreme Prophet. Where is this person we have heard all the
words from? We see him in every deed. Therefore, the hadiths of the Prophet are
on the same level as the Qur'an in terms of the matters related to the Sharia’ah
judgments. (Muhammed Sefi’, b.y.y., s. 33, 34)

Il. General Criticism of the Work and its Contribution to Sirah-i Nebi
(Methodological)

This work has no concept of "time." Therefore, it is not a historical study. It is not
exactly a Sirah study either. When siret is highlighted, the work will be more
meaningful in terms of content. The work helps go into the more depths of Sirah-i
Nebi. The Muslim should know these to be able to explain their religion.

The author, who lived in the Indian subcontinent which is a fertile region in terms
of Hadith studies, brought the hadith narratives to light and examined them even
though without approaching them critically. The work suggests the hadith and
Sirah as a method of action for Islamic invitation. Returning of the world of Islam,
which has suffered deeply from colonialism, to its essence is achieved by the
sunnah and siret of the Prophet. It is noteworthy that although the work lacks
coherence in terms of the subject it deals with; it addresses important details
such as the narrative of Umar not deploying his soldiers on a military campaign
for more than four months.

The author reveals that reading Sirah is not an intellectual accumulation for
Muslims but is an act on its own. The fact that the purpose of the work is to
prepare a handbook for the Islamic invitees even makes it more important. This
work reminds us not to argue, but to apply directly.

Another aspect of the work is that it reveals the richness of the Sirah body of
knowledge because the general narrative of Sirah is, in a sense, within the context
of political and military history while Hayatu's Sahabe" takes into account other
aspects and details of life. This work is striking also because it addresses the life of
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the Prophet through the lives of the Companions. While it shares various issues
based on the narratives of the Companions, everybody also draws attention to
how busy the lives of the Prophet and Companions are. The narratives in the work
of the author address the issues with which Sirah books do not deal. For example,
during the conquest of Tister, 8-9 people abandon the religion of Islam and joins
with the polytheists, however, Umar orders that they not be killed. (Kandehlevi,
1991,1, 46, 47)

The most important shortcoming of the work is that, as mentioned above, the
hadith narratives lack the elements of time and space, and therefore the subject
presented to the addressee is partially missing. For example, It is noteworthy that
the narrative which recounts Umar’s visit to a priest who devoted himself to
worship (Kandehlevi, 1991, |, 47) does not include any information on the date of
the visit or the identity of the priest, which is the kind of information Sirah places
special importance on.

The fact that the work lacks a chronological order should also be regarded as a
shortcoming in terms of Sirah-i Nebi. In addition, the general titles in Sirah-i Nebi
narration are not included in this work. The works narrates the spreading of Islam
which means that it addresses the issue not from an intellectual perspective but
from a perspective of action, therefore, it refers to both the period of our Prophet
and the period of caliphs in the same section or even under the same heading.
Kandehlevt also includes in this work the narrations of the authors who lived in
the periods of tabi'un® and etbau't-tabiin.’

Hayatu’s Sahabe is a collected work. Comments and contributions of the author
are not reflected on the work. However, the spirit of the work reveals the
intention of the author. This work stresses both the piety and the human aspects
of the Prophet and his companions.

Kandehlevi supports the narratives he received from the Sirah sources with a
hadith source. (Kandehlevi, 1991, |, 84, 100) Understanding the Prophet's life and
struggle can only be achieved by understanding His invitation and the challenges
he overcame on this path. The work suggests that the Muslim bring their lives
closer to Sirah-i Nebi. It reminds strongly of the principle and commandment of
“Usve-i Hasene.'®”

® The generation of Muslims after the passing of the Prophet
® The third generation of Muslims after the passing of the Prophet
0 good example, a decent character, a archetypal personality referring to the Prophet
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Conclusion

While the primary goal of men with a cause is success on the field, academics and
researchers are interested in the validity and presentation of their research.
Addressing this work in our study, we are presenting the dimension of action of
Sirah. A man of action and with a cause, M. Yusuf Kandehlevi prepared a
handbook for Muslim invitees in the light of Hadith-i Sharif and Sirah-i Nebi.

While contemporary figures such as M. Muhammed Gadban and el-Muhacir
emphasized political success, Kandehlevi concentrated on educating the whole of
the Islamic community and spreading Islam. In other words, while Egyptian
thinkers laid emphasis on domination, Kandehlevi stressed the importance of
social order.

Even though Kandehlevi did not evaluate the hadiths and historical narratives he
propounded in his work, which is a shortcoming, he succeeded in portraying the
lives of the Companions in the eyes of the reader vividly by dividing the work into
chapters and headings. The most important issue that concerns the author is the
submission and commitment of the Companions. The sincerity, loyalty and
courtesy in their relations with Rasulullah tugged at the reader’s heartstrings.

Considering the fact that one of the most important goals of reading and teaching
Sirah-i Nebi is growing our love for the Prophet more and more, we think that
Hayatu’s Sahabe achieves this goal in the eyes of the reader.

It is praiseworthy that such a work could be brought into being in the face of
deprivation in a geographical region which was under British colonialism. It is
essential to utilize this work of Kandehlevi and apply it in the life of Muslims in the
Islamic countries which are subjected to cultural colonization and enculturation
nowadays. Moreover, in the search for Sirah methodology, it is vital to make
more use of narration accumulation in the context of importance of source
criticism. In this respect, it is imperative that the hadith narrations be made more
visible in Sirah studies.
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Abstract

In Muslim countries, debates regarding how the relationship between language
and religion should be and whether religion should control the government or the
government should control religion have never ended.

In fact, these on-going discussions are the export of the West, not a problem that
the Islamic World produced for its own needs. One of the significant experiences
on this matter is the Selcuk understanding, which is one of the two sources from
which it is influenced and nourished is Sasani/iran tradition.

On the basis of the relationship between religion and government is the
relationship between God, Universe, and Man, and in accordance with this, the
understandings of the relationship between religion and the world and religion
and the government. Is God a God that does not interfere with the world and one
that does not give rewards or punishments as in Aristotle’s God? Or, a God that
interferes with the World and one that gives rewards or punishments as Farabi’s
Allah? Undoubtedly, Selcuk tradition is shaped in the framework of Farabf’s
understanding of Allah. N. Daye, by showing Hz. Muhammed as reference,
accepts reign as the representative of Allah on Earth and the Sultan as the
shadow of Allah on Earth. Based on Hz. Sileyman sample, he states that the reign
multiplies the effect of messengership a thousand times.

The relationship between religion and government or religion and politics is one
of the most problematic issues of the last four hundred years. The source of the
issue is, to a large extent, the understanding of religion imposed by the church
which controled the Western Middle Ages. The problem is a product of enmity
and rebellion against the unbeliavable dogmes of the Christian church in the
Middle Age.

Keywords: Religion, Government, Management, Selcuk, Siyasetname, Sultan
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Necmeddin Daye’nin Siyasetnamesinde Din-Devlet Anlayisi

1. Giris:

Din-devlet veya din-siyaset iliskisi, yaklasik son dort yiz yilin en tartismali
konularindan biridir. Problemin kaynaginda biiylk 6lctide Bati Ortacagi’na hakim
olan kilisenin dayattigi din anlayisi vardir. Problem, Ortacag Hiristiyan kilisesinin
akil almaz dogmalarina karsi bir baskaldirinin ve bir hasimhgin GriintGdur. Problem,
Bati’'nin, teolojik gldiimli oldugu icin neredeyse lanetledigi kendi Ortacagi’na
isyaninin sonucunda kurdugu modern uygarliginin bir parcasidir. Hatta bu
problem sadece din-devlet iliskileri sinirhliginda da kalmamis, dini hayattan
tamamen uzaklastiracak felsefi ve ideolojik kabullere tanimlanabilir sebepler
Uretmistir. Deizmin, pozitivizmin ve tarihi maddeciligin dini hayattan
uzaklastirmak icin onu yok saymalarina meselenin bu boyutu ile de bakmakta
fayda vardir.

Batinin tamamen konjonktiirel sartlari iginde gelistirdigi ve uygarhiginin
vazgecilmez bir unsuru haline getirdigi “devleti dinden uzak tutma” uygulamasini
dogru bulmayan Hegel'in su degerlendirmeleri géz ardi edilemeyecek kadar
ozglundiir:

“Devletle din 6zdes toplum ilkesini paylasirlar: din devlete onun yapisini,
bireylerin davranislarini ve devletle i¢ iliskisini dizenlemek Uzere disaridan
eklenen bir sey degildir, tersine o bastan beri belirleyerek, etkiyerek devletin
icindedir. Nasil bilimin, sanatin 6gretilmesi gerekiyorsa insanlara din egitimi de
gerekir. Ama bunu dis bir iliski olarak anlamamaliyiz, tersine, bunun anlami, daha
once de dedigimiz gibi, devletin politik, sanatsal ve bilimsel yasami oldugudur,
¢lnkl devlet zaten belli bir dinden ¢ikmistir, dinle 6zdes bir toplumsal ilkeyi
payla§maktad|r."1

“Devletin dine dayandigl konusunda dogru bir kaniya varildiktan sonra bile, sanki
devlet varmis da din yokmus gibi bir tavir takinihyor, bundan béyle de din devlete
tasima su gibi getirilmeye kalkisihyor. insanlarin dinle egitiimesi tiimiyle
yerindedir, ama bu egitimde din heniiz var olmayan bir sey gibi sunulmamal.
insanlar var olan bir modele gére egitilir, var olmayana gére degil. Ciinkii devletin
dine dayandigi, koklerinin orada oldugu soyleniyorsa, bunun anlami devletin
dinden ortaya c¢ikmis oldugu, hala da ¢ikma sireci icinde oldugudur. Belli bir
devlet belli bir dinden gelmistir. Devletin ilkeleri, dedigimiz gibi, kendinde ve
kendisi icin gecerli seyler olarak dislintilmelidir, bu da ancak onlarin tanrisal 6ziin

" Hegel, G.W.F., Tarihte Akil, s. 128.
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kendisini belirlenimleri olarak bilinmeleriyle olanakli olur. Dinin yapisi neyse,
devlet ve anayasa da o yapidadir: devlet gercekten dinden glkm|§t|r."2

Ortacag Kilise Hiristiyanligi kaynakl din-devlet problemi hi¢ hak etmedigi ve hig
ilgisi olmadig halde islam’a da tasinmistir. Politik ve ideolojik okumalar sonucu,
islam’in siyasal alani ya bitiiniyle vahiy kaynakI|3 ya da batindyle aklt ve tariht
kabul edilmi§tir.4 Halbuki “siyasal olan” ne butiniyle vahyidir ne de bitiniyle
akli ve tarihidir. Siyasal olani ahlakiliginden, ahlaki olani da dinili§inden tamamen
ayirmak miimkiin degildir. Dolayisiyla islam’da siyasal alanin, adalet, ehliyet,
liyakat, hakkaniyet, istisare v.b. gibi degismeyen vahyf ilkeleri oldugu gibi, insana
birakilmis olan ve dolayisiyla degisebilen rasyonel ve tarihi belirleyicileri de vardir.
Mdslimanlarin tarihinde Hz. Muhammed (s.)’in peygamberligini ilani ile birlikte
toplumsal algi olarak, teorik planda kendisini gosteren din-devlet birlikteligi,
Medine doénemi ile fiili, hukuki ve pratik yapiya kavusarak kurumsallasmistir. Hz.
Muhammed (s.)’den sonra Hulefa-i Rasidin déneminde bu yapi biliyik o6l¢lide
korunarak devam ettirilmistir. Emeviler, Abbasiler, Endiilis Emevileri ve
Selguklular dénemlerinde ise Hz. Muhammed (s.) ve Hulefa-i Rasidin dénemi
anlayisi  ve uygulamalari sadece teoride korunabilmistir. Hatta bu
korunabilmigligin bile s6zde ve goriiniiste kaldigini sdylemeyi hakli ¢ikaracak
onemli anlayis ve uygulama degisiklikleri olmustur. Bu degisikliklerle bu
donemlerdeki din-devlet iliskileri devletin dini kontrol etmesi anlaminda
“bizantinist” bir kimlige daha yakin durur hale gelmistir.

Selguklular déneminde, devlet yonetimi ve siyaset sanatiyla ilgili distinceleri
sultana arz edebilmenin etkin, bilgece ve de biylli rehberi hi¢ siphesiz,
siyasetnamelerdir.5

2 Hegel, G.W.F., Tarihte Akil, s. 127.

*Bakiniz: Seyyid Kutup, Abdulkadir Udeh, Mevdudi ve Miinir Muhammed Gadban gibi
yazarlarin gesitli eserleri.

* Bakiniz: Seyyid Bey, Ali Abdurrazik ve Asaf A. Feyzi gibi yazarlarin gesitli eserleri.

® Her dénemde, kendi hayat anlayislari gergevesinde, devrin ihtiyaglarina uygun, halkin
durumunu dile getiren, hikimdarlara, vezirlere ve diger Ust dizey devlet erkanina,
halkin dertleriyle ilgilenmelerini ve 6zellikle de adil davranmalarini 6giitleyen, uyarici ve
yol gdsterici hem ilmi hem de popiiler eserler hep yazila gelmistir. iste bu baglamda ele
alinan ve bir anlamda, devlet yonetimi ile ilgili eserlerin genel adi olan siyasetname,
kelime olarak insan topluluklarini yonetme ve devlet idaresi anlamina gelen Arapga
siyaset kelimesine, mektup, yazi anlamina gelen Fars¢a name kelimesinin eklenmesiyle
meydana gelmistir.
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Siyasetnameler padisaha yonelik kaleme alinmis ise genellikle nasihatii’l-malak,
siyert’lI-milak, adabd’l-mullk, tuhfetd’l-malik, ahlakd’l-milak, enisd’l-mullk
siracl’l-muldk, siyasetname; vezirlere yonelik ise edebl’l-vezir, nasthatl’l-viizera
ve tuhfetli’l-viizera gibi isimlerle yazilmislardir. Bursali Mehmet Tahir Efendi’nin
Siyasete miteallik &sar-1 islamiyye’si bu isimleri topluca bulabilecegimiz bir
katalogdur.

Hz. Ali’'nin Misir valisi Malik el-Ester’e yazdigi ve valilik gérevinde uymasi gereken
temel ilkeleri ayrintil olarak ele aldigi uzun mektubunu islam tarihinde ilk
siyasetname oOrnegi olarak degerlendirmek mimkindir. Abdilhamid el- Katib’in
(6. 132/750) Emeviler’in son halifesi Il. Mervan’in oglu Abdullah icin kaleme aldigi
Ahdii Mervan ila ibnihi Ubeydillah adli eseri islam tarihinde siyasetndme
literatlrin ilk 6zglin 6rnegi kabul edilebilir. Fakat hem Bati’’'li hem Mdisliman
siyaset arastirmacilani arasinda islam tarihindeki ilk siyaset bilimcinin ibn
Mukaffa‘ (6. 142/760) ve siyasetname literatlru agisindan ilk 6rneklerin de onun
Edeb{’l-kebir ve Edebii’s-sagir ve Abbasi halifesi Mansur igin yazdigi, Risaleti’s-
sahabe (Risaletl’s-siyase, Risaletl’l-Hasimiyye) adli eserleri oldugu dulsincesi
daha yaygindir. Bu sahada bir hayli eser vermis olan Bati diinyasinin ilkleri
arasinda da en iyi devlet seklini arastiran Eflatun’un Devlet’i basta olmak lzere
Aristo’nun eserleri sliphesiz en 6n sirada yer alirlar. Bu eserler genellikle devlet,
siyaset ve yonetimle ilgili acik, kolay tanimlanabilir ve kolay anlasilabilir temel
ilkeler sunarlar. Ancak bazen kismi bazen de agirlikl olarak felsefi ve doktriner
anlatimlarla da kaleme alinmislardir. islam diinyasinda kaleme alinmis olan
Siyasetnameler her ne kadar devlet yonetiminin bir bitin olarak genel ilkelerini
konu edinmis iseler de devlet-din veya siyaset-din iliskilerini 6ne gikarirlar. Bu
iliskiler bir taraftan Kur’an-1 Kerim ayetleri ve Hadislerle ilmek ilmek dokunurken
diger taraftan bu dokumalar mevcut sultana kaftan olarak giydirilir, kili¢ olarak
kusatilir.

Bu eserlerin padisah ile halki arasindaki bagi glclendirmedeki katkilarini 6nemli
bulan Sultan Meliksah, 470 H./ 1077-1078 M. yilinda, devlet idaresine dair bir
kitap yazilmasi igin kendi devlet adamlari arasinda bir yarisma agar. Sultan agtigi
yarismada, siyasetnamelerin konumunu ve hedeflerini gayet acik sekilde ortaya
koyan soyle bir gergeve gizer: “Her biriniz memleketimiz hakkinda disiininiz ve
zamanimizda iyi olmayanin ne oldugunu, divan ve bargdhimizda o sartlari yerine
getirmeyenlere veya bizden gizlenmis olana, bizden dnceki padisahlarin sartlarini
yerine getirdikleri, bizim tedbir almadigimiz hangi mesuliyetler bulunduguna
bakiniz. Selguklu sultanlari ve baskalari devrinde ge¢mis meliklerin her ne kanun
ve adetleri varsa, onlar Uzerinde dlslinliniiz, acik bir sekilde yaziniz ve bize arz
ediniz ki biz onlar lzerinde duslinelim, bundan sonra din ve dinya islerimizin
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diizgiin ylrimesi icin emir verelim, gerceklestiriimesi gerekeni gerceklestirelim.”
Bu yarismada meshur “Siyasetname” adli eseri en ¢ok begenilen Nizmd’'l-malk’in
de: “Hicbir padisah bu kitabi eline almamazlik edemez. insanlar bu kitabi ne kadar
¢cok okurlarsa din ve diinya islerinde bilgileri o kadar fazla olur... Onlara, dogru
tedbirler alma yollari acilir...” seklindeki sézleri bu eserlerin dnemlerini tespit
bakimindan oldukca dikkat ¢ekicidir.

Bu eserlerde temel olarak iki ekol gbze carpar. Bunlardan biri Eflatun ve
Aristo’nun fikirlerinin agirlikta oldugu Bati ekoliidiir. Digeri ise, ibn Mukaffa’nin
Edebi’l-Kebir ve Edebii’s-sagir ve Risaletli’s-sahabe adli eserleri, Cahiz'in Kitab{i’t-
Tac fi ahlaki’l-mildk, Keykavus b. iskender’in oglu Gilan Sah icin yazdig
Kabusname , Yusuf Has Hacib’in Kutadgu Bilig ve Nizm{’'1-Mulk’Gn
Siyasetndme’sinin etkilerini hissettirdigi Dogu (iran-Hint ) ekoliidiir. Ayrica
Dogu’da yazilmis olmakla birlikte buyidk Olcide Bati'nin etkilerini tasiyan
siyasetnameler de vardir. Farabi’nin el-Medineti’l-fazila’si ve es-Siyaseti'l-
medeniyye’si bu tasnifin agik Ornegini teskil eder. Bu teblige konu olan
Necmeddin Daye’nin Mirsadi’l-ibad mine’l-mebde-i ile’l-mead adh eserinin iginde
yer alan Siyasetndme bélimi, iran- Hint etkilerini tasiyan Dogu ekolii
cercevesinde, hem padisaha hem de vezir ve diger birokratlara yonelik genel
siyasetname tiuriinde kaleme alinmistir. Eser tasavvufi disiince temelinde ele
alinmis ve bu ozelligi eserin tamaminda korunmustur. Yaygin bir séhrete sahip
olan bu eserine Kayseri’de baslayan Necmeddin Daye onu Sivas’ta tamamlayarak
Sultan Alaeddin Keykubad’a takdim etmistir.

Bu rehberlerden biri olan Necmeddin Daye’nin® Siyasetnamesi’nin penceresinden
bakarak bu siyaset bilgesinin din-devlet iliskilerindeki siyasi manifestolarini cagdas
devlet baskanlarina ve siyaset bilimcilerinin ilgilerine sunmak istiyoruz.

® Asil adi Abdullah ibn Muhammed ibn Sahaver el-Esedi er- Razi olan Eb( Bekir Necmeddin
Daye, 573H./ 1177M. tarihinde Harizm bélgesinin 6nemli sehirlerinden Rey’de
dogmustur. ilim tahsili icin sikca seyahat eden Necmeddin Daye, 599 H./ 1202M.’de
Rey’den ayrilarak Misir, Sam, Medine, Bagdat, Horasan, Harizm, Azerbaycan, iran,
Huzistan ve diger Arap ve Acem sehirleriyle birlikte Erbil, Musul, Diyarbakir, Sivas,
Konya ve Kayseri gibi devrin ilim merkezlerini dolasmistir. Her gittigi yerde, tarikat
mensubu olan zahid kisilerle ve ilim adamlariyla goris alisverisinde bulunarak onlardan
faydalanmistir. Kubreviyye tarikatinin piri olan Necmeddin Kibra’nin ders ve zikir
halkalarina katilmak (izere Harizm’deki dergahina gelmistir. Necmeddin Kibra,
Daye’nin  tasavvufi egitimiyle Mecduddin Bagdadi'yi (606 H./ 1209 M.)
gorevlendirmistir. Mecdiiddin Bagdadi’nin Harizmsah Aldeddin tarafindan oldirilmesi
ve Mogol istilasi sebebiyle Harezm’den ayrilan Necmeddin Daye, dnce Rey’e sonra
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Yaklasik dort yil Anadolu’da kalan Necmeddin Daye, Konya’da Mevlana
Celadleddin-i Rimi ve Sadreddin Konevi ile de gorlsmustlr. Bu goérismelerin
birinde imam oldugu bir aksam namazinin her iki rekatinda da KafirGn suresini
okumasi lzerine Mevlana, Sadreddin Konevt’'ye, “birini sizin igin birini bizim igin
okudu” diye saka yapmistir. Daha sonra Bagdat’a donen Necmeddin Daye, Abbasi
Halifesi Zahir Biemrillah tarafindan Celaleddin Harizmsah’a elgi olarak gonderilmis
ve bu suretle de bir siire Tebriz’de kalmistir. Daha sonra dmrinin son otuz yilini
gecirdigi Bagdat’a yeniden dénmis ve burada 645 H./ 1256 M. yilinda 79 yasinda
vefat etmistir. Kabri Sinlziye kabristaninda Cilineyd-i Bagdadi'nin mezari
yanindadir. Necmeddin Daye’nin belirttigine gére kendilerinden c¢esitli alanlarda
ilim 6grendigi hocalarinin bir kisminin isimleri soyledir: Necmeddin Kiibra (540-
618 H./ 1145-1221 M.), Ebx Hafs Omer ibn Muhammed es-Suhreverdi (632 H./
1234 M.), Mecdiiddin Bagdadi (606 H./ 1209 M.), Ebu Bekir Sazani (581H./ 1185
M. ), Seyh Ali Bunani (601 H./ 1204 M.) ve Ebu Muhammed Mahmud el-Iraki
(620H. /1223 M.).

Mutasavvif kimliginin 6tesinde dnemli bir tefsirci de olan Necmeddin Daye, hem
rivayet tefsirlerine olan hakimiyeti hem de tasavvufi yorumlariyla tefsir alaninda
onemli bir yere sahip olmustur. Eserlerinde anlattigi konular arasina yerlestirdigi
glizel ve anlamh siirlerinden ayni zamanda sair oldugu da anlasilan Necmeddin
Daye, dil yoni ile de devrinin geleneksel ilim anlayisinin adeta bir aynasi gibidir.
Arapca ve Farsca’ya olan hakimiyeti hemen hemen yazdigi her satirda kendini
gosterir. Onun eserlerini bir teblig sinirhhigi icinde soyle siralayabiliriz.
1- Mirsadii’l-ibdd mine’l-mebde-i ile’l-medd: Konumuza esas olan
Siyasetname’sini icinde buldugumuz eseridir. 1422 yilinda irsadii’l-miirid ile’l-
Murédd adiyla Osmanh Tirkgesine cevrilerek Osmanli Sultani Il. Murad’a
takdim edilmis olan bu eser, 1670'lerde Cince’ye, 1982’de de ingilizceye
terclime edilmistir.
2- Bahru’l- hakdik ve’l-me’ani fi tefsiri’s-seb’i’l-meséni: Necmeddin Daye’nin
en 6ne ¢ikan ve kendisini bilim diinyasinda tanitan eseridir. Devrinin tasavvufi
tefsir anlayisini ortaya koymasi bakimindan oldukga énemli bir yere sahiptir.
Bu eserin bu giine kadar tespit edilmis olan 35’e yakin niishasi bulunmaktadir.
Prof Dr. Mehmet Okuyan bu eseri doktora tezi olarak galismistir.

Hemedan’a oradan da Anadolu’ya gecer. Malatya’da donemin Bagdat halifesi Nasir'in
elcisi olan Seyh Sehabeddin es-Suhreverdi ile gorusir. 1221 Kasim’inda Kayseri’'ye gelen
Necmeddin Daye, yaklasik iki yil sonra Sivas’a gecerek Mirsddii’l-ibdd mine’i-mebde-i
ile’l-medd adli eserini ddnemin Selguklu sultani Alaaddin Keykubad’a takdim etmistir.
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3- Mendratii’s-sdirin ve makmadtii’t-tdirin: Bu eser, ariflerin makamlarini
aciklar ve saliklerin kerametlerini anlatir. Ayrica mutasavviflarin mertebelerini
de ihtiva eden eserin Farsga bir niishasi Sileymaniye Kitliphanesi, Ayasofya
koleksiyonu No: 2100’de bulunmaktadir.

4- Mi’yéru’s-sidk: MahlUkatin yaratilis sirlarindan bahseder. Yazma nishalari
kitiphanelerde bol olan bir risaledir. Diger eserlerinin isimleri soyledir:

5- Mermiizdt-1 Esedi der Mezmiirdt-1 Ddvudi.

6- Metdli’u’l-iman.

7- Risdletii’t-tiiydr.

8- Sirdciil-kiildb.

9- Siiliku erbdbi’n-ni’‘am.

10- Hasretii’l-miilik ve tuhfetii’l-habib.

11- Siyasetndme: Mirsadii’l-ibdd mine’l-mebde-i ile’l-medd adh eserinin
besinci babini (¢ fasil altinda Siyasetname bdlimiine ayirmistir. Varak
130b’den 148b’ye kadar devam eden bu bolimiin birinci ve ikinci faslini
sultanlara, Gglincl fashni vezirlere ve diger Ust dizey birokratlara ayirmistir.
Bu siyasetname bolimi Mirsddii’l-ibdd mine’l-mebde-i ile’l-medd’in iginde
tarafimizdan tespit edilmis ve 0zet bir tercime ile transkripe edilerek

Necmeddin Déye’nin Siyasetndmesi adiyla 1995 yilinda Erciyes Universitesi
Gevher Nesibe Tip Tarihi Enstitlisii Yayinlari arasinda yayinlanmistir.

2. Necmeddin Daye’nin Siyasetnamesinde Din-Devlet

El-Fasli’l-Evvel Fi Beyan-i Siiliki’s-Selatini ve Ehli’l-Hiikmi

“Kalellahu Teala: “Ya Davide innd cealndke halifeten fi’l-ardi fahkiim beyne’n-ndsi
bi’l-hakki” ve kale’n-Nebiyyl sallallahu ve selleme: “es-Sultdnu zillulléhi fi’l-ardi
ye’va ileyhi kiillii mazlGmin.”

Sadelestirilmis sekli:

Allah Teald’nin: “Ey Davud, seni siiphesiz yeryiiziinde hiikiimran kildik, o halde
insanlar arasinda adaletle hiikmet...” (Sad, 38/26) buyrugu ve Peygamber (s.)’in:
“Sultan yeryiiziinde Allah’in gélgesidir, her mazlum ona basvurur” (Aclini, Kesfi’l-
Haf3, 1/456) buyurur.

Bu ayet-i kerime ve hadis-i serif ile Siyasetname’sine baslayan Necmeddin Daye
hemen padisaha yonelerek:
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“Azizimiz bilgilki, padisahlik ve saltanat Hakk’in naibi olmaktir ve Hace
aleyhisselam “Sultan Hakk Tealanin goélgesidir” didi. Hem ol dahi hilafet
manasinadir.”

Sadelestirilmis sekli:

Ey Azizimiz bilki, padisahlik ve saltanat (yerytiziinde) Hakk’in vekili olmaktir. Hz.
Muhammed (s.): “Sultan Allah Tedld’nin (yeryiiziindeki) gélgesidir” buyurmustur.
Hilafet de -sultan ile- ayni manadadir.

Necmeddin Daye’nin bu tespit ve anlayisini:

Roma imparatoru Konstantin’in Avrupa’sinda;

Bilge Kagan’in Goktlirklerinde;

Budizm’in resmi din kabul edildigi donemin Cin’inde;

Brahmanizm ve onun yeni versiyonu olan Hinduizm Hindistan’inda;

Sasani hukimdarlarinin destekledigi ve desteklendigi Zerdistlik déneminin
iran’inda; Baslangiclarindan itibaren Abbasilerde;

Fatih Sultan Mehmet dénemi ve sonrasi Osmanlilarda gorebiliriz.

Ve soyle devam eder:

“Zira surette bir kisi bir dam tizere dursa ve anin goélgesi yere diisse ol gblge ki anin
halifesi olur ve ol gélge ol kisi aduyle zikr olur ve ol sahsin zatinin ve sifatinin eseri
golgesinde aks urub zahir olur. Bu ulu bir sirdur ve hem “inne’llahe haleka Ademe
ald suretihi” bu ma’nile isaretdir. Gormez misin ki, ol hima kusu ki, bir zaif kusdur,
anda Hakk Teala’nin esrarindan ne nesne ta’biye olmusdur. Anin golgesi kime ki
irise eger geday dahi olursa sahib-i memleket olsa gerek Hakk Teala kemal-i
inayetinden ¢iin bir kuli cemi-i halk arasinda ihtiyar kilsa ve kendinin zatin ve
sifatin izhar kilsa, gor gil ki, ne devleti ikbal ol miserref zatda ve mikerrem
cevherde ta’biye olmus ola. imdi az ¢cok hasiyet ol zat-i serfide ve latifde ol, ola ki
her ehlii na ehl ¢lin anin inayet nazariyle manzdr olsa pes ciimle cihanda mukbel
ve makbl olur ve her kime ki kahr nazariyle baksa iki cihanda merd(d ola.”’
“Imdi séyle bil ki padisahlar iki taifedir, biri din padisahlari ve biri diinya
padisahlaridir. Anlar ki diinyevidir, pes Hakk’in anlar lutf-i kahri sifatinin sGretidir.
Amma kendilerden bi-haberlerdir ve Hakk’in sifat-1 lutf u kahri anlarin ile viicGda
gellr. Lakin anlar ma’lum olmaz sol hiblar gibi amma hisniinden 6zgeler ber-
hurdar olub nasib bulurlar. Beyt:

Hos based ‘ask hib ray

? Daye, s. 28.
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K’ez hdbi hod haber nedared”®

Pes anlardir ki slret-i alemin tilsim-1 ‘azamini seriat kilid birle ve tarikat sanatiyla

acdilar ve ahvalin hazaini ve sifatin dekayikin andan sonra “Men arefe nefsehu fe-

kad arefe Rabbehu” serhaddine irisdiler. “Ve izd raeyte na’imen ve miilken kebiran”
memleketinin ebedi tahti Gizre padisah olub oturdilar.”’ Beyt:

Her kiica sehrist an akta’ mast

Geh be-Taran geh be-fran mi-revim

Sad hezaran terk darem der-zamir

Her kiica havahim ¢U sultan mi-revim
“Amma ulu devlet andadir ki bir sahib-i devleti din G diinya memleketinde padisah
ideler ta ki Hakk’in halifesi olub “Ve inne lend le’l-Ghirete ve’l-Gld” kaziyyesince bu
iki memlekette tasarruf kila. Nite ki Davud Peygamber aleyhisselam bu mertebe-i
erzani kildi ki ya David: “inné cealndke halifeten fi’l-arzi” imdi Hakk celle celaliihu
bunda isbat itmisdir ve padisahlara tenbih k|Im|§d|r."10

Sadelestirilmis sekli:

Zira, bir kisi bir dam tzerinde dursa, onun golgesi yere diisse, o golge onun halifesi
olur. Ve o golge o kisinin adiyla zikrolunur. Ve o kisinin zatinin ve sifatinin eseri
golgesinde aksedip zahir olur. Bu bir ulu sirdir ve hem “Muhakkak Allah Hz.
Adem’i kendi suretinde yaratti” (Buhari, Enbiya 1; Mislim, Cennet 28) hadis-i serifi
bu manaya isaret eder. Gormez misin ki, hiima kusu zayif bir kustur, onda Hak
Teald’nin sirlarindan neler vardir. Onun gélgesi kime diiserse o dilenci bile olsa
sultan olsa gerektir. Hak Teala lutfu ile halk arasindan bir kisiyi se¢cse ve kendisinin
zatini ve sifatini gosterse, devlet U ikbal o serefli zatda ve kerim cevherde yerli
yerine konulmus olur.

Bil ki, padisahlar iki kisimdir. Biri din padisahlari digeri diinya padisahlaridir. Diinya
padisahlari, kendilerinden habersizdirler ve Hakk’in kahir sifatinin litfu onlarin
eliyle meydana gelir, lakin onlar bunu bilmezler, onlar sadece uykunun tadindan
nasibi alan kendi gizelliginin farkinda olmayan uyuyan giizel gibidirler. Beyt:

Hos based ‘ask hib riy

K’ez hdbi hod haber nedared
Din padisahlari ise, Hakk’in kahir ve lGtuf sifatinin gériindGgu yerdir. Onlar suret
aleminin buyuk tilsimini seriat kilidi ve tarikat sanatiyla agtilar ve ondan sonra,

8 Daye, s. 28.
® Daye, s. 28-29.
10 Daye, s. 29.
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“Kendini bilen Rabbini bilir’ (Acluni, 2/262) sinirina eristiler. “Oranin neresine
baksan, nimet ve biiyiik bir saltanat gériirsiin” (insan, 76/20) memleketinin ebedi
tahti tizerine padisah olup oturdular. Beytin tercimesi:

Bayizi iklimU malkimdir benim

Gah piyade varuram ben gah stivar

Sad hezaran ola yanum leskerim

Kande dilersem varGram sah-var

Ulu devlet, ancak, din ve diinya memleketinde padisah olmakla olur. Taki, Hakk’in
halifesi olup, “Siiphesiz, ahiret de diinya da Bizimdir” (Leyl, 92/13) hilkmince bu
iki memlekette hikiim sahibi ola. Oyleki, Davud (a.s.) bu mertebeye layik
kilinmistir: “Ey Davud, seni sliphesiz yeryiiziinde hiikiimran kildik, o halde insanlar
arasinda adaletle hiikmet.” (Sad, 38/26) Cenab-1 Hak, burada gostermistir ki,
saltanat sahibi olanlar adalet ilkesine riayet edeler.

Sultanin Allah’in yeryiiziindeki vekili oldugunu ortaya koyan Necmeddin Daye,
gliclii sultan ve gigli devletin ancak din-devlet birlikteligi ile mimkin
olabilecegini anlatir. Onun bu diisince ve onerilerinin temellerini, genelde
yukarida verdigimiz bircok tlkede gérmekle beraber, 6zelde Abbasilerin sultan ve
devlet anlayisinda buluruz. Abbasiler dénemi, teorisi, uygulamasi ve felsefesiyle
birlikte islam felsefecilerinin ve siyaset bilimcilerinin islAm{ devlet modelinin temel
ilkelerini ortaya koyduklari bir dénemdir. Bu modelin temel ilkelerine ve dénemin
islam siyaset felsefesine katkida bulunan bilim adamlarinin devlet anlayislari ve
yonetim modeli teklifleri, islami devlet modelinin sekillenmesinde ve
uygulanmasinda ayricalikli bir Gneme sahiptir. Bu bilim adamlarimizdan bazi 6ne
¢ikanlar ve onlarin Selguklu siyasetnamelerine ve Necmeddin Daye’ye kaynaklik ve
orneklik eden duslinceleri soyledir.

Abbasiler’in kurulus déneminin tanigi olan ibn Mukaffa’, el- Edebii’s-sagir, el-
Edebii’l-kebir ve Cafer el-Mansur’a sundugu Risdletii’s-Sahdbe adli eserlerinde,
Allah’tan sonra en giiglii olan ve bu giiciinii Allah adina kullanan sultan
anlayiginin fikri zeminine 6nemli katkilarda bulunur. Ona gére, Allah’in farzlarini
yasaklayip, haramlarini mibah kabul etmedikge sultana her konuda mutlaka itaat
edilmelidir. Ona itaat etmeyen ve ona yardimci olmayan kendisini helake
siriklemis olur. Yasama, ylritme ve yargida son s6zi sdyleme yetkisi sadece
sultana aittir. ibn Mukaffa‘nin tualine resmettigi sultan, Allah’a isyani istemedikce
tek ve tam otoritedir. Yetkisi sinirsiz, sorumlulugu hi¢ yoktur. Yani: Sultan
devlettir, devlet sultandir. Abbasi halifesi ayni zamanda ¢ok gi¢lidir. Clinki onu
Allah secmistir ve o Allah’in iradesini temsil etmektedir. Dolayisiyla Abbasi
devleti Allah’in iradesini temsil eden onu hayata uygulayan bir devlettir.
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Turkler’'in islam’a girdikleri X. yiizyilda, onlar icin bu yeni dinin din-devlet
iliskilerindeki 6rnegi Abbasilerdi. Dolayisiyla Abbasilerde din-devlet/islam-saltanat
birlikteligini géren Karahanlilar, Mislimanhgi tercih ettikten sonra islam’i devletin
resmi dini olarak ilan ettiler. Ayni sekilde Selcuk Bey ve beraberindeki Tirk boylari
da Cend’den Maveralinnehir bolgesine gelip Misliiman olduklarinda din-
devlet/islam-saltanat birlikteliginin yanisira islam’in Ehl-i Siinnet yorumu ile
karsilastilar ve islam’i o stinni yorumu ile dgrendiler ve benimsediler. Selguklu
geleneginde devlet, hiikiimdar hanedaninin ortak maldir. Devletin tek temsilcisi
olan Selguklu sultani ayni zamanda devletin, milletin ve tlkenin de tek sahibidir ve
yetkisini “dogrudan dogruya Tanr’’dan almaktadir.”™ Ancak o asla sorumsuz ve
kutsal degildir. © Selguklu sultani mutlak hakim olmayip, hakimiyetini ancak
torelere, yasalara ve dint kurallara aykiri olmamak kaydiyla ve ordu komutanlari
ve (st diizey blrokratlari ile goriserek kullanir.

Selguklular déneminde din-devlet iliskileri iki ana kaynaktan beslenerek sekillendi.
Bunlarin birincisi kismi Sasanf katkili eski Tark telakkisi, ikincisi yine kismen Sasant
katkili Abbasi etkisi idi. Siyasal alani ile dinT alani kurumsal olarak birbirinden
blyik olcide ayrilmis olan Selcuklu geleneginde din-devlet iliskilerini, sultanin
dint alanda Abbasi halifesine, halifenin de siyasal alanda Selguklu sultanina
baglihg sekillendirmistir. Sultan dinf alanda halifeye bagli idi ¢clinkii o Siinnf islam
akidesinin dinf lideriydi ve Selguklular da Siinnf islam akidesini tercih etmislerdi.
Hatta Ehl-i Stinnet akidesini koruma ve yayma Selcuklu devletinin resmi politikasi
idi. Siyasal alanda halife sultana bagh idi ¢lnki sultan siyasi hikimranhgini
dogrudan Allah’tan almaktaydi.

Din-devlet iliskileri baglami Selguklu devletinde en 6zgir alanlardan biri olmustur.
Bu 0Ozgirliglu kanitlayan en carpici ornek tasavvufi hayatin zenginligidir. En
sohretli mutasavviflar, en etkili tasavvufi eserler, en gézde ve en yaygin tarikatlar
Selguklu doneminde ve Selguklu cografyasinda ortaya ¢ikmustir.

Necmeddin Daye daha sonra sultanlarin dikkat etmesi gereken hususlari siralar.
Onlardan birkag tanesi soyledir:

1. Padisaha gerek ki, gidib gelenin Hakk’in ‘atasin bile ve saltanati anin fazlin bile
ki “ti’ti’l-miilke men tesai”.

n Yazici, Nesimi, ilk Tiirk-islém Devletleri Tarihi, Tiirkiye Diyanet Vakfi Yayinlari, Ankara
2002, s. 294.

12 Mergil, Erdogan, Miisliiman Tiirk Devletleri Tarihi, Turk Tarih Kurumu Basimevi, Ankara
1991, s. 169.

13 Cetin, Osman, Tiirk-isldm Devletleri Tarihi, Diisiince Kitabevi Yayinlari, istanbul 2009, s,
284.
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2. Bir kisiden aldi sana virdi. Bir glin senden dahi ala bir kisiye dahi vire. Pes cehd
idib dirts ki bu riayeti mulk-i fant vasitasiyla ol milk-i hakiki ki bakidir ele getire.

3. Yine soyle bile ki padisahlik Hakk Teala’nin halifesi ve naibi olmaktir.

4. Padisah “Ve la tettebi’i’l-hevd” yani hevaye mitebeat itmeye. Hakk Teala
yolunda heva sebebiyle siir¢lib diisse anin Uzere israr eylese ahir ani ol kifre
yetisdirir. Zira kifr ahireti unutmakdan ibaretdir."*

Sadelestirilmis sekli:

1- “Miilkii diledigin kisiye verirsin” (Al-i imran, 3/26) ayeti geregince, padisahhgini
kendisine Hakk’in ihsani, saltanatini O’nun lGtfu olarak bilmelidir.

2- Saltanati kendisine veren Allah, bir kisiden almis ve kendisine vermistir. Bir glin
kendisinden de alip bir baskasina verecegini distinmelidir. Bu gecici saltanat
vasitasiyla, ebedi olan miilki ve saltanati elde etmeye gayret gostermelidir.

3-Yerylziinde Hak Tela’nin halifesi ve vekili olduklarini bilmelidirler.

4- Padisah, “Hevese uyma...,” (Sad, 38/26) ayeti geregince, nefsi arzularina goére
hareket etmemelidir. Clinkii heva ile hikmetmek Hak’in hilafinadir. Hevasi ile
hiikmedenin emirleri ve yasaklari da heva olur. Hevasi ile hikmetmede israrci
olani Allah Teald sonunda kifre yaklastirir. Cinkl kuflr ahreti inkar etmekten
ibarettir.

Necmeddin Daye sultanlarla ilgili bu maddeleri siraladiktan sonra, padisahlik ve
peygamberlik arasindaki iliskileri anlatir.

3. Peygamberlik ve Hilafet

Necmeddin Daye, hilafetin nibilvvetten daha genis kapsamli oldugunu yani tam
bir hilafetin icinde nebiligin zaten var oldugunu sdyler. Ayrica tam bir halifeligi
veya padisahligi Allah’in ahlaki ile ahlaklanmanin bir araci olarak degerlendirir. Hz.
Siileyman (a.s)'1 ve Hz. Adem (a.s)’1 6rnek gostererek soyle der:

“Siileyman Aleyhi’s-selam miilk taleb eyledi. Pes ilim ve niblvvet taleb kilmadi ki
“Rabbi heb Ii miilken ld-yenbedi li-ehadin min ba’di” didi. imdi bilgilki bu milk
taleb itmekde nice hikmet vardir, ol oldur ki ¢iin padisahlik temam olsa pes
nibiivvet ve ilim anda mevcud olup dahil olmusdur, nite ki Adem Peygamber’e
olmusdi Aleyhisselam ¢iin ana hilafet-i memleketi hasil oldi, ilim hod mevcid idi.
Pes Hakk Teala buyurdi ki “inni céiliin fi’l-ardi halifeten” yani ben yeryiiziinde bir
halife getirirem ve cihan memleketinde bir naib dikerem didi, dimedi ki bir

14 Daye, s. 31.
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peygamber ya bir alim. Zira ki bu nesneler halifetde hasil idi, bu resme Davild
Peygamber’e Aleyhisselam buyurdi ki “innd cealndke halifeten” seni ben halife
kildim didi, itmedi ki ben seni nebf kildim dimedi. Zira ki hilafetde bu climlesi dahil
ve hasil idi.”*

Besinci hikmet oldur ki padisahlik sifat- hamideye ve sifati zemimeye terbiyet ve
perveres virmegin kamili aletidir. Zira kacan nefs bu alet birle tertib virecek olursa
sifat-i zemimede pes nefs bir mertebeye irise ki Tanrilik da‘visin kila ve bu hod
sifat-1 zemimenin nihayetidir. imdi bu derekeye hi¢ irismek mimkin degildir
padisah olmayinca, zira ki hi¢ dervis aciz Tanrilik da‘visin kilmadi gérmez misin.™®

Sadelestirilmis sekli:

Hz. Slleyman (a.s.)'in, “Rabbim, beni badisla, bana benden sonra kimsenin
ulasamayacagi bir hikiimranhk ver.” (Sad, 38/35) ayetiyle, mulki istemesindeki
sebebi acikladigi hikmetlerden iki tanesi soyledir:

Birinci Hikmet: Padisahlik tamam olursa, nibivvet ve ilim onda mevcut olur. Bu
durum Adem (a.s.)'da mevcut idi. Hak Teala, “Ben yeryiiziinde bir halife var
edecedim...” (Bakara, 2/30) ayetiyle Hz. Adem’e “Ben seni halife kildim” dedi, nebi
veya alim kildim demedi. Clink{ hilafette nebilik var idi. Ayni sekilde Davud (a.s)’a
da, “ Gergekten biz seni yeryiiziinde halife yaptik” (Sad, 38/26) buyurdu, nebf
kildim buyurmadi.

Besinci Hikmet: Padisahlik, 6vilen ve vyerilen sifatlari terbiye etmenin en
mikemmel vasitasidir. Clinkii bir kimse bu vasita ile istenmeyen sifatlarin en
kotisa olan Tanrilik davasina kalkisabilir. Firavun bunun en glizel 6rnegidir. Ancak,
hicbir aciz dervisin Tanrlik davasina kalkistigi gorilmis degildir. Dolayisiyla
padisahhk vasiflarina sahip olan kisi, 6viilen sifatlarla nefsini terbiye eder, ovilen
sifatlarin en ylcesi olan Allah Teala’nin ahlaki ile ahlaklanirsa, iste kamil din budur,
bunu elde etmis olur. Bu dereceye padisahlik aletinden baska bir aletle kavusmak
da mimkin degildir.

Sugludan intikam almaya gilici yetmeyen bir kisinin sucluyu affetmesine
bagislayicilik denmez. Bir sey demek gerekirse acizlik denir. Ancak intikam almaya
giic ve kudreti olan padisah, sucluyu affederse bagislayici olur. iste bu da, Hak
Teala’nin sifatlariyla sifatlanmaktir. Bunun gibi bircok sifatlara ve en ylice
makamlara da ancak ve ancak padisahlik aletiyle ulasilir. Hz. Siileyman (a.s.)’da bu
sifatlari elde etmek icin saltanati istedi.

> Daye, s. 31-32.
16 Daye, s. 34.
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Necmeddin Daye padisah ile halk arasindaki bagi su carpici 6rnekle anlatarak
siyasetnamesinin sultanlarla ilgili b6limini bitirip vezirler, ehl-i kalem ve kadilarla
ilgili bélimlerine geger.

“Bilgilki padisah cihan iginde génil misalinde diismistir tende, ¢lin sah salaha
gelse cihan saldha varir ve eger fesada varsa fesada varir nite ki Hace Aleyhi’s-
selam goniil hakkinda buyurdu ki: “inne fi cesedi ibni Ademe lemudgaten izd
saluha saluha biha sdirii’l-cesedi ve izd fesedet fesede gayruhu ve hiyns"l—kalbu."17

Sadelestirilmis sekli:

Bil ki, dinyada padisahin durumu, insandaki kalp misalidir. Kalbin huzurlu
olmasiyla bedenin huzur buldugu gibi, padisahin huzuruyla cihan huzur bulur,
O’nun fesadiyla cihan fesad olur. Hz. Muhammed (s.) buyurmustur ki: ”insanin
cesedinin icinde bir et pargasi vardir ki, o huzurlu oldugu zaman insan timiiyle
huzurlu olur, eger o fesada ugrarsa insan tiimiiyle rahatsiz olur, bu et pargasi
kalptir.” (Buhari, iman, 39; Mislim, Musakat, 107)

4. Sonug Yerine

Kibrevi seyhi Necmeddin Daye kendi ifadesiyle: “Alim, kamil ve rasih insanlarin da
yararlanacagi, s6zi az anlami ¢ok bir kitap olan” Siyasetname’sinde, bir anlamda
siyasetin de siyasetini yapar. Eser, kaynaklarinin bilylk 06lcide ayni olmasi
sebebiyle, Sasani ve Abbasi siyasetname geleneginin Selguklu asrinin siyasi ruhuna
uyarlanmis  seklidir. Siyasetnameler agirlikh olarak “sultan ideolojisi”
merkezlidirler. Sultanin mesrulugu kamu vyararini saglama adina pek one
¢ikarilmaz. Fiili durum, hukuki durum yani fiili sultan hukuki sultan kabul edilir. N.
Daye’nin Siyasetname’si bu genel degerlendirmenin tek basina, yeterli ve olgun
bir tanigidir. Eger bir glin Bati'nin siyasi, askeri, iktisadi ve teknolojik Gstunligu
Dogu’ya gegerse, bliylk bir ihtimalle o glin, Machiavelli, Jean Jacques Rousseau ve
benzerlerinin yerlerine Cahiz, ibn Mukaffa, Necmeddin Daye ve benzerleri
okunacak ve toplumlari bunlarin fikirleri etkileyecektir.

Necmeddin Daye, Hz. Muhammed (s.)'i kaynak gostererek, saltanati Allah’in
yeryiiziindeki vekilligi, sultani Allah’in yeryiiziindeki goélgesi olarak kabul eder. Hz.
Sileyman orneginden hareketle, saltanatin peygamberligin bir etkisini bine
cikardigini soyler. Devlet ve millet igin sultani, insandaki kalbe benzeten
Necmeddin Daye, saltanati ¢cadir 6rnegiyle anlatir. Ona gére saltanat bir ¢cadirdir:
Cadirin diregi dogru ve ileri gorislii vezirdir. ipleri beylerdir. Valiler ve kadilar

1 Daye, s. 49-50.
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cadirin ara parcalaridir. Cadirin kaziklari ise padisahin adaletidir ve ¢adir onlarla
ayakta durur. Cadirin bitin eksikleri tamam olsa ancak kaziklarindan biri olmazsa
bu cadirda hissedilir. Eger birka¢i olmazsa c¢adir ayakta kalmaz yikilir. Hz.
Muhammed (a.s.): “Miilk kiifiirle ayakta durur ancak zuliimle ayakta durmaz”
buyurmustur.

Selguklular doneminde din-devlet iliskileri iki ana kaynaktan beslenerek sekillendi.
Bunlarin birincisi kismf iran katkili eski Tirk telakkisi, ikincisi yine kismen iran
katkil Abbasi etkisi idi. Siyasal alani ile dinf alani birbirinden biyik 6l¢tide ayrilmis
olan Selcuklu geleneginde din-devlet iliskilerini, sultanin dini alanda Abbasi
halifesine, halifenin de siyasal alanda Selguklu sultanina baghhg sekillendirmistir.
Sultan dinf alanda halifeye bagli idi ¢linkii o dénemin siinnf islam akidesinin dinf
lideriydi ve Selguklular da siinni islam akidesini tercih etmislerdi. Siyasal alanda
halife sultana bagh idi ¢lnkl sultan siyasi hikimranhgini dogrudan Allah’tan
almaktaydi. Din-devlet iliskileri baglami Selguklu devletinde en 6zgiir alanlardan
biri olmustur. Bu 0zglrligl kanitlayan en c¢arpici ornek tasavvufi hayatin
zenginligidir. En soéhretli mutasavviflar, en etkili tasavvufi eserler, en gézde ve en
yaygin tarikatlar Selguklu doneminde ve Selguklu cografyasinda ortaya ¢ikmistir.
Selguklularda dinf alanla siyasal alanin ayristigl basat konulardan biri de yargi
sistemi idi. Biri, ser’i yargi digeri érfi yargi olmak Uzere iki yargilama sistemi vardi.
Kadilarin baktigi din ve seriatla ilgili davalar ser’i yargida, Emir-i Dad’in (Adliye
Vekili) baktigi 6zellikle basta siyasi suglar olmak tzere diger davalar o6rfi yargida
¢6zUme baglanirdi.
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Is the Gagauz Language Facing Extinction?
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Abstract

Every year several languages vanish from the face of earth. An ethos and a
cultural heritage die together with the death of every language. Some institutions
are trying to protect endangered languages by preparing various projects.

Is it possible for the minority languages in countries, which dominant languages
are used for oral and written communication, to reach the next century in a world,
where communication is conducted in more developed languages? This is a
question engaging linguists. Families belonging to minority groups reckon that the
social functions of their mother tongues, which are increasingly loosing
importance, are over. Therefore they are directing their children to learn more
attractive and prestigious languages. It is a known fact that youngsters from such
communities do not speak their mother tongue outside their homes.

The Gagauz constitute 3,5% of the Moldovan population and inhabit an
autonomous region named Gagauzia. Their mother tongue is a Gagauz belonging
to the Oghuz branch of Turkic. The people speak Russian in public places whereas
a great majority of the population speak their mother tongue inside their homes.
The younger generation feels inferiority complex and abstain from speaking their
mother tongue as the language of television, radio, cinema, course books and
newspapers is Russian.

In this paper studies and observations made in Gagauzia together with data
acquired from interviews held with families and students will be presented. The
possibility of carrying the Gagauz mother tongue to the next century will be
discussed.

Keywords: Gagauzia, Gagauz Turkish, killer languages, death of languages
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Gagauz Tiirkgesi Tehlike Altinda mi?

Giris
Bu calismada Turkiye Turkgesiyle birlikte Oguz grubu icerisinde yer alan ve bugiin
Moldova Cumhuriyeti icerisinde 6zerk bir devlete sahip olan Gagauzlarin dilinin 21.
ylzyil tamamlayip tamamlayamayacagi tartisilacaktir. Bu dogrultuda Gagauzcanin

glinimizdeki konumu ve Gagauzcayi etkileyen olumlu ve olumsuz faktorler gesitli
bakimlardan degerlendirilerek bir sonuca ulasilmaya c¢alsilacaktir.

1. Dil 6liimii, tehlikedeki diller ve UNESCO

Dil 6liimi, bir dilin baska bir baskin dil tarafindan sosyal ve siyasal sebeplerle
yavas yavas kullanim disina itilmesi ve etkisizlestirilmesidir (Aitchison 1981: 209).
"Diller, kendilerine ihtiya¢ duyulmadigi; yani ailelerin bu dili kendi ¢ocuklarina
aktarmak icin cabalamalarini gerektirecek yeterli sosyal islevleri kalmadigl zaman
yok olup giderler” (Johanson 2002: 42). Johanson, bunun sonucu olarak geng
kusagin ana dili yerine baskin veya prestijli dili tercih edecegi, gen¢ kusagin
ogrenmedigi dilin zamanla ortadan kalkacagi kalkacagini belirtir. Yani bir dilin yok
olup gitmesi iki olguya baglidir: Ya o dili konusan herkesin ortadan kalkmasi yani
Olmesi (biyolojik 6liim) ya da insanlarin baska bir dili dogal iletisim ve anlasma
araci olarak tercih etmesi gerekmektedir. Dil temasi neticesinde gergeklesen ikinci
hadise, baskin bir dilin zayif bir dili etkileyerek zamanla ortadan kaldirmasiyla
neticelenir (Karabulut 2005: 19). Sayisal, siyasi, ekonomik, kilturel, hatta dinf
acidan baskin giic olan bir toplum ve onun karsisinda daha zayif, gligsliz, nifuscga
az, degisik uygulamalar sebebiyle kiltirel kimligini, cogu zaman dinini ve nihayet
dilini yitirmeye baslayan ya da yitirmis olan bir edilgen toplum vardir. Dil 6limd,
bu iki unsurun, yani baskin giic ile edilgen toplum karsilasmasinin edilgen olandan
yana olumsuz sonuglandigini gosteren en yikici ve telafi edilemez bir durumdur
(Guner Dilek 2007: 707).

Dil 6limu gergek bir vakadir. Diinya tarihi adeta 6l diller mezarhgidir. Her gegen
giin diinyada yeni dil 6limleri meydana gelmektedir. 20. yizyil, dil 6limlerinin en
hizli gergeklestigi bir yiizyildir. Birgok sebep 21. ylizyilda dil 6limlerinin daha da
hizlanacagini géstermektedir. UNESCO'nun verilerine gére 1950'den 2010 yilina
kadar 230 dil 6lmustir. Cesitli arastirmalara gore diinyadaki dil sayisi 6000'in"

' Bu konuda cesitli calismalarda birbirinden farkli rakamlar bulunmaktadir. Voegelins'in
Diinya Dilleri Siniflamasi ve indeksi (1977) ve Ethnologue 1996 baskisinda 6.703, Diinya
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Gzerindedir (Crystal 2007: 16). Crystal, ilk baskisini 2000 yilinda yayimladigi
Language Death (Dillerin Olim), adli kitabinda, tehlikedeki diller konusunu tiim
yonleriyle ele aldi. Yazar dil 6liminin ne oldugunu, dillerin neden o6ldigund,
hangi dillerin 6ldiginl bitin yonleriyle ortaya koydu. Bu g¢alismada diinyada
konusulan 6000 dolayinda dilin %96'sinin diinya nifusunun %4'G tarafindan
konusuldugunu, dillerin %25'inin 1000'den az konusuru bulundugunu, toplam
6000 dilin 6nimuzdeki yuz yilda blyuk tehlike altinda oldugunu ileri stirmistir
(Crystal 2002). Tehlikedeki Diinya Dilleri Atlasi'nin 2010 stirimiine goére diinyada
mevcut 6700 dilin 2500'U tehlike altindadir. Genel tahminlere gére bu say1 3000
civarindadir. Nevskaya-Erdal, glinimuzde bilinen 6.500 civarindaki dilin %70'inden
fazlasinin yirmi birinci ylzyilin sonunda olmayacagini ileri sirmislerdir (Nevskaya-
Erdal 2016: XVI).

Son donemlerde yok olmakta olan dillere karsi artan ilgi cesitli arastirma
projelerinin hazirlanmasini ve yayinlarin gikmasini saglamistir. Dilin olimiyle
birlikte kultlrlerin de yok oldugu disiincesinden hareketle 6limciil ve tehlikedeki
dillerin korunmasi ve gelistirilmesi giindeme tasinmistir. Ozellikle 1992 yilindan
itibaren tehlikedeki diller konusuna diinyanin ve UNESCO'nun ilgisi artmistir. O yil
Kanada'nin Quebec sehrinde yapilan "Uluslararasi Dilbilimciler Kongresi"nde
tehlike altindaki diller konusu giindeme getirilerek UNESCO'nun tesvik edilmesi
kararlastirilmis, ardindan ayni yil Paris'te uluslararasi bir toplanti dizenlenmistir.
Bu onemli konu oradan UNESCO binyesine tasinmistir. 1993 vyilinda Genel
Kurulda "Tehlikedeki Diller Projesi" ve "Tehlikedeki Diller Kirmizi Kitabi"nin
hazirlanmasi kabul edilmis;1995 yilindan itibaren basta ABD'de olmak (zere
konuyla ilgili merkezler ve fonlar kurulmustur.

Bir dilin kaybolmamasi igin kusaktan kusaga aktariimasini, Ulkelerde azinhk
dillerini koruyan ulusal politikalarin ve anadilde egitim sistemlerinin
gelistirilmesini  savunan UNESCO, Stephen Wurm'un tesviki ve Norveg
hikimetinin destegiyle bir arastirma merkezi kurdurdu. Otuzun Uzerinde
dilbilimcinin yaptigi arastirma dnce Tehlikedeki Dillerin Kirmizi Kitabi (Red Book of
Endangered Languages) olarak yayimlandi. Bu calisma daha sonra Tehlikedeki
Diinya Dilleri Atlasi (Atlas of the World's Languages in Danger) (1996) adini alarak
hem basili hem de elektronik ortamda kullanima agild1.

Dilleri Atlasi'nda (Moseley ve Asher (eds) 1994) 6000'in tzerinde dil kayithidir (Moseley,
2007, X). Crystal, Atlas'in 1994 baskisi fihristinde 6796 dil saymistir (Crystal 2007: 16).
Diinya dillerinin sayisiyla ilgili ¢cesitli kaynaklar igin Crystal'in bu galismasina bakilabilir.
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UNESCO tarafindan yayimlanan Atlas'ta diinya dilleri 6 grup altinda degerlendirildi.
Tum nesiller tarafindan konusulan ve "glivenli" olarak nitelendirilen diller ile artik
konusuru kalmamis "oli" diller Atlas'a alinmadi. Digerleri "zayif", "kesinlikle
tehlikede", "ciddi tehlike altinda", "siddetli tehlike altinda" olmak Uzere dort
grupta topladi.

2. Tehlikedeki Turk dilleri

Tehlikedeki Turk dilleriyle ilgili birtakim ¢alismalar yapilmissa da en 6nemlisi 2016
yihnda yayimlandi. Merkezi Ankara'da bulunan Hoca Ahmet Yesevi Uluslararasi
Tiirk-Kazak Universitesi ile merkezi Astana'da bulunan Uluslararasi Tiirk Akademisi
tarafindan ortaklasa yiratilen Tehlikedeki Tiirk Dilleri Projesi 2016 yilinda basili
olarak okuyucularin istifadesine sunuldu. Tehlikedeki Tiirk Dilleri / Endangered
Turkic Languages. Editorligiinii Eker ile Celik Savk'in Ustlendikleri Tiirkge-ingilizce
calismada yer alan ‘tehlikedeki Tiirk dilleri'ni belirlemede temel 6lgiit olarak
UNESCO’nun Tehlikedeki Diinya Dilleri Atlasi (Atlas of the World’s Languages in
Danger) esas alinmistir (Eker-Celik Savk 2016: XI).

UNESCO, bazi Tirk lehgelerinin de yok olma tehlikesiyle karsi karsiya oldugunu
belirtir. Avrupal dilbilimciler Gagauzca, Karayim, Kirimtatar, Sor, Telelit ve Altay
Turkgelerini yakin gelecekte yok olacak diller arasinda saymaktadirlar (Johanson
2002: 42). UNESCO'nun "Olmek iizere olan Tiirk dilleri" listesinde 9 Tiirk lehgesi
bulunmaktadir: Dolganca, Duhaca, Fuyl Kirgizcasi, Karayca, Keresence, Kirimgakga,
Tofaca, Culimca, ili Tirkgesi.

Tehlikedeki Tiirk Dilleri adl eserde ise su Tiurk halklariyla onlarin lehce ve
diyalektlerine yer verildi: Ahiska, Altay, Baskurt, Calkan, GCulim, Cuvas, Dayi,
Dolgan, Duha (Tsaatanlar), Fuyl Kirgizlari, Gagauz, Hakas, Halag, Horasan,
Karagay-Malkar, Karakalpak, Karamanh, Karay (Kirim, Litvanya ve Polonya),
Kaskay, Cin Kazak, Pamir Kirgiz, Kinmg¢ak, Kumandi, Kumuk, Lakay, Lopnor, Nogay,
Harezm Oguz, Giney Kazakistan Oguz, Saha (Yakut), Salar, Sari Uygur, Soyot,
Sungur, Sor, Tatar (Baraba, Beyaz Rusya, Cin, Estonya, Kirim, Kresin, Litvanya,
Polonya, Sibirya, Romanya), Finlandiya Turkleri, Telengit, Teleit, Tofa, Truhmen,
Tuba, Tuva, Libnan Tirkmenleri, Urum (Azak, Kafkasya).

3. Tehlikedeki Diinya Dilleri Atlasi'nda Gagauzlar

Atlas, tehlikedeki diller arasinda gosterdigi Gagauzcanin konusuru olan Gagauzlari
Schulze'nin galismasina dayanarak (Schulze 2002) dort ayr grupta siniflandirdi:
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Gagauz (Bessarabia); Gagauz (Deli Orman); Gagauz (Maritime); Gagauz (South
Balkans). Bu doért grup icin su aciklamalar yapilmistir:

1. Moldova ve Ukrayna Gagauzlari: Konusur sayisi 2002 yili tahminnlerine gore
180.000 kisi, "kesinlikle tehlikede"

2. Deliorman Gagauzlari: Bulgaristan'da Deliorman boélgesinde yasiyorlar,
Schulze'ye gore 100 etnik Gajal yaslisi konusuyor, "ciddi tehlike altinda"

3. Deniz Gagauzlari: Bulgaristan'da Varna'nin kuzeyinde ve kiyilarinda yasiyorlar,
400 konusuru var, Romanya'da birkag kisi konusuyor, "siddetli tehlike altinda"’

4. Guney Balkanlarda yasayan Gagauzlar: Kuzeydogu Yunanistan'da Evros
bolgesinde sadece yaslilar konusuyor. 20. ylzyilin baslarindaki rakamlara gore
Gliney Makedonya'da Strumnica'da 4000 Gagauz, muhtemelen Edirne
bolgesindeki 7000 etnik Surgug, bilinmeyen sayida Gajal vardi, Gagauzcayi en iyi
yaslilar konusuyor, "siddetli tehlike altinda"

UNESCO'nun genel tablosuyla dort ayri gruptaki Gagauzlar igin verilen tablolari
birlestirdigimizde soyle bir tablo ortaya ¢ikmaktadir:

Tehlike

. Kusakliklar arasi dil iletimi
derecesi

Dil tim nesiller tarafindan
Guvenli (Safe) konusulur; kusaklar arasi iletim kesintiye
ugramaz >> Atlas'a dahil degildir

Cogu cocuk dili konusur, ancak belirli

Zayif Vul bl
Q ayf/ savunmasiz (Vulnerable) alanlarla (6r. ev) sinirlandirilabilir

Kesinlikle tehlikede (Definitely
endangered)
Moldova ve Ukrayna Gagauzlari

Cocuklar artik ana dilini evde anadil
olarak 6grenmiyor

Ciddi tehlike altinda (Critically D dedeler ve daha yash mesiller

Q endangered) (Deliorman konU§m.a‘ktad|r; ebeveyn kusagl bunu
anlayabilir, ¢ocuklarla ya da aralarinda
Gagauzlari)
konusmazlar
Siddetli tehlike altinda En geng¢ konusmacilar dede ve daha
, (Severely endangered)  buytktir ve dili kismen veya nadir olarak
(Balkanlar, Deniz Gagauzlari) konusurlar

2 “Bulgaristan’daki Deniz Gagauzlarinin sayisi 1990’da 12. 000 olarak belirtilmistir; fakat son
zamanlarda vyapilan c¢alismalara gore yaklastk 5. 000 konusuru olduguna isaret
edilmektedir." (Moseley 2007: 247)
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Tehllke- Kusakliklar arasi dil iletimi
derecesi
(Guiney Balkanlar)
1950'lerden beri muhtemelen &lmek
, Olmiis (extinct) Uzere, Atlas'a dahil edilen hig¢ konusuru

yok >>

4. Gagauz Tirkgesinin yapisi

Gagauz Tirkgesi, Azeri Tlrkgesi, Tirkmen Tiirkcesi ve Turkiye Tirkgesi ile birlikte
Turkcenin Oguz grubu icerisinde yer almaktadir. Bu Ug¢ yazi dilinden Tirkiye
Turkgesine en yakini Gagauz Tirkgesidir. Bu dil, bir taraftan Osmanh Tirkgesinden
etkilenerek Tirkce, Arapca ve Farsca kelimeleri blinyesine katmis, diger taraftan
birlikte yasadigi Yunan, Bulgar, Romen, Moldovan ve Rus dillerinden kelimeler
almistir. Buglin edebi Gagauz Tiirkgesinin icerisinde ¢ok sayida Slav kékenli kelime
bulunmaktadir. Bilhassa teknik ve ilmf terimlerin tamamina yakini Slav dillerinden
alintidir (Glingor-Argunsah 2002: 60). Slav dilleri, Gagauzcanin séz dagarcigi
yaninda sentaksini da 6nemli dlctide etkilemistir. Morfolojide ise bu etki zayiftir.

Bilindigi gibi iki ve daha c¢ok dil konusulan ortamlarda diller birbirlerini
etkilemektedir. Tarihleri boyunca Slav ve Roman dillerini konusan halklarla
komsuluk etmis hatta birlikte yasamis olmalari sebebiyle Slav dillerinin yani sira
Romen dillerinin de Gagauzca Uzerinde ¢ok buyik etkisi olmustur. Osmanli
Tirkgesinin etkisi ise daha ¢ok s6z dagarciginda hissedilmektedir. Baska dillerden
alinti kelimeler arasinda birinci sirayr Osmanh Tirkgesi araciligiyla giren Arapga-
Farsca kelimeler almaktadir. ikinci sirada Slavca, lgiincii sirada ise Romence
kokenli alinti kelimeler bulunur. 1973 yilinda yayimlanan Gagauzca-Rusga-
Moldovanca sozlikteki Gagauzca kelimelerin toplam sayisinin %18.56’sini Slav
kokenli kelimeler olusturmaktadir (Yenisoy 1998:92).

5. Gagauzlarin yasadiklari yerler ve dil durumu

Gagauzlar Osmanli  déneminde ¢oklukla Bulgaristan sinirlari icerisinde
yasamaktayken 18. yizyilin sonlariyla 19. ylizyilin baslarinda kuzeye dogru gog
ederek Rusya sinirlarina gegmislerdir. Boylece ana kitle ikiye bolinmdas, yarisi
buglinkii Moldova ve Ukrayna'da, yarisi da Bulgaristan ve daha giineyde kalmistir.
20. yuzyilda ise gesitli sebeplerle birgok tlkeye dagiimislardir. Gagauzlar Moldova,
Ukrayna, Rusya, Beyaz Rusya, Kazakistan, Ozbekistan, Giircistan, Azerbaycan,
Tirkmenistan, Litvanya, Estonya, Yunanistan, Bulgaristan, Romanya, Brezilya ve
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Turkiye gibi bircok llkede daginik olarak yasamaktadirlar. Bitin bu (lkelerde
yasayan Gagauzlarin toplam sayisi 300.000'e yakin olarak tahmin edilmektedir. En
yogun olarak Moldova'nin glineyinde otonom Gagauz Yeri'nde yasamaktadirlar.
Burada Komrat, Cadir, Vulkanes gibi sehirlerle Kongaz, Besalma, Kazayakli, Tarakh
gibi 30 civarinda kéy ve kasabada niifusun biylk cogunlugunu Gagauzlar
meydana getirmektedir. 1989 nlifus sayimina gére Moldova'da 153.457, 2004
sayimina goére ise 147.500 Gagauz yasamaktadir. Moldova Gagauzlarinin %92,31'i
ana dilini konusmaktadir. Bunlarin % 92'si Gagauz Yeri'nde, % 8'i ise Ulkenin diger
yerlerinde oturmaktadir. Gagauz Yeri disinda baskent Kisinev'de 8.000, Bender'de
1.600 ve Dinyester nehrinin kuzey yakasinda 3.300 kadar Gagauz yasamaktadir
(Glngor-Argunsah 2002:1).

Moldova'dan sonra Gagauzlarin toplu olarak yasadiklari ikinci Glke Ukrayna'dir. Bu
Ulkede 1989 yili nifus sayimina goére 32.017, 2001 yili sayimina goére 31.923
Gagauz yasamaktadir. 2011 sayimina gére Odessa bolgesinde yasayan Gagauzlarin
sayisi 27.600'dilr (Hinerli-Arnaut 2016: 231). Ukrayna'nin baska bolgelerinde de
daginik olarak yasayan Gagauzlar bulunmaktadir. Ukrayna'da Gagauzlarin yogun
olarak yasadigi koylerde Gagauzca konusulmaya devam etmektedir. Daginik
olarak yasadiklari boélgelerde ise asimilasyon sireci tamamlanmak Uzeredir.
Ukrayna Gagauzlarinin %71,5'u ana dilini konusabilmektedir (Menz 2013: 150).

Sovyetler Birligi doneminde Ukrayna Gagauzlari ile Moldova Gagauzlarinin
birbirleriyle yakin kiltirel iligskileri vardi. Bu bolgede vyasayan Gagauzlar
Moldova'da yayimlanan Gagauzca kaynaklardan kismen de olsa beslenebiliyordu.
Bir taraftan Sovyetler Birligi'nin dagilmasiyla iligkilerin zayiflamasi, diger taraftan
Gagauz Yeri'nde Latin alfabesine gecilmesi gibi sebeplerle etkilesim azaldi.
Ukrayna Gagauzlari bundan biiyiik zarar gordiiler. Ukrayna hikiimeti 2008 yilinda
Gagauzlarin Latin alfabesine gecmeleriyle ilgili bir karar almis olsa da bunun
uygulanmasi oldukga zordur. Gagauz Yeri'nden gonderilen bazi okul kitaplarinin
Ukrayna'da Gagauz 6grencilerle bulusturulmasi 6nemli bir gelisme olarak
anilmalidir. Halktan gelen istekler dogrultusunda Gagauzcanin segmeli ders olarak
bazi kdy okullarinda okutulmaya baslanmasi ana dilinin korunmasi igin énemli bir
adimdir. Bugiin Kubey (Chervonoarmiyske), Balboka (Kotlovyna), Satilik Haci
(Oleksandrivka), Kurgu (Vynohradivka), Eski Troyan (Stari Trojany) ve Dmitrovka
kdylerinde haftada iki saat ana dili dersi verilmektedir. Ukrayna Gagauzlar Birligi,
bir sonraki adimda, Gagauz dilinin okullarda 6gretilecegi kdy sayisini artirmak ve
Odessa bolgesi oncelikli olmak Gzere dil kurslarinin agilmasi icin ¢alismaktadir
(Hunerli-Arnaut 2016: 240).
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Gagauzlarin yasadigi Odessa bolgesinde Gagauz Yeri'nde oldugu gibi lg dil birlikte
okutulmaktadir: Rusca, Ukraynca ve Gagauzca. Ukrayna'da "Gagauzca egitimden
cocuklar ne kazanacaklar? Gagauzca kime lazim? Rusca, Ukraynaca vb. egitim
alsinlar ki, gelecekleri daha parlak olsun..." gibi olumsuz propaganda yapilmakta,
bu da amacina ulasmaktadir. (Arnaut 2010: 58).

Rusya Federasyonu'nda 2002 niifus sayimina gére 12.210 Gagauz yasamaktadir.
2010 nifus sayiminda etnik grup olarak sayilari verilmemistir. Ancak 5.917 kisi
Gagauzca bildigini ifade etmistir (Menz 2013: 150). Orta Asya'da Kazakistan'in
Turgay bélgesinde 6, Ozbekistan'in baskenti Taskent civarinda 2 Gagauz kéyi
bulunmaktadir. Kirgizistan'in baskenti Biskek ve cevresinde yasamakta olan
Gagauzlarin bir¢ogunun da nifus clizdanlarinda Bulgar veya Rus yazmaktadir
(Gungdr-Argunsah, 2002: 2). Rusya'da ¢ok ciddi tedbirler alinmadigi takdirde yakin
gelecekte Rusganin baskisiyla Gagauzca konusurlarinin ana dillerini unutmasi
kaginilmazdir.

1923 yilinda mibadeleyle Tirkiye'den Yunanistan'a gocen Gagauzlar, ¢ogunlugu
kendilerinden olusan ve yaklasik 30 bin kisinin yasadigi Oristiya sehri ile Selanik'in
Hrisohorafa ve Nea Kallisti kdylerinde yasamaktadir. Nea Zihni kdylinda yasayan
Gagauzlar ise kendilerinin bolgenin yerli halki oldugunu iddia etmektedirler
(Bulgar 2016: 249). Oristiya sehri Gagauz kiltarinin bilinen bir merkezidir.
Bunlar ana dillerini Tiirkgce olarak adlandirmakta, Turkiye'den gbgen atalarina bu
dilin Tarkiye Tarkleri tarafindan dayatildigini distiinmektedirler. Yunanistan
Gagauzlarinda kendi kimlikleri hususunda ikilik ortaya ¢ikmistir. Yunanistan
Gagauzlan kendilerini ‘Urum-Gagauz’ veya ‘Grek-Gagauz’ olarak
adlandirmaktadirlar (Bulgar 2016: 252). Son yillarda Gagauz Yeri'ndeki Gagauzlarla
kurduklar dini ve kiilturel iliskilerin yani sira kendi tarih, kiltir ve muzikleriyle
ilgili ~ arastirmalarin  artmasiyla  Gagauzluk  bilincinin  de  yikseldigi
gozlemlenmektedir. 2013 yilinda Gagauz Yeri'nde bulundugumuz sirada Diinya
Gagauzlar Kongresi'ne Yunanistan'dan katilan Gagauz heyetinin icerisinde
higbirisinin Gagauzca bilmedigini gdzlemledik. Yunanistan'da yapilan az sayidaki
kilturel toplantida da Gagauzca yerine Yunanca konusulmaktadir. Son yillardaki
bazi olumlu gelismelere ragmen Yunanistan'da Gagauzcanin gelistiriimesi
mimkin gérilmemektedir.

Romanya’da ise azinlk olarak taninmayan Gagauzlara, Romen istatistiklerinde yer
verilmemekte, Romen olarak kaydedilmektedir. Bu yiizden sayilarini tahmin
etmek mimkin degildir. Gagauz yerlesim birimleri olarak bilinen Mangaliya
kasabasi ile Kokarca koyinde son vyillarda inceleme yapan arastirmacilar,
buralarda yasayanlarin ¢ogunlugunun artik “Biz Romeniz” dediklerini, yaghlarin
Tirkce konusmalarina ragmen Gagauz olduklarini bilmediklerini tespit etmislerdir
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(Bolat 2001: 162). Bolat, Romanya Gagauzlarinin asimile olmasinin sebeplerinden
birisi olarak "Romenlerle beraber yasayip Romence okuyup, ibadetlerini Romence
Ortodoks dininde yapip ikinci bir ana dili -Romence- kabul etme mecburiyetinde"
kalmalarini gosterir (Bolat, 2001, 163). Bolat'a gore bir baska sebep ise sudur:
"Romenler Gagauzlara "Gagauta" derler. "Gagauta" so6zinin anlami "budala,
ahmak"tir Romencede. Bir al¢ak kisiye "Gagauta" deniliyor. Belki de bu algaltma
soziinden cekinerek Gagauzlarin geng nesilleri Gagauz olduklarini tanimiyorlar."
(Bolat, 2001, 163).

Kuzey Bulgaristan'da Varna, Silistre; batida Kavarna, Dobruca istikametinde ve
Tuna havzasinda (Tacemen 1991: 14), gilineyde Yanbol ve Kavakh (Topolovgrad)
cevresinde de Gagauzlar yasamaktadir (Zajaczkowski 1965: 993). Bulgaristan’da
daha 1930’lu yillarda belediye istatistiklerinin milliyet sGtunlarinda Gagauzlar igin
yer ayrilmamis, Bulgar hanesine kaydedilmislerdir. Onlar da artik kendilerinin
Bulgar ya da Eski Bulgar olduklarini séylemektedirler (Manov 2001: 42). Manov bu
durum karsisinda daha 1930'lu yillarda, “Belki de zamanla; Pegenekler, Kumanlar
ve Uzlar gibi; yerylziinde tek bir Gagauz kalmayacak, Gagauz adi yalnizca tarih
sayfalarinda anilacaktir.” (Manov 2001: 42) demekten kendisini alamaz. Son
yillarda Varna ve civarindaki kdylere yapilan arastirma gezileri sonucunda, Gagauz
genclerin ana dillerini ve milliyetlerini unuttuklari, ancak bazi yasl kisilerin kendi
dillerini konusabildikleri tespit edilmistir (Tavsanoglu 1997). Menz, 1994 yilinda
Bulgaristan’da yapmis oldugu alan arastirmasi sirasinda Gagauzca konusurlarin
¢ogunun 60 yasin Uzerinde oldugunu, onlarin da ginlik iletisimlerini Bulgarca
kullanarak sdrdurdiklerini gézlemlemistir. Gagauzlarin  Ortodoks Hristiyan
olmalari Bulgarlarla evlilikleri kolaylastirmistir. Bu durumda ailenin dili
kendiliginden Bulgarca olmustur (Menz 2013: 151). Kyuchukov da Provadia sehri
cevresinde yasayan Gagauzlarla ilgili yaptigi calismalarda herkesin Bulgarca
konustugunu ve kendilerini Bulgar olarak tanimladiklarini, derleme yapmak
istedigi yash Gagauzlarin konusmalarina Bulgarca baslaylp yavas yavas
Gagauzcaya gectiklerini belirtir. Kyuchukov, ana dillerini ancak yaslilarin
konusabildiklerini, 45-50 yas arasi nifusun ana dillerini bilmediklerini, geng
nifusun ise tamamen asimile oldugunu ve ana dilini hi¢ bilmedigini tespit etmistir
(Kyuchukov 2016: 222). Bulgaristan'da 2001 yilinda yapilan nifus sayiminda yalniz
504 kisi Gagauzca konusabildigini ifade etmistir (Kyuchukov 2016: 221.
Bulgaristan'da Gagauzlarin herhangi bir egitim ve kiltirel kurumlari
bulunmamaktadir.

1999 yilinda Bulgaristan'daki Gagauz bolgelerini ziyaret eden ve onlarla konusan

Bulgaristanl tarihgi Cambazov ise Bulgaristan Gagauzlarinin artik Bulgarlastiklarini
gozlemledigini belirtir: "Ben bu sempozyumla ilgili olarak Gagauz bdlgelerini



Mustafa Argunsah 279

gezdim. Bazi incelemelerde bulundum. Varna, Kavarna, Balgik sehirlerinde,
Balgarevo ve etrafindaki koylerde bircok gencg, yash, kadin, erkek Gagauzla
konustum. ihtiyarlar kendi aralarinda eski, arhaik bir Osmanlica konusmalarina
ragmen gencler artik dogrudan Bulgarcaya gec¢misler. Bircoklariyla artik Tirkce
anlasmak bile zor. Hele de edebt Tirkceyi hi¢ bilmiyorlar. ihtiyarlar arasinda da
"biz Tirk'iz" diyene rastlamadim. Balgarevo kdyiinde 90 yasinda ivan Martin "A
be evladim, dedi, biz de bilmiyoruz Tirk oldugumuzu. Eskiden kendimizi asil
Bulgar bilirdik. Sonradan hristiyan Tirklersiniz, dediler. Koministler bize, "siz
Bulgarsiniz, bizdensiniz" dediler. Sasirdik ne oldugumuzu. Bence biz ana dili Tirkce
olan hristiyanlariz. En Ustline de insaniz. Bastan insan ol, sonra Tirk ol, Bulgar ol,
hristiyan ol, miisliman ol." Gen¢ Gagauzlar, hele de lise ve lise lstl egitim gérmus
olanlar "etnik menseiniz nedir?" sorusunu dahi abes buluyorlar. Benim Gagauzlar
arasinda iki ay 6nce yapmis oldugum incelemeden ¢ikardigim sonug sudur:

Bulgaristan'da Gagauzlarin biiylk bir kismi Tirkliklerini tamamiyle unutmuslar,
Bulgarligi kabul etmisler ve bugiin rahatga "Ben ulus olarak Bulgarim, din olarak
hristiyanim" diyebiliyorlar. Herhalde bu durumda biz de kdkleri kdkenleri ne
olursa olsun Bulgaristan'daki Gagauzlarin artik Bulgarlasmis olduklarini kabul
etmek zorunda kalacagiz." (Cambazov, 2001: 159).

Romanya, Bulgaristan, Makedonya vb. llkelerde Gagauzcanin Ogretilmesi veya
gelistirilmesi yoniinde herhangi bir faaliyet yoktur. Bu Ulkelerde Gagauzcayla ilgili
yazih ve gorsel yayin bulunmamasi sebebiyle yeni kusaklar ana dillerini
ogrenememektedirler. Cok az konusura sahip bu dil, baskin diller tarafindan
tamamen kusatilmis ve asimile olma siirecine girmistir. icinde bulundugumuz
yuzyihin asagi yukar ikinci yarisinda Moldova ve Ukrayna disinda Gagauzca
konusabilen insanlari bulmak zor olacaktir. Glinliimizde Gagauzca bu ilkelerde
"6lumcil", hatta bazilariigin "6lu dil" olarak vasiflandirilabilir.

6. Gagauz Yeri'nde Gagauzca
6.1. Devlet dili Gagauzca

Moldova Gagauzlari Il. Dinya Savasi Oncesinde Romanya'ya bagh olarak
yasamislardir. Romanya sinirlari igerisinde yasarken 1930'larda Baspapaz Mihail
Cakir, Romanya'da kullanilan Latin alfabesiyle Gagauzca olarak sozllk, tarih ve dua
kitabi yazmis ve bu yillarda okullarda kismen Gagauzca 6gretilmistir. 1957 yilinda
Moldova'da yasayan Gagauzlara ayri bir Latin alfabesi verilmis, bununla Sovyetler
Birligi icerisinde Gagauzca resmen yazi dili olarak taninmistir.
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Moldova Anayasasina eklenen bir maddeyle (Madde: 113) Gagauz Yeri Ozerk
Cumhuriyeti taninmis, hazirlanan “Gagauz Yeri’nin Ozel Statiisii Hakkinda Kanun”
(Nu. 344-XIl) 23 Aralik 1994’te Moldova Parlamentosunda kabul edilmistir. Bu
gelismeyle Gagauzlar self-determinasyon hakkina sahip bir millet sayilmislardir.
Bu kanunun 3. maddesi soyledir:

"Gagauz Yeri’'nin resmi dili Gagauzca, Rus¢a ve Moldovancadir. Bu resmf dillerin
yaninda, Gagauz Yeri icerisinde kullanilan diger diller de garanti altina alinmistir.
Gagauzlar, Moldova Cumbhuriyeti'nin ve Gagauz Yeri’'nin disinda kalan resmi
kurumlarla haberlesmede Moldovanca veya Ruscayi kullanacaktir."

Kanun her ne kadar t¢ resmi dilin oldugunu soylese de bugiin Gagauz Yeri'nin
resmi dili Ruscadir. Clinkli Devlet Baskanlhgi ve Halk Meclisi basta olmak lzere
bitlin devlet kurumlarinda Rusga yazisma dili olmaya devam etmektedir. Bagimsiz
bir devlet olan Moldova'nin igerisinde 6zerk Gagauz Yeri'nde Rusganin Sovyetler
Birligi donemindeki gibi birinci resmi dil olma 6zelligini devam ettiriyor olmasi
ortaya ilging bir durum c¢ikarmaktadir. Bu durum Moldova hiikiimetini de rahatsiz
etmektedir. Hi¢ slUphesiz Gagauz aydinlari arasinda Ruscanin hdkim dil olma
vasfini sirdirmesinden rahatsiz olanlar da vardir. Bu aydinlar Rusga hakimiyetinin
devaminindan yana olanlar tarafindan Moldovan taraftari olmakla suglanmaktadir.
Sonugta, Sovyetler Birligi'nin dagilmasinin Ulzerinden c¢eyrek vylzyll gecmis
olmasina ragmen Moskova'ya oldukga uzak, Avrupa'nin hemen sinirinda, Avrupa
Birligi kapisindaki bir tilkede Rusga baskin dil olmaya devam etmektedir. Bu durum
Gagauzca Uzerinde biyik bir baski olusturmaktadir. 1945-1990 yillari arasindaki
45 yilik slrede Gagauzlar ve diger halklar iki dilli olarak hayatlarini
sirdlirmuslerdir. Bu strede Rusgcanin ana dillerini unutturacak derecede etkili
oldugu gorilmektedir. Bu etkinin Gagauz Yeri'nde devam etmesi ise yoneticilerin
ortaya koydugu politikanin Moldova yerine Rusya tercihinden kaynaklanmaktadir.
Moldova, Romanya ve Avrupa ile iyi iliskiler kurup tercihini Bati'dan yana
yapmasina ragmen Gagauz Yeri'nde politika Moskova merkezli olmaya devam
etmektedir.

6.2. Latin alfabesine gegis

Moldova Cumhuriyeti parlamentosunda 13 Mayis 1993 tarihinde vyapilan
toplantida 1421-XIl sayih kararla Gagauzca igin hazirlanan Latin alfabesi kabul
edilmistir. Gagauz Halk Meclisi 26 Ocak 1996 tarihinde "Gagauz Dilinin Latin
Alfabesine Gegirilmesi" kararini onaylamis, 1 Eylal 1996'dan itibaren Gagauz
okullarinda yalniz Gagauz Dili ve Edebiyati dersleri i¢in resmen Latin alfabesine
gecilmistir. Latin alfabesi kullanan Moldova da bu siireci desteklemistir.
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Bu alfabe ile ders kitaplari yaninda gazete ve dergiler de gikarilmistir. Fakat Ding'in
gozlemlerine dayanarak belirttigine gore Rusca egitim alan Gagauz Ogrenciler
Universite seviyesinde bile Latin alfabesiyle yazilmis metinleri okumakta
zorlanmaktadirlar (Ding 2014: 107).

6.3. Gagauzca egitim

Moldova Hukimeti 16 Kasim 1957 tarihinde cikardigi bir kanunla Gagauzca
egitime izin vermis ve 1 Eylil 1958’den itibaren Gagauz okullarinda ana dilinin
ogretilmesine baslanmistir. Nikolay Baboglu ve Diyonis Tanasoglu’nun yazdiklari
kitaplarla 1961 vyilina kadar okullarda “Gagauz Dili ve Edebiyati” dersleri
okutulmustur. 1961 yilinda baskilar neticesi ana dili dersleri kaldirilmistir. 1958-
1988 vyillari arasinda otuza yakin Gagauzca kitap yayimlanabilmistir. 23 Haziran
1988 tarihinde Moldova Egitim Bakanhgi Gagauz okullarinda ana dilinin
Ogretilmesine yeniden izin vermis, dnce 7-8. siniflarda haftada iki saat okutulan
ana dili dersleri, daha sonra sistemin gevsemesiyle 5. siniftan 11. sinifa kadar
saatleri de artirnlarak okutulmaya baslanmistir (Glingor-Argunsah 1998: 81-82).
Gagauz Yeri'nde Milli Egitim Bakanligina bagh okullarda 1993 yilindan sonra
Gagauz Dili ve Edebiyati ders saatleri peyderpey artiriimistir.

Moldova Egitim Bakanlhginin istegi Uzerine, Latin alfabesine gecilmesi igin
hazirlanan proje Tiirkiye ve Birlesmis Milletler tarafindan desteklenmis, Dr. Necip
Hablemitoglu projeyi yuritmek lGzere Modova’da bir yil kalmistir (Ana Sézii, 5
Agustos 1995, s. 1-2). Bu proje cergevesinde Gagauz Tirkgesiyle ilk ve orta
Ogretim icin 25 dolayinda okuma, gramer ve edebiyat kitabi hazirlattiriimis, bunlar
1998 yilina kadar Kisinev’de basilarak okullara dagitilmistir.

2016-2017 egitim-06gretim yilinda Gaguz okullarinda okutulan dil ve edebiyat
derslerini I-IX. siniflar ve X-XII. siniflar olmak Uzere iki grupta incelemek gerekir.
ilkdgretim 1. siniftan XIl. sinifa kadarki miifredata baktigimiz zaman Rus Dili ve
Edebiyati derslerinin ilk sirayr aldigini goéririiz. Sovyetler Birligi'nin dagilmasinin
Gzerinden 26, Gagauz Yeri'nin resmen kurulmasinin Gzerinden 23 yil gegcmis
olmasina ragmen Rusg¢anin hem devlet kademelerinde hem de okul
programlarinda etkisi devam ettirilmektedir. Asagidaki tablolarda agikga goriliiyor
ki, ders saati bakimindan Gagauzca, Rusga ve Romence (Moldovanca)den sonra
Uglincl sirada yer almaktadir. Gagauz Yeri'ndeki Bulgar ve Ukrayn o6grenciler
Gagauzca yerine kendi ana dili derslerini okumaktadirlar. Dil ve edebiyat dersleri
disinda kalan bitin derslerin Rusga yapildigini da hatirlatmakta fayda vardir.
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ilk ve Ortaokul I-IX. siniflarda dil ve edebiyat derslerinin haftalik saatleri:

Siniflar | Il 1 \% \Y VI VIE | VI | IX
Rus Dili ve Ed 8 7 7 7 6 6 5 5 5
Gagauz Dilive Ed. | 3 3 3 3 3 3 3 3 3
Romen Dili ve Ed. 3 3 4 4 4 4 4 4 4
Yabanci dil - 2 2 2 2 2 2 2 2
Lise X-XII. siniflarda dil ve edebiyat derslerinin haftalik saatleri:

Sozelci siniflar Sayisalci siniflar
Siniflar X Xl Xl X Xl Xl
Rus Dili ve Ed. 5 5 5 4 4 4
Gagauz Dili ve Ed. 4 4 4 3 3 3
Romen Dili ve Ed. 4 4 4 4 4 4
Yabanci dil 3 3 3 3 3 2

Gagauzcanin mevcut yapisiyla egitim dili olarak kullanilmasi zordur. Bu dil ileride
egitim dili olacaksa simdiden programlanmali, yeni kelime ve terimler tlretilmeli,
climle yapisi gelistirilmelidir. Ayrica bu dille bolca yazili ve goérsel malzeme
hazirlanmalidir. (Yukarida bahsedilen ders kitaplarinda terimlerin bazilari Tarkiye
Turkgesinden ve diger lehgelerden (islik vb.) alinmistir). Bugiin yalniz Gagauz dili
ve edebiyati derslerinde 6gretilen bu dille mesela mizik, beden egitimi, resim vb.
dersler yapilabilir. Bu derslerin hala Rusca olmasi, miizik deyince dncelikle Rus
miuziginin akla gelmesi de sasirticidir. Bu konuda bir tecriibemi paylasacagim:
1993 yili Eylll ayinda meslektasim Harun Giingér ile alan arastirmasi icin Gagauz
Yeri'nde bulundugumuz glinlerde bir ilk6gretim okulunu ziyaret etmistik.
Tamamina yakini Gagauz ¢ocuklarindan olusan bir grup 6grenci okul bahgesinde
beden egitimi dersi yapiyordu. Dersin Ogretmeni komutlari Rusca vererek
hareketler yaptiryordu. Cocuklarin Gagauz Tiirkgesini ne derece bildiklerini merak
ettik. Bir ara 6gretmenin elinden diudugiu alarak cocuklara Gagauz Tirkgesinin
temel s6z varliginda benzer bigimlerde bulundugunu bildigimiz Turkiye Turkgesiyle
komutlar verdigimizde tamaminin komutlarima gore hareket ettiklerini gorduk.
Buradan soyle bir sonug cikarabiliriz: Gagauz ilkogretim 6grencileri ginliik dilde
kullanilan basit kelimeleri rahatlikla anlayabiliyordu.

6.4. Gagauz Yeri'nde Gagauz Tiirk¢esinin durumu
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Bugilin o6zellikle yashlarin tamami glnlik hayatta ana dilini kullanmaktadir.
Cocuklar ve gengler icin ayni seyi soylemek biraz zor gériinmektedir. Aydinlar
arasinda ana diliyle konusmakta zorlananlar oldukga fazladir. Bu kisilerin tamami
Rusca bilmekte, yazilarini Rusca olarak yazmaktadir. iclerinde Moldovanca
bilmeyenler vardir. Clinki 1991 yilina kadar (lkenin resmf dili Rusca idi ve bitiin
egitim Rusca vyapilmaktaydi. Gagauz akademisyenlerin c¢ogu hala kongre,
konferans gibi resmi toplantilarda Gagauzca vyerine Rusgca konusmaktadir.
Yoneticilerin Rus¢a konusmalarina bazi aydinlar ve halktan tepkiler de gelmektedir.

Kirsaldaki kadinlarda ana dilini koruma orani erkeklere goére daha fazladir.
Kadinlarin bir bélimi tek dillidir ve ginlik hayatin tamaminda ana dilini
kullanmaktadirlar. Bunun sebebi erkeklerin is hayati, askerlik vb. geregi koy disina
¢ikmalarina ragmen kadinlarin eve bagh olmalarndir. Kirsaldaki yash kadinlar
disindaki herkes giinliik hayatta Rus¢a ve Gagauzca olmak uzere iki dillidir. Menz,
Sovyet Oncesi donemde Gagauzcanin kirsal kesimde konusulan bir dil oldugunu ve
bu bolgelerde (g kusak bir arada yasadigi icin aile icinde Gagauzca konusuldugunu
belirtir. Hatta Gagauzcanin kolhozlarin da iletisim dili oldugunu vurgular (Menz
2003b: 151).

1991 yili sonrasinda Moldova, Rusganin hakimiyetini kirmak icin politikalar
yliritmisse de bunda basarii olamamistir. Moldova'nin  hedefi azinlik
topluluklardaki birinci dil Rusga yerine Moldovancanin geg¢mesini saglamakti.
Aradan gecen ceyrek yiizyila ragmen bu gerceklesmemistir. Ornegin Gagauz
Yeri'nde ilk, orta ve lise 6gretiminde Moldovan dili ve edebiyati ders saati hala Rus
dili ve edebiyati ders saatinden azdir. Glinlimiizde, lilkedeki Moldovan, Gagauz,
Bulgar, Ukrayn ve Rus topluluklari birbirleriyle Rus¢a anlasmaktadir. Yani Rusga bu
cografyanin lingua franca'si olmaya devam etmektedir.

Gagauz Yeri'nde 55 okulda 35 binin lzerinde ilk ve orta 6gretim o6grencisi
bulunmaktadir. Bu sayinin yaklasik %80'ini Gagauz, %20'sini ise Rus, Moldovan,
Bulgar, Ukrayn vb. 6grenciler olusturmaktadir. Okul 6ncesinde 80 usak basgasinda
(cocuk bahgesinde) 15 binin lizerinde Gagauz 6grenci bulunmaktadir. 25 kiltir evi
ve 60 kutliphanede bulunan 725 bin kitabin biyuk bir bélimi Rusga olup %1'i bile
Gagauz dilinde degildir (Argunsah 2007: 283).

Gagauz Yeri'ndeki toplumdilbilimsel goriintli gencler arasinda kiiresellesen diinya
ile gerek iletisim imkanlari gerekse okullasma oranlari agisindan Rusganin daha
prestijli dil oldugu ve Gagauzcanin islevselligini vyitirmekte oldugunu
gostermektedir (Dagdeviren 2013: 27). Dagdeviren, 13-20 yas arali§indaki 21'i kiz,
38'i erkek 59 Gagauz gencinin Rusga karsisindaki dil tutumlari Gzerine bir alan
arastirmasi yapmis, genclerin Rusgaya karsi tutumlarinin Gagauzcaya karsi
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tutumlarindan daha olumlu oldugu sonucuna ulasmistir. Ruscaya karsi duygusal
ve islevsel tutumlari Gagauzcaya karsi tutumlarindan daha olumlu, aktarimsal
tutumlar birbirine esit c¢ikmistir (Dagdeviren 2013: 22). Dagdeviren
arastirmasindan su sonuglari da c¢ikarmistir: "Ruscanin ginlik yasamdaki
gecerliligi, islevselligi, kurumsal diizeydeki etkinligi, kiiltlrler arasi iletisim giict bu
dilin daha prestijli bir form olmasinda etkilidir. Bununla beraber, Gagauzcanin
etnik bir dil olmaktan 6te glinlik hayattaki ve kurumsal slireglerdeki kullaniminin
sinirh olmasi bu dili Rusca karsisinda giigsiiz kilmaktadir. Gagauzya Ozerk
Bolgesinin resmi dillerinden biri olan Gagauzca daha énce de belirtildigi gibi egitim
dili olarak kullaniimamakla beraber kamusal alanda da (6rnegin Gagauz Ozerk
Bolgesi ve Halk Toplusunun resmi internet sayfalari) sikca kullanilan bir dil
olmadigi gériilmektedir. Benzer sekilde Gagauz radyo ve televizyonunda Gagauzca
yayin sirelerinin sinirli oldugu gorilmektedir." (Dagdeviren 2013: 25).

1991 yilindan itibaren bolgeye yaptigimiz gesitli ziyaretlerdeki gdzlemlerimiz de bu
yondedir. Gengler mecbur kalmadik¢a ana dillerini kullanmamakta, Ruscanin
hakimiyetini kesintisiz devam ettirmektedirler. Son vyillardaki bazi c¢abalarla
durumun biraz degismekte oldugunu gézlemliyoruz. Ozellikle Dr. Gullii Karanfil'in
cabalariyla olusturulan ana dili kutlama giinleri, cesitli yazma etkinlikleri, 6dallu
yarismalarla ana diline ilginin kismen arttigini séyleyebiliriz. Kimi radyo ve
televizyon programlari da genglerin ilgisini gekmektedir.

6.5. Yazili ve gorsel / isitsel basin

Gagauz Yeri'nde giinlik gazete yoktur. Ana S6zii gazetesi 1988'den beri 15 glinde
veya haftada bir kez yayimlanmaktadir. Bunun disinda Gagauz Sesi, Halk Birlii vb.
gazeteler yayimlandiysa da uzun émirli olamamamistir. Kirlangi¢ ve Giinesgik
gibi cocuk dergileriyle Sabaa Yildizi adli dergi yayin hayatlarini uzun siire devam
ettirmislerdir.

Gagauz Yeri'nde GRT (Gagauz Radyo Televizyon) FM radyo 1990'h yillardan beri
yayin yapmaktadir. Glnimizde radyo, vyayinlarini online olarak da
sirdiirmektedir. GRT FM'in tanitim sayfasindan edindigimiz bilgilere gére, Gagauz
Radyosu Rusca, Romence ve Gagauzca birbirine paralel olarak ti¢ resmi dilde yayin
yapmaktadir. Bu yayinlar Komrat, Cadir ve Vulkanes sehirleriyle koylerinde
dinlenildigi gibi Ukrayna Gagauzlarinin yasadiklari bolgelerde de dinlenilmektedir.
Radyo'nun bir glnlik yayin akisini inceledim. 23-27 Ocak 2017 haftasinda Radyo
sabah 07.00'de Moldova ve Gagauz milll marslariyla yayina bashyor, 07.00-09.00
arasinda "Sabah hayir olsun Gagauzya" ve Gagauzca haberler ve mizik programi,
sonra Rusca ve Moldovanca haberler ve muzik programlariyla devam ediyor.
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Arada (g dilde haberlerin tekrari, roportajlar, cocuk programlariyla gece 12.00'ye
kadar devam eden radyo yayini gece 12.00'den sabaha kadar miizik yayini yapiyor.
Yalniz Gagauz muzigiyle ilgili malzemenin yetersiz oldugunu, ¢oklukla Rus ve Bati
muzigi dinletildigini de belirtelim.

Tv programlarinin glinlik akisina baktigimizda, belirtilen hafta icinde her aksam
22.45'te, hafta sonunda ise 23.15'te Turk dizilerinden "Muhtesem Yizyil" ve hafta
icinde her giin 11.55'te "Seksenler" dizisinin oynadigi dikkatimizi ¢cekmektedir.
Ayrica Ug resmi dilde haberler, Tirkce ve Rusca cizgi filmler vb. bulunmaktadir.
Yine metin yazarhgini Harun Gingor ile birlikte yaptigimiz "Avrupa'da Turk Solugu
Gagauzlar" adli dort bélimlik belgesel de ayni glinlerde GRT tarafindan tekrar
yayimlanmaktadir.

Kisaca belirtmek gerekirse, Gagauz Yeri'nde ge¢mis yillara oranla ana dilde ve
Turkiye Tirkgesiyle ¢ok daha fazla radyo ve televizyon yayini yapiimaktadir.
Yillardir Turk dizileri bolgede ilgiyle izlenmekte, bu durum bir taraftan Gagauz
Turkgesini korurken diger taraftan Tirkiye Tlrkgesi konusurlarinin sayisinin
artmasini, ana dilinin canh tutulmasini ve yasamaya devam etmesini
saglamaktadir.

7. Gagauzcanin zayif yonleri

20. yuzyilda Tirkiye, Yunanistan, Arnavutluk, Makedonya, Bulgaristan, Romanya
ve Eski Sovyetler Birligi'nin bazi bolgelerinde yasayan Gagauzlar o lkelerin hakim
milletlerince asimile edilmis, dilleri tamamen veya kismen ortadan kaldirilmistir
(Argunsah 2007: 286). 1988 yilina kadar yayimlanmis birka¢ kitap disinda
Gagauzca yazilmis herhangi bir malzeme yoktu. Fakat ana dillerini giiniimiize gore
daha etkili olarak konusuyorlardi. Bugiin durum eskiye goére daha farklidir.
Gagauzca katil dillerden Rusganin biyik bir baskisi altindadir. Yaygin egitimde
etkin olarak kullanilmamasi sebebiyle sosyal islevlerinin biyik bdlimini yerine
getirememektedir. Bu ylzden biinyesi zayiftir ve dis etkenlere karsi kendisini
koruyamamaktadir. Gegmiste etkin bir yazi dili olarak kullaniimamis olmasi, hala
ana dili dersleri disinda egitimde yer almamasi sebebiyle kelime hazinesindeki
darhk, icerisinde ¢ok sayida Slavca kelime barindirmasi, yeni kelimeler
tiretememesi, dilin saglam bir yapisinin bulunmamasi vb. olumsuzluklar,
icerisinde bulundugumuz iletisim c¢aginda Gagauzcayi epey zorlamaktadir. Artik
gunlik hayatta bile daha fazla kelimeye ihtiya¢ duyulmaktadir. Teknoloji ve bilisim
¢aginin getirmis oldugu yeni kavram ve terimler karsisinda Gagauzca tamamen
caresizdir. Ana dilleriyle kendilerini ifade etmekte zorlanan gen¢ kusaklar ister
istemez daha fazla hakim olduklari Rusgaya yodnelmektedir. Rusga, yalniz
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Moldova'da degil, eski Sovyetler Birligi cografyasinda da hala baskin bir dildir.
Birlikten ayrilan cumhuriyetlerin bazilarinda aradan gecen 25 yila ragmen egitim
ve resmi yazismalar Ruscgayla yapilmaktadir.

Gagauzca gibi ge¢miste egitim ve yazi dili olmamis azinlik dillerinin kiiltlr ve sanat
Uretebilmeleri de zordur. Bugiin Gagauzca seslendirilmis sinema filmi yoktur.
Gagauzlar Bolgedeki tiyatrolarda ara sira ana dilde oyunlar oynansa da coklukla
Rusca oyunlar izlemek zorunda kalmaktadirlar.

Aileler bilingli olarak cocuklarinin ana dillerinden daha baskin dillerle egitim
almasini istemektedir. Okullarda Gagauzca egitim yapilsa bile, ailelerin cocuklarini
gonderecegi stphelidir. Clnki ilk ve orta egitimi ana dilinde okuyarak diploma
alan bir 0Ogrencinin Rusca veya Moldovanca vyapilan (niversite sinavlarini
kazanabilmesi, kazansa bile sahip oldugu dil seviyesiyle Universite egitimini
surdirebilmesi stiphelidir.

Gagauzcanin gelecegiyle ilgili bir annenin tespitlerini 6nemsiyorum. Tirkiye'de
¢alisan bir Gagauz kadini ana dili konusunda endiseler tagimaktadir ve su tespitleri
yapmaktadir: Cocugun aldigi ilk egitim ailede, annede baslamaktadir. Bu nedenle,
Gagauz dilinin korunup unutulmamasinda Gagauz kadinina biiylk rol dismektedir.
Ornegin, annenin cocugu ile hangi dilde konusacagi cok dnemlidir. Adi Gstiinde
ana dili, insanin anasindan ilk duydugu, anasiyla dogdugundan itibaren konustugu
dildir. Oysa glinimiizde Gagauz Yeri'nde gozlenen durum hig de i¢ agici degildir.
Anne, cocugu ile ana dilinde konusmak yerine Rusca konusmayi tercih etmektedir.
Bunu da gocugun istikbaliyle, okullarda egitim dilinin Rusga olmasiyla agiklamakta;
¢ocugun okula gidince iyi Rus¢a bilmemesi durumunda zorlanacagini, derslerini iyi
kavrayamayacagini ifade etmektedir. Aslinda haklari da vardir (lusiumbeli 2013:
105).

Ana dili ve egitim dilleri farkh olan kimi Gagauzlar yabanci dil ve kiltrler
karsisinda komplekse kapilmiglardir. Onlar, ana dilleriyle konusmanin aydin olmayi
engelledigi, toplumda prestij kaybina sebep oldugu kanaatini tasimaktadirlar.
Bundan dolayi ana dilini ev disinda kullanmamaya 6zen gostermekte ve ev disinda
genellikle baskin dil olan Ruscayr kullanmayi tercih etmektedirler (iusiumbeli
2013: 104). iusiumbeli, ailelerin ¢ocuklarini ana dili yerine sosyal, siyasal prestij
kazandirici Rusgaya yonlendirmelerinin eskiden yalniz sehirlerde goérildiguni,
simdilerde koylerde de ayni durumun vyasandigini soylemektedir. Cocuklar
dogduktan sonra onunla Rusga iletisim kuruldugunu, bu yiizden Rusganin artik ana
dilinin yerini almaya basladigini, ailelerin gocuklarinin  aksansiz Rusgca
konusmalarini birer gurur kaynagi olarak gérdiiklerini de eklemektedir (iusiumbeli
2013: 105).
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Gagauzlarin yaygin olarak Rusga medyayi izledikleri icin islek bir Rusgaya ihtiyag
duyduklari da bir gercektir. Aydinlar sik sik bilim ve sanat terminolojisinin
yetersizliginden sikayet etseler de bu eksikligin giderilmesi icin ciddi bir ¢aba
gozlenmemektedir.

Gagauzca her ne kadar llkede resmfi dil olsa da birinci dil durumunda degildir.
CUnk{ bu resmi dil Gagauzlarin bile yazi dili olamamistir. Bu, 6nemli bir eksikliktir.
Gunluk hayatta sinirli sayida basin yayin organi ve birkag¢ yazar disinda Gagauzca
yazi dili olarak kullaniimamaktadir.

Gagauz Tirkgesinin mevcut s6z varligi da énemli bir sorun olusturmaktadir. Bu
dilin yayimlanan soézlikleri gézden gecirildiginde hala en buylk s6zligl olarak
duran 1973 vyilinda basiimis Gagauzca-Rus¢a-Moldovanca Sézliik'te yer alan
11.500 Gagauzca kelimenin yaklasik %25'i alintidir. Turkce kdkenli 7.500-8.000
kelimelik bir s6z varhigi bulunmaktadir. Ayrica Gagauzcanin herhangi bir terim
s6zIGgl de yoktur. Butlin bunlari géz 6niine aldigimizda mevcut séz varligi ve ifade
glici ile uluslararasi bir egitimin yapilabilmesi mimkiin gériinmemektedir.
Mevcut s6z varhg ile ancak dil, edebiyat, mizik, resim, beden egitimi gibi dersler
yapilabilir. Fen, matematik, miihendislik, ekonomi, tip gibi uluslararasi bilimler i¢in
yetersizdir (Argunsah 2007: 288).

8. Gagauzcanin giglii yonleri

1997 yilinda sundugum bir bildiride Turkiye Turkcesinin Gagauzca (zerindeki
etkilerine dikkat ¢ekmis ve su sonuca varmistim: "1988'den gliniimize kadar
yayimlanan Gagauz gazete ve dergileri (izerinde vyaptigim kronolojik
arastirmalarim gostermistir ki Gagauz Tirkgesi Moldova'da 200 bine yakin kisinin
konustugu bir agiz olmaktan gikarak blylk bir edebf birikime sahip olan Tirkiye
Tirkgesi kaynagindan beslenerek zengin bir kelime hazinesine sahip edebi dil
olma yoluna girmistir." (Argunsah 2007: 250). Aradan gecen yirmi yilda bu
gelismelerin devam ettigini ve giinimizde Gagauz Yeri'nde bir Gagauzla Tirkiye
Tirkgesiyle daha kolay anlasilabildigini tespit etmekteyiz.

1991'den glnimize kadar yasanan siregte birgok Gagauz kadini Tirkiye'de
calismistir. Kimi kaynaklarda bu sayi on binle ifade edilmektedir. Yiizlerce 6grenci
Ulkemizde yuksek 6grenim goérmis, yiksek lisans ve doktora tamamlayanlar
olmustur. Ticaret ve ¢alisma sebebiyle bircok Gagauz gesitli stirelerde Tirkiye'de
yasadi. 1990'lardan itibaren Tirkiye televizyonlari Gagauz Yeri'nde ilgiyle
izlenmektedir. Buradan sdyle bir ¢ikarimda bulunabiliriz: Gagauzlar son 25 yilda
yeni bir dil daha 0Ogrenerek dort dilli bir halk olmaya basladilar. Rusga,
Moldovanca ve Gagauzcanin yanina Tirkiye Tiirkgesi de eklendi. Turkiye Tirkgesi
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Gagauzcay! besleyen zengin bir kaynaktir. Gagauzlarin kendi dillerinde karsiligi
olmadigi icin Rusca kullanmak zorunda kaldiklari bircok kelimeyi artik Turkiye
Turkcesinden aldiklari gercegini de vurgulayalim.

1990 yilinda ilk bagimsizlik adimlarini attiklari giinden itibaren ana dili bilinci
gelismistir. Aydinlarin bir bolimi ana dilinin daha etkili kullanilmasi, resmi
yazismalar basta olmak (izere Gagauz Yeri'nde tek dilli bir toplum yaratiimasi
gerektigi tezini islemektedirler. Okullarda ana dili saatlerinin gittikce artmasi da
kiicimsenmeyecek bir gelismedir. Buna Gagauz radyo ve televizyonlarinin ana
diliyle yaptiklari yayinlari da ekleyelim. Buglin Gagauz Yeri'nde eskiye gore daha
¢cok Gagauzca gorsel ve isitsel malzeme bulunmaktadir.

Menz, farkh kokenler arasindaki karma evliliklerde, Gagauz olmayan egslerin
genellikle Gagauzca iletisim kurabildigini hatta bazen bir ana dili konusuru
Ozglivenine sahip olabildigini, dolayisiyla karma evliliklerde Bulgaristan
ornegindeki gibi sosyal bakimdan baskin olan dile gegisin yaygin olmadigini tespit
etmistir (Menz 2013: 152). Bu da Gagauzcanin o cografyada kullanilan diger azinlik
dillerine kiyasla daha dayanikli bir dil oldugunu goésterir.

Sonug¢

Arastirmacilarin bir boélimi Gagauzcanin gelecegi ile ilgili tamamen olumsuz
duslinceye sahiptir. Onlara gére, bu ve benzeri azinlik dillerinin uzun vadede
kaybolmasi ihtimali ylksektir. Koruma ve canlandirma c¢abalariyla dahi azinlk
dillerinin ve diyalektlerinin c¢agdas endustri toplumlarinda hayatta kalip
kalmayacagi siphelidir (Menz 2013: 153).

Su bir gergektir ki, konusulmayan diller yok olmaya, 6lip gitmeye mahkimdur. Bir
dilin konusulabilmesi icin konusurlarin toplu halde bulunmalari ve bu dili
konusmaya ihtiyag duymalari sarttir. Yine biliniyor ki, egitimde kullanilmayan
dillerin uzun siire yasayabilmesi zordur. Sosyal agidan baskin dillerin zayif dilleri
etkiledigi, eger tedbir alinmazsa bu siirecin zayif dillerin 6liimiyle sonuglandigi da
bir gergektir.

Moldova'yl terk eden Gaguzlarin bir veya iki nesil sonra ana dilini unutacaklari
muhakkaktir. Onlarin gocuklari veya torunlari yerlestikleri tlkenin dilini kullanacak,
Gagauz Yeri'ne geldiklerinde dedeleriyle anlasamayacaklardir. Moldova igerisinde
Gagauz Yeri disindaki Kisinev vb. yerlesimler igin de asagl yukari ayni durum
gecerli olacaktir.

Gagauz Yeri'nde yasayanlari ise farkli degerlendirmek gerekir. Toplumun ana
govdesi hala kirsalda yasamaktadir ve durum uzun yillar bdyle olmaya devam
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edecektir. Gagauz Yeri'nin tarim toplumundan c¢agdas endulstri toplumuna
gecebilmesi uzun yillar mimkin degildir. Bu da mevcut durumun asagi yukari
korunacagini gostermektedir. Kirsalda, kdy ve kasabalarda yasayan nifus ana
dilini korumaya devam edecektir. Gagauz diliyle radyo televizyon, yazili basin,
okuldaki egitim-6gretim mevcut haliyle bile strdigli middetce, konusur sayisi
azalsa dahi 21. ylzyil boyunca yasamaya devam edecektir. Nereye kadar devam
edecegi ise ana dilini koruma c¢abalarina ve ana dili bilincinin devamliligina baglidir.

UNESCO, dillerin canlihgi ve tehlikede olup olmadiklariyla ilgili dokuz 6lgit
belirlemistir: “Kusaklar arasi dil aktarimi”, “konusurlarin kesin sayisi”, “toplam
nifus icindeki konusurlarin orani”, “dil kullanimi alanlarindaki degismeler”, “yeni
alanlara ve medyaya tepki”, “dil, egitim ve okuma-yazma igin malzeme
saglanmasi”, “resmi ve kurumsal dil tutumlar1”, “resmf stati ve kullanimin dahil
oldugu politikalar”, “topluluk Uyelerinin kendi dillerine yonelik tutumlan” ve
“dokiimantasyonun miktari ve kalitesi”. Bu 6lgitlerin birkagi Gagauzca igin olumlu
gorinmektedir. Gagauz Yeri'nin resmf statiisli, Gagauzcanin resmi li¢ dilden birisi
olmasi, dil bilincinin gelismesi, ana dilde basin-yayin ve egitim imkanlarinin

artmasi gibi olumlu amiller bu dilin 21. yiizyilda 6lmeyecegini gdstermektedir.
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The relationship between time and space, and culture in Classical Tamil Poetry
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Abstract

Tolkappiyam is one of the ancient grammar texts for language and literature.
Porul (subject matter) part of Tolkappiyam theorizes the relationship that exists
among the structure of literature, nature, culture, tradition and other elements.
Of the aspects dealt with in this section, the theory of tinai, which is recently seen
as an ecological perspective, gains significance. It is mainly concerned about the
establishment of the association of human feelings and emotions with landscape,
seasonal changes, natural and social structure. In fact, it has been neatly codified
into three components namely, mutal (space and time), karu (flora, fauna &
culture) and uri (human feeling and emotions / the thematic unit of poetry).
Sangam anthology (collection of ancient classical Tamil poetry) is a concrete
manifestation of the codification mentioned above, especially, love poetry.
Moreover, the relationship between nature and human forms an integral part of
the sangam songs. The present article takes up the songs of mullai (forest region)
and pdlai (wasteland mountain or forest parched by summer) for analyzing the
relationship between time and space, and culture with the prime focus on the
poetic devices which are strategically employed in these songs.

Keywords: Tolkappiyam, theory of tinai, mullai, palai, Codification, ecological
perspective
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Introduction

At the advent of globalization and industrialization, region specific
ecological/biological systems are collapsed, destroyed and exploited by the
humans. As a result, we are affected at all levels. Some of the adverse effects are
global warming, pollution, diseases, lack of food and poverty. Nature based
cultural ecosystem is also affected under these circumstances. Hence, we must
get ready to find out different ways to rescue the ecosystem and natural
environment. We must need an alternative plan to resolve this problem like
population control, motivating eco/ nature centric human life. As a part of this
process, one should try to revive the ancient literatures and cultures which
celebrated eco-centric life. In this connection, Classical Tamil poetry, which is
rooted in nature (time, and space) and eco/bio-centric culture, gains significance.

This paper discusses mullai and palai poems of Sangam anthology (Classical Tamil
poetry) which represents the relationship between time and space, and human
culture in the light of tinai theory of Tolkappiyam.

The meanings of tinai and Oikos

Tinai is a polysemic word. Tamil lexicon descries tinai as ‘Earth, land; Place, region,
situation, site; House; Tribe, caste, race, family; Conduct, custom. Conventional
rules of conduct laid down in the Tamil works, of two classes, viz., aka-t-tinai
(love) and purattinai (war); (Gram.) Class, as of nouns, of two kinds, viz., uyartinai
and ak[inai'l.

The term Ecology derived from the Greek word Oikos that means, ‘1. house- room,
chamber, meeting house, hall, dwelling place, cage. 2. One’s household goods.
Estate, inheritance. 3. House, family, house hold’. 1873, oecology, "branch of
science dealing with the relationship of living things to their environments,"
coined in German by German zoologist Ernst Haeckel (1834-1919) as Okologie,
from Greek oikos "house, dwelling place, habitation" (see villa) + -logia "study of"
(see -logy). In use with reference to anti-pollution activities from 1960s”.

The two words give similar meanings. Ecological theory has emerged recently, but
tinai theory was well established in Tolkappiyam. Some of the scholars like
Ayyappa Panikkar, Nirmal Selvamony compared these two theories. Panikkar says
that we can reconstruct the tipai theory from the view of modern perspectives,
which would give it a status of an ancient ecological theorys. Further, if the two
theories are compared, we get new perspectives. In the context of poetry, the
meaning of tinai is the inclusion of mutal, karu and uri.
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Theory of tinai and Classical Tamil Poetry

From Constantine Joseph Beschi, F.W. Ellis, Robert Caldwell, G.U. Pope to George
L. Hart, Jaroslav vacek and other foreign scholars already discussed the special
features of Tamil language and literature, especially, classical literary tradition
and opened new research areas with global perspective from 18" century
onwards. Also, some of the native scholars like A.K. Ramanujan, Xavier
Thaninayagam, T.P. Meenakshisundaram, Kailasapathy, Sivathambi, M.L.
Thangappa contributed. They are pioneers of classical Tamil research in the
context of modern or global perspective. In fact, the Tolkaapiyam stands apart in
the global arena for its established theory of poetics and most importantly, its
ecological approach to it.

The structure and creation of Tolkappiyam is based on oral and written traditions.
This is codified in the prologue of Panamparanar to Tolkappiyam. The porul part
(subject matter) of Tolkappiyam explains how to create or analyse the structure
of poetry and subject matter of the text based on space, time and culture. There
are two type of major literary traditions i.e. Akam (focus on internal/individual
experience - love and family related) and Puram (war and other- external/social
experience). It tells us how to read/analyse the Akam and Puram poetry
separately.

First, we should understand the theory of tinai to analyse the sangam poems. The
tinai theory of Tolkappiyam is fully based on nature or ecological perspective. The
tinai theory explicates the integration of time and space, and culture into poetry.
There are three basic elements in the tinai theory. They are: mutal (space and
time), karu (flora, fauna & culture) and uri (human feeling and emotions / the
thematic unit of poetry).

Though the three components of tinai: mutal, karu and uri are mostly associated
with akam poetry, they apply to all subject matters of poetry like puram and
others. This suggests that the theory of tinai is more inclusive.

Mutarporul (space and time):

Mutarporul (basic element) is divided into two types i.e. nilam (landscape) and
pozhuthu (time). Time is divided into two types: six seasons of the year; six
divisions of the day. Karuporul includes all the elements of mutal. Uriporul is
based on mutal and karu. It includes all the human feelings or subject matter of
poetry.
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Mutarporul (landscape)

kurifici (Mountain region)

palai (mountain or forest parched by summer)

mullai (Forest region)

neytal (Littoral region)

marutam (Riverine region)

Uriporul (thematic units)

- punartal (Union)

- pirital (Separation)

- iruttal (Patient waiting)

- irankal (pining)
- atal (Sulking)

Division of time: Season and time for the five tinais

Tinais Season Months (division of | Time
(land) year) (division of
day)
Mullai Rainy  season  (kar)-  avani- | Mid-August to  mid- | Evening
purattaci October
kurifici Cold winter (katir) (Aippaci -|Mid-October to mid- | Midnight
karthikai) & dewy season|December & mid-
(munpani)- markali- tai December to mid-
February
Palai snow season (pinpani)- madaci-|snow season - mid-|Midday
pankuni & Summer (ilavénil & |February to mid-April;
mutuvénil) - cittirai- vaikaci & ani- | Early summer- mid April
ati to mid-June;
Late summer — mid- June
to mid- August
Marutam | All seasons will occur All seasons will occur Early dawn &
morning
Neytal All seasons will occur All seasons will occur Sunset
Karuporul (Naturo-culture or flora, fauna & culture of five Modes)
Kurifici Mullai Marutam Neytal Palai
Landscape |Mountain Forest Riverine Littoral wasteland-
region region region region mountain or forest
parched by summer
(suram)
God Murukan Tirumal Intiran Varunan Korravai
Food or Wild rice, Common Read rice, |[Things Whatever is way
production |Millet millet white rice  |bought with|laid and plundered
Activities fish and
with salt
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Animals Tiger, Rabbit, deer |Water Shark, Weakened
elephant buffalo crocodile  |elephant, red dogs
Trees Sandalwood, [Laburnum [River-Portia |Screw pine, |Palai, 6mai
eagle-wood, |(kondrai) Punnai (toothbrush tree)
teak
Birds Parrot, Peacock, Waterfowl, |Seagull, Eagle, dove
peacock sparrow heron anril
Water Water falls, |(Woodland |river, pool [Wells, Stagnant water
Mountain stream backwaters
pools
Flowers kurifici, glory- |Jasmine Lotus Screw pine, |Palai
lily (Mullai) dark water
lily
Town Small villages (Woodland [Town, large [Small Small villages,
settlement [town villages, parantalai
fishing
settlements
Drums Kuravai, Bullfight Wedding Fishing Cattle-raid drum
tontakam drum drum, drum
harvest
drum
Music kurifici Mullai Marutam Laments Paficuram melodies
melodies melodies melodies
Name of the |kuravar, itaiyar ulavar, Paratar, Maravar Marattiyar
people kanavar. itaicciyar ulattiyar Parattiyar
Name of the|verpan, kurumporai |Gran, Turaivan & |Eyinan, mili &
hero & cilampan & |natan & makilnan & [nulaicci, Eyirriyar
heroine koticci, kilatti kilatti parattaiyar
kuratti

All the three elements are integrated into the poetry of tinai. The structure
followed by the poet is called dramatic usages (nataka valakku). For example, the
structure of kurifici poetry is built on mountain landscape, season of cold winter
and midnight, union of ideal lovers.

Historical and Cultural Background of Sangam Poetry

Most of the Sangam classics reflect the ideologies of patrilineal society. However,
we can see some residues of Matrilineal system in agricultural and ritual activities.
The tribal/ ethnic system is found in kurinji, Mullai, whereas the state formation
takes centre stage in mullai, Marudham which are grounded in the mode of
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production. Hence, the sangam age is an uneven development stage. Even
nowadays tribal, ethnic rituals continue to exist in small levels. Anthology of
Sangam poems are the encyclopaedia for the various researches.

The limits of women are in the home or local in the Patrilineal society. There are
no limits for male who is the chief of the family. Most of the responsibilities of
family go to male like making wealth and so on. Tolkppiyam clearly discusses
these neatly demarcated responsibilities. The poems of mullai, paalai take up
these for subject matter. When we read the classical Akam poetry we can see
love as the central theme. However, social, cultural elements figure at the
background of the Akam poetry as it cannot be avoided.

Man should go to foreign places to make wealth during drought seasons. This
migration is temporary (few months). Hero returns to his home after making
wealth in the rainy season because family expects the wealth. The presence of a
hero is a must for running the family and continuing the production system of
agriculture. Mullai, paalai poems described these themes. Both forms of poetry
have a close relationship. Moreover, Mullai can be seen as a continuance of
paalai.

The expectation of a heroine is not restricted to love and sexual relationship. This
is also related with the system of family, social structure, economy and culture.
But, one can’t deny the fact that the theme of love is the soul of Akam poetry.

Relationship between Time and space, and culture in the poems of mullai and
palai

The special features of sangam poetry, especially, love poetry captured the
minute variations of landscape, time, natural changes and activities of animal,
bird, etc., Also, all these elements should be interrelated to the internal human
feelings by uvamai (simile), iraichi (symbol), ullurai (suggestion) and others, i.e.
poetry experience is the relationship between nature and human life. Hence, we
can understand the Classical Tamil poetry as Anthropo-geographical poetry.

Poems of Palai

In palai poetry, when hero leaves the home for making wealth or war, heroine
worries about separation. Generally, hero goes to foreign places to gather wealth.
On the way, he has to go through the parched forest by summer. Hero and
heroine worry about separation in their places. In particular, hero is worried
about the conflict in his mind — whether to go to foreign places or return home.
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Many of Palai poems of sangam anthology express these situations within time
and space.

The present paper tries to analyse the 113" poem of narrinai (one of the sangam
classics) highlighting the relationship between time and space, and culture.

Translation :

They have come to reach (us) indeed, traversing the big wilderness,
Where the stout-backed green unripe fruits of the low-trunked Jujube tree from
The high branch with bending twigs, eaten, head lifted, by the deer,
Spread increasingly on the small path joined with stones,
-the looks full of loneliness of her who has agitating grief,
Lamenting like the flute (from the stem of) the white water-lily
That is blown by the musician on the resounding big field
Of the noisy main battle that rushed against Utiyan,
Greatly desolate, hiding herself in her braided dark tresses,
While suffering was abundant in her water-lily collyrium eyes,
When (we) said; ‘we will go, girl’,
We, who have been thinking enticed by wealth difficult to make.
Written by ilankiranar - Translated by Eva Wilden

First, we should know about the background of the poem for understanding and
analyzing it. The context of the song revolves around the hero’s separation for
making wealth. The hero goes through the parched forest in the midday. He
remembers the looks of the sorrowful heroine when he leaves home. So, he gets
worried.

Analysis of the poem in the light of tinai theory

Mutal (Space /landscape): parched forest in summer
Time — summer season (jujube fruit season in summer)
Karu: Jujube tree (llanthai), deer, music- ampal melody

Uri (theme): immense sorrow of hero over separation

Kuurtu (Utterance): The hero speaks to himself while on his way to a distant
destination

Historical background: The war of Utiyan ceral.

Meyppadu (The exhibition of psychic feelings of the poem)- azhukai (distress)

This poem has been created based on the mood of the parched forest landscape
in summer. The physical landscape inscribes and intensifies the mental agony of
the hero.
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Descriptions of Nature

In summer, there is no grass or other relevant food and water for deer and
animals. They are seen wandering. The unripe fruits of Jujube tree spread
increasingly on the small path mixed with stones. These fruits are scattered when
the deer snapped the twigs of the tree to eat them.

Description of Mental landscape

Hero is remembering his lover’s glance when he leaves the dry land. Heroine feels
immense sorrow. At the moment of the separation, her water-lily collyrium eyes
are tearful and she hides her face behind her untied tresses and weeps. The
heroine’s weeping sounds like an dmpal melody (flute-kind of raga) of warriors in
the battlefield of Utiyan ceral.

Relationship between time and space (nature), and human feelings

Nature/ ecological activities human feelings

Heat pebbles by hot summer loneliness/ sorrow/ painful travel
Wandering deer - wandering hero

Affected Jujube tree by deer sorrow of heroine over the separation
ampal melody - weeping sound of the heroine

The path of dry land with heat pebbles by hot summer season refers to loneliness
and sorrow. The wandering animals denote the hero’s wandering. In fact, when
the environment is fertile, the deer don’t like the leaves and fruits of jujube tree
with thorns.

The bent twigs of jujube tree manifests the plight of the sorrowful heroine. But
this sorrowful state is provisional. When the hero returns, she will become happy.
This condition of the heroine may be compared to the tree which is undisturbed
by the deer during the rainy season.

The heroine’s weeping sounds like an dmpal melody (flute-kind of raga) of
warriors in the battlefield of Utiyan ceral. ampal melody (Ambalan theenguzhal)
is the classical name of a raaga in Tamil. It’s called suddha Danyasi in Carnatic
music®. This raga expresses the longing/ immense sorrow. Hero is remembering
heroine’s longing, weeping eyes. This is a great comparison.

The pain of the tree should be compared to the heroine’s sorrow. This is the
symbolic meaning of the poem. Tolkappiyam called this iraicci i.e suggestive
meaning conveyed indirectly by the references to the distinctive features of the



4™ International Symposium on Asian Languages and Literatures: 301
Understanding Culture

tract of land. Heroine will be happy when he returns after gathering wealth. He
may come during the rainy season. If the rainy season comes, the deer will be
happy. They will not disturb the Jujube tree as grass is available in abundance. So,
the tree is also happy like the heroine. This is the special feature of the
integration between natural elements and human feelings.

The picturisation of landscape (dry land) and animal (wandering deer) activities in
the poetry creates sorrow in the reader’s mind. The simile of ampal melody is
compared with heroine’s weeping and her expression on the face also transfers
the feeling of melancholy to the reader. This is the aim of the poetry. So, without
any knowledge about theory of tinai and the poetry elements of Tolkappiyam we
cannot create the poetic experience fully in ourselves. It’s applicable to analysis
also.

Mullai

The context of mullai poetry revolves around hero’s journey to foreign places for
making wealth or war in summer; hero’s failure to keep his promise that he would
return during the rainy season; sorrowful waiting of the heroine. Most of the
mullai poems represent heroine’s sorrow over hero’s return.

We analyse the 172nd poem of kuruntokai (one of the sangam classics) based on
the relationship between time and space, and culture as a song of Mullai. Some
20th century commentators categorized the above song under Neythal. However,
the descriptions of the evening and suffering of heroine denote Mullai. So, we
may treat this poem as belonging to Mullai based on Tolkappiyam.

Translation:
The one who has abandoned (us) here,

So that we are by ourselves
In sorrowful evening, when the bats with light fight
(and) rushing, fine wings set out for trees with ripening (fruit),
Is he happy that we are alone?
Like bellows pressed in the smithy
Of one village bound to the public work of seven villages,
Without knowing an upper limit my heart suffers.

written by kaccippétttu nannakaiyar - Translated by Eva Wilden

The situation of this song is hero’s journey to foreign place for making wealth
which is required for marriage. Heroine is waiting for her lover. But he does not
return for long. The heroine tells to her confidante about her anxiety.
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Analysis of the poem in the light of tinai theory

Mutal (Space /landscape): evening time when bats set in the tree.
Karu: bats, trees with ripening fruit, smithy

Uri (theme): unlimited suffering

Kuurtu (Utterance) : The heroine speaks to her confidante
Meyppadu - azhukai (distress)

Description of Nature/Environment

In the rainy season (kar- avani- purattaci -Mid-August to mid-October), the
farmers make and repair their tools for farming. So, everyone rushes to the
smithy and the bellows are pressed continuously. The bats set on the trees with
ripening fruit in the evening. This is the environmental description of the poem.

Description of Mental landscape

Heroine thinks about her lover when she looks at the above mentioned natural
scene and the environment. Hero has gone to foreign place for making wealth
which is required for marriage. She has mental agony and suffers without limits
like continuously pressed bellows in the smithy for the public work of seven
villages.

Relationship between time and space (nature), and culture human feelings

Nature/environmental activities human feelings

Continuously pressed bellows - suffering of heroine’s heart
Bats set on the trees with ripening fruit - she feels abandoned

They are lovers for a long time. The heroine waits for the return of the hero who
has promised to return with wealth during the rainy season. Meanwhile, the Alar
(private talk between people concerning love intrigues of others) may also
possible. She thinks that he may not be happy as he left her lonely. This is the
social structure of the poetry. In this situation, the smithy and activities of bats
refer to the human feelings.

The heroine’s suffering directly compared with the bellows in the smithy. The
heroine suffers like the bellows pressed in the smithy of one village bound to the
public work for seven villages. This is a kind of exaggeration. To exaggerate
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something in Tamil tradition they use the numbers seven, nine (Kurunthokai 24,
Thirukkural- 1278).

The bats set on the trees with ripening fruit reflect the feeling of abandonment of
the heroine. The tree with ripening fruits gives refuge to the bats in the evening,
but there is no place for heroine to take refuge. This is the symbolic relationship
found in the poem.

The poetry transfers the sorrow to the reader by the bats’ activities and smithy.

Conclusion

The present paper attempted to study the integrated relationship that exists
between time and space and culture in Sangam poetry with specific reference to
two poems belonging to mullai and paalai. In fact, most of the sangam poems
lend themselves for such a reading.

Taking 113" poem in Natrinai and 172" poem in Kurunthokai for discussion, the
paper tried to explicate the strong images drawn from nature; examine the close
allegiance between the descriptions of the physical attributes and the intensity of
the mental agony of the personae; give a different interpretation using
Tolkappiyar’s poetics as a reference point. Mostly, the images in sangam poetry
are closely studied for its textual and symbolic significance. The present writer
suggests that one has to explore the possibility of a constant interaction between
ecological principles inherent in Tolkappiyam and the recent theories of ecology
and using this newly emerging framework to read any work of art from an
ecocritical perspective.

Notes
1. Tamil Lexicon, Volume lll, P.1874, Published by University of Madras, Chennai:
1982, India
2.http://www.etymonline.com/index.php?allowed_in_frame=0&search=oikos

3. Ayyappap panikkar, Kalachuvadu magazine October 2006, P. 38, published by
Kalachuvadu, Nagarkovil, Tamil Nadu, India.

4. Mammudhu, Tamil Isaip perakarathi P. 45, published by Innisai Arakkattalai,
Madurai, India: 2000.
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Reflection of Social Problems in the Writing of Women Writers in Urdu
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Abstract

Apart from the gender discrimination, Urdu women writers has proved their
social awareness and even their social commitments in their writings. There was a
time when education was forbidden for women in the primitive society of India.
The educated women having a sense, attraction and urge of expression were to
hide their names due to the pressure of the primitiveness and backwardness of
the society. They used to adopt pen names like ABC, xyz etc.

It was in late twentieth century that they started to disclose their identity. It may
be said that, due to the gender discrimination, the women writers had no voice
and face before this. 'Rasheed Jahan' was the first to light and bear a torch in the
history of women writers in Urdu who not only published a collection of short
stories in her name but openly manifested her social commitment. She was a
member of the progressive writers association which fought against the
discrimination against the caste, class and gender. She published "Angare" a
collection of short stories which evoked an strict action against her by the then
government. Rasheed Jahan was followed by Hajera Masroor, Khudaija Masroor,
Asmat Chughtai and Qurratttul Ayeen Haider and others. In poetry we finds
names like Lutfunnisa Imtiyaz, Mahlakha Bai Chanda, Ada jaggery, kishwar
Naveed and Parveen Shaker and many more.

We not only find social problems related to female personality and identity but
we find the women writers addressing the social problems that haunting and
posing challenges to the society also.

This paper will discuss elaborately various social problems addressed by the
women writers with examples and references from their writings.

Keywords: religious, social change, eduction
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Reflection of Social Problems in the Writing of Women Writers in Urdu

Literature and society are directly proportional to whom other. Every occurred
problem of society tradition, and social change that is present in literature. That’s
why literature is as a mirror of society that’s why we can say that writers are also
mirror of society. Writers not only write the social rules and social traditions or
cultured values but also social facts which impact on our society i.e. political social
economical and cultural facts.

Women'’s are also the part of our society. Our new generation is grown in their
hands that are why any literature has impact of them. In Urdu literature we have
a century of women’s writers. Last century some women’s short story writers’
and novelist’s writers that were play a flourish rule in urdu literature. All women’s
writers had exploited the historical political background. Each has their own
themes and star’s which shows there individuality and a view to see the society.

According to Taranum Riyaz:-

“We over look on prospectus of urdu literature we observe that women’s writers
play a very important role to make this prospectus as prettify and life able.”

If we see the work of women’s writers then we observe that their literary work
was started in late nineteen century. This period is an initial or starting period of
Urdu women’s writers creations. In this period the work done by women’s writers
had dividing in two interesting aspects. For the reason of some special social and
cultural trends women’s writer’s used their relatives or father or their children’s
name as writers of this and this to publish. For example Miss Abdul Khaddar as
Begum Shanawaz, zaa-khai-shin Mather of Afzal Ali etc. Begum Abeda Hussain
published their articles as a name of hum Shaira Gulam Allauddin.

The second aspect is that some many women’s writers are inspired by “Depte
Nazie Ahmad” writings and they were create their writing with the impact of him.
In depte nazir ahmeds stores he explain so many social problems related to
women'’s like girls education problem, ethics and responsibility of their family or
accompabality like themes and girls after mirage problems that is how to behave
in family there responsibility along empowerments of society these kind of
problems is described.

This period had various famous women’s writers like Rasheedunnisa, Akbare
Begum, Miss Abass, Tayyab Ji, Sugra Humayo, Nazar Sajad Hayyder and Hijab
Imtiyaz are included. Know a days the writing of these women’s are very precious.
There literary themes were depend on women’s education, the side effect of
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early mirages of girls, women’s faithfulness on traditions, obedient, proverbial
mother etc. this is the common view of that time society.

In Nazar Sajad Novels”Aah-E-Mazloma” she described problems of polygamy
means more the one mirage which is done by male very free thinking of her. The
women’s writers of these periods explain their views related to eastern values
scrambling. in this periods they also raise the problems of Muslim middle class
civil employs thinking who are work with British emperor that one side they are
want to copy British tradition and daily life other hand there mentality specially
related women were western traditions. They spanned their life in this scrambling.

Some women’s writers motional ‘Hijab Imteyaz Ali" who had impact of western
literature fluttered. Her short story “Kabuter Ke Sayye” in this explain the story of
a husband who killed he beloved wife because of that he was not trust on her.
This story is full of western drama and fluttered.

We can say that the first period of women’s writers’ circumscription is from
twenty century 3" decade. The woman’s in their period had sustainment
awareness of the woman’s sapience’s and there personal’ social problems.

As time passes the word had occurs changes or circumstances and different
secularization because writes had ha sensitive mind they all know very emageatly
all this changes and the impact of this changed in society and economic had been
described by him in their creations. That’s why we can say that society and
literature are making an environment for each other.

The very important period of women’s and Urdu literature is the second period.
This period had started are decade of twentieth of second century. This was a
period where English language was becoming common in education. English
literature and the problems mention in were becoming moral aspect of
progressive movement. The thinking of freedom in western cultural and new and
modern thinking of society was in lighting the culture. This thinking is also impact
on Urdu women’s writers. In this very important name of female writer is Dr.
Rasheed Jahan. We can found brought thought and western thinking in their
creations or writing. A first book which is banded in Urdu literature is “Angare”. In
this book Dr. Rahseed Jahan write 2 shorts story i.e. “Delhi ki sayyar” and ” parde
ke peache” was included and her story and theme was inspired by communist
movement that shows social, special muslim women’s problems and different
level of British Emperor. Her one story name “ majreem koun” was a symbol of
government’s double standard. The theme of society is that there was a British
judge and their judgment. The story is like there was a lamber. He was abounded
a woman who is wife of some labor. Judge punished him 3 years imprisonment
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but he had done the same think that the judge had abounded a wife of journal
and he fore her to diverse her husband and after that he were mirage with her.
She was explaining these things very forthrightly a double standard of
governments. The very famous women’s writers of this period are Saleha Abed
Hussain and Razya Sajad Zaher.

After Dr. Rasheed Jahan the female writer who had inspired by her is Ismat
Chughtaye. She was related to progressive movement. She started their literate
journey near about 1940. Her themes are different from others. She had seen a
society in different views. She put up her pen on social cultural values,
implemented traditions even religiously antitype problems undoubtly.

Dr. Yasmeen says about Ismat:-

“Ismat Chughtai had in light on daily life style and specially the designed and of
middle class girls and keen and their

Ismat chughtai not only explain the environment and society and sexual problems,
rudderless of that time but also old women’s psychological problems. She also
explains the human relation in society very fluently. She bind some phases of all
relations of society in related to human being relations in their short story’s. Do
Hath, Bekar and Chouthe Ka Joda is very successful shots stories of her.

Similarly that she had approximately 8 novels like Zidi, Taidhe Laker, Soudai,
Ajeeb Admi, Jangli Kabutar, dil ki Dunya and Ek Khatra Khoon etc are included.
She also explains the changing society and changing relation of our society in her
novels. Qerat ul aain hayder was also started her literature journey with Ismat
Chughtai. She had used very big canvas of her themes. She included the customs
philosophy, history sociology, culture and social and individual psychology in her
short story and novels.

She also mention all the problems like social and political which occurred due to
divination of India, impact of divination of India and 800 year old history of India,
freedom movement of Bangladesh and realm police which is so horrible for Indian
Society.

nns

Her novel “Agle Janman Mohe Bittya Na Kijo””is the mirror image of women’s
problems and is a good example which she analysis. In this so many of women’s
of that time society were bind on them itself.

Jilane bano is also related to prerogative movement. She used the theme like
impact of divination on Muslim society and the political, sociological and cultural
problems of Muslims. She explains the generation gap in there short stories.
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Sughra mahde is also a novel and short stores writer. We can find the reformative
aspect in there writing. She also explain the Nationhood and the hole culture and
customs of India in her short stores.

The third period of women’s writers in started in 6" part of twentieth century.
The women’s writers put up there pen on all the themes which is not suitable for
womens in that time. Wajeda Tabssum had a theme of there creation was the
festivity of Hyderabad Navab’s and explain that how they are used the poor
women’s for their recovery. On the other hand she also explain the Hyedrabadi
Navab’s wife flatness and frankness in their creations. All we can see that the
conditions of women are who are victim of society and their mantel and
individual condition in their creation

According to Dr. Rizwana:-

“Her famous short story was “Utran”. In which she put her pen on the topic of a
naughty innocent girl who is harassed by society and she how she deals with
these things. This shot store is very important because it is related to our society,
culture and mentality. This short store is a example of women’s personal and
individual values and the middle class women’s life frame.”

“Paraye Chahre” and “Tareakh Raho Ke Musafir” are the groups of shorten stores
of Zakiya Mushahde. She put up her pen on theme like mentality of society and
political aspect very undoubtly. Her shot story “uffe” is a store in which we can
see the all horrible circumstances of the incident and tragidate of babre masjid.
Which occur due to sector ionize and superiority”

That how so much written on paternity polity that womens unfaithfulness but the
confessedly society of men’s unfaithfulness is expectable. For this caliphate her
short story “shajare mamno” is the best example of mens faithfulness.

That’s how know a days the famous short story writers are Nigar Azim, Gazala
Zagim, Aayesha Parbha, gameer Jamali, Farhat Jahan, Sarwat Khan Etc. are
present. If we analyses these all women’s writers we observed that they covered
all the terrarium, Kashmir problems, all the social problems which present in our
society is explain by them.

We can say that women’s writers in initial period covered all the economical
reform, eastern vales and in light on the modern education. On other hand they
also explain all the changing countenance of society there problems. In
progressive period the view of socialism and mentality, political changes and also
shows vindicabli for the people of middle class the difference between upper
class and middle class people’s problems. The problems which h is occurred due
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to divination of India, so much human being bloodshed, begrime of innocents
girls life, present years political games, plutonium of politicians, connivance of
young generation problems, terrarium and patriotic feeling toward our nation etc.
are explain by woman’s writers very briefly in their creation. Therein we can we
don’t deny the importance of women’s writers in Urdu literature.
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Abstract

Being part of the multilingual Indian society, most Indian speakers achieve the
native verbal and linguistic repertoire of different Indian languages. At the same
time, they struggle to speak English as a second or foreign language with
international intelligibility. This study presents the First Language Influence and
Suprasegmental Reflections of Indian speakers on English language. It also deals
with the reasons and remedies to extirpate this habit. It may also help the readers
to better understand the issues faced by their students or learners of English to
adopt an empirical approach for teaching correct pronunciation. This study is
based on personal interaction during teaching English as a second or foreign
language to the Indian vernacular medium pupils.

Keywords: Word accent, phonology, phonetics, assimilation, pronunciation,
intelligibility
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Introduction

This paper sheds light on the reasons and suggests remedies of Indigenous
Suprasegmental (Prosody) Reflections or First Language Influence of Non-native
Indian English Speakers. This will help as an aid for the trainers working in
Business Process Outsourcing (BPO) or Call Centre industry (voice based process),
trainers and teachers teaching English to the learners with heavy accent of their
mother tongue and lay persons who are intrigued to acquaint themselves with
the intricacies involved in teaching-learning any foreign/second language. The
teachers and trainers must read few basic books on Linguistics cited and
appended in this paper. They will have a broader knowledge of sound patterns of
English absence of which causes learners to make mistakes. This may encourage
the teachers/trainers to embrace different practical approaches to facilitate the
learners. With these insights, the teachers/trainers may also be equipped with
the prerequisite to be an effective and efficient coach for their trainees. Thus they
can play a mentor’s role too being a teacher or trainer.

| was taken aback after knowing, from my voice and accent trainer a US native
speaker, that they are taught the sounds of English (phonetics and phonology)
from third grade onward. Recently in India few curricula like ICSE, 1B and CBSE
(Primary schools) adopted the similar strategy for their students from the same
level. English language teachers having M.A. English Literature/ M.A. Linguistics
degree are well versed with these aspects of language. The people who do not
have this information may benefit from the cursory information on phonetics and
phonology provided in the following few paragraphs. This will help them to better
understand the topic dealt in this paper.

This paper deals with the basic background information of Linguistics in the first
part. The second part provides the details and reasons of the topic. The third and
final part suggests methods to mitigating or eradicating the issues and facilitates
the learners with an intelligible way of speaking English being a nonnative Indian
English Speaker.

The primary function of the tongue is to taste and to speak. Here we will focus on
speaking as we do not have any scope for eating. The human tongue is a tool to
articulate different sounds into meaningful utterances. We use language for
interaction with others. We achieve different goals through interaction like; to air
our views, share knowledge, express feelings get answers etc. What is going to
happen if the interaction does not yield any results! This communication
breakdown will incur frustration in both the speaker and the listener.
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The tongue is influenced by our mother (child's first institute of learning), or
mother tongue. Our tongue gets acquainted with the sounds and champions to
produce them. But it makes us vulnerable to struggle learning a second or foreign
language. We could hardly produce appropriate sounds if it is a foreign language
to make it intelligible to the audience. We not only have the influence of our First
Language but also we try to speak a foreign language like ours, with our own
accent pattern and suprasegmental effects.

Let’s take the following humorous example of a forwarded text on WhatsApp
Smartphone application;

One person boarded a plane. It was his first experience. Excited and amazed, he
wanted to rush to his allotted seat. He asked the flight attendant where is
thartywandy? The attendant could not understand him. She called her senior.
Even she could not understand what thartywandy means. They thought he is
asking about a toilet. They showed him a nearby toilet by opening its door. The
passenger was frustrated. He then showed them his boarding pass. The flight
attendants smiled after reading the card and ushered him to his seat Thirty One D.

First Part

“Focusing attention on one crucial ingredient in the acquisition of words, we can
ask what kind of information a child must learn about the sounds of a word. What
is required to be able merely to recognize a word? Well, one thing is that children
must recognize pronunciations of a given word by different people as the same
word, whether uttered by a woman or a man, a teenager or an octogenarian, a
sniffer with a cold, or anyone else. To identify words — to understand language-- it
is essential to disregard certain voice characteristics and certain particularities of
volume, speed, and pitch.” (Edward Finegan)

Sounds of English

English has twenty-six letters but forty-four sounds. There are twenty-two vowel
sounds and twenty-four consonants. This may be new information for many lay
persons and even to less educated native speakers. We tend to take it for granted
that language is just a medium to interact with Homo sapiens. This approach
makes us complacent and we give up the enthusiasm to know more about our
own language. Some people are gifted with more than one language. Few of
them really think about it seriously and consider it an asset.
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Vowel

Originally, in ancient accounts of Greek and Latin, of a minimal unit of speech that
could be produced on its own and could, on its own, form a syllable, e.g. [i:] in
Latin could form the one-syllable word i ‘go’ (Oxford Concise Dictionary of
Linguistics P. H. Mathews)

1. One of a class of speech sounds in the articulation of which the oral part of the
breath channel is not blocked and is not constricted enough to cause audible
friction; broadly: the one most prominent sound in a syllable

2. A letter or other symbol representing a vowel —usually used in English of g, e, i,
o, u, and sometimes y (Merriam-Webster)

Consonant

Defined originally as a sound that had to be accompanied by a vowel: hence the
term (Latin consonans ‘sounding with’). (Oxford Concise Dictionary of Linguistics P.
H. Mathews)

In phonetic terms, most consonants are sounds in whose production the flow of
air is obstructed at some point in the mouth, throat, or larynx, at least sufficiently
to cause audible friction: i.e. they are produced with a degree of stricture greater
than the open approximation.

one of a class of speech sounds (as \p\, \g\, \n\, \I\, \s\, \r\) characterized by
constriction or closure at one or more points in the breath channel; also : a letter
representing a consonant —usually used in English of any letter except g, e, j, o,
and u (Merriam-Webster)

There are twenty-six letters but forty-four sounds (Phoneme: the smallest distinct
sound unit in a given language: [tip in English realizes three successive phonemes
represented in spelling by the letters t, i, and p. P. H. Mathews p.299) in the
English language.

English Phonology permits limited combination of vowel and consonants hence
setting it somewhat apart from other languages.

Let us see few examples. The vowel phonemes /e, / and consonant phonemes
/h, j/ do not occur finally: long vowel phonemes and diphthongs do not occur
before the phoneme /n/: the types of consonant clusters permitted are subject to
certain constraints, some of which are:

1- In the initial position, /t[, d3, 8, z/ do not combine with any consonant

2- /r, j, w/ can occur in clusters only as the final element



4™ International Symposium on Asian Languages and Literatures: 315
Understanding Culture

3- In the final position, consonant clusters such as /pf, td, lzd, 3bd/ are not
possible.

We see few consonant cluster examples of English language. These clusters,
successive sequence of consonant phonemes are not permitted/present in many
Indian languages.

E.g. Initial two and three Consonant clusters (CC-, CCC-)

Consonant Cluster Examples

Isi-/ suicide, sewerage
/st-/ store, steal

/sk-/ school, skiing

/spl-/ splash, spleen, split
/spr-/ spring, sprain, spray
/spj-/ spurious

/str-/ string, strain, street
/skl-/ sclerosis

/skw-/ squash, square, squint

Final two and three-consonant clusters (-CC, -CCC)

/-pt/ stopped, wept
/-p6/ depth

/-gz/ rouges, bags
/-tft/ watched, hatched
/-ft/ laughed, craft
/-pts/ adopts

/-t0s/ twelfths

/-sks/ asks

(J. Sethi P.V. Dhamija p.125)

There are more sequences that give a tough time to the English speakers of other
languages.

English vowel sound has different variants, e.g. monophthong, diphthong, and
triphthong

Diphthong: A vowel shows quality changes perceptibly in one direction within a
single syllable: e.g. [au] in house, whose articulation changes from relatively open
to relatively close and back (position of the tongue). Diphthongs are falling or
rising according to which phase is more prominent. (P H Mathews p.107)

It is a vowel containing two successive phonemes which form its quality.
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Triphthong A vowel whose quality changes in two successive directions within a
single syllable: e.g. [a13] in many pronunciations of English tire, where the quality
changes from relatively open to relatively close and front, and then from
relatively front to central.

(P H Mathews p.414)
It is a vowel which has three successive phonemes either in a word or phrase.

Monophthong A vowel which is not part of diphthong or triphthong: e.g. [a] in cat
[cat]

(P H Mathews p.250)
It is a single vowel which does not glide its quality.

A basic knowledge of word stress will help our readers to understand the way of
English word pronunciation is established. It has an important role in the English
language. The stress is put on a particular vowel in a word which forms a syllable
and carries prominence.

A syllable is a combination of at least one vowel and/or one or more than one
consonants which either forms a word or part of a word. E.g. the utterance, a tall
boy has three syllables. The word computer has three syllables.

Syllable A phonological unit consisting of a vowel or other unit that can be
produced in isolation, either alone or accompanied by one or more less sonorous
units. E.g. [ban] and [tin] are successive syllables in bunting. The vowel or other
central unit forms the nucleus. (P H Mathews p.393)

Stress Phonological feature by which a syllable is heard as more prominent than
other. E.g. in below the second syllable is stressed [bi'law], in billow the first
['bil.aw]. (P H Mathews p.382)

“One branch of phonology (the study of the elementary speech sounds) is
Phonetics, the physical description of the elementary speech sounds in all known
languages and the way they are produced by the vocal apparatus. The “phonetic
alphabet” is a standardized set of symbols for representing in written form all
these speech sounds. Another branch is “phonemics” which deals with
phonemes: the smallest units of speech sound, which within any one natural
language, are functional-- that is, which cannot vary without changing the word of
which they take part into a different word. Thus in the English word represented
by the spelling “pin, “if we change only the initial speech sound, we get three
different words, pin-tin-din; if we change only the medial sound, we get pin-pen-
pun; if we change only the final sound, we get pin-pit-pill. From the matrix of such
changes, we determine that each of the individual units represented by the
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spelling p, t d, i, e, u, and n, t, | function as differentiation phonemes within the
English language. Each language has its own system of phonemes which both
overlaps with and diverges from the phonemic system of any other language. The
imperfect success that a native speaker of one language, such as German or
French, manifests in adapting his habitual pronunciations to the phonemic system
of a different language, such as English, is a major feature of what we identify as a
“foreign accent.”

Even within a single language, however, a native speaker will vary the
pronunciation of a single phonemic unit within different combinations of speech
sounds, and will also vary the pronunciation from one utterance to another. Even
greater phonetic differences are apparent between two native speakers,
especially if they speak the dialects of diverse regions or of diverse social groups. ”
(M.H. Abrams and Geoffrey Galt Harpham)

Part 2

“The subconscious application of phonological rules of your native tongue to a
foreign language contributes to a foreign accent and marks you as a non-native
speaker.” (Edward Finegan)

Lengthening rule:

English has its own vowel lengthening rules. That governs the word stress too.
Indian speakers hardly follow such rules while speaking. It is there in written
forms in almost all Indian languages, though. We take few examples of our (Indian
scenario) word stress, we tend to stress words based on the importance of a
particular word in a specific environment e.g. if someone is not able to
understand a particular sentence we tend to lengthen all the words in that
sentence or few words of the sentence by violating the writing rules. This is not
the case with English. We even find the English speakers follow the rules
subconsciously while singing songs.

Most rural Indian speakers cannot discriminate the difference between long and
short vowel sounds of English words. They easily replace one by the other which
may not affect their language but in English, it can be completely another word by
just replacing a short vowel sound by a long one.

E.g. Ship and Sheep, Deep and Dip
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If someone is very busy we pronounce BUSY as BEE-SY may be she/he wants to
convey the intensity of business by stretching the vowel sound.

We can understand such utterances but this makes it unintelligible for native
speakers.

Spelling and sound effect

The reason of pronouncing each letter of English word stems from the letter and
sound correspondence of many indigenous languages. We make those sounds
very distinct as the system of our Indian languages permit. Extending this rule
with English makes it difficult for the native speakers to understand. This habit
leads us in a peculiar nonnative way of sounding the word endings of multisyllabic
words.

“The book Teaching Spelling to English Language Learners by Johanna Stirling
(lulu.com, 2011) includes an interesting history and explanation of why our
orthographic system seems peculiar and has ended up the way it has. Did you
know, for instance, that current English is made of up 29% Latin, 29% French, 26%
Germanic, 6% Greek and 10% other? | didn’t! And that the main influences over
our current orthographic system consist of a mixture of Anglo-Saxon, Old Norse,
Latin, Norman French, Printing Press, Dictionaries, Latin, French and Greek (18th
century) and borrowings of other languages (Stirling, 32—-33: 2011)? Of course, on
top of this, as we are all aware, there are 44 sounds, yet only 26 letters, resulting
in a complex sound-letter correspondence. As Stirling notes, phonologically
speaking, English spelling is only 50% regular. Only 50% regular!!! With all of that
in mind, it's no wonder our students get confused.”

(Emily Curran Modern English Teacher, 25 4, October 2016)

Connected speech

When we use the anthropomorphic machine voice facility for reading text on a
computer it sounds mechanical and at times it becomes very difficult to
understand long sentences without any pauses. This experience draws our
attention towards the difference between human speech and “mechanical
speech”.
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Rhythm

The notion of rhythm involves some noticeable event happening at regular
intervals of time; one can detect the rhythm of a heartbeat, of a flashing light or
of a piece of music. It has often been claimed that English speech is rhythmical
and that the rhythms are detectable in the regular occurrence of stressed
syllables. Of course, it is not suggested that the timing is as regular as a clock: the
regularity of occurrence is only relative. The theory that English has stress-timed
rhythm implies that stressed syllables will tend to occur at relatively regular
intervals whether they are separated by unstressed syllables or not; this would
not be the case in “mechanical speech.” (Peter Roach)

Assimilation

When two sound segments occur in sequence and some aspect of one segment is
taken ‘copied’ by the other, the process is known as assimilation.

If we think of the physical production of speech, we realize that this regular
process happens simply because it’s quicker, easier and more efficient for our
articulators as they do their job. In isolation, we would typically pronounce [l] and
[2e] without any nasal quality at all. However, when we say words like pin and pan
in everyday speech, the anticipation of forming the final nasal consonant will
make it easier to go into the nasalized articulation in advance and consequently
the vowel sounds in these words will be, in more precise transcription, [1] and [&].
This is a very regular feature of English speakers’ pronunciation. It is so regular, in
fact, that a phonological rule can be stated in the flowing way: “Any vowel
becomes nasal whenever it immediately precedes a nasal.”

This type of assimilation process occurs in a variety of different contexts. By itself,
the word can may be pronounced as [kan], but, when we say | can go, the
influence of the following velar [g] will almost certainly make the preceding nasal
sound come out as [n] (the velar nasal). The most commonly observed
conversational version of the phrase is [ajkango]. Notice that the vowel in can has
also changed to schwa [3] from the isolated word version [&]. In many words
spoken carefully, the vowel receives stress, but in the course of the ordinary
everyday talk, that vowel may no longer receive any stress and naturally reduce
to schwa. We may, for example, pronounce and as [a&nd] by itself, but in the
normal use of the phrase you and me, we usually say [an], as in [yuanmi]. (George
Yule, p.48-49)
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Elision

This phenomenon leads us to Elision. In the last example, the illustration of the
normal pronunciation of you and me, the [d] sound of the word and was not
included in the transcription. That’s because it isn’t usually pronounced in this
phrase. In the environment of a preceding nasal [n] and following nasal [m], we
simply don’t devote speech energy to including the stop sound[d]. This isn’t
laziness, it's efficiency. There is also typically no [d] sound included in the
everyday pronunciation of a word like friendship [frenship]. This process of not
pronouncing a sound segment that might be present in the deliberately careful
pronunciation of a word in isolation is described as elision. In consonant clusters,
especially in coda position, /t/ is a common casualty in this process, as in the
typical pronunciation [aespeks] for aspects, or in [himasbi] for the phrase he must
be. We can, of course, slowly and deliberately pronounce each part of the phrase
we asked him, but the process of elision in casual conversation is likely to produce
[wizestam]. Vowels also disappear, as in [evri] for every, [intrist] for interest,
[kaebnat] for cabinet, and [spowz] for suppose. (George Yule p.49)

Linking

When we speak, we do not speak in a mechanical way like a machine. We
connect words with each other while speaking. This is true with almost all the
languages. But when we learn a foreign language, we try to speak each word
separately. This is not the way the native speakers speak. Thus we fail to
understand them and complain that we do not follow what they speak because of
their accent. It is not the accent but the way how they produce any utterance
during any formal or informal environment.

Here Linking will rescue us falling prey to such cases. We need to consider the
relationship between one sound and the sounds that immediately precede and
follow it.

Let’s try to understand a technical term used in Linguistics; Juncture the degree of
linkage between successive sounds in speech. Thus, in a stock example, the [t]
and [r] of nitrate are in close juncture; hence, in many speakers, the [t] is released
as an affricate with the onset of voicing delayed. But the [t] and [r] of night-rate,
where there is a boundary between two members of a compound, are in open
juncture. (P. H. Mathews)

Many ingenious minimal pairs have been invented to show the significance of
juncture, a few of which are given below:
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‘Might rain’ ‘my train’

‘All that I’'m after today’ ‘all the time after today’
‘Tray lending’ ‘trail ending’

‘Keep sticking’ ‘keeps ticking’

Suprasegmental or Prosody:

As we have established different segmental elements of phonology like
phonemes, and stress now we will focus on how stress is related to syllables
which have linguistic importance. Stress is applied to syllables and is, therefore,
part of the suprasegmental phonology.

Supra: Above or beyond, phonology: the study of sounds in a particular language
or in languages

Intonation: A distinctive pattern of tones over a stretch of speech in principle
longer than a word. Thus there is a difference in intonation between e.g. That’

s’ IT (I’ m finished) and That’ s 'IT? (Is that all?). One can learn the use of
intonation of a language in an efficient way like a child acquires the intonation of
its first language. An adult learner will take much time to learn the intonation of a
second or foreign language. We do not teach a child how to get intonation but
still, he/she acquires it through listening and having a conversation with adults.

This may support Professor Noam Chomsky’s Language Competency notion.

However, describing functions of intonation at length is beyond the scope of this
paper, we will have a perfunctory look at intonation, its form, and function.

No English native speaker speaks common one-syllable utterances ‘yes’ and ‘no’
with a flat tone; pitch, rise, and fall of voice.

“The readers should know that tone sets apart tone languages from those which
are not tone languages. Here we can take an example of Mandarin in which tone
changes the meaning of a word. E.g. level ton€ ma means ‘mother’ rising tone /
ma means ‘hemp’ falling tone \ ma means ‘scold’.” (Edward Finegan)

In this regard, most Indian languages share the similar feature of English language.
We change our tone according to our strong emphatic emotions.

Subconsciously, we follow the rules of intonation of our first language while
speaking English. This tremendously affects the length and articulation of many
English sounds. This converts our utterance into heavily accented English.

Let’s follow few examples of intonation.

A: Have you been to France?
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B: May reply (rise) / yes, inviting A to continue with what she intended to say
about France after confirming that B has been there. If B replies instead (fall) \ yes
that means B does not want to continue with the discussion.

Provide Indian languages’ examples...
Let us take a Hindi/Urdu example
Kya tum bazaar ja rahe ho?

What you market going are

Are you going to the market?

Every individual speaker of Hindi/Urdu will utter the above sentence with his/her
own intonation. There is no certain high or low tone pattern observed. Some may
ask the question with a flat tone. Others will have their own word to emphasize
on.

This paper does not deal with Indian English verities but few examples will not be
extraneous. Almost all Indian speakers of English utter the following sentences
considering it accent or intonation. | call it Indian question tag.

It is very huge, isn't it?

They are very clever, isn’t it?

You are very strong, isn’t it?

Just one way of adding question tag!

Similarly, they add NO, as a stress marker, at the end of an English sentence if
they want to accent it. This NO is a literal translation of Hindi/Urdu Na e.g. Tum
bazaar gai the Na? (Have you been to the market?). At times this stress marker
converts a simple declarative sentence into an interrogative sentence.

You have been to market No?

Are you coming No?

Fortunately | have never witnessed people saying | am coming, Yes No (literal
translation of Ha Na).

Such utterances compel the Indian English speakers to influence their English.
This is really tough for the native speakers to understand. This habit affects the
other aspects of their spoken and written English making it ungrammatical and
unintelligible for others.

Remedies

As per my opinion based on experience with my students, a speaker of English
should learn or acquire intonation by interacting with people who are efficient
speakers. It is not necessary that they should be native speakers because
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everyone will not have the opportunity to be in that setup. You do not have to
know the intricacies of pronunciation. Once you get the fluency and then you can
focus on correcting your sounds. It is very easy and practical too. Even the native
speakers do not know the difference between sounds unless trained on them.
There is no point in articulating every utterance perfectly like a native accent but
at the same time you struggle to frame correct sentences. Once you get the skill
to speaking fluently then train yourself to acquire the neutral accent. Nowadays
there are many avenues available to hone these skills like YouTube, Ted talks and
other free online resources.

A very simple but effective way of improving and removing your First Language
Influence is listening to either native speakers or efficient nonnative speakers and
repeating it out loud. Follow it thirty minutes daily. This practice for couple of
weeks will boost learners’ confidence. People will notice and praise the change in
their way of speaking. It will not take you more than three months to achieve a
native like-accent when you open your mouth to speak any foreign or second
language. There is, at the same time, no use of native accent if you are not
interacting with the native speakers. Always use neutral accent to interact with
the local people when it comes to speak the English language. Nowadays because
of the availability of voice and accent training given to the BPO employees, they
master the accent and try to impress nonnative speakers with that. In today's
world language is used to express not to impress.

There is another effective technique to improve and learn rhythmic style like
native speakers:

“Transcription involves listening to an audio recording and writing down every
word. The fact that it is done from recordings means the students can replay the
sections they have difficulty with as many times as they like, but the delivery is
always the same. It can, therefore, provide excellent training in understanding
features of connected speech, so long as natural-sounding texts are chosen.
Transcription is not a whole-class activity led by the teacher: it is personal. In this
way, it lends itself to being done at home because it is important to be able to
spend as much time as you need.” (Marianne Pickles, Roger Hunt)

| recommend my students to watch, listen and repeat, the BBC six-minute English
episodes on YouTube for British English and sozoexchange.com for American
English. They enjoy doing transcription provided on these websites. They
understand and improve intonation, accent and vocabulary after a few weeks
rigorous training.
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Conclusion

It is discouraging to say, but learners of English who are not able to talk regularly
with native speakers of English, or who are not able to listen regularly to
colloquial English, are not likely to learn English intonation, although they may
learn very good pronunciation on the segments and use stress correctly.

A human being is a pleasure-seeking animal. It tastes pleasure in everything e.g.
in eating and drinking, putting on fabulous attire, building a pristine home,
travelling in luxury vehicles, partying earning fame and occupying key positions.
Similarly, it enjoys speaking and listening to sophisticated language.

We can acquire intonation fairly quickly by listening and observing native
speeches. It will take much time to learn it through theoretical books on this
subject.
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The Methods of Teaching the Peculiarities of the Case Category in the Armenian
Language for Foreigners
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Abstract

In the Armenian language the case of the nouns shows much more different
features than the Turkish and Azerbaijani languages. And the usage of the locative
noun in the Armenian language has been expressed at the same time the
systematic expression shape has been expressed in the Armenian language. This
feature shows itself particularly in the locative case of the noun. For instance in
the Armenian language even the locative noun is too also it doesn't exist after of
all the words. They are either the animal or the personal names and the names
with the nju case they don't take the nju case in the Armenian language. In this
article the books in the Armenian language have been searched in the Armenian
Turkish Azerbaijani and Russian grammar. This research work aims to indicate the
methods of teaching the peculiarities of the Case Category in the Armenian
language for foreigners.

Keywords: Armenian language, case category, ablative case, Azerbaijani language,
Turkish language
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Stratejik Oneme Sahip Ermeni Dilinin Hal Eklerinin Yabancilara Ogretilmesi
Metodu

Bir makalemde neden ismin hal eklerine énem verdigimi agiklamistim. Tekrar
etmek zorunda kaliyorum. Egitim siirecinde karsilastigim Begiim Giler Diki’'nin ve
Nedim Can’in “Kedi bendedir.” yerine “bu Ut Juwnt Ju:” (Benim icimde kedi
var.), Blsra Gorez'in “Bardak bendedir”, “Bardak Blsra’dadir” yerine “bu utg
pwdwl] Yu:”, “Mniopuwjh dby funmt Yuw:” (“Benim icimde bardak var.”,
“Blisra’nin icinde kedi var.”) vs. gibi yeteri kadar komik ctimleleri, ermeni dilinde
spesifik 6zellige sahip olan ismin bulunma halinin dizenliliklerini agiklamayi zaruri
etmisti. Bununla ilgili tabi ki, bulunma halinide konusacagiz. Simdi amacimiz yalniz
bulunma hali degil genellikle ermeni dilinin hal ¢ekimlerinin yabancilara dogru ve
kolay 6gretilmesi usilleridir. Spesifik 6zellige sahip olan ermeni dilinin bazi hal
ekleri, Turk dilinin hal eklerinden tamamen farkli bir yéntemdedir. Turk dilinde
herhangi bir halin net sekilde eki var. Ornek; Tirk dillerinde yalin halin eki yok.
Ama ermeni dilinda yalin hal hem eksiz, ayni zamanda ekle de kullanilabilir.
(Upwdl wowltpw k: Upwdp dbp nwuwpwbh jwjugniyt wowltipnt k)
Birinci cimlede wpwltpwn- 6grenci kelimesi eksizdir. isim cimlesidir. Ayrieten
isim climleleri ek kabul etmiyor. ikinci climlede ise belirtili ek kullanildigindan
wowljkpnt belirtilli ekini kabul etmistir. Simdi Tiirk dillerine dikkat edelim.

ister eski Turk anitlarinda, isterse de modern dilimizde ismin —in halinin eki net
sekilde —in —in —un —{n —dir. (Sadece eski Turkg¢e’de -nun, ayni zamanda velyar-
sagir - n'da kullanmistir ki, bu da sesin uzamasindan baska birsey degildir. Orta
Asya Tiirkleri’de —nin, -yun kullanimi fikrimizi tamamen ispatliyor.) Orneklere
bakalim.
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Kizin yiizii - Unolju ntidpp:

Koérpenin sesi - Umiljwt dwjup: Uwmtnih dwyuip:
Gecenin yarisi - @hotipdu Yhup:

Bacimin ayakkabisi - ppnou Ynohlin:

Allah’in istegi - Uuwnén quulp

Annemin saglari - Unpu dwmqbpp:

Kedinin dili - juwnyh 1kqnit:

Olimiiniin sebebi - fwhywl, Ywhh, dwhnt wuwwndwpp:
Onun sagi - uipw dwqbpp:

Onun kitabi var. - iw ghpp niuh:
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Tabi ki farkina vardiginiz iyelik halini ifade eden biitiin ekler aynidir. -in ekinin bu
birlesmelerinin ermenicesine bakalim. Dikkat ettiyseniz eger -in halini anlatmak
icin her bir birlesmede farkh-farkli ekler kullanildi. (-w1, — p, -Jw, -wl, -ng,- n1).
Ben heniiz bir kagini siraladim. Simdi —in halinin ermeni dilinde 60’a yakin ¢ekimi
oldugunu soylersem tablonun zor durumu daha aciklayici olur. Nasil edelim ki,
o0grenci dogru ve nisbeten daha kolay 6grenebilsin. Eger —in halinin 60 farkli
kullanimi varsa, bu hali “ismin halleri”’ dersi esnasinda islerken biitiin halleri ayni
zaman da 90 dakikaya sigdirilip “6gretiliyorsa” ben bu metodu tamamen yanls
saylyorum. Veya -i hali ile -e halini birlestirip, yalniz -e hali gibi anlatiimasini da
dogru kabul etmiyorum. Ermeniler i¢in -e ve -i hallerinin birlestirilmesi kendileri
icin sorun olmayabilir. Veya ermeni gramer kitaplarinda yazildigi gibi -de halinde
canlilarda -in halinin Gizerine ve Ukg kelimesi ile kullanilmasini agiklamak kendileri
icin net sekilde aydindir. Ermeni dlsiince tarzina sahiptirler. Ama, bu bir yabanci
icin asla anlasilir olmaz. Bir ermeni -de halini anlatmak igin hi¢cbir zaman séylemez
ki, “Kedi benim icimdedir.”, “Bardak benim icimdedir.” Tabii ki, yabancilar igin
yanlis aciklama ve ilging climleler yaratacaktir. Simdi hallerle ilgili agiklamalarimi
verirken -de durumun da bu fikrimi ispatlayacagim. Ve yeni bir kuralla
huzurunuzda bulunacagim. ilk 6nce yalin hal. Burda o kadar farkhlik yok.

Yalin Hal - Ninnuljmt hnjny

‘.

Turk dillerine de yalin hal “kim?”” ve “ne?” sorularina cevap verir ve morfoloji
gostericisi eki (-) yok. Yani linnhn hninynid tipidir. Ermeni dilinde yalin halin
aynisi gibi, “kim (nDLD", “ne (hohz)" sorularina cevap veriyor ve eksiz hal olsa da,
Turk dilinden farkli olarak bazen de belirtilli eki (hnw) ile kullaniliyor. Yalin hali
izah ederken en 6nemli nokta bu. Ne zaman ek kabul ediyor, ne zaman kabul
etmiyor. Bunun yabanci 6grencilere sentaksis yolla (cimle dizilimi ile) agiklanmasi
gerekiyor. Yalin halin climlede ki roliini kendi dillerine uygun kiyaslayip kolay
ogrensinler. Yalin hal; cimlenin 6znesi, isim cimlesi, isim tamlamasi ve hitabi
olarak kullanilabilyor. Ornekler;

1. Cimlede 6zne oluyor.
Uihtt Epghtiu hwdwjuwpwih ntuwnnb k: Ali, Erciyes Gniversitesinin
ogrencisidir.
2. Cimlede ismi cimlesi oluyor. Adeten hot kabul etmiyor.
Upuwdp pdhoy E: Aram, doktordur.
Uw qwy ghpp k: Bu iyi kitaptir.
‘Lw puph dwpy L 0O, iyi insandir.
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Utpytu hd pnyph k: Merve, benim kiz kardesimdir.

3. Yalin hal cimlenin isim niteleyicisi oluyor. Adlik hal ismi nitelerken net olarak
hot kabul etmiyor.
‘Lw pwp uppwn nith: Onun tas ytiregi var.
Uttwl nuljh dtnpkp nith: Anna’nin altin elleri var.
4. Yalin hal ciimlenin hitabi oluyor. Yalin hal hitap olurken net olarak hot kabul
etmiyor.
Upl, i ll]ulhph wnpnip bu: Giines, sen hayatin kaynagisin.
Uhubwn', ynt h’ts bu Jupgnid: — Ahmet, sen ne okuyorsun?

5. Yalin hal 6zne ve isim cumlesi gibi kullanilirken yalin hal belirtili eki (hnwn) kabul
edebilir de, etmeyebilir de. Eger isim belirtisiz nesne gibi kullaniliyorsa ve “kim?”’
ve “Ne?” sorularina cevap veriyorsa o zaman hot kullanilmiyor. “Kimi?” ve
“Neyi?” sorularinda ise hot kabul ediyor. Belirtilli isimleri talep eden nesne olursa
hot kabul ediyor, belirtisiz isimler ise kabul etmiyor.

Qpnud B twdwly, hnnpdws, wquwndjwsp. Mektup, makale, hikaye

yaziyorum.

Lwpnud BU dwpn, §hi, nqu, ghtdnp. insan, kadin, erkek giziyorum.

Uhpnud U wplip, tplhupp, Ywupp. Ginesi, gékylzind, hayati

seviyorum.
6. Yalin hal -mtig, -winwy, -htiwnn, -nkuh, -dhtsh, -twjupwls, -hppl, -npytuh
kelimeler ile birlikte cesitli zarflar oluyor.

GpYnt op wnwye tw wyuwntkn kp: iki giin énce o burdaydi.

GpYnt op wnwye twr Unuluynid kp: iki 6nce o Moskova’daydi.

Gpynt op htwnn tw wyuwntkny Y1hth: iki giin sonra o burda olur.

Qunid kU nugh miniti: Eve dogru gidiyor.

Minklgnid £ dhtish nninit: Eve kadar ugurluyor.

‘Lw qunid E hpplt wygh: Sanki o bahgeye gidiyor.
Yalin hal 6gretilirken; dikkat etmemiz gereken son bir husus da sudur;

Yalin halde hitaplarin ve isim tamlamalarinin net sekilde, ismi climlelerinde ise
kismen (hnwn) belirtilik ekini kabul etmemesini 6grencilerin bilmeleri sarttir. Bunu
orneklerle gosterdik.
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Utnpwjwui hning (wpunnwpht hnndnidukp)

Onceden de anlattigimiz gibi bir yabanci icin ermeni dilinde 6grenilmesi en zor
hallerinden biri —in halidir. iki ic, alti dis cekimi olmasina ragmen 60’a yakin farkl
ve esit ¢cekimli kuralarla rasthyoruz ki, yabanci 6grencinin bunlarin her birinin
ezbere bilmesi sart. Ve &zelliklerinden biri de odur ki, -in halini 6grenmeden phkl
hnjnynid’lan (kelimenin kékiiniin Gzerine degil degisilmis, yani -in hal eki kabul
etmis seklinin Gzerine hal ekinin gelmesi) 6grenmek asla mimkin degil. Clinkd,
ileride de gorecegimiz gibi ermeni dilinde ismin diger halleri de ismin —in hali
Gzerine herhangi bir eki ilave etmekle olusur.

Tabi ki, Turk dilindeki gibi ermeni dilinide -in hali kimin? (nwd) neyin? (htsh,
hskph') sorularina cevap vererek sahiplik bildirir. Ermeni dilinde — in halinin
cekimi son (Jhpowynp, wpnwpht), i¢ (wgbkpewynp, tkppht) olarak iki kisma
ayrihyor. Son ¢ekimler — h, -Jyw, -wl, -ng,- ni,-g ismin sonuna direkt olarak
eklenir. i¢ cekim ise —w1 , -n ¢ekimleridir ki, kelimenin kékiinde degisiklik yaparak -
in haline dénistiriyor. -in halinin net olarak hnwn- (belirtilik eki) kabul etmedigini
bildirip eklerin kullanim izahini verelim.

-b Cekimi
Cagdas ermeni dilinin isimlerinin biyik bir kismi -h ¢ekimi ile —in haline dénusiir.
Yalin halin Gzerine -h {nliisy gelir. Sadece -h ¢cekiminin bir kag kurali var.

1. isimlerin biyik bir kismi ve diger cimlenin égeleri (nitk) isim kibi kullanirken -h
cekimini alir.

Lunup - punuph Sehir - Sehrin
Utnui - ubnuth Masa - Masanin
Qhpp - qpph Kitap - Kitabin
Qnptn - qpplph Kitaplar - Kitaplarin
Uwyntp - dwyptph Anneler - Annelerin
YQupuhp - jupdhph Kirmizi - Kirmizinin
Nidtn - ndtnh Guigll - Guglinin

2. —nu seslisi ile biten tek ve ¢ift heceli kelimelerin tekinin bir kisminda -n1 sesi —
sesine doniismesi ve -h ¢ekimini de kabul etmesi ile -ih ¢ekimi kullaniliyor.

a. Qni-4dh Yumurta - Yumurtanin
Pupnt - Fupyh Baki — Baki’niin
Lkqnt - {kqyp Dil - Dilin
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Unni - wnyh Dere - Derenin
Yuunnt - juwngh Kedi - Kedinin
Zknnt - hmp Uzak - Uzagin

b. Yalniz deri kelimesi hem -yh, hem de -n1 ¢ekimini alabilir.
Yuoh - Jwoyh - YJwuont Deri - Derinin
c. lstisna olarak pnt kelimesinde -nu sesi -] sesine déniigmuyor.
Pn1 - pnih Baykus -Baykusun
3. U. ve 1 Unlileri ile biten kelimeler —in halinini kabul ederken énce kaynastirici -
y sesi geliyor.
Bpkjuugp Cocugun
Gpkyngh Aksamin
4. Bu kelimeler ikili hem -h , hem -n gekimini aliyor. Tabi ki, bu kelimelerin
ezberde olmasi sart. Clnkli ermeni dilinde bir ka¢ kelime sonu —n ¢ekiminde
oluyor.
a. Lnyu-inyuh -niun Isik - Is1gin
Znyu-hnyuh -hniun  Umit - Umidin

Uniq — ugh — unign Yas - Yasin
b. Oglan kelimesi cogulda iki farkli gekim aliyor. -£ harfi ilave edlir.
Snu — wnnuyjh Oglan — Oglanin
Snutikp — niquitkph Oglanlar - Oglanlarin
Snkpp — waintpph Oglanlar - Oglanlarin

5. Ermeni dilinin diksiyon (orfepiya) ve imla (orfoqragiya) kurallarina gére -h ve -n1
ses dliisimi oluyor.
Niunighs — niunigsh Hoca — Hocanin

nith - pthh Cali = Calinin

Qnip - oph Su—Suyun

Uhu - duh Et — Etin
-NP CEKIMI

Bu ¢cekimde de yeteri kadar kural vardir. Bu kurallarin siralanmasi éyle olmalidir ki,
ogrenci kolay benimseyip 6grenebilsin. -[1b ¢ekimi iki kisma ayrilir. A kisminda
sonu -h ile biten isimler aitdir. B ksmina ise sonu — ile betmeyen isimler aitdir.
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A Grubu

1. a) Yalin halin tekinde sonu -} harfi ile biten bitin isimlerde -h harfi duser ve
ismin —in halinde -n1 ekini alir.

Ujqh-uyqnt Bahge - Bahgenin
nquh-nqunu Kirpi - Kirpinin
Unqh- Yngne Ada - Adanin
Junuh - Junint Cinar - Cinarin

wuwwnwih —wyuwwnwbnt  Geng - Gencin
@qninugh-gjninugnt Koyla - Koylinin
p2uwdh- potwdnt Diisman - Dismanin
wyuwlh- mywlnt Cam - Camin
b) istisna: &h - dhnt gibi ek alir. Ermeni dilinin kuralina uygun olarak — h sesi
dismez.

c) Lakin ¢ogul durumunda bu isimler -n1 ¢ekimi yok, -h cekimine girer.

Ujghutnh Bahgelerin
Nquhubkpp Kirpilerin
NMuwnwuhubkph Genglerin
Erotmdhukph Dismanlarin

2. A grubunun ikincisi, sonu —h ile biten sahis ve 6zel isimler -n1 ve iki —hh
cekimini aliyor.

Nwddh - twddhh - Fuddnt Raffi — Raffi'nin

Uuth - Uuhh - Ugnt Asli = Asli’'nin

dtnh - dbnhp - dbgnt  Vedi - Vedi’nin

Yuyjubkph - Qujubkphh - Yujubkpny Kayseri — Kayseri’nin

B Grubu

1. Yalin halde sonu -h ile bitmeyen birkag kelime -nt1. ¢ekimini aliyor.
Uwpy — dwpgnt insan - insanin
Snudwpn — nudwpnnt Erkek - Erkegin
Uulnnht - mtynnint  Yatak - Yatagin
Uuniupti — wdniubint Es - Esin

2. —En1, -wnt sonluklu isim ve sifatlar da -n1 ve iki —hh gekimini aliyor.
Pwliwph - pmwhh - pwtmne Anahtar - Anahtarin
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zuybih - huybhp - hugbne Ayna - Aynanin
zungkih - hwpgljhh - hwpglne - Saygili - Saygilinin
Uhnbkih — uhpbihh - uhpbnt Sevimli - Sevimlinin

‘Luqkh - twughihh - tuglnu Nazl - Nazlinin

3. Fiiller ise isim gibi ¢cekimlenirken -nv ekini kabul ediyor.

Lubkny Yatmaya
Juqhknt Kosmaya
Luygbnu Bakmaya

4. Bir kag kelime hem -n1, hem de farkli (-n,-Jh,-Ju,-h ) esit cekimler ahyor.
Uunnquws - Uuwnén - Uundnt Allah — Allah’in
Quioh - Juoyh - uont  Deri - Derinin
Swiph - mupqu - mwupnt Yil - Yilin
“rwp - nuph - pupnt Asir - Asrin
5. Son olarak 6grencilerin en ¢ok sasirdigl makamlara 6zel olarak dikkat etmek
gerekiyor. Biraz dnce soylemistik ki, -in hali diger halleri etkiliyor. -n1 ¢ekiminde
bu etki iki halde oluyor.
a) -in halinde -n1 ¢ekimini alan isimler ve fiiller —den halinde -hg ekini degil,
mutlaka -nig ekini alirlar.

Uwnpnnig insandan
otiminig Diismandan
Luknig Uyumaktan

b) -in halinde -n1 ¢ekimini alan isimler -e halinde de -ni1 ¢ekimine uygun
olarak ¢gekimlenirler.
Npnh - npnnt - npgnit - Evlat - Evladin

Ungh-Ynqne-ngnit  Ada Adanin
Zngh - hngnt - hngnit ~ Ruh —Ruhun

-wl1 Dis Gekimi ve —w1 i¢ Cekiminin Bazi Kurallari

-waly, -in halinin en zor ¢ekimlerinden biridir. Oyle ekler var ki yalniz bir kelimeye
aittir. Veya bir kelime -in halinde iki ve hatta U¢ ek alabilir. Ermeni dilinin
gramerine ait onlarca kitaptan kullanarak yabancilar i¢in bunun kolay ve sistemli
6grenme metodunu olusturdugumu distintiyorum. Bu sistematiklige -wlt dis
¢ekimi ve -w i¢ ¢ekiminin bazi kurallarini, ayni zamanda esit ¢ekimleri birlestirdim.
Neden? Clinkii onsuz da bu kelimelerin ve kurallarin ezberlenmesi sart. Benzer
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cekimlerin farkli tasnifatda 6gretilmesi uzun zaman sasirtici bir durum meydana
getiriyor. Ayni sistemde verip, hemen de farkini izah etmeyi daha uygun
buluyorum. Olusturdugumuz Sistem c¢ok basittir. Ve hicbir yerde bu sisteme
rastlayamazsiniz. Sira ile kelimeler yazilir ve ¢ekimi gosterilir.

Ermeni dilinin -in halinde ¢ekimi —w olan yalniz bir kelime var. O da ‘kiz’ kelimesi.
Diger hallerde ise -wil1 eki izerinden ¢ekim aliyor. O yiizden kiz kelmesini —wl
cekiminde 6grenilmesini uygun gérmuistiim ki, sirayla kelimelerin ezberlenmesi
sistemini olusturdum.

1. Unohly - wnolw Kiz - Kizin (Ermeni dilinde yalniz bir kelimede sona -w eki ilave
edilerek olusur. Bu ne dig-wal1 kuralina, ne de i¢ -w kuralina uygun degildir.)

2. Snili - mmwml Ev — Evin (Bu iki kelimede i¢ —wu ¢ekimi var. -n1 sesi -w sesine
donisr.)

Cnil - owilr Koépek — Kopegin
3. Udwn - wdnwil - wmdwnyw Yaz - Yazin (Mevsimler -witi cekimindedir). Kis ve
yaz esit ek alir. (-witt, -Ju)

QUtn - Adnwt - Adbknju  Kis - Kisin

w'wn - wdnul - wmdwndu Yaz - Yazin
wontl -wphiwh Sonbahar-sonbaharin
qupnil —quplwh ilkbahar —ilkbaharin
4. Eski Ermenicedeki U1 ile yazilan tek heceli kelimeler —uti ¢ekimini alyor.
Unily - Ujut fare-farenin
Qi - Ajul balik-baligin
nin - ppuib kapi-kapinin
‘Lnin - unwi nar —narin
Unin - jpul kol-kolun (bu kelimenin sert anlami da var)
Lkn - (Enwl dag-dagin
fonn - pnnuilt torun —torunun
Onn - énnwil torunun gocugu- torunun ¢ocugu
Qwn - qunub kuzu-kuzunun
Eq - Equi 6kiiz-6kiizlin

5. Ermeni dilinin -in halinde hem -wl hemde -h ekini alan kelimelerin
sistematikligi boyledir.

a. hem —wt, hem -h ¢ekimi alan kelimeler
PEn - pipwl - pinh ylk -yikin
Fnin - ppuli - pnh avug-avucun
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Oniul - dniuljwl - suljh  diz-dizin

Cninp - oninpwill - oninph dudak-dudagin

Zhd - hhdwt — hpuph temel-temelin

Onn - énnwl - $nnh torunun gocugu- torunun gocugunun
Qun - qunul - qunh kuzu-kuzunun

Eq- Equti - Eqh oklz-6kizin

Uwtnily - fwwb - dwbnijh  kérpe-kérpenin

b. Kérpe kelimesi ile yazilis olarak ayni olan Uwiintlj erkek ismi yalniz -h ekini

aliyor.
Uwtntly - Umtinih Manuk- Manuk’un

c. Yalniz isim ve 8lim kelimesi -in ¢ekiminde —Jw (i¢ -w gekimi) ve diger
cekim ahyor.

Ulntt - wbduwh - munih Ad - Adin

Uwh - dwhywt - whh - Ywhnt  8lim-8limiin
(Gorduguniz gibi o6lum kelimesi ermeni dilinde —in halini anlatmak igin U¢ ek
ahyor.)

ismin —in Halinde Eklerin -U.T1 ve -U. Cekimine Gore Kullanimi

1. Sonu -nid ekli kelimelerin buyik kismi -uiti ¢gekimini aliyor.
Cwupdnid - pupddwt Hareket - Hareketin
Uhwgnid - thugdwl Birlesme - Birlesmenin
Gpnpnud - Lppdwt Yemin - Yeminin
Qupgqugnid - qupqugdui Gelisme - Gelismenin
Qtlnignid - qkljnigdwt  Sunum - Sunumun

2. Sonu -nud ile biten az kelimeler ismin- in halinde -h ¢ekimini aliyor, bazen de

esit cekim aliyor.

“Tthunwd - phunidh dilekge- dilekgenin
jununnnid - jununnnidh - vaat-vaadin
npnonid — npnonidh - npnpdwtt  karar -kararin

3. Sonu -nipjnil ile biten kelimeler ismin —in halinde - nipjut ekini aliyor. Bu i¢
-w ¢ekimindedir. Bu ekin ¢ogul hali olmuyor ve —de halini kabul etmiyor. Bu
konuyla ilgili olarak —de halinde konusacagiz.

Mpwnipnil - nipwjunipjut - Mutluluk - Mutlulugun
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Luwnipjnil - jwynipyut lyilik - lyiligin
Junnipinil - juinnipjui Kotulik - Kotalugian
4. a. Sonu -niu ekli kelimeler -in halinde —juit1 cekimini aliyor. Bu ¢ekim de i¢ -
w ¢ekimindedir. Ayni zamanda —i ¢ekimini de aliyor.
Qnil - 4wl - 4niuh Kar —Karin
Ujnil - uywil - ynith Situn - Situnun
Upjnil - wpjul - mpynith Kan —Kanin
Uulnit - muljut - mulyniuh Kose - Késenin

b. Bir kag —jniu ekli kelimeler -in halinde yalniz —h ¢ekimindedir.

Zugni - hugynith Ses — Sesin
“nthjnit - pnihynith Takirti — Takirtinin
Qngjnil - gnyjnith Bagirti —bagirtinin

Inpynil - pnpnniuh Gurdltd - Glrdltinian

ismin -in Halinin Dis ve i¢ Kurallarina Uymayan Cekimleri

Bu c¢ekimler higbir kurala uygun degildir. Kiz kelimesi ile ilgili daha 6nce bilgi
vermistik. Yalniz bu kelime -w ekini kabul ediyor ve ne ig, ne de dis ¢gekime uygun
degildir.

Uneohl - wnolm  Kiz = Kizin
1. Bu kelimelerdeki -n ¢ekimi ne ig, ne dis kurala ait degildir.

a. Lniju-niun Isik - Is1gin ( —h ¢ekiminde bahsetmistik.)
Zmju - hniun Umit - Umidin
Uniq - ugn Yas - Yasin
Utn - uhpn Sevgi - Sevginin

b. Yalniz bir kelime-yp, -n eklerini aliyor.

NMuwnhy - ywwwnyh - yuwnyn Seref - Serefin
c. Yalniz bir kelime -n1, -n eklerini aliyor.

Uunnws — Uunsnt — Uuwndn Allah — Allah’in

2. Bu iki kelimede -k ses degismesi olmustur. Ne dis, ne de i¢ kurala uygun
degildir.

Yuyjup - Juyubpn - uyuph imparator - imparatorun

“niuwnp - nunkp - guinph Kiz evladi = Kiz eviadinin
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3. -niuw ve -huw ekli kelimeler ekseri esit olarak -juit ve -h cekimlerini alabilir.
Yani kendine mahsustur.(5untur kelimesi istisnadir.)

a. Sunily - Stunyut - Shinh dogum —dogumunun
Quniun - qujunjul - qujuwnh  gelis —gelisinin

Zwuughuwn - hwiiquunyut - whquunp

sakin —sakinliginin

[Fupniuwn - pupunjul - pupuwnh gizli —gizliliginin

Unpniuwn - §npuinjuil - Ynpunh
Quifuntunn - hwpaunjut - thwpuunh

kayip-kaybinin
kagis-kagisin

b. Quniuwn sahis ismi ise yalniz —h ¢ekimini aliyor.

Quiniun - Fuwjuinh

Kalust-Kalust’un

1. —wl cekimiyle ilgili olarak son hususta -in halinin —wt ¢ekimini alan isimler,
bulunma halinde cekimlenmiyor. ismin —in hali ve uUbko kelimesiyle olusuyor.
Ornegin; Puyonmpjut Uky, nipwjunipjul Uke: Bu konuyu bulunma halinde

daha genis konusacagiz.

2. —w ekinin ¢ogulu -h ¢ekimini aliyor.
Bnn - pnnwil - pnnutiph Torun —Torununun - Torunlarin

Ltn - (kpwh - {knuknph

Dag — Dagin - Daglarin

-4 U. Cekimi

-dw cekimi zaman belirten ¢ekimdir. ismin -in halinde zaman anlayisini -Ju

cekimiyle olusturuluyor.

1. On-opqu
dw - dudjwm
Sh2tp - Fhotpyuw
Ghuop - Jhuopyu
Udhu - mdugu
Swiph - mupju
Ujuop - wjuopywm
Qwnp - Junyu
Stk - ghphlpuw
Unwynu - wunwuynunnju
Qupwp - pupwpyu
Enptk - EpEduw

Gln - GUnun
Saat — Saatin
Gece - Gecenin
Oglen - Oglenin
Ay - Ayin

Yil - Yilhin

Bugilin - Buglinin
Yarin - Yarinin
Gindiz - Gindizin
Sabah - Sabahin
Hafta - Haftanin
Din - DUnin

2. Zaman bildiren bu kelimeler hem —Ju, hem de -h ¢ekimini aliyor.
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On-opqu - opp Giin — Glnin

dwd - dwdjw - Jwdh  Saat - Saatin

Qhotip - @hotinyu - @hokiph Gece - Gecenin
Ghuon - §huopyw - Yhuoph Oglen - Oglenin

Udhu - wmduju - wmdup Ay - Ayin
dudwtiul] - Jwdwbwlju - dwdwtiwjh  Zaman - Zamanin

Qupnibp - qupnibiph  ilkbahar - ilkbaharin  (Bu iki séz eski
Ermenicede kullanilimistir.)
Uonilip - wpniliph Sonbahar - Sonbaharin

3. Zaman anlatan yil ve asir kelimeleri tam farkhdir. Biri =Juw, -n1, digeri ise — h,
—n1 ¢ekimindedir. Tabii ki ezberlemek sart.
Swiph - mupqu - mwupnt Yil - Yilin
“wp - npuph - pupnt Asir - Asrin
4. Zaman anlatan asagidaki kelimeler ise yalniz —h gekimini aliyor.
Mnyb-pnykh Dakika - Dakikanin
Juyphub-Juypyuih Saniye - Saniyenin
5. Aylar -h ¢ekiminde -in halini olusturur.
Znituqup - hntujuphp Ocak - Ocagin
Otupqup - thinpgunph Subat - Subatin

Uwpun - fwpinh Mart - Martin

Uwnhy - mypip Nisan - Nisanin

Uuwjhu - dwjuh Mayis - Mayisin
Zniuhu - hnitwuh Haziran - Haziranin
Znijhu - hnijuh Temmuz - Temmuzun
Ognuwnnu - ognuinnuh  Agustos - Agustosun
Ukyuwubkupkp - ubyunkupkph EylUl - EylGlan

Znluklpkp - hninbkupbph Ekim - Ekimin
Unjkupkp - ungkupkph  Kasim - Kasimin
Yhjnbuphp - nEjnkupkph Aralik - Araligin
6. -Jw gekiminin diger hallere etkisine dikkat etmek gerekiyor. Ermeni diline has

ptp hnjnynud ( ekin Gzerine ek ilave edilmesi) gekimine aittir. -den ve -e hali -Ju
ekinin tzerine eklenerek kullanihyor.
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-den hali; -Jw ile gekilen isimlerin -den halinde iki sekli var. Bir direk isme,
digeri ise -y ¢ekimine eklenir. -den halinde —hg ekiden énce -1 eklenerek
— ihg seklini aliyor. Orneklere bakalim.

On - onhg - opjuithg Giin — Giinden

Udhu - mduhg - mdujuithg Ay -Aydan

Udwn - Udwnqu - wdwnJuihg Yaz -Yazdan

Swnh - Swpyw - Swpyuiihg Yil - Yildan

-e haline dikkat edelim. Bu da —Ju eki {izerine eklenerek olusur.

On - opju - opyute Giin- glinlin - gline

Udhu - mdugu - mdugw Ay —ayin -aya

7. —Jw gekimine giren isimler -in halinin ¢ogulunda kelimenin k&kiine ¢ogul ek
ilave ederek olusur.

On - opkpp Giin - Glnlerin
Udhu - mdutph Ay — Aylarin
dw - dudkph Saat - Saatlerin

Qhotip - Fhokplkph Gece - Gecelerin
Unwynwu - wnwynwntikiph Sabah - Sabahlarin

Son olarak gérdiigiimiiz gibi -in halinin sadece - ¢ekiminin 10 kurali var.

Ng Zninynid- Cekimi

Ermeni dilinde basit cekimlerden biridir. Akrabalik anlaminida kullanihyor. -in
halinin olusturmak i¢in yalin halin tzerine geliyor. Burda da farkhliklar var. Bunlari
siralayalim.

1. -ng cekimine gelen akrabalik anlayisl kelimeler

£n1jp-ppny kiz kardes- kiz kardesin

Cultp - puytpng Arkadas - Arkadasin

TYwuptlkp - nwuptlpng Sinif arkadasi — Sinif arkadasinin
Stp-innhpne Sahip - Sahibin

Znnuukp - hnnunhpng  Toprak sahibi - Toprak sahibinin
Uht - Jung Kadin — Kadinin

Shyht - mijung Hanim — Hanimin

Ultkp - wukpng Kayinpeder - Kayin pederin

Ultkunip - ujtupng - uljiuniph  Kaynata - Kaynatanin
Swyj - lnwng Baldiz - Baldizin
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Sonu bu kelimelerden olusan birlesik kelimelerde de —ng eki alir.
Unpwpnip- Unpwuppne  Teyze - Teyzenin
TYwupulp-nuwunpbppng Sinif arkadagi — Sinif arkadasinin
Qnpswpwbwnbp-gnpswpwbwinhpng s sahibi — is sahibinin

Ermeni dilinde akrabalik bildiren iki kelime -h ¢ekimini alir.

Swwnhlj - nwwnpljh nine — ninenin
NMuwyhl -~ wuwuhlh dede — dedenin

Ermeni dilinde akrabalik bildiren bir kelime hem -n1, hemde —| ¢ekimini alir.
£hnh - ptinnt - pinhh dayi — dayinin

-ng cekimi ek lizerine ek ilave edilmesi ile ( ptip hnjnynid) de olusuyor.

a. den halinde (ayrilma hali)
pnip - ppng — ppnghg baci-bacinin -bacidan

b. Birliktelik (-la, -le) halde ise esit ¢cekim ahyor.
pnyp - pnypny - ppnony  baci — baciyla

6. Yht kelimesinden baska- ng ¢ekimini almis kelimeler ¢ogulda -h ¢ekimini
aliyor.

Gh - jwhuyp kadin- kadinlarin

£nynpkph kiz kardeslerinin

NMuuyhlukph dedelerin

£hnhubtph dayilarin

8 Zninyniup

-8 ¢ekimi -wlp,-tup, -niup,-nup ekleri ile olusmus toplu anlami bildiren
kelimelere aittir. Bu kelimelerin tekili yoktur. Yalniz topluluk halinde hal eklerini
kabul ediyorlar. Kolay ¢ekimdir.

1.

Ornekler
Zwlnpkup- Zwlnpkig  Hakop’giller — Hakop’gillerin
NMuuyntp- Mwwnig Dedemgiller — Dedemgillerin
Utkdinudwtp- Ukdinidwig Mejlumg’iller - Mejlumgillerin
Jupnniup- Ywpnnitlg  Vartinkg'iller — Vartunts’gillerin
£hnnlp- pinng Dayimgiller - Dayimgillerin
Qubwyp-jubwbg Kadinlar — Kadinlarin

Uwpnhy-dwppjubg insanlar — insanlarin
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Son olarak bu isimler gekimlenirken belirtililik eki (hnwn) kullaniimaz.

-0 i¢ Cekimi

Ermeni dilinde 3 kelime ve o kelimelerden meydana gelen birkag birlesik kelime —
n i¢ ¢ekimini aliyor. Bu kelimelerde -wy diftonku disiiyor. Bu ¢ekime mutluluk

cekimi de diyebiliriz clinkli 6grenmesi kolay.

Zuwyp - hop Baba — Babanin
Uwyp - Unp Anne — Annenin
Bnpwyp - knpnp Erkek kardes - Erkek kardesin

Znpbnpwyp - hopknpnp Amca — Amcanin
Unpbnpwyp - Unptinpnp  Dayi - Dayinin

‘Lwijuwhuyp - Lwpuwhnp Biyiik dede — Bliylik dedenin
‘Lwhiwdwgp - Vwjuwdnp Blydk anne - Blylik annenin

-U hninynid
Bu c¢ekimi —wl ¢ekimini anlatirken vyabancilar igin kolay olsun
sistematiklestirmistim. Tekraren de 6grencilere kisaca anlatmak olur.

1. Bu iki kelime i¢ -1 ¢ekimi aliyor. —n1 sesi —w sesine donisuyor.
Snit - nwt ev - evin
Cnil - owilr kopek —kopegin

diye

2. -nipjnil eki ic -w gcekimine girerek - nipjwut ekine dénisiiyor. -de halini kabul

etmiyor.
Qhwnnipinit —ghwnnipjui Bilim - Bilimin

3. -jnth eki i¢ -w ¢ekimi alarak -juat1 ekine dénistyor. (Birkag kelimede ise —jniuth
ekine doénusiyor. —h g¢ekiminde bahsetmistik. Zugjnit - hugniuh, nniyniu -
noiynith ,qnynitt - gngnitth, unpwngnit - junpuuygnitth, nnpynia -

nnpiynih)
Qnih - dut Kar - Karin
Unil - yywb Sutun - Stitunun

Upnit — wpjub Kan - Kanin
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Ullnit —wljjut (Bu kelimelerin -h ¢ekimini almasini da anlatmistik.)

Zannimca bu ¢ekimin -an halinde anlatilmasi en dogru yol.

-e Hali“}pwuljmib hniny

Tirk dilindeki gibi ermeni dilinde de -e durumuna yonelik anlatiyor ve (IlLolI)-
kime? (bhzbo (u)) -neye? sorularini cevaplandirir. -in halini kavramis 6grenci igin -e
halini 6grenmek ¢ok kolay. Ermeni dilinde - e hali esasen - in halinin tzerine (hnwn)
belirlilik eki gelmekle olusturuluyor. (ileri de -in hali {izerinden olusan hallere yine
rastlayacagiz. Bu yizden -in halini ermeni dilinin hal kategorisinin alt bashgi olarak
soylemek olur.) -e hali, esya ve isimle alakali olan- in halinden farkli olarak
hareketin yoniine aittir ve cogunlukla fiille baghdir. Bazen de -e hali -i hali ile ayni
eki kabul ettiginden birlestirilerek anlatiyor. Bu tamamen yanlistir. -i halinde bu
konuyla ilgili olarak bahsedecegiz. Simdi ise -e halinin anlatiimasinin -in hali
Gzerinden olusmasina érneklerle bakalim.

1.

2.

3.

-in halinin - h ¢ekimi Gizerinden- e halinin olusturulmasi.

Lwnup - punuph - punuphi Sehir — Sehrin - Sehre
Utnul - uknuip - ubnuiht Masa — Masanin - Masaya
Puitynp - pulynph - pwiynphtt  isci - isinin - isgiye

Yupuhp - updhph - yupdhphtt - Kirmizi = Kirmizinin - Kirmiziya
M1dtn - nidtinh - nidinhtt Gigli — Giglinin - Guglaye

-in halinin — n1 ¢cekimi izerinden- e halinin olusturulmasi.

Ujgh - uyjgnt - uygnih Bahge — Bahgenin - Bahgeye

Qhth - ghtunt - ghinit  Sarap — Sarabin - Saraba

Ungh- Unqnt - YUnqnmit  Ada —Adanin - Adaya

Uwwnwih - fwnwbnt - fwnwuntl Yizdk - Yazagln - Yizige
otih - poiwnt - poutudnit Digman — Diismanin - Diismana
Rh - dhnt - Ahnil At — Atin - Ata

Uwnpy - fwpgnt - dwpgntih insan — insanin - insana

Uudniupli - wdniutint - wdniutini Es - Esin - Ese

-e halinin- in halinin —w ve —wuti gekimleri Gzerinden olusturulmasi.

UnohY - mnohlw - wnohjul Kiz — Kizin - Kiza
Uwtnt] - fmtjub - dwbwbp  Kérpe — Kérpenin - Kérpeye
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Snili - il - lmwtip Ev —Evin - Eve

Cnil - pwili - pwmtip Képek — Kopegin - Kopege

Eski ermenicedeki kelimelerin -in hali ve -e hali ¢ekimleri de asagidaki
gibidir.

“nin - ponwb - npwtp Kapi — Kapinin - Kapiya

Eq - Equb - Equbp Okiiz — Okiiziin - Okiize

onn - pnnwit - pnnwip  Torun —Torunun - Toruna

Unil - djwb - Ujmip  Fare — Farenin - Fareye

Qi) - Ajwit - Ajubip vs.  Balik — Baligin - Baliga

Mevsimlerin -e hali.

QUtn - Adnwt - Adnwtip  Kig = Kisin - Kisa

Udwn - wdpwh - minwip Yaz — Yazin - Yaza

Uopntli - wplimilt - wpimaip Sonbahar — Sonbaharin - Sonbahara
Qupnih — quplwb - quplwbp ilkbahar —ilkbaharin - ilkbahara

—n1d ekli kelimelerin - in halinin dis —mli ¢ekimi Gzerinden olusturulmasi.
Npnonid - npnodwt - npnpdwtip Karar — Kararin - Karara

Qulnid - huljdwh - huljdwbipn Kapatma — Kapatmanin - Kapatmaya
Zuinhwynud - hwinhwyuwb - hwunghwydwlp Toplanti — Toplantinin -
Toplantiya

Lutiwplynid - putiwpldwt - ptbtmpldwpn Minakasa — Minakasanin -
Minakasaya

-Mipjnitu ekli kelimelerin i¢c —w ¢ekimi tizerinden olusmasi;

Uhnipjnit - Uhnipjuil - Uhnipjute Birlik — Birligin - Birlige
Mpupnipnit - npujumpjui - nipujunipjutc Mutluluk -
Mutlulugun — Mutluluga

5. -E halinin in halinin —Jw ¢ekimi Gzerinden olusmasi.

On - opju - opjuilr giin - glinlin - gline

Qhotin - ghotipyu - ghotipjut gece — gecenin — geceye
Udhu - mdugu - wmdugwb ay —ayin -aya

Unwiynu - wnununju - wmnwynwnyjut sabah - sabahin - sabaha
Cwpwp - pwpwpyu - pwpwpyub hafta-haftanin-haftaya
Qunhl - quunplyu - quunpldut bayram —bayramin -bayrama
Cniwn - oniinju - ontnyuile evvel —evvelin - evvele

Unwy - wnwoyu - wnwgyuih 6n- 6nceki-6ncekine

6. -e halinin -in halinin fiil cekimi tizerinden olusturulmasi.
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Luky - pubynt - pulmit  uyumak-uyumanin -uyumaya

Juqh - Juqbnt - Juqbnil kosmak-kosmanin-kosmaya
Unynpk] - unynpbint - unynpbjnit 6grenmek-6grenmenin-6grenmeye
‘Luyh - tuygbynt - buygbjni bakmak-bakmanin- bakmaya

Ukl - dEjubnt - dkhubnih gitmek —gitmenin -gitmeye

-in halinin — ny ¢ekimi Gzerinden -e halinin olusmasi.

£n1)n - ppng - ppnon baci - bacinin - baciya

uljtp - puljppng - pupkpnen arkadag — arkadagin - arkadasa

Stp - mhpng - mhpnep  sahip — sahibin - sahibe

Swiy - mwng - mwneop  baldiz — baldizin - baldiza

Ultunip - uljtupng - ujiupnep kaynana - kaynanin - kaynanaya

Uukn - wmubkpng - mukpnep kaynata - kaynatanin - kaynataya

Unpuwpnijp - Unpuppng - Unpwpnngn teyze — teyzenin - teyzeye

Znnuwukp - hnnuwunhpng - hnnuwhpnep toprak sahibi - toprak sahibinin
- toprak sahibine

Twuptbkp - nuupulbpng - nuupblbpnep sinif arkadasi - sinif
arkadasinin — sinif arkadasina

. -e halinin —in halinin -g ¢ekimi zerinden olusturulmasi aynidir.

NMuuyntp - yuwnig dedemler - dedemlere
£hnnlp - plinnig dayimlar - dayimlara
Uunikup - Uunikg Aslr’lar — Asli’lara
Upukukup - Updkuklg Armen’ler — Armen’ lere
QbLpnup - Akpnig sizinkiler - sizinkilere

. Jubuyp - jubwig kadinlar -kadinlara

dwupnhl-duppyutg insanlar -insanlara

-e halinde sahis zamirlerinin kullanimi.

bu - hud - Ukq benim — bana - bize

£n - phq - dkq senin —sana - size

‘Lnpu - bpwh - tputg onun —ona - onlara

bp - Ppku - hpkug kendi - kendisine - kendilerine

10. -e halinin isaret zamirleri Gzerinden kullanimi.

Uw - upw - upwl - upwtig bu — bunun - buna - bunlara
T - npu - gpuil - Hpuitig su - sunun —suna - sunlara
‘L - ipw - bpwh - tputig o — onun —ona - onlara
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11. Cimlelerde —e halinin kullanim farkhliklarinin 6grencilere anlatilmasi sart.
Twuwhinup ghppp nytg ntuwbinghti: Hoca kitabr 6grenciye verdi.
‘Lnwip yunlws thut ghwnh wthht: Onlar nehrin kiyisina uzanmiglardi.
‘Lu sh tuynid gpuuinwunnwljhti: O yazi tahtasina bakmiyor.

12. Ogrencilerin en ¢ok zorlandigi konulardan biri de -e halinin eksiz kullanimdir.
Hangi kurala tabiidir? Hi¢ bir gramer kitabinda bulamadim. Bu en ¢ok o6zel yer
isimlerinin yonini anlatan cimle sekillerine rastlaniyor. Zannimca bu ermeni
diline 6zel distince ifadesidir. Ve bu 6zel olarak cimleler Gizerinden anlatiimaihdir.
Quptwip guhwnt Lip Unulnyqu: - ilkbaharda Moskova'ya gidecegiz.
‘L qunwd E Uljupw: - O Ankara’ya gidiyor.
Ukl dklunid Eup Uwnppkowl: - Biz Azarbaycan’a sefer ediyoruz.
Quijhu kv hwdwuwpui : - Universiteye geliyor musun?
‘L Junp qunt kE Ywjukph: - O yarin Kayseri’ye gelecektir.

-b -i Hali

Ermeni dilinde -i halinin 6zel eki yoktur. Ermeni dilinin esyalara ait -i halinin eksiz
kullanimi yalin hale, sahislara ait ekli kullanimi ise tamamen -e haline benziyor.
Tabi ki, yabanci 6grenciler -i halini —e halinden ve yalin halden ayirmakta
zorlaniyorlar. =i halini yalin halden ayirmak igin Tiirk dilinin gramerini hatirlayalim.
Tirk dillerinde de -i hali eylemin etki alanini bildiriyor. Ekleri -1,-i,-u,-G’dir. iki
cesidi var. Belirtili nesneyi bildiren -i hali kimi? neyi? bazen de nereyi? sorularini
cevaplandiriyor. Tugba, Okan’i ¢agir. ( kimi?) Belirtisiz nesneyi bildiren - i hali ise
eksiz kullanir ve ne? sorusunu cevaplandiriyor. Goriintiide yalin hale benziyor.

Kiz kitap ( ne?) okuyor. Kitap kelimesini ciimlede 6zneyle nesnenin vyerini
degismekle de biz onun —i halinde oldugunu ispatlayabiliriz. Kitabi kiz okuyor.
(Neyi?) Kitabi. Bu ylizden ermeni dilinde —i hali ile ne? sorusuna cevap veren yalin
halin farkini duslince ifadesine, ayni zamanda climledeki roliine gére, ciimle
diziminde hemen aydinlatabiliriz. Orneklere bakalim.

1. ‘Lw pdholy Yuskg: - O doktor ¢agirdi. Kimi? Doktoru.
2. Lw Juskg pdolyht: O doktoru ¢agirdi. Kimi? Doktoru.

Birinci climle pdholy (doktor) kelimesi eksiz kullanarak yalin hale gériintiide
benzese de kimi? sorusuna cevap verdigi ve climlenin nesnesi oldugundan yalin
hal degil -i halidir. Demek —i hali ile yalin halin ayirmakta dislince ifadesi ve cimle
diziminde roliine dikkat etmeliyiz. Simdi iki cimleyi kiyaslayalim. Ve ermenicede —
e hali ile sahislara ait —i halinin farkina dikkat edelim.
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1. Lw Juiskg pdoljpt: - O doktoru ¢agirdi. Kimi? Doktoru.
2. ‘Lu Unnkguy pdholht: O doktora yaklasti. Kime? Doktora.

Turkce’de doktora ve doktoru kelimelerinin hemen —e ve-i halinde olmasi
eklerinden (-u, -.) aydin oluyor. Ama ermenicede her iki halde bir ek-hu
kullaniliyor. Ermeni dilinde yalniz sahislar —i halinde -e hali ile ayni =ht1 ekini kabul
ediyor. Ve dogru da olarak ermeni gramer kitaplarinda bunlarin birbirinden
ayirmanin yollarindan bahsedilmemistir. Bir ermeni hicbir zaman “ Doktora
goriyorum.” veya “ Doktoru gidiyorum.” gibi ifadeler kullanamaz. Dil kendi
kendine otomatik-diisiince ifadesine gbére dogru olani dogruluyor. Ama ermeni
dilini mikemmel bilmeyen bir yabancinin otomotik dogrulama sansi yok. Bunun
icin 6grencinin iki kurali bilmesi sart.

1. Ayni eki kabul eden —e ve —i halini birbirinden ayirmak i¢in ciimle dizimine gore
soru sorup bulmak.

2. Turk dilinde de —i halinin belirtilli fillerle kullanildigini bildigimizden fiile istinad
edip dislince ifadesinden yardim alabiliriz.

Son bir netice gerekirse ciimle dizimine gore ismin yalin halinin 6zne, -e halinin

zarf, -i halinin ise belirtili-belirtsiz nesne oldugunu net sekilde bilmemiz ermeni
dilinde de rastladigimiz sorularin dogru ¢6ziimiini bulmaya yardim edecektir.

-Den Durumu -hg

Ermeni dilinde de -den hai hareketin veya faaliyetin baslanigi¢ yonina belirtir.

Kimden? Neyden sorularini cevaplandir. Ermeni dilinin gramer dersinde
yazilmis  “Pugunpwlub  hnpndp  Juquynud t  -hg Jud -ng
Ykpowynpnipjudp:” -Den hali ya -hg ya da -nig ekini aliyor. Ogrencilerin
karsilastigl bir sorun da bu. Gordugliniiz gibi ermeni dilinin 7. sinif gramer
kitabinda da agiklama yok. Ve bu dogal. Clinkii bu kitap ermeniler icin yazilmis ve
dil kendi kendine nerde -hg, nerde —ni1g oldugunu otomatik otomatik dogruluyor.
Ama bir Turk 6grencisi bunu nasil bilebilir? Anlayabilir? Hatirliyorsaniz -in halinin -
ni ¢ekimininde bir kuraldan bahsetmistim. Kural hatirlayalim ve ilavemizi yapalim.

1. Yalin halin tekinde sonu -h harfi ile biten biitiin isimlerde -h harfi diiser ve
ismin —in halinde -n1 ekini alir. Kurala ilavemiz; bu zaman -den halinde -hg degil -
nig ¢cekimine girer.
Ujgh - wjgqnt - wjgqnig bahge — bahgenin - bahceden
Nquh-nquni-nqunig  kirpi— kirpinin - kirpiden
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Qh - dhnt - dhnig at - atin — attan ( at kelimesinin istisna
oldugunu artik biliyorsunuz.)
2. Simdi bahsettigimiz kural ermeni dilinin ¢ogullarinda gecerli degildir. Cogul
cekiminde —n1g degil, -hg kabul ediyor.

Ujghttinhg Bahgelerden
Nquhukphg Kirpilerden
Rhtnhg Atlardan

3. Ermeni dilinde fiil gekimleri —n1g ekini kabul ediyor.
£ul] - LubnL - Luknig  Uyumak — Uyumaya - Uyumaktan
Uuky - wmubjnt mubinig Séylemek — Séylemeye - Séylemekten
4. Sevgive Allah kelimeleri de —n1g ¢ekimini aliyor.
Utkp- ukpmg sevgi-sevgiden
Uuwnjws-Uunnig Allah —Allah’tan
5. —ng, -g ve -n ¢ekimleri -den halinin -in hali zerinden olusturuluyor.

6. £n1)n - ppng - ppnohg Kiz Kardes — Kiz kardesin — Kiz kardesten
Cuykp - piykpng - puljipnohg Arkadas — Arkadagin - Arkadastan

Uwp - unp - Unphg Anne — Annenin — Anneden

Gnpuyp - tnpnp - bEnpnphg Erkek kardes -Erkek kardesin — Erkek
kardesten

Qnhgnpkug - ¥nhgnpkughg Grigor’larin — Grigor’lardan

Uuphtlg - Uuihtughg  Asl’larin — Asli’lardan

7. Ermeni dilinde -den hali- yu zaman g¢ekiminde yalin hal ve -in hali Gzerinden
olusuyor.

Onhg Giinden
Onquithg Giinden
Uduhg Aydan
Uduyuithg Aydan

8. Mevsimler yalniz -in hali Gzerinden olusuyor.
Udnult —uinwthg Yazin - Yazdan
Udwnuw-wdwnduihg Yazin - Yazdan
QuUnut —aunwiithg Kisin - Kistan

QUEnJw-ddknuiithg Kisin - Kistan
QGuphwb-quphwihg ilkbaharin - ilkbahardan
Uotmi-wptiwthg Sonbahar - Sonbahardan
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9. Ermeni dilinde 1. ve 2. sahis zamirleri tekil ve ¢ogulda -den halini —e hali
(yonelme) Gizerinden olusturuyor. Bu olusum da iki sekilde oluyor. -Den haline has
— ve —wat1 eklerinin de ilavesiyle olusuyor. Orneklere bakalim.

bud - htidihg bana —benden
bud - hidwhg bana -benden
£kq - pkqlihg sana -senden
£kq - phquiihg sana -senden
Utq - Ukqlihg bize-bizden
Utq - Ukqulhg bize -bizden
Qtq - dkquhg size-sizden
QhLq - Akqutihg size —sizden

10.Bu kural 3. sahis zamirlerinde gegerli degildir. 3. sahis zamirleri yalniz -hg ekini
kabul ediyor.

‘Lnpwb - tputihg ona-ondan
‘Lnuwihg - ipwtighg onlara-onlardan
11. Uw, nuw, tw isaret zamirleri de yalniz -hg ekini kabul ediyor.
Upw - upwithg Bunun - Bundan
“pwib - nputthg sunun - Sundan
‘Lnpwl - iputihg Onun - Ondan

12.Soru zamirleri olan kim ve ne zaman kelimeleride -den halinde farkh olusuma
sahiptir.

Ny -nudp’g Kim? — Kimden?

& np - bppyubip’g Ne zaman? — Ne zamandan?

Nuwtp - ndwbigh’g Bazilari - Bazilardan
13.-In halinde istisna olan kiz kelimesi -den halinde -in halinin {izerine biraz énce
de bahsettigimiz gibi -u ilavesi ile olusur.

Unohly - wunohlw - mnohwhg  kiz - kizin - kizdan
14. Kapi kelimeside de kurala gére —nt inll distim ile oluyor ve kiz kelimesi gibi -
1 eki tizerinden olusuyor.

“nin - nnwl - nnithg kap! - kapinin - kapiya
15. Kalan diger hallerde yalniz -hg ekini aliyor.
16.-Den hali hot kabul etmiyor.

17.-Den durumunun cimlede dolayli timleg, yer, zaman ve sebep-sonug
niteleyicisi ( yer, zaman ve sebep zarflar) oluyor.
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Neticede de gorildigu gibi ermeniler icin yazilmis ermeni dilinin 7. sinif gramer
kitabina dayanarak “fugupwlwui hnjnyp juquynd E -hg jud -mg
Jtpowynnpnipjuup:” ( -den hali, -hg ve -nig ekini kabul ediyor.) gibi agiklamasi
ile -den halini anlatmak miimkin degildir.

-N Y, -ile Durumu veya Birliktelik Hali (Eski Tiirk¢e’de bu hal kullaniimis.
Ezizhan.)

isin ne vasitasi ile yapildigini anlatan -ile hali, kim ile?( flu[n”uL ) Ne ile-neyle
(htsn"Y), npuntinn’y, “kpp, nnppw’t dwdwbwlyn’y, sorularini cevaplandiriyor. -
ile hali ismin yalin haline -ny ekini ekleyerek olusturuluyor. Bazi durumlarda ise
ismin -in halinin Gzerine -p eki getirilerek olusturuluyor. ismin -in halinde olan
kelimelere -p ekini eklerken kelimenin ekindeki -u sesi -U sesine doniisiyor.

1. Ekseren —nq eki ile olusuyor.
Rh-4hny At - Atile (atla)
Iuudnp - juidnpny Elma - Elma ile (elmayla)
Juqp - Twgpny Hiz Hizile (hizla)
dnup - Ynwnpny Ayak — Ayak ile (ayakla)
®nnng - ®nnngny Sokak — Sokak ile (sokakla)
Qhotin - ghotipny Gece — Gece ile (geceyle)
2. —nipjnih ekli bitiin kelimeler -p eki ile birliktelik halini olusturuyor. Ve biraz
once bahssettigimiz -u sesi -U sesine donlismesiyle oluyor.
Mpuwhnipjub - nipwjunipjudp Mutluluk - Mutluluguyla
Luyunipinit — juwyunipjudp Genislik - Genisligiyle

Cwpdnid — owupddwdp - pwpdnidny Hareket - Hareketiyle

3. -nud ve eee ekleri kelimeler hem -p, ayni zamanda —ny ekleri ile birliktelik
halini -in hali Gzerinden esit olarak olusturuluyor. -m, -n sesinin -m sesine
doénismesi burda gecerlidir.

Upntl - wpjwb - wpudp - wpyniung Kan — Kanin - Kanla

Lnwdnud - (nusdwt - (nisdwdp - (nisnidny ¢éziim — Coéziimiin - Coziimle

4. -ile hali belirlilik eki kabul etmiyor.
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5. Lowtimljti, hwdwpl), ptwnpk, (htl, nEjudupt; (tayin - etmek,
hesaplamak, secmek, olmak, yonetmek) gibi kelimeler -ile halinde kullaniimaz.

- N1d -de Hali (Bulunma Hali)

Belirtmek isterim ki, inceledigim Azerbaycan, Tiirk ve Rus kaynaklarinin hicbirinde
ermeni dilindeki bulunma halinin tam anlamiyla agiklamasina rastlamadim. Ne
Ermenice “ Ana dili 3.sinif “(Zuyyng 1kqnt 3.) ders kitabinda, ne 7. Sinif 6gretmen
kitaplar’'nda (Zung |Eqnu:Niunighsh dkntwly 7.) 7. sinif egitim kitaplarinda “9
siniflar igin  6gretmen kitaplari”nda (Zuyng (kqnu:Niunighsh A&tnuwl 9),
Turkge’ye cevirilmis Tatev 6gretim kurumunun baskisi olan “ Ana dili”( Swphy
ghunwlppwly hwdwihp: Zuyng (kqni) dersliginde, ne Dog. Dr. Birsen Karaca’nin
2007 vyilinda, ”“KURMAY“ vyayinevinde basiimis “Ermenice 6greniyorum”
(Unynpnud Ed hwbjtipku) kitabinda, ne Bayram Abdullayev’in yazari oldugu ,
2006 vyilinda basilmis “Ermeni dili” ders kitabinda, L. Maksudyan ve M.
Kirakosyan’a mahsus “Samougitel armyanskoqo yazika” kitabinda 5, 6, 8, 9 ve 10.
bolimlerde, Hatem Cabbarli’'nin 2015 yilinda basilan “Ermeni dili” kitabinda da
durumu ile ilgili esash bir bilgiye rastlamadim. Genel olarak genis anlamda A.S.
Garibyan ve C.A. Garibyan’in 1965 yilinda “Lyus” yayin evinde basiimis olan
“kratkiy kurs armyanskiy yazik” kitabina oranla daha genis bilgi veriliyor.
Okuyoruz: “B mecTHOM Magexe CyL,ecTBUTE/IbHbIe MOAy4YatloT OKoHYaHue nid. ITa
dopma 3ameHsaeTca 4acTHO GopMmoli poanTenbHOro nagexa ¢ nocnecnorom Uk
(cooTBeTcTBYET pycckomy npeasory "B" ¢ NpeasoKHbIM NafeXKoMm); Hanpumep :
nuownid (8 none) MoxHo 3ameruTtb opmoii nurnh Uk (8 none)

B mecTHOM nagese okoHYaHWe nid nosy4aeT HEKOTOPaA YacTb CYLLECTBUTE/IbHbIX
(a Takxe yacTb mecToMmeHwui), obo3HaualoWMUX HeoaylleBNeHHble NpeaMeThl,
KoTopble 06n1aAaloT EMKOCTbIO MAM MPOCTPaHCTBEHHOCTbIO. Hanpumep : B
komHaTe uklywlnid, 8 nocyse wdwlnud, 8 crakane pudwljnid. B ocTanbHbix
cnyyasx gaHHasA nagerkHaa dopma 3ameHaeTca GopmMoin poaUTeNIbHOMO Nagea ¢
nocnecnorom Uke. Hanpumep :Uwnpnnt Uko B yenoseke.”

Cevirisi: “isimler iyelik halinde —n1U ekini aliyor fakat cogu zaman ismin iyelik hali
ile birlikte Uk (iginde ) eki yardimiyla bulunma hali olarak ortaya cikiyor. Ornegin;
nuownniu- tarlada, kelimesi nuownh Uko- tarlada (tarlanin iginde) kelimesinin es
anlamlisi konumundadir. “S6zl edilen 6rnek hi¢ stiphesiz dogru bir agiklamadir.
Oyleki, tarlada va tarlanin iginde ifadeleri ayni anlami veriyor ve sonug olarak hi¢
bir anlam bozuklugu ve komik ifade olusturmuyor.
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Kitapta ki bulunma hal ile ilgili olan ikinci ve son noktaya dikkat edelim.
“Kapasitesi ve hacmi olan (maddi) cansiz isimlerin bazi kismi bulunma halin -nid
ekini (ayni zamanda zamirlerin bir kismi) aliyor. Ornegin; v komnate- odada , v
posude- tabakta. Diger durumlarda ise mevcut formun ismin iyelik haline -Ukg
ilave ederek olusuyor. Ornegin: Uwipgnt Uky - insanin iginde.”

Ama, bu kitapta da hangi isimlerin tam olarak ismin bulunma halini kabul
etmemesi va sahislarin bulunma hal durumunu hangi vasitalarla ifade etmesi
kurallarindan bahsedilmemistir.

internetten ermeni dili ile izledigim videolari da béyle anlatacagim, bana mahsus
kurala rastlamadim.

Bu sebeplerden dolayr ermeni dilinde olan bulunma halinin egitim sirecinde
dogru sekilde kavranilip ve kullanilabilmesi icin sistematik aciklamaya gerek
duyuluyor.

1. Ermeni dilinde bulunma hal eki — n1"W’dur.

Ornek: Pudwlnud- bardakta, uklywlnid —odada, ayni zamanda Ukg (iginde)
yardimiyla da ifade edebiliyoruz. pmmdwmljh Uky- bardagin icinde, ukiyulh Uko-
odanin icinde.

2. Ermeni dilinde tim isimler bulunma hal ekini (nid) almiyor. Ermeni dilinde
sahis ve hayvanlarin 6zel isimleri, -nipjnit ekinin biyik kismi, -jnil, -nid, -
tntuh ile biten kelimeler bulunma hal ekini (n1u) almiyor.

“Ermeni dili” ders kitaplarinda 6zenmeden (kér kérene) cevirilmis “Butiin diger
durumlarda bulunma hal “icinde” kelimesi ile birlikte kullanilir” ifadesi tamamiyla
yanhstir ve bu noktaya dikkat edilmelidir. “icinde” kelimesinin kullaniima
durumlari ve sinirlari incelenmeli bu kelime ile bulunma hali ifade etmenin
dilbilgisi kuralina uygun olmadigi durumlarda diger yontemler asagida bulunan
kurala uygun yapiimahdir.

a. Ermeni dilinde ismin bulunma halini ifade etmek igin “icinde” kelimesi
yalniz mecaz anlaminda sadece sahislara ve hayvanlara ait ediliyor.
Tugba’nin iginde sevgi var. @nipuygh dke ukp Ju: Bayramin iginde inang
var. Pujpuuh dbk9 hwyjuwn Jw: Fakat, Tugba’nin iginde kedi var
(Fniyuyh Uk Yuwnnt Yu:) séyleyemeyiz ama Unynish dke Ypuly Ju:
(Aslanin icinde ates var.) climlesi anlam ve dilbilgisi (gramer) olarak dogru
bir climledir. Ogrenci s6zii edilen kelimenin madden ve mecaz olarak
kullanimini 6grenmelidir.
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b. Ermeni dilinde sahis anlamini bulunma halinde verebilmek igin kisi

zamirlerinden yardim alinabilir. Pudunid- ptudwbnid-hd dko( bende,
benim i¢imde), ptqunud-pn uUkg( sende, senin icinde), upwbnid-upw
uUko( onda, onun iginde), Ukqunid-ukquinid- dbkp ubg( bizde, bizim
icimizde), Akqunid- Akquunud- Akp ubg( sizde, sizin iginizde),
upwtgnud( onlarda), hpkunid —hp Ukg( kendine, kendi icinde), hpkug
Uty ( kendi iglerinde). Ornegin; Pu ko Yuwnnt Jw:( benim igcimde kedi
var) degilde, Guwnnit hudunud k: (kedi bendedir) kisi zamirleri kullanimi
daha yerinde olur.

Arastirmalarim sonucunda elde ettigim bilgiler dogrultusunda sanirim ki
ermeni dilinde mecaz anlam tasimayan, canlilara ait belli fikirlerin bulunma
haldeki anlamini “Unwn“ (yani) s6zctgl ile ifade etmek daha uygun olur.
Ornegin; Puwdwljp Puypudh Unwnb k: (Bardak Bayramin yaninda. Yani
bardak Bayram’da.) Tabiiki bulunma hal ekini tam anlamiyla yansitmasada,
bardagin Bayram’in yaninda oldugunu, yani yerini uygun bi¢cimde ifade
ediyor. Quwnnitt @nipugh dnwint k: Kedi Tugba’'nin yaninda. Yani kedi
Tugba’da. Iginde s6zcigl ile bu tipli climlelerin kullanimi yalnis, komik ve
kabul edilmezdir.

3. Ermeni dilinde —n1d bulunma hal ekini almayan ekler vardir.

a.

Ermeni dilinde -nipjnil ile biten kelimeler bulunma hal ekini almiyor.
ivelik hal ve “icinde” sdzclgiiniin birlikte kullanimiyla olusuyor. Ornegin:

Ermeni dilinde -jnit ekli diizeltme isimleri bulunma hal ekini almiyor, iyelik
hal ve “icinde” sézctigiiniin birlikte kullanimiyla olusuyor. Ornegin: Upnit-
kan, mpjut kg —kanda (kanin iginde) &jniu- kar, djuiti Ukg- karda, (karin
icinde).

Ermeni dilinde -nud ekli turemis isimler de iyelik hali ve “iginde”
s6zcUgiinin birlikte kullaniimasi sonucu olusuyor. Quipqugniu- gelisim,
qupqugdut Uy - gelisimde, qklnignid-rapor, qtlynigdwutt uhky-
raporunda (raporun iginde)

d. Ermeni dilinde -tinkup ekli diizeltme-tiiremis isimler iyelik hali ve “isinde”

sozclgliniin  birlikte kullanilmasi  sonucu bulunma hali olusuyor.
uudnplnkuh-elmalk, fnudnptntuh Ukp —elmalikta (elmaligin icinde),
Jutwisknku - yesillik, ywuwbgkntuh dkg-yesillikte (yesilligin icinde),
puingphnt —tath, pungptntuh Uke - tathda (tathnin iginde)
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4. Sozdizimsel acgiklamaya basvurarak da ermeni dilinde bulunma halinin
kullanilma yontemleri 6grencilere acgiklanmalidir. Eski tirk anitlarinda ayni
zamanda modern dilimizde hallerin bir birini temsil etmesi bununla beraber
yonelme halin bulunma hal yerine kismi olsada kullaniimasi ile karsilasabiliriz. Bu
gibi durumlara “Azerbaycan dilinin tarihi dilbilgisi” kitabindan (Kurumus bir nehrin
Gzerine kopri yaptiriimisti.), halk dykileri ve konusma dilimizden (Nasreddin hoca
glinde bir tane hurma yiyor.) gibi ornekleri verebiliriz. Bu ¢esit yonelme halin
bulunma hal yerine kullanilmasi ermeni dilinde daha tipiktir. Ve ayni zamanda
Turkiye Tirkce’'sin de de genis kullanihyor. Asagidaki ciimlelere dikkat edersek
yonelme halin bulunma hal ile temsil edildigini goririz.

Utp swonbpp Swnynud ki wwphjhe: Bizim agaclar nisana (nisanda)
cicekleniyorlar.

Lw dutinqu gpupt phphy Jipupynt £ hwguniud: O kisin soguguna
(sogugunda) hafif palto giyiniyor.

Udwnyuw onghtt bpwip wdwnwing ki qunid: Onlar yazin sicagina
(sicaginda) yazhiga gidiyorlar.

Snitip quniynid £ giwnh withhti: Ev nehrin kiyisina (kiyisinda) bulunuyor.
‘Lw dknpp ywhnid E Lwjunhti: O elini anlina (anlinda) koyuyor.
dudwtwlhtt dh stkp btwwywuwnwl] Jup-: Zamanina (zamaninda) bir
yasli tavsan vardi.

Utp nuubpt ujuynid Eu dwdp huthb: Bizim dersler saat dokuzda
basliyor.

Gu punid kU dudp nuubidklhl: Ben saat on birde yatiyorum.

Metodika dlinya psikolojisinde analog malik deyil. Herkes kendi anlatim tarzinda
Ozgurdir. Anlatimin verimli olmasi, sistematikligi talep ediyor. Sistematiklik ise
anlama demektir. Ermeni dilinde ismin hallerini dogru bilmek ciimle dizimindeki
yardimci 6ge uyumu (idare alakesinin) %100’nl, konusmanin demek olur
ki, %70’ni, imla kurallarinin (orfografya) %20- 25’ini dogru 6grenmek demektir. Ve,
Tiurk dinyasindaki gramer uygunluguna dikkat etsek milletimin karsisinda ettigim
hizmetten, bir ilkten dolayi cok mutluyum. Mutlulugumun baska bir sebebi de var.
Cocuklugumdan beri hayran oldugum Hindistan’dayim. Sanki bir riyadayim.
Benim cocuklugum Sovyetler dénemine denk geliyor ve ben hint filmleri ile
bliyimis bir sovyet insaniyim. “Filler benim arkadasimdir”, “Cenab 4207,
Kesmir'de muhabbet, “Ganga nehrinin sulari,” “Zita ve Gita” ve daha onlarca
filmin ve kahramanlarinin ismini sayabilirim. Tabi ki Hindistan’in 6zglirlGgu icin
savas acmis Cevahirlel Nehru ve onun kizi, simdi de karizmatik bir siyaset¢i olarak
hatirladigim indra Gandi’nin vatanini gérmek bir mucize. Su an dogu felsefesine ve
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milli geleneklerine sahip ¢ikan Hindistan’da olmanin mutlulugunu yasiyorum. Ve...
VE GARIP BIR OLAY... Buraya gelmeden énce ¢ok zor bir hastalikla miicadele
ediyordum. Saghgimdan dolayr mucizeler Ulkesi Hindistan’a gelip-gelmemek
arasinda (dilemasi) kalmistim. Allah’in mucizesi denilen birsey var. Yillardir ben
film izlemiyordum. Tesadiifen 4 Lions Film yapimi olan Hint filmi “Bir Garip Ask”
filmini bir serisini komsuda izledim. Ve internetten - TURK TV-nin (Kanal 7’nin)
yayimladigh serilerini bulup, bilylk bir kismini izledim. O filmden, benim
kahramanim olan Kusi Kumari Gupta’dan (Sanaya Irani) aldigim enerjiden dolayi
belki de su an sizin karsinizdayim. Burdan kahramanim Kusi Kumari Gupta’ya
(Sanaya Irani) kucak dolu sevgilerimi iletirim. Batin hint halkina sevgilerimi
iletirim. Benim bu sempozyuma en son anda ve zor durumlarda katilmama
yardimci olan Dog. Dr. Ali Kigukler'e 6zel bir tesekkiir borcum var. Tesekkir
ederim, Ali bey.
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"A Foreigner" by Andrei Volos: Translation of Historical Fiction
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Abstract

Khurramabad is a novel written by a Russian writer Andrei Volos. It deals with the
problem of ethno-national conflict and self identification. It’s a story of the mass
departure of Russians from the ex-Soviet republic of Tadzhikistan. Khurramabad is
a fictional city, the city of happiness full of green trees and generous people. It's
the name borrowed from the Turkish and Persian fairy tales.

Its protagonist is a man who becomes a stranger in his own country. With the
collapse of the USSR, this Russian man living in Tadzhikistan, begins to question
the meaning of the word Motherland.

This paper deals with the Marathi translation of the story A Foreigner, a part of
this novel, in a target and culture oriented perspective.

Keywords: Ethno-national conflict, Cultural conflict, translation and Culture
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"A Foreigner" by Andrei Volos: Translation of a Historical Fiction

The paper attempts to work on the following aspects:

1. The actual problem Andrei Volos deals with in his novel.
2. Understanding the historic-cultural aspect of the Source Text
3. The translation of the story in Marathi culture.

I. The novel Hurramabad by Andrei Volos

Andrei Volos’ collection of tales — Hurramabad — represents one of the best
examples of tragic, analytical prose at the end of the twentieth century. The book
falls into the category of historical fiction. Real people, places and events form the
backdrop for the fictional protagonists. Hurramabad is actually Dushanbe, the
capital of Tajikistan.

Volos is a Russian writer born in Dushanbe, a city that was called Stalinabad at
that time. After studying in Moscow, he came back to Tajikistan and translated
Tajik poetry. Hurramabad is the name of the fictional city in Tajikistan where most
of the stories take place. Volos’ Hurramabad is subtitled as A Novel in Facets
(roman-punktir). The tales are free standing stories, each with their own plot
development. With the poetic, expressive language and sharp psychological
insights, wonderful descriptions of nature and national traditions the author
continues the tradition of stern realism in Russian literature.

The 20th century was a century of migration for many nations. Entire peoples,
entire nations were transplanted. This phenomenon was quite visible especially in
the Soviet Union. The Russians came to Tajikistan, located in between
Afghanistan and China long back and settled there. Their children made a home
there, and when the Soviet Union collapsed their grandchildren had to escape
from this land as ‘aliens’. The collapse of Soviet power left numerous populations
of Russians cut off as foreigners and ethnic outsiders in new countries emerging
from the old Union Republics. The Russian diaspora faced a very uncertain future
in these new circumstances. They were either perceived with suspicion as bearers
of dual nationality, or treated as colonial oppressors and held responsible for
cultural genocide committed in past decades. Volos’s short stories depict the
nostalgia in a Russian community in Tajikistan torn apart after the disintegration
and the civil war which followed in the 1990s. As Berliner Zeitung puts it "The
focused chaos in Hurramabad reveals a quantity of open wounds which will never
heal." Andrei Volos’ collection of tales — Hurramabad — depicts the episodes,
when there is anarchy and Russians, in many cases the third generation
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inhabitants, are victims of a reaction of ‘indigenization’. They are thrown out of
work, have to sell up and escape to an alien ancestral homeland.

The author of Hurramabad, Andrei Volos, is a person with a profound knowledge
of the Muslim world. He is a witness to the atrocities of the Tajik civil war and the
massacre of the ethnic Russians there during the tragic 1990s. He has seen the
reprehensible influence of neighbouring Afghan war leaders and the huge drug
trade taking place there with the implicit sanction of the Russian authorities and
military commanders.

Some stories in Hurramabad deal with the theme of the exit of Russians from
Tajikistan, and some depict their hopeless struggle to remain there. «The Ascent»,
the first story describes one grand-son and his grand-mother climbing towards
the grand-father’s tomb. The ascent is steep and at each pause, the grand-mother
remembers how they arrived from Russia in the 1930s to be reunited with her
husband posted with the Soviet army on the Afghan border along the Amur-Daria
River. In «A Local Man», a young Russian scientist is sent on mission to a research
institute in Tajikistan. When his colleagues are only dreaming of coming back to
Moscow, he starts loving the country, learns the language, marries a Tajik girl and
asks to remain in this position. He is mocked by his Tajik colleagues, his transfer is
rejected. But he is perfectly happy and doesn’t care, remains in Hurramabad,
where he will end up slicing vegetables and preparing pies on the market. « The
House by the River » tells the story of Yamninov, a Russian who just finished to
build with his own hands his dream house by the river. But the house attracts
interest and during the civil war, one of the country’s new masters, an arrogant
warlord, takes him to the notary and forces him to sell his property for a
ridiculously low price. Yamninov uses the money to buy a machine-gun and
awaits the usurper without fear, ready to die defending his house. «<Sammyn», tells
of an old Russian lady who makes a pet of a grass snake. This is possibly a
metaphor for the events. The peaceful world of Tajikistan drifts inevitably into
civil war. So the other stories depict the complexities in the process of separation
and the panic created among the masses. In ‘A Decent Stone for a Father’s Grave’
the Russian protagonist searching out a decent gravestone encounters locals, who
try to buy his possessions at a price suitable to be asked by a man desperate to
leave the country and who can’t bring all his possessions with him. The greed and
opportunism of a local prospective buyer of the Russian man’s car is then put into
perspective when the Russian finds out that the Tajik man who could build the
gravestone to his specific needs was executed on the street recently. The other
stories include the kidnapping of foreign journalists by a local warlord, the trading
of a kidnapped Tajik girl for a weapon, the theft of a Russian man’s dream house
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by armed commanders of the winning side, and the account of a man waiting to
leave to Russia. In the story ‘A Foreigner’ the graffiti on the wall reads “RUSSIANS
DON’T LEAVE. WE CAN ALWAYS USE SLAVES”. Sooner or later, the Russians have
to choose between staying and fighting, or running back “home” to a Russia
where they’ve never set foot and are just as foreign and unwanted as in the
country they grew up in.

Il. Understanding the Historic-Cultural Aspect of the Source Text

It becomes essential for a translator to know the historical background of the
problem that the ST deals with. The novel Hurramabad speaks of the specific time
span when the real incidents took place in the given geographic space. However,
the question is why the people in the city have such a negative feeling towards
the other ethnic groups, especially, the Russians. Why they forget the co-habitat
of three generations of these ‘outsiders’ in their region? This seems to be a
universal phenomenon, as in most of the ethnic conflicts, the local / native people
create a feeling of alienation among the so called ‘outsiders’. All of a sudden the
mutual trust and affection disappears and “we” becomes “them” and “us”.

When the translator goes deep into the history of the community, the roots of
this hatred become more and more clear and we observe the unequal
relationship existing in the past with somewhat colonial interests of the ‘so called
outsiders’. The history marks the phases of suppression in the native place of
‘insiders’ or ‘majority population’.

The origin of Source Text Culture:

The ancestors of modern Tajiks, the Iranian peoples, have inhabited Central Asia
since at least 2500 years. Contemporary Tajiks are the descendants of ancient
Eastern Iranian inhabitants of Central Asia, in particular the Soghdians and the
Bactrians, and possibly other groups, with an admixture of Western Iranian
Persians and non-Iranian peoples. The Turkic and Mongol peoples entered Central
Asia at later times. The experts assume some assimilation of those ethnic groups,
too.

The origin of the name Tajik has been involved in twentieth-century political
disputes about who were the original inhabitants of Central Asia: Turkic or Iranian
peoples. According to most of the scholars the word evolved from the name of a
pre-Islamic (before the seventh century A.D.) Arab tribe.
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During throughout the long history Tajikistan was ruled by various rulers and was
a part of empires including Kushan, Samanid, Mongol, Timurid, Turkic, Persian
and Bukharan empires.

During the late 19th century Russian Imperialism led to the Russian Empire's
conquest of Central Asia. By 1885 Tajikistan's territory was either ruled by the
Russian Empire or its vassal state, the Emirate of Bukhara. Russian Empire easily
conquered the regions inhabited by Tajiks as it was a much bigger state with an
advanced military. However, there was fierce resistance and battles at some
places. The emir retained his throne as a vassal of Russia. During the late 19th
century and early 20th century emerged the Jadidism / Dzhadidizm" (from Arabic
‘New’), the socio-political and intellectual movement among Muslim (mostly
Turkish) people in Russian Empire. The Russians viewed the movement as a threat
and so Russian troops were engaged in restoring order during frequent uprisings
in various locations in Tajikistan. At the end of August 1920 the last emir, Sayyid
Alim Khan, was overthrown by Soviet troops. On 6 October 1920 the emirate was
abolished and the Bukharan People's Soviet Republic was proclaimed.

This was followed by the Basmachi movement (1916-1924). The Basmachi (from
the Turkic "basma"= raid) Movement was a politico-military guerrilla movement
against Russian Imperial and Soviet rule that arose after the Russian Revolution of
1917 throughout Central Asia. The Russian Empire began to recruit Muslims for
army service during World War | and the movement arose during the anti-
conscription violence of 1916. The Bolsheviks seized power in many parts of the
Russian Empire after the October 1917 Revolution and then the Russian Civil War
began. Turkestani Muslim political movements attempted to form an
autonomous government in the city of Kokand, in the Ferghana Valley. The
Bolsheviks launched an assault on Kokand in February 1918 and it is said that it
carried out a general massacre of up to 25,000 people. This gathered support to
the Basmachi movements who waged a guerrilla war and a conventional war that
seized control of large parts of the Ferghana Valley and much of Turkestan. After
major Red Army campaigns and concessions regarding economic and Islamic
practices in the mid-1920s, the military fortunes and popular support of the
Basmachi declined. Resistance to Soviet/Russian rule did flare up again to a lesser
extent in response to collectivization campaigns in the pre-World War Il era. As a
consequence of the conflict and Soviet agriculture policies Central Asia suffered a
famine that claimed many lives.

! Opposing Jadidism among Muslims was reflected in Kadimizm.
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In 1924 Tajikistan became an Autonomous Soviet Socialist Republic of the Soviet
Union, the Tajik ASSR, within Uzbekistan, but when national borders were drawn
in 1928 (during the administrative delimitation) the ancient Tajik cities of Bukhara
and Samarkand were placed outside of the Tajikistan SSR. As citizens of the newly
established Uzbek SSR, many Tajiks had to conform to their newly ascribed
"Uzbek" identity. Tajik schools were closed and Tajiks were not appointed to
leadership positions simply because of their ethnicity. In 1929 Tajikistan was
made one of the component republics of the Soviet Union — Tajik Soviet Socialist
Republic (Tajik SSR). As a result of two rounds of Soviet purges directed by
Moscow (1927-1934 and 1937-1938) thousands of Tajik people were expelled
from all levels of the Communist Party of Tajikistan and replaced by the ethnic
Russians. Russians dominated party positions at all levels, including the top
position of first secretary. Between 1926 and 1959 the proportion of Russians
among Tajikistan's population grew from less than 1% to 13%.

During World War Il around 260,000 Tajik citizens fought against Germany,
Finland and Japan as a part of the Soviet Army. Huge number of Tajikistan's
citizens was killed. Following the war and Stalin's reign attempts were made to
further expand the agriculture and industry of Tajikistan. During 1957-58 Nikita
Khrushchev's Virgin Lands Campaign focused attention on Tajikistan as the living
conditions, education and industry lagged behind the other Soviet Republics. By
the late 1980s Tajik nationalists were calling for increased rights. The Soviet Union
collapsed, and Tajikistan declared its independence.

Civil war in Tajikistan and Politics of Tajikistan:

The Tajik SSR was among the last republics of the Soviet Union to declare its
independence on September 9, 1991. During this time, use of the Tajik language,
an official language of the Tajikistan SSR next to Russian, was increasingly
promoted. Ethnic Russians, who had held many governing posts, lost much of
their influence and more Tajiks became politically active. The nation almost
immediately fell into a civil war that involved various factions fighting one
another. The non-Muslim population, particularly Russians and Jews, left the
country because of persecution, increased poverty and better economic
opportunities in the West or in other former Soviet republics.

Emomalii Rahmon came to power in 1994, and continues to rule to this day.
Ethnic cleansing was controversial during the civil war in Tajikistan. By the end of
the war Tajikistan was in a state of complete devastation. The estimated dead
numbered over 100,000. Around 1.2 million people were refugees inside and
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outside of the country. In 1997, a ceasefire was reached between Rahmon and
opposition parties (United Tajik Opposition). During elections held in 1999,
Rahmon was re-elected by almost unanimous vote. Russian troops were stationed
in southern Tajikistan, in order to guard the border with Afghanistan, until
summer 2005. Since the 9/11 attacks in 2001, American, Indian and French troops
have also been stationed in the country.

Cultural Impact: Language and Religion

During the Soviet era Tajik culture was redefined and sovietized to suit the
political requirements of the central government of Joseph Stalin. The Tajiks'
language, which they traditionally had called Persian (Farsi), was relabelled Tajik.
Tajik, like the other Central Asian languages, underwent a two-stage alphabet
reform. First, the Arabic alphabet was abandoned in 1929 in favor of the Latin.
Then, in 1940 Moscow declared Cyrillic the official alphabet of the Tajik language.

Islam, the predominant religion of all of Central Asia, was brought to the region
by the Arabs in the 7" century. Since that time, Islam has become an integral part
of Tajik culture. The majority of Tajikistan's Muslims adhere to the Sunni branch
of Islam, and a smaller group belongs to the Shia branch of that faith. Among
other religions, the Russian Orthodox has remained the most widely practiced
faith. There is a small Jewish community, along with people of other faiths like
Roman Catholics, Seventh-Day Adventists, Baptists and Bahais.

During the course of seven decades of political control, through nationwide
campaigns against religion there were constant attempts from the Soviet rule to
eradicate the Islamic tradition. Such campaigns included conversion of mosques
to secular use, attempts to re-identify traditional Islamic-linked customs with
nationalism rather than religion and propaganda linking Islam to backwardness,
superstition, and bigotry. After the German invasion of the Soviet Union in 1941,
official policy toward Islam moderated. In 1943, the Muslim Board of Central Asia
was established, which was controlled by Kremlin. However, the anti-Islamic
propaganda continued from 1960s to 1980s. With Soviet military involvement in
nearby Afghanistan in 1979 and increasing aggressiveness of Islamic revivalists in
several countries, the official hostility toward Islam grew. An extremist Islamic
menace was expected. Despite all these efforts, Islam survived in Tajikistan in
widely varied forms like the most popular Sufism, like Nagshbandiyya with
followers as far away as India and Malaysia. By late 1989 in GorbacheV’s regime,
the tolerance towards religion increased. New mosques opened. Religious
observance became more open, and participation increased. Muslims in Tajikistan
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also organized politically in the early 1990s. In 1990, Muslims from various parts
of the union organized the Islamic Rebirth Party (IRP). By the early 1990s, the
growth of mass political involvement among Central Asian Muslims led all political
parties--including the Communist Party of Tajikistan--to take into account the
Muslim heritage of the vast majority of Tajikistan's inhabitants.

Ethnic Russians in Tajikistan:

Russians are a minority ethnic group representing 0.5% of the population as of
2010 Census. The population of ethnic Russians in Tajikistan is rapidly declined
due to low fertility rates and emigration. Most ethnic Russians reside in the
capital city of Dushanbe. Russians in Tajikistan are mostly non-religious, with a
significant population being followers of the Russian Orthodox Church.

For much of the Soviet era, the central government used incentives to increase
the settlement of Russian workers in Tajikistan. In the 1920s and 1930s, the small
number of Tajiks with industrial and professional skills prompted the central
authorities to relocate individuals with special expertise to Tajikistan, and
Moscow sent many other people as political prisoners. By 1940 roughly half of the
republic's industrial work force belonged to nonindigenous nationalities; most of
these people were Russian and other non-Central Asians. Non-Central Asians
settled in Tajikistan during World War Il as industries and their workers were
shifted east of the Ural Mountains to prevent their capture by the German army.
Additional Russians and other Europeans went to Tajikistan in this period as war
refugees or political deportees. As a result, between 1926 and 1959 the
proportion of Russians among Tajikistan's population grew from less than 1
percent to 13 percent. During the same period, the proportion of Tajiks dropped
from 80 percent to about 50 percent. This figure fell especially fast during the
agricultural collectivization of the 1930s.

Because of the prominence of Russians and other non-Tajiks in such urban
activities as government and industry, Dushanbe, the capital, became a
predominantly non-Tajik city. According to the 1989 census, Tajiks constituted
39.1 percent, Russians 32.4 percent, Uzbeks 10 percent, Tatars 4.1 percent, and
Ukrainians 3.5 percent of Dushanbe's population. Although educated, urban
Tajiks were likely to speak Russian well, few Russians living in Dushanbe spoke
Tajik or felt a need to do so. This situation caused increasing resentment among
Tajiks in the late 1980s and early 1990s. Many educated Tajiks were criticizing
what they perceived as the continued privileged position of Russians in the
society.
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Ill. The Translation of ‘A Foreigner’

The present researcher translated part of this novel, a long story entitled A
Foreigner, from Russian into Marathi, which was published in Mukta Shabda (Free
Word), a reputed Marathi journal in July, 2016.

New approaches to translation do not consider literature as an autonomous and
independent domain. They see it in a much broader social and cultural framework
as a social institution, related to other social institutions. Contemporary
translation theory examines the complex interconnections between poetics,
politics, metaphysics, and history. It is keenly interested in the historical and
political dimensions of literature. And hence we can look at the translation from a
target language perspective.

Now in this case, we can analyze the whole translation activity at two levels.

1. The translation of the story ‘A Foreigner’ plays a specific role in the subsystem
of translations in Marathi polysystem in terms of form, content, literary value,
significance and function. It serves the primary function of building an
interface between two distant cultures viz. Tajik / Russian and Marathi. It is a
bridge between the ST and TT reader. It certainly enriches the target language
and culture, introducing the Marathi readers a new language system as well as
a new society, new outlook, and new trends in thought. It makes the TT
reader realize that the ethnic conflicts are a universal phenomenon and the
pain, sufferings of the migrating people due to ethnic violence is a human
experience everywhere on the earth. The story ‘A Foreigner’ by Andrei Volos
depicts a realistic situation of a historical phase of Tajik society.

2. There exists vast cultural distance between the ST and TT languages, i.e.
Russian and Marathi. Hence, the ST being a historical fiction, we see a wide
gap between the experiences of ST and TT readers. While the ST reader has
the pre-knowledge of the historic-cultural past of the two respective ethnic
groups, the TT reader lacks it and hence the understanding of the literary work
remains incomplete. The question is whether the translation should provide
the historical background of this ethnic conflict as a necessary tool to
understand properly the source literary work. Secondly, if given the essential
information, there should not be any ground for the TT reader to justify the
conflict depicted by the original author in the ST. Being a sensitive and
intellectual human being the ST author understands Islamic fanaticism in
action, its inner mechanism and mentality. However, the most important
point is he remains impartial in the conflict between the Tajiks and the
Russians, knowing that cruelty and insanity are shared by both sides.
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So as a translator it seems essential that the TT reader be given the extra
information about the historical facts of the issue either in the form of
translator’s note or endnote. And in that case in spite of understanding the
historical, colonial reasons lying behind the ethnic conflict, it is the strength of
the ST to be able to create a broad human approach to look at the situation in
the minds of Marathi readers. Even if the reasons for violence apparently
seem valid from historical perspective, there is a need for rational and
humane approach to deal with the situation in the present. The translator may
reveal his/her view through a preface or translator’s note, which may help the
TT reader to escape from rigid, limited approach to the ST.

3. The functional role of the TT is obvious. As a result of globalization and
policies of economic liberalization adopted by various governments, there is
high rate of migration among different civilizations. In view of the growing
migration and the atmosphere of hatred among the majority-minority, local-
outsider people on the basis of racial or religious fundamentalism in the Indian
society, the relevance of the theme becomes too clear. The translation makes
the TT reader experience the sadness, anger, and frustration for how
individuals can create such horrible conditions for people to exist in their own
land. This is a sad commentary on humanity. Hence, the TT raises questions in
the minds of readers: What is a ‘motherland’? What is ‘an alien’? Why people
change their outlook so suddenly and behave with the ‘others’ so inhumanly?

The main protagonist in the story thinks:

“I'm a foreigner here now,” Dubrovin forced himself to say, shrugging his
shoulders. He frowned as he repeated the word to himself. A foreigner, a
foreigner! He found it to be a meaningless aggregate of sounds, because
everything around him gave it the lie: this hilly, jagged land lit by a reddish
moon in which two generations of his ancestors had been laid to rest; the hot
violet sky in which the pure stars twinkled moistly; the smell of sunbaked dust
and camel thorn; the chirring of the crickets; the outbursts of barking dogs in
the kishlak....”

No country can say today that it has a homogeneous population. Then why
people demand today the ethnic, racial, linguistic, religious, regional
homogeneity? Why we do not respect the cultural diversity? Why the
affection and love for all humans changes to hatred overnight?

When civil war erupts in the country, many ‘outsiders’ are reluctant to leave
their home. But normal life gradually vanishes. It is replaced by atrocity and
death. This shifting world is the setting of Andrei Volos’s powerful novel.



4" International Symposium on Asian Languages and Literatures: 365
Understanding Culture

“The crucified city was howling in fear and pain; the air itself seemed full of
violence, rape, and robbery. It would have been better if the telephones had
not been functioning at all, because rumours of what was going on in the
outskirts of Hurramabad were enough to drive you mad.”
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Abstract

A history of literature is not one-day process. It is the fruit of several centuries,
which constantly develops with its spiritual necessities. The early 20th century
was a difficult historical period for the Kazakh society, which focused on keeping
its existence in the historical arena. At that time, the Soviet empire’s colonization
policy caused too much pressure on Kazakhs. This period witnessed not the
peasants’ overbearing voice from the khan’s period, but “zhyrau” genre, which
was becoming popular in order to awaken people. At the colonization period,
awakening people, calling them for independence was not easy. Kazakh poets
were forced to deliver their ideas indirectly through metaphors, fables and other
techniques.

One of the early 20th century poets, who openly described the social situation in
the Kazakh steppe and attempted to awaken people and inspire them when the
nation’s fate was under material and spiritual pressure, was Mirzhakyp Dulatuly.
His first poem “Oyan, Qazaq” brought to the Kazakh literature a strong motive,
brave voice and sober idea. M. Dulatuly’s “Oyan, Qazag” collection of poems was
first published in 1910 in Ufa. In 1911, “Oyan gazaq” was also published in
Orynbor.

Open your eyes, awaken Kazakh and stand up.

Do not spend your youth in darkness.

The land is lost, religion is gone, and the situation is bad,
My Kazakh, there is no time to rest.

He described Kazakh nation’s difficult situation in this epigraph of the book. In
these four lines, he describes four troubles of the nation. His attempt to awaken
people is seen from his designation of these problems throughout the book.
However, this book was prohibited and its author was sent into exile under the
soviet censorship. In this article, we will describe “Oyan, Qazaq” collection’s ideas
and civil principles.

Keywords: Kazakh literature, alash, genre, poet.
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“Oyan, Qazaq”: A Challenge to Colonialism

The Kazakh literature between the end of the 19th century and the beginning of
the 20th century is the one which requires a close attention, deep exploration,
different perspectives and versatility. In that period Kazakh nation underwent an
economical, social and spiritual crisis. These problems influenced the educated
intelligentsia’s view points.

In the beginning of the 20th century, the king’s power was focused on colonizing
the Kazakh land, establishing the new administrative system and getting its
natural resources. It built fortresses to strengthen the border. The colonization
policy aimed to settle the Russian peasants all over the Kazakh land, so that they
could control the most fertile land and displace the local nation to the deserts and
infertile territories. This was another way of increasing the control over the local
residents and taking out their spirituality by turning them to Russians.

“The direction of the literary-historical process in the beginning if the 20th
century was established as a necessity for reality. In order to pick up and motivate
the colonized nation the national socio-political movement and literary-spiritual
powers united. The “zar zaman” poets’, sal-seris’ poems on spiritual
independence and personal sorrow, academics’ works who attempted to
introduce the Kazakhs the democracy of St. Petersburg” says D. Kamzabekuly

(Kamzabekuly, 2002).

Some of the 20th century intelligentsia emerged due to the influence of the
progressive, capitalistic development and spread of the academic direction.

One of the poets, writers, publicist and political figures who lead the nation to
academical way, enlightened their minds and called for independence through his
poem “Oyan Qazaq!” was Mirzhakyp Dulatuly. He was born in 1885 in Kostanay
oblast, Kyzbel village. Initially, he got the religious education from mullah, and
then studied at Torgay Russian-Kazakh School (1897-1902) for two years. Along
with fulfilling his knowledge, this school helped him to become a real citizen. Due
to his love for knowledge, he spoke Russian fluently and read Russian thinkers.
Therefore, he was the first to oversee the upcoming danger.

He lost his mother when he was two and his father when he was twelve. He grew
up under the care of his brother Askhar. “He spent his whole life fighting with
poverty, difficulty, cruelty and inequality” (Nurgali, 2013).

He worked as a teacher for six-sever years at the village school. This was the

period when he learnt the real social situation of citizens. He also learnt to
differentiate the bad and the good, survival and fighting for the nation’s welfare.
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It was the time when the king’s power over Kazakhs was strengthened. These
situations caused the Kazakh intelligentsia to fight for independence. Suddenly,
complaints arouse in different places. The tactics of eliminating colonialism were
discussed. The best solution for this problem was education. The nation’s political
activity rose day by day which gave a birth to independence ideas against
colonialism.

In 1904 Mirzhakyp who was seeking for the solution arrived to Omby city. He met
here the Alash leader Alikhan Bokeikhan and instructor of all intelligentsia
Akhmet Baitursynuly. They worked together as the teacher and followers since
then.

A well-known scientist, professor Nurgali Rymgali says about Mirzhakyp Dulatuly’s
political life: “Mirzhakyp has been in 1904 in Omby, in 1905 Karkaraly, in 1906 in
Oral and Peterburg and took part in the revolutions. He raised the land issue and
was in front lines of the elites who demanded to stop driving away Islam. He
generously helped every Kazakh and spread them love and friendship. He
communicated with Tatar and Russian elites too such as Potanin G.N., Divayev A.,
professor Krymskii A. and academic Gordelevskii V.A.” (Nurgali, 2013).

Mirzhakyp became popular all over the Kazakhs and Russian Turks due to his book
“Oyan Qazaq!” which was published in 1910 in Ufa. The book was republished in
Orenburg in 1911. The book is mainly composed of the poems calling to fight for
independence. According to the historian and scientist Mambet Koigeldiyev, the
book “Oyan Qazaq!” was loved by all ethnic groups living in Kazakh land in the
beginning of the 20th century. However, this book faced the harshest persecution
in Kazakh literature. The King’s government collected both of the publications and
prohibited to read them. The author was imprisoned in 1911 in Semey. He stayed
there for 19 months. Galiyev I.Z. explored several archival documents about
Mirzhakyp’s exile writes in his works: “After some period the censorship began to
explore his ideal direction. The problems were raised by the initiation of Smirnov
A., a censor in Kazan at that time. He was also a man who raised a racket against
M. Dulatuly’s first publication of “Oyan Qazaq!”. The leaders paid too much
attention to censoring the Kazakh book” (Galiyev V.Z. 2013).

Mirzhakyp wrote an article on topic “about Oyan Qazaq” in 1917 Vol. 233: “The
old government considered my book "Oyan Qazaq!” which is popular among
pupils as a light, hence, they were frightened of our “enlightenment” and in 1911
imprisoned me. | spent one and half year in a jail. The government made a verdict
that my book should not be spread among the nation” (Dulatuly M. 1913).

In reality, the old government feared of the influence that book might have on
people. Therefore, the government of the Russian Kingdom disliked it. However,
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we can also notice that the nation used to search for this book anyway.
Interestingly, Kazakh intelligentsia also liked “Oyan, Qazaq!”. Besides, religious
people also pleased it. They fancied it so much, that churches and mullahs
distributed the copies of this book. It means that the themes raised in the book
were extremely important at that time. The government began persecuting the
author and prohibited its distribution, says Professor Mambet Koigeldiyev
(Koigeldiyev 2008).

The question emerging here is: What was the secret of the book which was
disliked by the Russian Kingdom’s government?

The first page of the book begins as follows:

- Mirzhakyp, why are you not writing,

Trophy is not yours until you fight.

Show your power as much as you can,

Poor, wake up, do not waste time (Dulatov 2003).

Here, the word “wake up” is the author’s main idea and purpose. He calls to fight
against the system that is withdrawing their land and religion. He also describes
the Kazakh’s poor lifestyle after joining it:

Everything is wasted,

The spirit is left, but the life is gone.

Foreigners governing our nation

The legs are in blood and a life without reason.

The poet is worried about his nation’s destiny and sorrow. In addition, he
criticizes his nation’s bad habits and calls them to aspire to education.

Kazakhs are still deeply sleeping,

We are burning but not extinguishing fire.
Other nations are moving forward,

But our is staying motionless...

He grieves about his nation’s illiteracy.

Don’t you see your nation?

Handcuffed in a jail

Expelled us, we were fearful, became braver,
What else we lose from now on?

We are not a trading slave,

That obeys whomever

This is an age of troubles,

If you see it, oh my dear Alash compatriot (Dulatov, 2003).
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He criticized the youngsters, who wasted their times instead of getting knowledge.
He criticized riches who only thought of themselves. He criticized the mullahs
who could forget everything when it is about money.

Nevertheless, the author talks not only about sorrow. His tone in: “Justice is not
lost” illustrates that he still believes there will be justice. He says that he is ready
to die for justice:

| am a tree growing on the hill,

| am not a fruitful and wonderful tree
| am your until my last chips are left —
Let me be useful for you, alash!

This poem reveals how much the poet understands his targets. The poet’s aim is
to change his nation’s fate to better life, working for his nation. Therefore, his
poems describe illiteracy, injustice inside the nation and proposes the ways to
escape them.

The poet believes that the nation’s future is in the educated youngster’s hands.
He says that such youngsters should be charismatic, persistent in reaching their
goals and literate to be able to read the newspapers and magazines. They should
get both Islamic and Russian education. He as Abay said “Think of honor, not
profit” also says that each youngster should spend all his energy and knowledge
for his nation’s welfare. Especially, it is clearly written in Mirzhakyp’s poem
“Where are you, future of Kazakhs?”

Don’t lie, youngsters, don’t just lie,
Do not be afraid, may your way begin.
In the garden of the nation,

Sing as nightingale.

May your soul be sacrificed

May the worst go out.

To each fortress — one challenge,

Let the age turn to (Dulatov, 2003).

The poet in his poems frequently uses Arabic-Farsi words. Mirzhakyp himself
writes about it as follows: “Despite | didn’t get a knowledge from madrasa,
starting from 1904 | began learning Nogay literature. | started to read The
Newspaper of Translations and other Nogayan newspapers and books since then.
Hence, | absorbed it” (Dulatuly, 1915).

At that time Kazakhs used to call Tatars as Nogay, so Nogays Mirzhakyp is talking
about are Tatars thou. Tatar literature influenced his lexicon, which became
similar to Arab-Farsi.
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In “The last word” M. Dulatuly mentions about the poets and writers he admires.
They are (from Russian literature): Pushkin, Gogol, Lermontov, Krylov, Turgeneyv,
Tolstoi and from Kazakh literature Abay Kunanbayuly, Akhmet Baitursynuly,
Abubakir, Akmolla, Nurzhan, Shozhe, Orynbay, Mashhur Zhusip.

Apart from “Oyan Qazaq!” in 1915 Mirzhakyp’s “Terme” and in 1915 “Azamat”,
two collections of poems were published. In 1910, “The poor Zhamal” roman was
published in Kazan. This roman was not a peak of his career, but also of Kazakh
literature. It was the first ever roman in Kazakh literature which was written in
prosaic style.

In 1913 Mirzhakyp published “Qazaq” newspaper with Akhmet Baitursynuly and
actively participated in other issues. “Qazaq newspaper used to be published
once a week, then twice a week.

The newspaper published the most important and sensitive issues of Kazakhs in
the beginning of the 20th century. The articles were about socio-political,
peasantry, land issues, international relationship, education, children’s education,
literature, art, traditions, consciousness, history and genealogy. This newspaper
raised the Kazakh press up to professional journalistic level. Mirzhakyp also
published his positions on the nation’s fate in this particular newspaper.

The year of 1917 was full of political events. On February 27 of this year, the
king’s power fell in Russian empire. February Revolution allowed all Kazakh
intelligentsia to join. They organized several congresses in different oblasts’
centers on April and May, and formed a Kazakh Committee.

In 1917, from July 21 to July 26, Mirzhakyp Dulatuly was one of the organizers of
the first All-Kazakh Congress that took place in Orynbor. In this Congress, the
intelligentsia discussed the necessity of the creation of Alash party. Alash party
was to be the first national democratic party of Kazakh (between 1917 and 1920).

“Qazaq” newspaper’s the 251st volume from November 21, 1917 published Alash
party’s projects program and Congress materials. The birth of “Alash” was a
political phenomenon. The program claimed that Kazakh oblasts should unite into
one country and enter Russia as an autonomous state.

Mirzhakyp Dulatuly with Akhmet Baitursynuly actively took part in all these
political events and as the leaders of the Party served the nation sincerely.
Moreover, they participated in scientific projects, academic issues, press and
literature.

Initially, the Party’s organizations in oblasts were created by Alikhan Bokeikhanuly.
On November 1917, Party Committees were created in Semey (leader — Halel
Gabbasov), Omby (leader — Aidarkhan Turlykhanov) and Orynbor (leader —
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Alikhan Bokeikhanov). The newly emerging Party was called “Alash” (Koigeldiyev
2008).

Alash party actively participated in building a Kazakh state, electing deputies to
Kuryltai from Kazakhs and so on.

Alash Party leaders aimed of getting independence for Kazakhstan which had
been a colony of Russian empire for several centuries and rescuing from colonial
oppression.

In 1917, between December 5 and 13 the second All-Kazakh Congress took place
in Orynbor. The issues discussed there: Kazakh autonomy, creating police,
National Soviet, education and so on. The elites actively discussed autonomy’s
official announcement date. In this Congress one of the most active members of
Alash Party Mirzhakyp made a report on: shortage of madrasas and schools,
deficit of books in Kazakh, necessity of opening national schools and writing
Kazakh books, which will be used nationally in schools.

Unfortunately, Alashorda could exist at a very short time. On March 9 1920,
Kazrevkom made a Decree about dispersing the Departments of the first national
government “Alashorda”.

Mirzhakyp Dulatuly returned to academic sphere and from 1922 to 1928 lived in
Orynbor. In 1928, he protested against taking out Arabic alphabet. He thought
that Language Reforms recede the nation from its history, leads to the loss of the
mother language and loss of the connection between the nation and its written
history. He argued to save the Kazakh language’s rights and religion’s status. The
history showed that he was right. Innocent M. Dulatuly whom people respected
for powerful works, articles and social activities was sent to exile innocently. In
1928, the Russian government imprisoned him for ten years with other Kazakh
elites. In 1935, he died in jail. The Russian government destroyed all his works and
prohibited even to mention his name.

Even though the Soviet Union prohibited to recall his name, in 1973, a well-known
writer and scientist Hasen Oraltay in his book “Alash” which he published in
Istanbul made analysis of a long lasting civil liberation movement, Alash
movement and Alash government. He objectively described the real situation and
positively referred to the sufferers. In his work, he wrote his opinion (positive)
about Mirzhakyp as well.

One more thing to mention is, in 1930, when Mirhzakyp was in jail, with the
Turkish President Mustafa Kemal Ataturk’s support ""Oyan Qazaq!” was published
in Turkish. Publisher Tahir Shagatay wrote the preface of the book.
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As you go deeper, the young author’s understanding of the social, cultural and
political situation surprises any reader (His ability to openly and clearly describe
the situation). Therefore, people perceive the author as the founder of civil
liberation movement. He was punished, sent for jail only for this particular book.
This book added his to the list of the heroes of Civil Liberation Movement. The
Bolshevik Russian government chased him for this particular book writes Tahir
Shagatay. Shagatay describes how he found Mirzhakyp’s this poem: “This book
was in my compatriot’s house who lived in Istanbul. Then, another our compatriot
made a copy of it in “Young Turkestan” press. | got this version from him”
(Dulatuly, 2013).

Despite the Soviet Government prohibited reading Mirzhakyp’s book, his readers
from abroad could get it. It confirms the Kazakh proverb “The golden cutlasses
don’t just lie in a box”.

After the independence, Mirzhakyp Dulatuly’s works revived. Scientists
investigated his life and works. His daughter Gulnar Dulatova and scientists
Rymgali Nurgali, Marat Apsemetov and Zhumagali Ysmagulov made a grear
investment in exploring his life. Mirzhakyp’s works also paid attention of foreign
scientists. In 1922, Japanese scientist Uyama Tomokiho made a dissertation on
“The worldview of Kazakh intelligentsia in the beginning of the 20th century:
about Mir-Yabub’s book “Oyan Qazaq!”

In his difficult and short life, he covered all genres of literature and actively took
part in social activities. His aim, position was not a wealth or reputation, but
freedom of his nation, self-governance and escaping the oppression. He did not
refuse these ideas even when he was tortured in jail. His daughter Gulnar
Dulatova in her remembrances wrote: “When we faced a difficulty and cried, my
father used to say calmly ‘do not cry, my darlings, you should bear even more
difficulties that your fate has prepared for you. You will grow up, and then you
will understand everything. Be happy, do not stop studying, and do not offend
your mother’. He kissed everyone and died. My father never refused his position.
He stayed in jail for “Oyan Qazaq!” His persistence and the fact that he reached
Solovkin without grayness of hair is fantastic. My mother saw his this condition in
1934” (Dulatova, 2010).

The dream of the freedom fighter was Kazakh nation’s independence, self-
governing free, developed country. In his poem “Elim-ai”, he writes:

My dream is to see that day,
| have no other dream, -
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Unfortunately, the author could not witness the day of independence. His dream
of future came true. Kazakhstan is an independent country nowadays. However,
to reach this independence so many elites as Mirzhakyp sacrificed their lives.
Hence, the young generation should understand the value of independence. The
works of those freedom fighters should be an example for youngsters.

References

Dulatova G. (2010) Alashtyn sonbes zhuldyzdary. Astana: Foliant, 350.

Dulatuly. M. (1913) Oyan Qazaq! (http://bilim-all.kz/article/4076-Oyan-qazaq)
Dulatuly M. (1915). Language tool, Qazaq newspaper, 15 (93) 1-2.

Dulatov M. (2003). Oyan Qazaq! Almaty, Atamura. 192.

Dulatuly M. (2013). Six volume of collection of works. Vol. 5, AlImaty, Mektep. 504.
Galiyev V.Z. (2013). The book which provoked the nation. Almaty: Mektep, 280.

Kamzabekuly D. (2002). Literary-historical process: conceptions (academic stage):
PhD doctor’s dissertation, Almaty, 365.

Koigeldiyev M. (2008). Alash kozgalysy. Almaty, Kazygyrt, 150-151
Nurgali R. (2013). Works. Volume 5. Astana: Foliant, 384.



Understanding Indian Culture Through The Stories of Premchand: ‘Bade Ghar Ki
Beti’ and ‘Vidhwans’
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Abstract

Literary texts are the fictional texts which have artistic values and they inhold
many elements related to the historical, religious, social, economical and culturel
life. Premchand (b. 1880 — d. 1936), who is well known as the critical realist in
Modern Hindi Literature, is all-time best fiction and short story writer. His writing
influenced by A. Chekhov, L. Tolstoy and M. Gorki. However, he portrayed an
Indian reality in his works. In my research, | found some hints like Indian religions,
perspectives on women-men and family life etc, in other words the socio-cultural
structure of Indian people. He portrayed the Indian daily social life and human
habits, traditions and particular customs and cuisines, way of thinking, living and
believing system in a socio-realistic way. He substantially gave importance to the
current social problems in his works. In this paper, the stories of Premchand
named ‘Bade Ghar Ki Beti’ and ‘Vidhwans’ have been analyzed. The analysis is
held according to a certain system. Stories are discussed in terms of it's mentality
and structure. The stories are examined under the subheading as plot, heroes,
time, place, theme, language and expression and then disclosed the cultural
elements.

Keywords: Bade Ghar Ki Beti, Premchand, Stories, Understanding Indian Culture,
Vidhwans.
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Premchand’in “Bade Ghar Ki Beti (Varlikli Ailenin Kizi)” ile “Vidhwans (Yikim)”
Adli Oykiileri Uzerinden Hint Kiiltiiriinii Anlamak

Giris

Nermi Uygur'a gére kusbakisi bir yaklasimla, “kaltlr”: insanin ortaya koydugu,
icinde insanin var oldugu tim gerceklik demektir. Oyleyse “kiiltiir” deyimiyle insan
dinyasini tasiyan, yani insan varhgini gérdigimiz her sey anlasilabilir. Kiltar,
doganin insanlastiriima bigimi, bu insanlastirmaya 6zgi sireg¢ ve verimdir. Kiltur,
insanin kendini kendi evinde duymasini saglayacak bir diinya ortaya koymasidir.
Buna goére kdltlir, boylesi bir dinyanin anlam-varligina iliskin  tim
disinilebilirlikleri icerir: insan varolusunun nasil ve ne oldugudur kiltir. insanin
nasil diisiindigi, duydugu, yaptigl, istedigi; insanin kendisine nasil baktigi, 6zini
nasil gérdigl; degerlerini, Glkilerinin, isteklerini nasil diizenledigi, - biitlin bunlar
hep kiiltiiriin 6geleridir. insanin ne tiir bir yasama-bicemi, ne tiir bir var olma
programi, ne tir bir eylem- kalibi benimsedigi kilttrdir hep. (Uygur, 1996, s. 17)

Bu bildiride iki 6ykisini inceledigimiz Hintli yazar Premchand, topluma yakin olan,
toplumsal begeniyi dikkate alarak toplumun sorunlarini eserlerine yansitan ve
bunun sonucu olarak da toplumun begenisini kazanmis bir yazardir. Eserlerinde
¢izdigi kultirel motifler oldukga dikkat gekicidir. Premchand’in eserlerini bu agidan
degerlendirecek olursak, o, hayatin kesitlerini toplumcu gergekgi bir bakis agisiyla
eserlerine konu edinmistir. Eserlerinin glinimizde de lisans ve lisansusti
dizeylerde okutuluyor olmasi yazarin Onemini gozler Oniline sermektedir.
Eserlerinde modern, c¢agin gereklerine uygun bir algli oldugu goriliar. Ayni
zamanda da unutulan degerler bu eserler vasitasiyla yeniden hatirlatilir. Bazi
eserlerinde hicivsel ve mizahi bir anlatim, kendine 6zgii sembolik bir ifade tarzi
gbze carpar. Eserlerinde islenen ana tema toplumsal gergeklerdir. Premg¢and’dan
sonra Hindi yazin tlriniin birgok donemecten gectigi gorulir. 1940-1950 yillari
arasi eserlerde genel olarak Froyd ve Marx’in diisiince akimlarindan etkilenilmistir.
1950-1960 yillari arasi eserlerde deneyselcilik akiminin etkili oldugu goralir. 1960
yllindan gliniimiize kadar ulasan eserlerde ise modernizm akiminin etkisindedir.
Edebi eserlerde islenen ana temalar toplumsal biling, ahlaki degerler,
bagimsizligin sonrasi uyanan duygular vb.dir.

Edebi ve sanatsal degeri olan bir metni orijinal dilinden terclime ettigimiz zaman
anlam kayiplarina daha az mahal vermis oluruz. Bu sebeple biz de dykiilerdeki
kiiltarel ogeleri glin ylziine gikarabilmek amaciyla orijinal dilden tercime yapma
geregi duyduk. Bildiri konumuz dahilinde ele alacagimiz dykiiler Hindi dilinden
Tirkgeye gevrilip yorumlandigi igin, bu iki eser tGzerinden Hint kilttriind olusturan
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ogeleri incelemeye baslamadan 6nce Hindi edebiyati donemlerine ¢ok kisa bir géz
atmamiz yerinde olacaktir.

Hindi edebiyati genel olarak eserlerin olusturulus tarihine gore baslica su dort
déneme ayrilir: 1. 1000 — 1350 arasi dénem Adikal veya Virgatha Kal olarak
adlandirilir. (Cesur savascilari 6ven siirler ve kahramanhk tirkileri) 2. 1350 — 1650
arasi donem Piarv Madhyakal ya da Bhaktikal adiyla bilinir. (Tanri ve tanrigalara
adanmis siirler) 3. 1650 — 1850 arasi donem Uttar Madhyakal ya da Ritikal olarak
adlandirilir. (Romantizm akiminda olusturulmus siirler) 4. 1850’den glinimize
kadar olan dénem ise Adhunik Kal veya Gadya Kal olarak bilinir. (Modern edebiyat
doénemi)

Hind1 edebiyatinin modern dénemi 1850’lerden itibaren baslar. Hindi edebiyatinin
gelistigi ortamda bircok sosyal, politik ve dini reform hareketleri meydana
gelmistir. Hindi edebiyatinda dizyazi alanina gergekgiligi getiren Munshi
Premchand’dir.  Premchand ilerici  hareketin  temsilcilerinden  biridir.
Premchand’dan 6nce Hindi edebiyati peri masallari, eglenceli hihayeler ve dinsel
temalar etrafinda doniyordu. Munshi Premchand (Dhanpat Rai), modern
zamanlarin en 6nemli yazarlarindan biri olarak kabul edilir. Premchand’in yasadigi
dénemde Hindistan’da ingiliz hakimiyeti kurulmustu. Hindistan halki devamli
somdriliyordu. Ciftgiler ve kadinlarin durumu igler acisiydi. Premchand ve onun
donemdaslari bu durumdan oldukga etkilenmislerdi. Bitiin bu yazarlar toplumu
glclendirip, Ulkenin daha ileriye gitmesi ve Hindi'nin gelismesi icin ¢aba
gosterdiler. Kapitalist diizene karsi bagimsizlik duygularinin deprestigi bir donemdi
bu. Ayni zamanda, milliyetgilik ve sosyal reform gibi konularin edebiyat
eserlerinde kullanilmasi tesvik edilmistir. Bu donemde oykil, roman, elestiri,
deneme vb. edebi tlirde eserler verilmistir. Sosyal sorumluluk, vatanseverlik,
milliyetgilik gibi duygular gelisme gdstermistir.

1936 yilinda vyeni bir akim ortaya c¢ikmistir. Bu akim Pragativad olarak
bilinmektedir. Pragativad, hayatin ve diinyanin gergeklerini géren, anlayan ve
bunlarla ilgili disiincelerini ifade etme girisiminde bulunan edebi bir harekettir.
Avrupa’da aydin yazarlarin edebiyata yeni bir yén vermek icin “ilerici Yazarlar
Orgiiti” adiyla bir birlik kurulmustu. ilk oturum 1935 yilinda @inlii roman yazar E.
M. Foster’in baskanliginda gergeklestirilmistir. Bundan ilham alarak 1936 yilinda
Dr. Mulkraj Anand ve Dr. S. S. Zahir énciiliigiinde Hindistan’da da “ilerici Hintli
Yazarlar Birligi’ kurulmustur ve ilk oturum Lakhnow’da Premchand 6nderliginde
gerceklestirilmistir. Hindi dilinin Pragativad dénemine ait eserlerde Marksist
ideolojinin etkileri oldugu goruliir.
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Marx’a gore, kapitalizm dogasi geregi sémiriye, 6zellikle proletaryanin ya da isci
sinifinin sdmurusiine yol acar. Marx eglenceli bir mecaz kullanarak, kapitalistleri
proletaryanin  emegini emen “vampirlere” benzetir. Dahasi kapitalist
proletaryanin “kanini” ne kadar emerse, o kadar basarii ve zengin olur.
Kapitalizmde, asil hak sahibi (proletarya) fakirlesir, hak etmeyen (kapitalist) ise
inanilmaz derecede zenginlesir. Kapitalizmde, kapitalist aslan payini alirken,
proletarya ancak gecinmeye yetecek bir Ucret kazanir. Buna somiri denir. Oysa
emek deger kuramina goére bu durum tam tersi olmalidir. Marx’in bu kuramina
gore tim deger emekten gelir. Proletarya emek verir, kapitalist vermez. Kapitalist
yatirirm ve plan yapabilir, yonetebilir ama Marx’a gore bu emek degildir. Marx’in
anlayisinda emek, doganin sundugu ham maddeden nesne Uretmektir. Marx’a
gore isin ironik tarafi, ne kapitalist ne de isci bu sémiiriiniin farkindadir. ikisi de
yanlis bilingten mustariptir. Marx’in deyimiyle proletarya sinif bilinci olusturabilir;
oysa kapitalistler olusturamaz. Sinif bilinci devrim icin sarttir. Sinif bilinci, bir
sinifin, Ozellikle de proletaryanin, yanhs bilingten kurtulup kapitalist sistemin ig
yuziinl anlayabilme yetisidir. (Ritzer & Stepnisky, 2013, s. 22-23)

Premchand Hint toplumun sinifsal yapisi iyi biliyordu ve bunun sonucu olarak da
eserlerindeki karakterlerde bu yapiyi yansitiyordu. Oykiilerindeki karakterler
genellikle koyli ve orta halli halk tabakasindan secilmisti. Premchand yazdigi
eserlerinde maskdilinizm agirlikh yaziyordu. Bu ataerkil yaklasim onun eserlerini
dikkat cekici ve mustesna kiliyordu. Buna 6rnek olarak Vidhwans adli éykideki
Bhungi ile Bade Ghar Ki Beti adli 6ykiideki Anandi verilebilir. Her iki kadin karakter
de saglam bir karakter imaji ¢iziyordu. Premchand, Hint kadinin yasadigi temel
sorunlarin sebebini sosyal esitsizlige baglyordu. Premchand, toplumsal uyanisin
ve reformlarin oldugu bir donemde yetismisti. O, amacina ulasmak icin edebiyati
bir arac olarak goériyordu. O, kendi ¢evresinde olup bitene kayitsiz kalmiyor,
bilakis eserlerinde bunlara yer veriyordu. Baslik parasi, cocuk yasta evlilik, iki
eslilik ve kadinlarin aile mirasindan yoksun birakilmalarina karsi eserleri
aracihigiyla sesini yikseltmistir.

Nirmala Jain bir makalesinde séyle demistir: “Unutulmamalidir ki Premchand yurt
genelinde cereyan eden aydinlanma ve reform hareketlerine sahit olunmus bir
¢agin Urtnidir. Bu aydinlanmanin en énemli ¢gabasindan biri unutulmus degerleri
yeniden kesfetmek ve onaylamaktir ve bir dlglide gegmise romantik bir bakis
atmaktir. O, bir seye korl koriine bagh olmanin, tutuculugun karsisinda sesini
yukseltmistir. Aile kurumunda kadinin saygin bir konumda olmasini siddetle
destekler. Buna karsin, birlesik aile modelinin dagilmasi fikrini asla kabul etmez.
Onun eserlerinde ¢izdigi kadin portresi geri planda duran, kendini kosulsuz adayan,
fedakar kadindir. Onun meshur 6ykisii Bade Ghar Ki Beti (Varlkli Ailenin Kizi)’ deki
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kadin karakter Anandi, Premchand’in distincesindeki ideal Hint kadininin portresi
cizer. Bu kadin kendi onurunu hice sayarak evi dagilmaktan kurtaran bir kadindir.
(Jain, 1986, s. 43)

Edebiyat ve Kiiltiir Sosyal Bir Miiessese Midir?

Edebiyat, vasita olarak sosyal bir 6zellik tasiyan dili kullandigi i¢in sosyal bir
miuessesedir. Ayrica, edebiyat, “hayati” temsil eder; “hayat” ise, genis olclide
sosyal bir gercektir, hatta tabiatin ve insanin i¢ ve stibjektif diinyasi da, edebiyatin
“taklit” ettigi konulardir. Aslinda edebiyat, cok kere, bazi belirli sosyal
miuesseselerle yakindan ilgili olarak ortaya ¢ikmistir. Edebiyatin bir de sosyal
gorevi ve “fayda”si vardir ki bunlarin sadece sahsi olmalari mimkin degildir.
Boylece, edebi ¢alismanin ortaya c¢ikardigi bu gibi meselelerin blytk bir cogunlugu
en azindan sonuglari bakimindan veya tasidiklari mana dolayisiyla sosyal
meselelerdir: Bunlar geleneklere ve yerlesmis kurallara, normlara ve edebi tirlere,
sembol ve mitlere ait meselelerdir. (Wellek & Warren. 1983, 5.123)

Sanat, edebiyat, disun etkinlikleri ve bunlarin Grinleri, manevi kiltiire gére ¢ok
hizli degisen kesimdir. Bu kesim, maddi kultlr 6geleri kadar hizla gelismese bile,
inanglardan, gelenek ve goreneklerden ¢ok daha ¢abuk degisir. Ustelik sanat,
edebiyat ve dislin yapitlari, bir toplumun manevi kiltir alanindaki en ileri
degisme tohumlarini da iclerinde tasirlar. Bir baska deyisle, bir toplumun gelecegi,
maddi kiltir 6gelerinin etkisiyle, onun, sanat, edebiyat ve dislin etkinlikleri
cercevesinde filizlenir. Mevcut durumdaki geliskiler, uyumsuzluklar, sorunlar, hep
bu Grlinler aracihgi ile belirlenir, elestirilir. Sanat, edebiyat ve disin etkinliklerinin
en 6nemli niteligi, yalniz olumsuz elestiri degil, gelecege iliskin 6neriler de ortaya
koymalarinda gorilir. Sanat, edebiyat ve disin adamlari, bir anlamda,
glinimuziin yargiglari, gelecegin habercileridir. Boylece, gelecekteki toplumun en
etkin mimarlari arasinda yer alirlar. Aslinda bir toplumun, sanatgisi, yazari ve
diisiiniirt, o toplumun maddi klltiri ile manevi kiltlri arasindaki dengesizligin
dramini yasayan ve bu drami yansitan kisidir. (Kongar, 2013, s. 40-41) Sosyal bir
miessese olan edebiyat ve kuiltlir yasayan canh bir varliktir. Kaltirin nesilden
nesile yazili olarak aktarilabilmesi igin de edebiyat 6nemli bir arag gorevi Ustlenir.
Premchand toplumsal gercekgi bir yazardir. Eserlerinin sanatsal degeri vardir.
Gergekegi olmasina ragmen eserleri fiktiftir. Clnkl gercekei eserler konusunu
sosyal yasamdan alsalar da bir takim degisiklige ugrayip dyle karsimiza gikarlar. Bu
eserlerin slbjektif olarak anlatiimis olmasi bile buna basl basina bir sebeptir.
Eserler yazilirken sanatsal kaygi gidilir. Unutulmamahdir ki sosyal hayatin
gergekligi ile sanatin gergekligi birbirinden farkhdir.
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Premchand’in Vidhwans (Yikim) Adh Oykiisii Uzerine incelemeler

Yer: Benares’te Bira adinda bir koy.

Zaman: Bir ilkbahar giind.

Kisiler: BhungT (Yasli cocuksuz dul bir Gond kadin), Pandit Udaybhan Pande (kdyin
agasi), aganin adamlari (iki kisiler), koyliler (ikincil kisiler)

Tema: Toplumcu Gergekgilik

Dil ve Anlatim: Yalin ve Akici

Zihniyet: GuglU glcslzi ezer.

Olay Orgiisii: Benares’te Bira adinda bir kdy vardir. Orada yash ve gocuksuz
Bhungt adinda dul bir Gond" kadin yasiyordur. Onun ne bir evi ne de bir parca
topragl vardir. Hayatini sirdirebilmesi icin tek dayanagi tahil kavurmada
kullanilan bir firindir. Kéylin agasi Pandit Udaybhan Pande’nin onu her isinde
kullanmaya calisiyordur. Merhametsiz bir adamdir. Aga, Bhungi'nin kendi kdylinde
barinmasina izin vererek ona bir iyilik yaptigini diisinmektedir. Bir ilkbahar
glinidUr. Hasat festivali yapiliyordur. Festival giini taze tahillar kavrulup yenir ve
bagis olarak baskalarina verilmektedir. Evlerde ates yanmaz. Bhungt’nin firini bu
glin ¢ok kiymete binmistir. Nefes alacak firsati bile yoktur. Musterilerin aceleci
tavirlari onu zaman zaman o6fkelendiriyordur. Aganin adamlari iki baylik sepet
dolusu tahil getirir ve bunlarin derhal kavrulmasini emrederler. Bhungi iki sepeti
goriince panikler. Oglen vaktidir ve giin batmadan 6nce bu kadar cok tahili
kavurmak imkansizdir. Caresizlik icinde iki sepeti de alir. Bhungi tahillar
kavurmaya baslar. Ancak 1 man” dolusu tahili kavurmak oyle kolay degildir.
Aganin adamlari birazdan damlar disilincesiyle korkmaktadir. Gelir gelmez ona
kiflrler edip onu doveceklerinden korkmaktadir. Tahillar ne dogru dizgin
kavruluyor ne de kabuklari soyuluyordur. Kot disincelere kapilir. Bu sirada
aganin iki adami gelerek isin bitmedigini gériince onu azarlar. O gece firin yerle bir
edilir ve o talihsiz dul kadin oradan kovulur. Bhungi'nin burada karin tokluguna
calismaktadir. Karnini doyurabilmek icin herhangi bir dayanagi kalmamistir.
Koyliler de firinin yikimindan sonra ¢ok zor durumda kalirlar. Kéyliiler agaya gidip
yasl kadinin firini tekrar yakmasi igin izin vermesini isterler. Fakat aga bunu hig
onemsemez bile. Yash kadin gidip baska bir koéye nigin yerlesmedigini
sorgulamaktadir. Ancak génlii béyle bir seye razi olmamaktadir. Omriiniin elli

" Hindu bir kabile. Giiniimiizde de avcilik ve toplayicilikla yasamlarini stirdardrler. Yerlesik
hayata karsidirlar. Onlar i¢cin en 6nemli U¢ sey orman (SFr), toprak pargasi (S&) ve su
(s=)’dur. Bu Ugl icin savas verirler. Genellikle ormanda yasarlar ve agaglari tanrilari
olarak goriirler.

>1man= 40kg (yaklasik)
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yihni bu kdyde gecirmistir. Buradaki her bir aga¢ ve yapraklara 6zel bir sevgi
duyuyordur. Hayatin seving ve Uziintilerini bu kéyde tatmistir. Omriiniin son
zamanlarinda burayi birakip nasil gidebilirim diye dislinmektedir. Bunu hayal
etmek bile ona agir geldi. Baska koyln sevincinden bu koéyln Uzlintlslni
yegliyordur. Bu sekilde tam bir ay gecip gider. Sabah vaktidir. Pandit Udaybhan iki
U¢ adamini yanina alip toprak vergisi toplamaya gidiyordur. Yash kadinin firini
tekrar insa ettigini gorince ofkelenir. Yash kadin var glicliyle firinin Gstind
toprakla siviyordur. Biitlin geceyi bu ise harcamistir ve glin dogmadan isi bitirmek
istiyordur. Aganin emrine karsi geldigini biliyordur. Ofkesi coktan gecmistir diye
Umit ediyordur. Olacaklarin farkinda bile degildir. Aga fazlasiyla 6fkelenir. Firini
tekmeler ve firin devrilir. ikinci tekmeyi de atacaktir ki o sirada yasl kadin onun
Oonline gecer ve tekmeyi beline yer. Bunun (zerine yasli kadin 6fkelenir. Belini
ovalayarak soéyle konusur: “Agam kuldan korkmuyorsan Allah’tan kork. Beni boyle
mahvetmek sana ne kazandirir ki. Su doért karislk topraktan altin falan ¢ikacagini
mi saniyorsun? Ben senin iyiligin icin séyliyorum. Zavalli insanlarin ahini alma.
Benim sonum olma.” Aralarinda hararetli bir konusma gecer. Udaybhan onu
koyden kovar. Bhungi'nin aklinda tiirlG tirli sorular vardir - Nasil birakip giderim?
On iki yildir bu tarlayr stirdiim ben simdi kiraci mi oldum? Ben bu kuliibede
yaslandim. Benim kaynanam, kayinpederim, babam ve atalarim hep bu kulibede
yasadilar. Simdi beni buradan ancak 6lim ayirabilir. (Beni buradan Olim Tanrisi
Yama’dan baskasi ayiramaz.) Udaybhan adamlarina gidip kadinin biriktirdigi
yaprak yiginini atese vermesini emreder. Bir anda ¢ok biiyik bir girilti kopar.
Alevler gokylziine dogru ylkseldikge yikselir. Butlin koyliler oraya toplanir.
Bhungi Gmitsizce kendi firininin yanina gelip durur ve biylk yangini seyreder.
Beklenmedik bir sekilde hizla gelip kendini o atese atar. insanlar dért bir yandan
ona dogru kosar ama kimsenin alevlerin arasina girmeye cesareti yoktur. Birkag
saniye icinde onun porsimis bedeni tamamen yanmistir. O sirada riizgar da
siddetini arttirir. Alevler firinin hemen yanindaki giftci kullibelerini igine alir ve
giderek siddetini arttirir. Azgin alevlerden aganin tahil ambari da nasibini alir.
Koyluler yangini sondirmeye c¢alisirlar; ancak yangin daha da siddetlenir.
Siddetlenen alevler aganin gorkemli konagini bltinidyle yutar. Aga, gozleri
oniinde konaginin cilgin dalgalar arasinda bir gemi gibi sallandigini ve alev
denizinde gozden kaybolduguna oylece bakakalir.

Premchand’in Bade Ghar Ki Beti (Varlikli Ailenin Kizi) Adli Oykiisii Uzerine
incelemeler

Yer: Gauripur koyi
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Zaman: Srikant Singh’in cumartesi giinleri eve geldiginden bahsedilir. Kayinbirader
ile gelin arasinda olay persembe giini yasanmistir.

Kisiler: Benimadhav Singh (Thakur Sahab), Srikant Singh, Lalbihari Singh, Anandi,
(Thakur) Bhipsingh, koyla kadinlar, Lalbihari Singh’in karisi.

Tema: Toplumcu Gergekgilik

Dil ve Anlatim: Yalin ve Akici

Zihniyet: Ataerkil toplum yapisi

Olay Orgiisii: Oykii dért béliimden olusmaktadir. Birinci bélimde; Benimadhav
Singh’in Gauripur koyinin agasi oldugundan, vaktiyle tarimla ugrasip hayli zengin
oluslarindan, koy icin yaptiklari hayir islerinden bahsedilir. Benimadhav Singh
servetinin yarisini avukatlara harcamistir. Bu nedenle de eskisi kadar varlikli
degildir. Onun iki oglu vardir. Bliyligiiniin adi Srikant Singh’tir. Universite mezunu
caliskan bir cocuktur. Bir dairede memur olarak gérev yapmaktadir. Kiiclik oglu
Lalbihari Singh iri yari ve iyi giyimli bir delikanlidir. Sevimli bir surati ve genis
omuzlari vardir. Sabah erken kalkar, iki seer’ taze manda siitii iciyordur. Srikant
Singh ondan tamamen farklidir. Universite egitimi onun bedenini zayif distirmds,
ylzind solgunlastirmistir. Bu ylzden ayurvedik tip kitaplarina o6zel bir ilgi
duyuyordur. Sabah aksam odasindan siklkla havan doviyordur. Lahor ve Kalkita
alimlerinin kitaplarini okumaktadir. Srikant ingiliz egitimi almis olmasina ragmen
ingiliz gelenek ve géreneklerine ¢ok da ilgi duymuyordur. Aksine siddetle onlari
elestiriyordur. Bundan dolayi kdyde buyilk sayginligi vardir. Dasahra festivalinde
Rémlila4’ya katilmaktadir ve mutlaka oyunlara dahil olmaktadir. Gauripur'da
Ramlila’yr baslatan kisi odur. Silalede kendini dine adamis olan bir kisidir.
Gunldmizde kadinlarin buytklerle birlikte ayni evde oturmak istemeyislerinin hem
milletin hem de dlkenin zararina oldugu disiincesindedir. Bu nedenle, koyin
kadinlari onun arkasindan konusmaktadir. Bazilari da onu dismani bellemistir.
Onun kendi karisi dahi bu konuda onunla zittir. Oyle ki, bircok seye tahammiil
edip, go6gls germesine ragmen kaynana-kayinpeder, kiglik ve biylk
kayinbiraderleriyle maaile birlikte yasamaktan nefret ediyor; gelecek giinlerde
cikacak tartismalardan dolayl hayatina son vermeyi degil, baska bir ¢6zim yolu
olarak kendi yoluna gitmeyi diisinmektedir.

3 Hindistan, iran, Afganistan, Yemen, Pakistan, Nepal ve Sri Lanka gibi iilkelerde kullanilan
ingiliz sémiirgesi yillarina ait sivi 8lgiisii birimidir. 1 seer yaklasik olarak 64.648 kiibik
in¢’e ya da 1.06 litre’ye tekabiil etmektedir. (https://sizes.com/units/seer.htm)

* sita’nin Ravana tarafindan kagirilisini ve Rama’nin onu kurtarisini anlatan tiyatral
gosteridir. Her yil Kuzey Hindistan’da Ekim ayi basinda gergeklesen bir festivaldir.
Bengal’de Durga-puca ile 6zdeslestirilir. (Monier-Williams, 1899, s. 877)
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AnandT oldukca yiiksek mevkide bir ailenin kizidir. Onun babasi Bhiipsingh, kiicik
bir eyaletin biyilik toprak agasidir. Onun biyulk bir serveti vardi. Cok iyi huylu ve
zeki bir adamdir; ancak ne yazik ki bir oglu bile olmadigindan s6z edilir. Onun yedi
kizi olur ve slikir ki hepsi de hayatta kalmayi basarir. Bhipsingh ilk olarak t¢ kizini
evlendirir; ancak on bes — yirmi bin rupilik bor¢ boyunu astiginda harcamalarini
daha dikkatli yapmaya baslar. Anandi onun dérdiincii kizidir. Diger bitin kiz
kardeslerinden daha giizel ve yeteneklidir. Bu ylizden Thakur Bhipsingh onu ¢ok
sevmektedir. Thakur Efendi kizinin dGglninin nerede ve kiminle yapilacagina
karar veremiyordur. Ne kizi icin erkek tarafina 6deyecegi baslik parasinin
artmasini, ne de kizinin kendisini talihsiz hissetmesini istiyordur. Bir glin Srikant
onun yanina gelir. Bhlpsingh onun davranisina bakarak onu begenir ve satafatli
bir bigimde Srikant Singh ile kizi AnandT’yi evlendirir. AnandT yeni evine geldiginde
burayi pek begenmez. Evin pencereleri bile yoktur. Ne yerde parke ne de duvarda
resimler vardir. Bu sade bir kdy evidir; ancak Anandi hayatinda hig liiks esyalar
gdrmemis biri gibi kisa zamanda kendini bu yeni ortama alistirmistir.

ikinci béliimde; giintin birinde 6gle vakti Lalbihari Singh elinde iki kusla eve gelir
ve yengesinden bunlari hemen pisirmesini ister. Anandi yemegi c¢oktan
hazirlamistir. Onun istegi Uzerine yeniden yemek pisirmeye koyulur. Kiicik toprak
kaba baktiginda igindeki yagin kabin dortte birinden fazla olmadigini gérir. Varhkli
ailenin kizi tutumlu olmayi nerden bilsin. Bitlin yagi ete doker. Lalbihari sofraya
oturdugunda dal”de yagin olmadigini gériince soyle aralarinda bir tartisma baslar
ve tartisma siddete déner. Anandi kafasina dogru gelen takunyayi eliyle durdurur,
kafasina yemekten kurtulur. Ama parmaginda biiyiik bir kesik olustmustur. Anandi,
dfkeyle odasina gider. Anandt kanini emip oturur.

Ucilincli bélimde; Srikant Singh’in cumartesi giinleri eve geldiginden bahsedilir.
Olay persembe giinii yasanmustir. iki glindiir Anand sinir kiipiidiir. Ne bir sey yer
ne de icer. Kocasinin yolunu goézler. Srikant nihayetinde cumartesi glini her
zaman oldugu gibi aksam vakti eve gelir ve disarda oturup insanlarla konusmaya
baslar. Bu konusmalar gece saat ona kadar siirer. Srikant’in sohbetten kendini
kurtarmasi zordur. Yemek vakti gelmistir. Koyln ihtiyar heyeti kalkar. Yalniz
kalinca Lalbihari abisine yengesini sikayet eder. Benimadhav Singh de oglunun
safini tutar. Srikant neler oldugunu 6grenmeye calisir. Ardindan Srikant yiyip icip
Anandr’nin yanina gider. Anandi oturdugu yerden kalkmaz. Srikant da ¢ok 6fkelidir.
Anandi kocasina laf atar. Srikant onu suclar sekilde ona sorular sorar. Anand?’nin
kaslari gatilir. Cok ofkelenir. Kocasini doldurduklarini fark eder ve bunun hesabini
soracagini soyler. Srikant bunun Gzerine olaylari bir de karisinin agzindan duymak

® Bir tiir mercimek yemegi.
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ister. AnandTi olanlari ona anlatir. Olanlari isiten Srikant fazlasiyla 6fkelenir. Anandi
aglamaya baslar. Srikant cok sabirli ve sakin bir adamdir. Ofkesinden gece
boyunca goziini bir kere bile kirpmamistir. Sabah olunca babasinin yanina varip
artik kardesiyle ayni evde kalamayacagini soyler. Baba ogul karsilikli uzun uzun
konusurlar. Srikant, Lalbihari'yi kardeslikten reddettigini séyler. Babasi oglunu
hanim kdyli olmakla itham eder. ikisi de bir miiddet sessiz kalirlar. Thakur Sahab
oglunun ofkesini dindirmek istiyordur. Ancak Lalbihari'nin herhangi bir kusur
isledigini kabul etmek de istemiyordur. Bu sirada etraftan gelen adamlar nargile
tittirme bahanesiyle oraya gelip otururlar. Kéyin kadinlari Srikant’in karisinin
arkasinda durup babaslyla kavga etmeye hazir oldugunu duyunca ¢ok sevinirler.
iki tarafin da atismalarini duymak icin can atiyorlardir. Kéyde bu ailenin ahlaki
degerlerini koruyusunu icten ice kiskanan glivenilmez insanlar da vardir. Onlar
Srikant, babasi ne derse onu yapiyor siiklim piiklim dolaniyor deyip duruyorlardir.
O iyi bir egitim almistir. Bu ylizden Benimadhav Singh ondan akil almadan hicbir is
yapmamaktadir. Tam da bugiin diismanlari sevindirme giniddr. Kimi nargile igme
bahanesiyle kimi de toprak vergisi makbuzunu gésterme bahanesiyle oraya gelip
oturmustur. Benimadhav Singh tecrlbeli bir adamdir. Bu adamlarin ne yapmak
istediklerini farkeder. Ne yapip edip bu kotii adamlari sevindirmemeye karar verir.
Hemen yumusar ve ogluna akilli insanlar aptallarin soylediklerine aldiris
etmedigini, kardesinin anlamasi kit bir cocuk oldugunu ve eger bir hata yaptiysa
oglunun baydklik vyapip onu affetmesini soyler. Srikant ise kardesini
yaptiklarindan 6tiiri higbir zaman affetmeyecegini sdyler ve babasindan bir tercih
yapmasini ister. Ya kardesi o evde kalacaktir ya da Srikant. Lalbihari Singh kapida
durmus agabeyinin konusmalarini dinliyordur. O, agabeyini ¢ok sever ve sayar.
Agabeyinin agzindan duydugu bu sozler Lalbihari’yi hiizne bogar. O higkira higkira
aglamaya baslar. Ancak agabeyinin ona haksizlik yaptigini diisiintiyordur. Srikant
onu yalnizken c¢agirip bir ¢ift laf etseydi diye disliniir, o da olmadi bir iki tokat
atsaydi bile bu kadar Uzilmezdi. Artik o da agabeyinin ylzinin goérmek
istemiyordur. Lalbihari aglaya aglaya eve gelir. Odasina gidip stlnG giyinir. Kimse
agladigini anlamasin diye de gézlerini siler. Anand'nin kapisina gelip agabeyinin
bundan bdyle onunla ayni evde kalmak istemedigini, artik onun ylizimi gérmek
istemedigini soyler. Bu ylizden evden ayrilir oldugunu. Abisine bir daha ylzimi
gostermeyecegini ve yengesinden de ona yaptiklari igin 6zir diler.

Dérdiincii béliimde; Lalbihari Singh basini dne egmis Anandi’nin kapisinin éniinde
duruyorken Srikant Singh de gozleri kipkirmizi olmus bir sekilde disardan gelir.
Kardesini goriince nefretle gozlerini baska ydne gevirir ve bir kenara kagar. Onun
golgesine bile temas etmek istemezcesine ondan uzaga kaciyordur. Anandi,
Lalbihari'yi sikayet etmistir; ancak simdi pismanhk duyuyordur. O 6ziinde



4™ International Symposium on Asian Languages and Literatures: 385
Understanding Culture

merhametli bir kadindir. Olaylarin bu kadar biylyecegi hi¢ aklina gelmemistir.
icinden neden bu kadar biyiitti diye kocasina kiziyordur. Anandi kocasi hadi
Allahabad’a gidiyoruz derse ne yapacagindan korkuyordur. Lalbihari’'yi kapida
durup ben gidiyorum, ne yaptiysam beni affet yenge dedigini duydugunda 6fkesi
gecmistir. Aglamaya baslar. Srikant’i iceri cagirmasini ister. Srikant c¢agirmak
istemez. O anda Lalbihari yengesinden, agabeyine saygilarini iletmesini ister.
Agabeyi onun vylzini gérmek istemedigi icin bir daha ylzini ona
gostermeyecegini soyler. Lalbihari arkasini doner ve hizla kapiya dogru ilerler.
Nihayetinde Anandi odadan disari ¢ikar ve onun elini yakalar. Lalbihari arkasina
donip bakar ve gozleri dolmus bir sekilde onu birakmasini ister.

Lalbihari agabeyinin ondan yana kalbinin dogruldugunu bilmedikge artik bu evde
kalamayacagini soyler.

Anandi, Tanr sahidim olsun ki senden yana kalbimde en ufak bir kirginligim yok
benim der.

Bunun iizerine Srikant’in kalbi yumusar. Disari ¢ikip Lalbihari’ye sarilir. iki kardes
kucaklagsmis higkira hickira aglamaktadir.

Benimadhav Singh disardan geliyordur. iki kardesi kucaklasirken gériince
mutluluktan havalara ugar ve soyle der: “Varlkli ailenin kizlar iste boyle olur.
Kotliye giden bir is varsa onu duzeltirler.” Koyde bu o6ykiyl duyan herkes
Anandrnin biyukligiini su sézciklerle takdir eder: “Varlikh ailenin kizlari iste
boyle olur.”

Bade Ghar Ki Beti (Varlikh Ailenin Kizi) ve “Vidhwans (Yikim)” Adl Oykiilerde
Kiiltiirel Ogelerden Kesitler

Bashk parasi; “...Bhipsingh ilk olarak li¢ kizini evlendirdi; ancak on bes — yirmi bin
rupilik bor¢ boyunu astiginda gozlerini agti ve harcamalarini dikkatli yapmaya
basladi. Anandi onun dérdiincii kiziydi... Thakur Efendi kizinin diigiiniiniin nerede
yapilacagina karar veremiyordu. Ne kizi igin erkek tarafina o6deyecegi bashk
parasinin artmasini, ne de kizinin kendisini talihsiz hissetmesini istiyordu...”

Gelenekselcilik; “...Srikant ingiliz egitimi almis olmasina ragmen ingiliz gelenek ve
goreneklerine ¢ok da ilgi duymuyordu. Aksine siddetle onlari elestiriyordu.
Bundan dolayl kéyde biylk sayginhg vardi...” “Srikant Universitede iyi bir
dgrenciydi. Universite egitimi onun bedenini zayif disirmis, ylzini
solgunlastirmisti. Bu ylzden ayurvedik tip kitaplarina 6zel bir ilgi duyuyordu.
Ayurvedik tibba ¢ok inaniyordu. Sabah aksam odasindan siklikla havan sesi kulaga
hos geliyordu. Lahor ve Kalkita alimlerini cok okuyordu...”
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Toplumsal statii diisiikliigii; “..Anandi yeni evine geldiginde burayr pek
begenmedi. Cocukluktan beri aliskin oldugu seylerin burada adindan bile s6z
edilemezdi. Filler, atlar nerde gezer siisli bir kagni bile yoktu. ipekli terliklerini
yaninda getirmisti; ancak burada bahge ne gezer. Evin pencereleri bile yoktu. Ne
yerde parke ne de duvarda resimler vardi. Bu sade bir kdy eviydi; ancak Anand1
hayatinda hig liiks esyalar gérmemis biri gibi kisa zamanda kendini bu yeni ortama
alistirdr...”

Sinifsal Ayrimcilik; “..Anandi: “Diin degil evvelsi giin senin kavgaci kardesin
benden et pisirmemi istedi. Yag kabin icinde dort parmak kalinligindan fazla
degildi. Batlin yagl ete bosalttim. Yemege oturdugunda kardesin séylenmeye
basladi dal’de neden yag yok diye. Sirf bu ylzden benim anne ve babama kéti
sozler sarf etmeye basladi. Dayanamadim. Ben de dedim ki bizim oralarda bu
kadar yagi nai ve kahar kasti bile yer ve bundan kimsenin haberi olmaz. Dedigim
buydu sadece. Dememle kalmadi senin bu zorba kardesin takunyasini bana dogru
firlatti. Elimle durdurmasaydim kafamdan yaralanmigstim. Anlattiklarim dogru mu
degil mi ona sor...” “..Lalbihari soyle konustu: “O varlkli ailenin kiziysa biz de
ondan asagl kurmi-kahar degiliz...”

Erkek egemen toplum yapisi ve Kadin; “Kadin milleti kot sozlere, dayaga
katlanir; ancak ailesine koti bir laf séylendiginde buna dayanamaz.” “...Kadin glic,
cesaret, saygli ve itibarini kocasindan alir. Kocasinin gilicli ve erkekligi ile onurlanir.
Anandi kanini emip oturdu..” “Anandi kadinlarin tabiatinda oldugu iizere
aglamaya basladi. Gozyaslari onlarin kirpiklerindedir her an...” “..Varlikli ailenin
kizlari iste boyle olur. Kétiiye giden bir is varsa onu dizeltirler...” Benimadhav
Singh oglunun safini tuttu. “...Evet, gelinlerimiz ve kizlarimizin erkeklerin lafina
karsilik vermesi iyi degil...” “..Kadinlar boyle evi birbirine katar. Onlari tepene
¢ikarmak iyi degildir...”

“..Srikant: “O kadarini ben de biliyorum, takdir edersiniz ki aptal degilim. Siz
kendiniz bizzat biliyorsunuz benim telkinlerimle bu kéyde kag¢ ev dagiimaktan
kurtuldu; ancak izzet-i nefsinden sorumlu oldugum kadinin hakkinin tanri katinda
cevabini veririm de ona yasatilan bdyle her acimasiz haksizhgin ve kaba
davranislara tahammiil edemem. inanin Lalbihari’nin cezalandirlmamasi benim
icin higbir sey ifade etmiyor...” “..Srikant, giniimlzde kadinlarin buylklerle
birlikte ayni evde oturmak istemeyislerini hem halkin hem de ulkenin zararina
oldugu dislincesindeydi....”
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Sonug¢

Premchand’in inceledigimiz bu iki o6ykisi vak’asi koyde gecen, kdy halkinin
yasadiklarini, aliskanliklarini ayni mekan cergevesinde anlatilmistir. Bu oykiler
toplumsal karakteri dne c¢ikaran tirdendir. inceledigimiz bu iki 6ykiide Hint
halkinin sosyo-kiiltirel yapisini, kadin-erkek iliskilerini, aile hayatini, giindelik
yasami, dislince ve inang¢ bicimlerini, aliskanliklarini, gelenek-gorenek, orf ve
adetlerini, yeme aliskanliklarini, ataerkil toplum vyapisinin izlerini bulmak
mumkindir. Tim bunlar toplumcu gergekgi bir bakis acisiyla anlatiimistir.
Eserlerinde ¢izdigi Hindistan portresi giniim{izii de yansitmaktadir. Onun eserleri
bir nevi toplumu sekillendiren tirdendir.

Bade Ghar Ki Beti adli 6ykiideki AnandT karakteri bize ideal Hint kadininin nasil
olmasi gerektiginin portresini ¢izmektedir. Bu o6ykd Hindistan’in sémirge
déneminden izler tasimaktadir. Oyle ki metinde, Srikant’in iyi derecede ingiliz
egitimi almis olmasina ragmen ingiliz gelenek ve géreneklerine karsi gériiste
oldugu belirtilmektedir. Bundan dolayi kéyde biliyik sayginlk kazandigindan sz
edilmektedir. Bu sadece buna kiigiik bir 6rnektir. Bu dyki aslinda ayni zamanda
Srikant karakteri araciligiyla ideal Hint erkeginin nasil davranmasi gerektigini de
vurgulamaktadir. O, karisinin safini tuttugu ici babasi tarafindan hanim koyla
olmakla suglanmistir.

Hindu bir kabile olan Gondlar glinimiizde de avcilik ve toplayicilikla yasamlarini
surdirirler. Onlar icin en 6nemli ¢ sey orman, toprak pargasi ve sudur. Bu ¢l
icin savas verirler. Vidhwands adli dykldeki yasli kadin karakterin yasam alanina
midahale edildigi ve buna engel olamadigi i¢in careyi kendini atese atmakta
buldugu goriilir. Oykideki zavalli yash kadin “Beni buradan ancak Oliim Tanrisi
Yama ayirabilir.” seklindeki séylemleriyle yasam alaninin onun igin ne kadar
onemli oldugunu vurgulamak istemistir. Hicbir kotilik karsiliksiz kalmaz inanci
metinde net bir bicimde goéze carpmaktadir. Zira, yangin biylr ve aganin
malikanesini de icine alir. Aga gézleri éniinde yanan evine bakakalir. Oykiide aga
ezen yash kadin ise ezilen ve sémiriilen konumundadir.

Festivaller ise Hindistan’da yasamin ayrilmaz bir pargasidir. Varlikh Ailenin Kizi adh
oykiude Dasahra festivali ve Ramlila’dan, Yikim adh dykide de Sankranti (hasat
festivali)’nden bahsedildigi gorilir. Oykiilerde bu festivallerden séz edilirken, o
giin neler vyapilip nelerin yapilmadigindan bahsedilir. Bu da Hintlilerin
geleneklerine ne kadar siki sikiya bagh oldugunun géstergesidir. Oykiiler
araciligiyla dénemin koy hayatini, sosyo-ekonomik ve kiltiirel durumunu anlamak
mumkindr.
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Abstract

Socialist realism is the struggle to find a balance between ideology and literature.
For this, one needs to transform literature into an ideology or vice versa. In this
period, not what one thinks but what one has to say or write is said and written.
Ideas of Lenin and statements taken from the decisions of the Writers’ Union
founded in 1932 are updated, and these decisions follow the path of becoming
the ideological belief of literary works. Style, content, idea in the works of art and
literature regarding the formation of new human type and of a new society, the
literary movement of socialist realism after 1932, with its established principles
and goals with respect to social function of art, gains the power that appeals to
intellectuals from every walk of life. In this context, the following works of Soviet
Russian literature: Maxim Gorky’s “The Mother”, Serafimovich’s “The Iron Flood”,
Furmanov’s “Chapayev”, Gladkov’s “Cement” and Fadayev’s “The Rout (Razgrom)”
are defined as prototypes underlying this literary movement.

The goal of this work is to introduce, within the context of socialist realism, the
literary work, with full of vital lessons for socialists, by Gladkov who bears witness
to history not only as a writer but as a revolutionary Bolshevik, namely “Cement”
that tells about Soviet Russia after the civil war from a broad perspective ranging
from transformations in human relations to those of consciousness; from
struggles in daily life to a battle for universal revolution.

Keywords: Socialist realism, Gladkov, new human, writers’ union.
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Introduction

Following the Bolshevik Revolution in 1917, the power ideology of imperialist
Russian Empire changed, and the Soviet Union was founded in 1922 with a
foundation philosophy based on communist, international and class ideology. The
newly-founded Soviet Union regime started to build a new “Soviet society” with
the effect of communist and socialist movements of thought. The most important
movement of thought underlying the main foundation philosophy of the Soviet
Union for the building of the society was socialism. Implemented in the political,
economic, administrative, and social areas of the society, these movements of
thought restructured the Soviet society within the framework of legal
arrangements. This restructuring was observed to have been reflected on the
works of art and literature during the social construction processes, and to have
been supported by the government. However, in the Soviet hegemony formed in
the light of these movements of thought, the government was known to have
tightly controlled the works of art and literature. This government intervention,
also known as Soviet censorship, had its effect on the works that reached the
society in many ways (Barut, 2005, p. 13)

In 1925, central committee of the Communist Party of the Soviet Union
determined the literature policy of the party. Therefore, the boundaries of free
and banned literature were drawn. To institutionalize and implement this point
central view, writer and literature associations were founded throughout the
Soviet Union. Association of Proletarian Writers was founded in Kazakhstan and
Kyrgyzstan in 1925 and 1927, respectively. They were mobilized by means of local
newspapers and magazines. In 1932, new arrangements were made in line with
the decisions taken by the Communist Party of the Soviet Union, namely the
Bolsheviks, with regard to literary activities, and an Association of Soviet Writers
was founded in every republic (Maksimenkov, 2003, p. 138).

The fruits of the works conducted during the ‘20s for literature to be ideologized
ripened in the ‘30s. On 23 April 1932, the activities of all writer groups and
organizations were terminated upon the decision of the central committee of the
Communist Party. This decision, called “the re-foundation of literary
organizations”, announced that the activities of all writer groups were terminated,
including those of the Proletarian Writers Council. In the entrance section of this
decision, the changes observed in the society since 1917 were referred to. The
most important of these changes is the detection that the middle classes and
their ideologies were lingering. Therefore, the termination of the activities of the
literary groups were legalized with the objective of social harmonization. In
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addition, this decision foresees that the writers who support the Soviet
government platform and want to take place in the building of the socialist
society shall join the Union of Soviet Writers. First step taken towards gathering
the writers under the same roof, this decision ended the literary diversity of
writer groups that existed in the ‘20s (Tagizade, 2006, p. 17).

After the activities of all writer groups and organizations were terminated upon
the decision of the central committee of the Communist Party on 23 April 1932,
works started to found a single union of writers. A writers’ congress was
organized in all national republics respectively. At the center, on the other hand, a
special commission was founded at the politburo of the Soviet Union to solve the
issue of the main method of Soviet literature. Under the presidency of Stalin, this
commission was comprised of politburo members such as L. Kaganovich and P.
Postyshev, as well as senior party executives such as A. Stetsky, in charge of
propaganda and agitation at the central committee, and I. Gronsky, literary critic.
The primary location for the literary works was the “Tsentralny Dom” in Moscow,
where the translation activities, as well as the internal works of newcomers and
the propaganda center were conducted. Gorky acted as the first president of this
formation between 1934 and 1936 (Yakovlena, Access:
http://www.alexanderyakovlev.org/fond/issues-doc/68561).

The results of the works of this commission yielded the use of the term “socialist
realism”, which was first mentioned in I. Gronsky’s article published on 23 May
1932 on the literature newspaper. At the first assembly of the writers of Soviet
Union on 1 September 1934, the victory of a single Soviet Union and a single
culture was announced, and first comments were made on socialist realism,
determined as the main method of Soviet literature. Among these comments,
there were almost no aesthetic details within the definition of socialist realism,
and the existing ones were changeable. The unchanged essence is comprised of
ideological categories. The essence of socialist realism is Soviet realism. Soviet
realism is, on the other hand, to see what you want to see, not the one there is
(Tagizade, 2006, p. 18).

This dynamism in literature results from the effort to reveal the program to be
followed in the formation of the new society, together with the new regime. The
need to nourish these efforts, whose starting point is realism, with proletarian
revolution and socialism results in the need to determine the elements selected
as the base in the shaping of the society within this framework. Cultural
revolution for the Bolsheviks is not only about art and education. They have the
thought of a complete change in areas from theater to family, from literature to
cinema, and from city planning to job engineering. The issue is to create a new
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person, to form a new lifestyle. What is emphasized is that the Soviet literary
people cannot be objective, and that they shall be party members to contribute
to the reconstruction, and ideological liabilities were placed on the people of
literature. Socialist realism literary movement, whose principles and objectives
were detected in terms of format, content, thought and the social function of art
in the literature and art works with regards to the formation of a new person type
and new society, gained weight after 1932 in a way that enables it to address the
intelligentsia from each fragment of the society (Yakovlena, Access:
http://www.alexanderyakovlev.org/fond/issues-doc/68561).

The belief the society should have in socialism is planned to be reinforced by
means of aggrandizing the heroes, crowning those contributing the revolution in
art and literature, and revealing of new heroes. While doing so, the proletariat,
villagers, and female heroes are symbolized for the society to aspire to them.
Quality is important in the generated literary works of art; however, the criterion
of quality is that they shall be realistic and look out for social benefits. In other
words, the concept of beauty that is desired to be achieved is directly
proportionate to the quality of the literary product, its reality, and benefit for the
society. In this context, the prototypes that form the foundation of this literary
movements in the Russian and Soviet literature are “The Mother” by M. Gorky,
“The Iron Flood” by A. Serafimovich, “Chapayev” by D. Furmanov, “The Rout” by A.
Fadeyev, and “Cement” by F. Gladkov (Uygur, 2005, pp. 23-30).

Written by F. Gladkov and published in 1925, “Cement” is one of the most
important examples of socialist realism. The novel is on the Russian revolution
narrated by the protagonist, Chumalov, a soldier returning from the Russian Civil
War. Chumalov is a Bolshevik who took part in the October Revolution, heroically
fought in the Civil War, and escaped death many times. The novel starts when
Chumalov comes back to his seaside hometown after the end of the civil war. The
country is in ruins. Hunger and poverty remaining from the Tsardom completely
increases. While the armed struggle comes to an end for Chumalov, the unarmed
and main struggle begins. When he comes back home, nothing is the way he
expected them to be. The four years in which Chumalov was at the battlefield
changes the lives of the Soviet people, villagers, proletarians, and women. His
wife, Dasha, turns into a revolutionist from an obedient woman devoted to her
child and family who struggles to keep her house clean. While her child, just like
other children, is at the kindergarten, Dasha, as one of the most talented,
hardworking, and revolutionist women in the city, endures great pain during
those four years, and can survive by escaping from the tortures of White people.
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As a result of what she goes through, Dasha becomes stiff like steel, and turns
into someone very different than she used to be (Antonyan, 2016, p. 24).

“No, this was not the same Dasha, not the old Dasha. Dasha, the wife he used to know, was
dead. This woman was a total stranger, with her sun-burnt face, raising her chin in the air.
The red scarf made her head look bigger, and gave her face an ill-tempered expression”
(Gladkov, 2015, p. 56).

Not only the people change, but the city changes as a whole. The factory in which
Gleb Chumalov used to work is abandoned and dilapidated; the city that used to
be lively is now surrounded with drowsiness, slackness, and hopelessness. The
children at the kindergarten grow up neglected and without any opportunities;
the city decays due to lack of production. The elements corrupting the proletarian
revolution from the inside, officialism and their privileges, are very visible with
the “no entrance” signboards on the doors of bureaucrats ruling at the city
committees. Chumalov firstly decides to overcome the officialism of bureaucracy
that is not able to understand that production is vital for a socialist
transformation and to revive the factory. That cement factory, in which he and
many others used to work, will save them all from hopelessness. The factory will
not only produce cement, but re-include these people who need to be part of the
newly-founded proletarian power in the production, the biggest power and
progressive element of their classes.

“Comrades, we are the cement - and we are the proletariat. You shall know it well, feel it
deep in your heart. Leave the numbness, stop the animal husbandry. Let’s knuckle down on
what we know the best - our job is to produce the cement to be used in the formation of
socialism” (Gladkov, 2015, p. 116).

Along with the re-operation of the factory, many daily life problems are tried to
be solved by venturous and go-getter workers like Chumalov. The picturing of
Chumalov as such an ideal Bolshevik is very successful in terms of picturing the
contradiction between the bureaucracy and the self-sacrificing revolutionist
generation who shouldered the October Revolution. Chumalov’s never-stopping
mind, revolutionist obstinacy, and the class animosity he feels towards anything
that is pro-bourgeoisie and anti-socialism are the elements that refer to all
Bolsheviks with pure sincerity.

These difficult days following the October Revolution are tried to be reflected in
the novel from the Bolshevik militant point of view. Along with Chumalov,
Gladkov was able to picture the disappointments experienced in this period by
very different characters, such as price-paying communist militants Dasha, Polya,
Yuk, and Sergei, and to deeply affect the reader. Some of the militants are
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expelled from the party due to the attitude they maintain because of the anger
the characters feel against the bureaucracy’s making things difficult. The
transformation of the person, together with his lifestyle, is the one element that
is not limited to economic relations, shakes at the core all the individuals in the
society and the relationships among them, and starts the placing of “new” instead.

“Factory! What a manpower, what a labor was spent on the factory! There it was -
beautiful, strong and proud! However, only yesterday, it was dead, a waste yard. What an
amazing power they had! They were the ones who opened the mountain with pickaxes,
shovel, and sledgehammers to construct the aerial line... And everything was ready for the
factory to start operating again” (Gladkov, 2015, p. 478).

A. Serafimovich says for “Cement”, which reveals this transformation and the
attitude of the new person, the following: “This novel is the general portrait of a
country that made her revolution, the first fictional evaluation of the new lifestyle.
This work of art was born from the revolution. The painting is not sharp-pointed,
not shattered - it is wide, brave, and confident.” The work of art had a deep
impact on M. Gorky as well. In the letter he wrote to Gladkov in 1925, Gorky
expresses his thoughts on the work: “Since the beginning of the revolution, this is
the first work to have been brightly written on the most important theme of our
day, work. This open-minded work of art pushes the buttons of the problem. The
writers who attempted to address such an issue were not able to desire it with
such artifice” (Pahomova, 1959, p. 113).

According to socialist realism, new Soviet person and society must be formed
completely based on the ideological foundation addressed to in “Cement”.
According to G. Plehanov, Russian revolutionist and Marxist theoretician, “As the
content of literature and art is realism, Soviet society shall be shaped by the
realism patterns of socialist ideology. Content is very important for art, as well as
for any activity; a work far from ideological reality is not art.” The literary works of
art presented to the society to shape it and to construct the proletariat with
elements based on the socialist realism ideology shall be based upon socialist
realism. The heroes in the work shall serve socialism and be aggrandized. Unity
and harmony are vital in the revealing of socialist realism and the ideological
transformations of individuals. Conflict in socialist realism is observed between
the good and the best. The protagonists of the works are factory managers,
collective farm owners, engineers, village teachers, petroleum workers,
constructors, and team leaders. Moreover, if a writer is to portray a factory
manager in a novel, play or story, he/she shall, first, embrace his/her daily life,
social status, relations with the workers and the factory committee, economy
plan at the Soviet factories, and its functions. Soviet writers shall portray these
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facts in a way that enables the best impression to be created (Simons, 2008, p.
156). With its features, “Cement” is very important as a work of art that
contributes a lot to socialist realism.

Thus, socialist realism, announced at the first writers’ congress as the main
method of Soviet literature, was formed as a tendency in the late 19th century
and early 20th century. After the revolution and in the ‘20s, it went through a
formation process towards becoming the main method of Soviet literature.
Socialist realism was among the many literary movements in the ‘20s, however, it
was able to destroy other movements in the ‘30s with the help of the government,
gained a name, and became strong. Its most productive years were between 1935
and 1955. Following the partial freedom period called “Ottepel”, namely the
melting of snow, experienced in the aftermath of Stalin’s death, six more
meetings were made at the Soviet writers’ union. However, pressure of socialist
realism and censorship started to weaken, and lost its effect completely towards
the ‘80s (Stakova, 2005, p. 24). Written in a period when this movement was the
strongest and described by its writer as his “first and last love”, “Cement” has
never lost its effect since the day it was written, and could meet the readers with
that era of Russia and the incidents in it in the most effective way.
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Abstract

As we say drama is a mirror of the society. In every culture drama has been more
or less a mirror of society, we can say. There is no any condition that the drama
has been adopt topics related the society. But, from ancient time this art has
been took topics from the society. This is the only art form from which one can
understand culture of that rated place. Drama reflects the whole society: moral
values, beliefs, emotional states, living style, human tendancies etc. what
important in drama is 'Imitation’, imitation of the society. Greek drama was
started during Dionesia. Greece people were art loving people. They organised
different kind of festival and enjoyed singing, dancing, poetry over there. Talking
about eastern culture, vedas were to complex for commeners. So, Brahma
created the fifth Veda called 'Natyaveda' and the first drama was played here on
Indra's 'Dhwaja Mohotsawa'. In both the culture starting days drama were the
part of the festivals. Now we can say in drama knowingly or unknowingly we
people see-festivals, peoples, emotions, situations, changing life styles, problems
of that perticular place. Means in the history of the world, the drama and
dramatic art have been the most potient factor in the education of mankind, for
understand the culture of any society. From the ancient time to the modern age,
drama reflects the real life of every age and every class; it reflects the moral
values, social issues, economic level of the society. Through which we can able to
understand the culture of any society. This paper will be the study of Marathi
theatre where, how drama been reflect the culture. What cultural and social
issues covered through Marathi drama on modern Marathi theatre. This topic will
explain with the help of few selected dramas on Marathi theatre.

Keywords: Culture, Tradition, Drama, Human nature
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Abstract

The main value and the main purpose of geographical names — fixing places on
the Earth's surface.

Toponymy (from the Greek topos — place and onyma — name) — an integral part
of linguistics section of onomastics that studies proper, personal names.
Toponymy studies geographical names (toponyms), their origins, meaning,
development, current status, spelling and pronunciation.

Toponymy is an scientific discipline that is at the intersection of different sciences
and is widely used in various fields. This is an source for the study of the history of
the region, language, lexicology, dialectology, etymology, because some
toponyms steadily maintain archaisms and dialect, often go back to the languages
of the peoples lived on this territory, helps to restore the features of the historical
past of the peoples to determine the boundaries of their resettlement, the limits
of distribution of languages, geography of cultural and economic centres, trade
routes.

For this reason by The General conference of UNESCO on 16 November 1972 the
decision was taken: "to avoid distortions and renaming of historical names”. The
territory of modern Turkey was the place of origin and development of civilization
over several millennia.

It is believed that in the era of Hellenism in a vast Empire of Alexander the Great
there was fusion of Greek and Eastern cultures (350-100 BCE). It is no coincidence
that the number of different structures, related to Ancient Rome and Greece, on
the territory of modern Turkey much more than in other countries, excluding only
Italy itself. The ancient known antique cities on the territory of Turkey are
Ephesus, Troy, Pergamon, Assos, Aspendos, Perge, Phaselis, Olympos, Side, Priene,
Miletus, Patara, Konya.

All of these cities are of great interest for foreign tourists. It is possible that they
are attracted by the preserved original names of these sights as well.

Keywords: toponyms, UNESCO, civilization, tourists.
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Greek Roots in Modern Toponymy of Turkey

One of the important branches of linguistics is onomastics (from Greek
onomastikds — related to the name, onoma — name, title). Onomastics studying
proper names, the history of their emergence and transformation, as a result of
long use in the language. A significant place in onomastics are geographical names,
the main value and the main purpose of which is recording locations on the
Earth's surface. The study of geographical names (toponyms), their origins,
meaning, development, current status, spelling and pronunciation carries out
scientific discipline toponymy (from Greek topos — place and onomda — name).
Therefore it is not surprising that toponymy, which studies names of particular
places, is an essential scientific discipline, which is at the junction of different
sciences and is widely used in various fields. This is an important source for
studying the history of the region, history of language, lexicology, dialectology,
etymology and other sciences.

This is because in the most of cases the place names consistently maintain
archaisms and dialect, often go back to the languages of the peoples who lived on
this territory, help to restore the features of the historical past of the peoples, to
determine the boundaries of their resettlement, to determine the limits of
distribution of languages, geography of their cultural and economic centres, trade
routes, etc. On the 16th November, 1972 The General conference of UNESCO
adopted the Convention concerning the protection of world cultural and natural
heritage. In this Convention, "cultural heritage" refers to monuments:
architectural works, monumental sculpture and painting, elements or structures
of an archaeological nature, inscriptions, caves and groups of elements which
have outstanding universal value from the point of view of history, art or science;
groups: groups of isolated or combined buildings, architecture, unity or
communication with which landscape represent outstanding universal value from
the point of view of history, art or science; sites: works of man or joint works of
man and nature, and areas including archaeological sites representing
outstanding universal value from the point of view of the history, aesthetics,
ethnology or anthropology. Taking into consideration the importance of
toponyms for a number of related sciences, the Convention called for respect for
the place names "in order to avoid distortion and renaming of historical names".

Unfortunately, Mankind has long been sinned against its history, destroying the
historic and architectural monuments, manuscripts, renaming of cities, squares,
streets, mountains and rivers and even whole countries. Sometimes this was
done with the aim to restore the historical justice, but are often made without
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any historical necessity in favor of the ambitions of individuals, who was in power.
There is no need to go far to look for examples. Russia: a lot of renaming after the
revolution of 1917 and during the Soviet era — Saint-Petersburg — Petrograd —
Leningrad — Saint-Petersburg; Tsaritsyn — Stalingrad — Volgograd; Turkey:
Byzantium — Constantinople — Istanbul. In our time there have been changes in
the names of major Indian cities: Bombay — Mumbai, Calcutta —Kolkata; Madras —
Chennai.

The territory of modern Turkey was the place of origin and development of
civilization over several millennia.

It is believed that in the era of Hellenism in a vast Empire of Alexander the Great
there was fusion of Greek and Eastern cultures (350-100 BC). It is no coincidence
that the number of different structures, related to Ancient Rome and ancient
Greece, on the territory of modern Turkey much more than in any other countries,
excluding only Grees and Italy. The most ancient known antique cities on the
territory of modern Turkey (according to some estimates there are about 80) are
Ephesus, Troy, Pergamon, Assos, Aspendos, Perge, Phaselis, Olympos, Side, Priene,
Miletus, Patara, Konya, Knit and others.

Modern Turkey inherited an unusually rich and multifaceted cultural heritage,
which is hard to fit into any limited framework. For hundreds of years traditions
of the peoples of the Mediterranean, Anatolia, Caucasus, the Middle East, Central
Asia, joined in an incredible alloy. With the entry into the new Millennium has
significantly changed the attitude to the ancient traditions, everyday life of the
Turks has changed significantly. But still encounter the unique elements that
seamlessly fit into modern life, but sometimes need the protection of the state.

Before we start with the most interesting of them, | consider it is necessary to say
a few words about Istanbul, the city-legend, which in the year of 330 AD was
called "New Rome" or "second capital of the world". Although the city was
renamed, but it has preserved evidence that it was a cradle of civilization,
Orthodoxy and the Slavic alphabet.

The main monument of the past of Istanbul is, of course, the Cathedral of Saint
Sophia, former Patriarchal Orthodox Cathedral, later a mosque, now a Museum;
the world famous monument of Byzantine architecture, the symbol of the
"Golden age" of Byzantium. The official name of the monument today Hagia
Sophia (Tur. Ayasofya Miizesi). During the Byzantine Empire, the Cathedral was
the center of Constantinople, near the Imperial Palace. Now it is located in the
historical center of Istanbul, Sultanahmet. In 1935 it acquired the status of a
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Museum. In 1985 St. Sophia Cathedral among other monuments of the historic
centre of Istanbul was included in the UNESCO World Heritage site.

More than a thousand years Saint Sophia Cathedral in Constantinople remained
the largest Church in the Christian world until the construction of St. Peter's
Cathedral in Rome.

Returning to toponyms with Greek roots, one should start with Ephesus. Ephesus
— the oldest city in the world and one of the most famous centers of worship of
Artemis — was a large city back in the days when Rome was a small village. The
ruins of ancient Ephesus, located 4 km South of the Turkish town of Selcuk, are
the most visited tourist attraction of Turkey, and the second most important
ancient city in the Mediterranean after Pompeii in Italy.

One of the main attractions of Turkey is Troy — a city that has become legendary
thanks to the "lliad" of Homer, in which the author describes the battle for this
city. No less than the legendary steel and the history of excavations at the site of
Troy, conducted by the eminent archaeologist, G. Schliemann. In the place, which
was described by the great Greek poet, it was found more than a dozen of
settlements of different periods, from 3000 BC. The Last city, which preserved the
street, the temple of Athena, theater, existed from the first century to 500 BC.
Modern Troy is a huge area, which to this day being excavated. Their goal is to
find any evidence of the story described in the great Homeric epics. Many legends
and myths for several centuries encourage scientists, archaeologists and
adventurers to make their — let it be very small — contribution to the discovery of
the mysteries of this magnificent city, which once was one of the main
commercial arteries of the ancient world.

Among other Turkish toponyms, having Greek roots, it should be noted the city of
Side. This ancient Greek city (VIl century BC) in the South-Western coast of the
Mediterranean sea, 75 km from Antalya now is the popular tourist resort with
remarkable monuments of the past.

Of the ancient settlement of Perge (18 km from Antalya), which was famous for
the largest in Middle East stadium and its baths, today there are only ruins, but
for those who are attracted by the atmosphere of ancient Greece, this place is a
real find. Modern research suggests that Perge existed already in the 15th century
BC. It denies the deep-rooted legend, that the city was founded by the prophet
Kalasam after the Trojan War in the 12th century BC. It is still preserved ruins of
the largest stadium with seats for 12,000 people.

Aspendos (ancient Greek "Aomevdog) is an ancient city on the southern part of
Turkey. The ruins of the city are 35 km from Antalya, near the village of Serik. It is
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believed that the ancient Aspendos was founded in the fifth century BC by
colonists from Argos. It is a reason for admiration — the beautifully preserved
Roman Amphitheatre and the ruins of a Roman Aqueduct, which steel has its
original height. In ancient times it supplied Aspendos with water. To this day it is
the largest in Turkey. Its length is over 20 km.

Laodicea (Greek Aaobdikewa) is an ancient city in Turkey near the village of
Eskihisar 6 km East of Denizli. It was built in the Il century BC by king Antiochus I
of the Selevkid dynasty. The name of the town was in honor of the wife of the
king Laodicea. Now you can explore the ruined Nymphaeum, pretty much
destroyed the stadium built in the first century, the complex of baths, the
gymnasium, the Foundation of the ionic temple and two theaters - big and small.
leropolis - the ancient city with a very rich history — part of the Roman Empire it
then became part of the Byzantine Empire. Once worshiped the ancient Greek
and Roman gods, Hierapolis became one of the most important centers of
Christianity. With the Greek Hierapolis translates as "Sacred city". The first
buildings on this place appeared in the 2nd Millennium BC. The city is well
preserved and has a rich history.

No less interesting is the city of Konya, which was founded over six thousand
years ago and was part of Hittite Empire, then became the capital of a vast
Empire, including Iran and Irag. In Greek the town appears as lkonion (Iconium).
In more recent time here lived Omar Khayyam and Rumi. Today one can visit the
Museum with the tomb of Rumi (Mevlana Jalaluddin Muhammad Rumi; 1207-
1273) — a prominent Muslim philosopher, poet and mystic.

Under the skies of Middle East in the city of Assos (not far from the Turkish city of
Canakkale) Aristotle founded the first school of philosophy. Here is a brilliant
philosopher of the Ancient World has developed this world. His ideas were
dominated over the minds of man until the Middle Ages.

Turkey is famous not only historical and architectural monuments, but also the
extraordinary natural phenomena, the most interesting of which are Pamukkale
and Capadoccia.

The preservation of the Greek roots in the modern Turkish toponyms
undoubtedly attracts more and more foreign tourists to visit Turkey.

We cannot choose our parents: they are given to us by God. Similarly, the people,
the nation cannot choose its history — this is good, but that is bad. You may not
follow the example of your parents and to go your own way, but you have to
respect your parents, whatever they are, to take care of them, to protect them.
So is with the history of the nation. Let’s respect our History, take care of it, do
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not try to embellish, and especially do not try to rewrite it for the sake of
someone’s personal interest.
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Abstract

The relationship between culture, language and literature cannot be
overemphasized. Culture shows itself in everything-language, literature,
performing arts, verbal and non-verbal behaviour of people, etc. We not only
represent but also embody our respective cultures. Cultures may differ in codes,
conducts, cuisines and culinary delights, customs, conventions, costumes or
clothing, courtesies, conversation or communication, clock-time, concepts,
conveniences, calendars, currencies, contracts, contacts, queues and quietness,
courting, questions, crossing, consumerism, collaboration and competition,
collectivism and crafts. The present paper focuses attention chiefly on
relationship between language and culture.

Keywords: culture, language
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Introduction

The world has become a global village. Gone are those times when every nation
was like an island. People in the past did not require communicating with people
from other cultures like we do today. Today, people travel from their own
countries to other countries for employment, business, tourism, etc. They need to
communicate with people from various cultures and so need to be aware of the
fact that cultures differ in many ways. What is considered acceptable, polite and
appropriate in one culture may not be considered so in another culture. Patterns
of behaviour reflect varying perceptions of the principles of power and solidarity.

What is language?

“Language is the road map of a culture. It tells you where its people come from
and where they are going” Rita Mae Brown

Language is the ability to acquire and use complex systems of communication,
particularly the human ability to do so, and a language is any specific example of
such a system. Language is the divine gift of the god. It is language that
distinguishes man form animals. Language is man’s finest asset. To the
philosopher, language may be the instrument of thought, for we think through
language. Language is an extremely important way of interacting with the people
around us. Without language we cannot communicate with people. As it is a vital
tool for communication. We all know that we are living in multilingual world that
is becoming globalized and therefore it is very important to know more than one
language. By learning more than one language it could open many career doors, it
can help us progress in our career, we can gain awareness of other cultures and it
can increase our understanding and knowledge towards language. In today era it
is compulsory to learn at least 2 languages. Knowing language is not only means
of communication but it builds economic relationships, friendships, and culture
ties. As we all know that English language had become a unique language, but in
this world there are still many people who don’t know even English language.
English is one such connecting links. Learning language fascinate opportunities to
develop their listening, speaking, reading and writing skills and to express
themselves with full confidence.

John Stuart Mill referred that “language to be the light of the mind”. In today era,
the basic knowledge of a single or more language has become crucial. Language
has become the major tool of communication between countries, cultural groups,
varies companies and organizations, communities and friends. Wittgenstein says
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“The limit of my language is the limit of my world”. He implies that people those
who speaks one language, live only in one world. A baby is born without language,
but even without any formal training, at the age of 4 or 5, the child knows several
hundred words and grammar of a particular language. For a last few years,
millions of people across the world, who share common interest, are able to
communicate with each other and exchange ideas. Not only they are able to do
this due to advanced technology, but also because they share a common
language. Language is the bridge which connects individual and the outside world.
Language is closely related to the culture, you can only get to understand the
person very well if you can speak his language. Due to the development of
technology, our world today is the world of information with a fast speed of
globalization. Thus understanding each other through language become an even
more important issue. Language is like a vehicle that we use in presenting our
ideas, thoughts, feelings, and opinion to the world.

As Chomsky proves the purpose of language he said “the purpose of language is
for communication”. Krech also explained the major function of language form
the following three aspects:

1) Language is the primary vehicle of communication.

2) Language reflects both-the personality of the individual and the culture of
the society.

3) Languages make possible the growth and transmission of the culture and
the continuity of societies and the effective functioning and control of
social group.

Meaning of Language

According to Benjamin Whorf “Language shapes thoughts and emotions,
determining one’s perception of reality”. Language is a tool to transmit
information, learn knowledge, express feelings, emotions, and ideas, construct
social identity. As we all know that language plays a great role in the process of
transmitting knowledge. Now days, at a very earlier age of the life everybody
learns a different — different language and this means of communication will be
used throughout in order to give and receive knowledge. A quote from The Status
of Linguistics as a Science by Sapir summarizes “Human beings do not live in the
objective world alone, nor alone in the world of social activity as ordinarily
understood, but are very much at the mercy of the particular language which has
become the medium of expression for their society.”
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Language is a living and dynamic phenomenon, and people have always found
ways of expressing their thoughts, feelings even in the most tightly controlled and
oppressive societies. In fact language is continuously creating new words in order
to define a new concept.

Man has rightly been called “a talking animal”. Man is gifted with the quality of
speech, which differentiates him from other living beings. Language consists of
words, idioms and syntax.

Through language human beings think, feel, judge, and express. In producing this
speech man will utter some sounds. These sounds are conventionalized and
recognized as common usage and provide the social aspect of a language. In short,
language is speech. Language and life are inter-related.

What is culture?

Culture is like gravity. We do not experience it unless we jump two metres into
the air. It jolts us out of our complacency when we are uprooted from our own
milieu and planted into another, either temporarily or permanently. It is so
glutinous that it sticks to us from womb to tomb. Although, we can integrate
ourselves into our adopted culture to some extent, our own culture stays with us
perennially, follows us like our own shadow, wherever we go. Consequently, each
one of us is an ambassador of our own culture. Our cultural identity peeps
through our personal as well as interpersonal behaviour, both verbal and non-
verbal.

As Patil (2002) says, culture, like a banana flower or onion, exists in layers. We can
only understand it if we peel it layer by layer, cover by cover. However, it is easier
said than done. The outer layer is easy to perceive, as it comprises concrete and
tangible manifestations like art, monuments, food, language, etc. The middle
layer consists of norms and values, and hence it takes us some time to unfold it.
The inner layer is rather difficult to penetrate because it subsumes assumptions
about birth, life, death, happiness, unhappiness, and so on. Cultures may differ in
codes (language, literature, law, etc.), conducts (verbal and non-verbal behaviour),
cuisines and culinary delights (e. g., curry, pasta, pizza, sushi and sashimi and so
on), coaxing (hospitality, the way guests are perceived and treated), customs,
conventions, costumes or clothing, courtesies (norms of politeness, the power
principle and solidarity principle, etc.), conversation or communication (greetings,
topics, turn-taking, opening and closing sequences, patterns of interruption, etc.),
clock-time (how people perceive and manage time), concepts, conveniences
(toilet habits, fast food habits, household devices, etc.), calendars (solar, lunar,
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etc.), currencies (pictures of national heroes, national animals and national birds,
etc., heritages, and language/languages we find on paper currencies), contracts
(negotiation tactics, clarity or ambiguity in terms and conditions of business
agreements, etc.), contacts (eye contact, physical touch, physical distance people
maintain when they converse, etc.), queues (have a look at how people in most
South Asian countries board trains and buses), quietness (see the difference
between levels of sound pollution caused during festivals and wedding
ceremonies in countries such as India on the one hand and those in Europe or
Japan), courting (arranged and love marriages), questions (which questions to ask
and which to avoid), crossing (observance and violation of traffic rules),
consumerism (attitude to material possessions and physical gratification),
collaboration, cooperation and competition, collectivism (whether individuals are
secondary to society or vice versa) and crafts (handicrafts, souvenirs, etc.).

Culture is a very complex phenomenon. It takes even the most thoughtful, honest
and introspective person many years to understand even a small part of their own
culture. How, then, can we be sure about what constitutes another culture? Time
and again, we come across people who talk as if we could measure the contents
and list the characteristics of another culture as easily, accurately and fully as the
contents of a suitcase. This is not to say that we ought not to try to understand
more about other people’s cultures, but only that we must be very modest and
tentative about what we think we have found out.

What are the types of cultures?

We usually classify cultures into two main types: (i) universalist, individualist,
neutral, self-centred, non-ascriptive, and (ii) particularist, communitarian,
emotional, other-centred, ascriptive cultures. In the former type of culture, rules
and regulations are considered universally applicable. In other words,
relationships, connection, influences do not meddle with their application.
Secondly, this type of culture prioritizes individual freedom and privacy. Thirdly, in
this type of culture, rational thinking gains the upper hand over the emotional
approach. To put it differently, the head dominates the heart. Fourthly, people
pursue personal comforts and pleasures almost hedonistically. Finally, individual
achievements rather than seniority, connections, and relationships are accorded
weight. Cultures that belong to the second category exhibit different behaviour
patterns. Here, no doubt rules and regulations are important, but very often
personal preferences, relationships and connections tend to wield control over
them. Secondly, the needs of the community take precedence over individual
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requirements. Thirdly, people tend to put a premium on emotional appeal rather
than on rational argument. It seems that these people are more inclined towards
the dictates of the heart than those of the head—

What is the relationship between culture and language?

The relationship between culture and language has two main aspects to it. First, it
is similar to that between generality and specificity or that between a super-
ordinate lexical item and a hyponym: language is one aspect of culture. Secondly,
language and culture are as inseparable as dance and dancer. It is this
inseparability which offers English language teachers opportunities to familiarize
their learners with various cultures, and lexical, idiomatic, grammatical and
pragmatic properties of different varieties of the English language. At the same
time, the synchronous existence of culture and language poses pedagogical
challenges for teachers of English as a second/foreign language.

Cultures determine the means in which individual’'s process and cope with
information, as it provides the frame of reference as per the concepts and
objectives that make a language. Meanings of particular words depend on the
historical relation that is ascribed to the object being described. Verbal and non
verbal communication also affects the way in which culture is shaped. It can
express the differences in culture quite clearly, as different groups interpret non
verbal communication differently. This is a fact expressed in many different ways
by media outlets, and is celebrated rather than ridiculed. Verbal and non verbal
communication can help define the way in which intercultural communication can
interact, and is of significance as it allows for individuals to learn the difference
existing in various cultures as per their gestures and body language.

Every language can represent the role of culture through its own reflection of
reality it presents. The versions differ as every nation has had to face a different
set of problems to arise at their current state. There are different set of values
and beliefs attached to each, and they are all equally important, and as far as
language is concerned, is supposed to be just as important as it is a reflection of
the nations identity. The role of culture in language and its bearings as per its
evolution are highly significant and felt every day in each culture.

Implications for language Teaching

Teachers must instruct their students on the cultural background of language
usage. If one teaches language without teaching about the culture in which it
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operates, the students are learning empty or meaningless symbols or they may
attach the incorrect meaning to what is being taught. The students, when using
the learned language, may use the language inappropriately or within the wrong
cultural context, thus defeating the purpose of learning a language. Conflict in
teaching styles also stem from the relationship between language and culture.
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Abstract

Zelve Valley is 2 km far from Géreme-Avanos road and consisted of three valleys.
Byzantine period rock constructions and sites in Zelve Valley and on its sides
constitute the major axis of this research.

The region was one of the important center of population and religious of
Christians between the 9" and 13" centuries. Balikli Kilise, Uziimlii Church, Geyikli
Church, Yazili Church, Holy Cross Church, Church Number 1 and Church Number 2
are among the most important religious architecture of the valley, and also a lot
of civil architecture examples such as houses, kitchens, cookstoves and stables
and agricultural structure examples such as wine workshops are located in this
valley. These structures haven’t been dealt with as a whole within Cappadocia
Region before, but only religious structures have been included. Dealing with civil
and agricultural structures together with the religious ones is important to reveal
the social life of a settlement in rocks. For this reason, civil and agricultural
structures are important as well as religious structures.

The purpose of this study is to document the valley studying on it as a whole, to
bring these structures, which are in a difficult position because of both natural
and human destructions, to the world of science, to try to determine the place
and importance of the Byzantine settlement in rocks in the region within the art
of Byzantine.

Keywords: Byzantine Period, Zelve Valley, Church, Housing, Stable, Wine
Workshop, Cookstove, Kitchen.
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Bizans Donemi’nde Zelve Vadisi: ilk Gézlemler

Antik adi Venesa olan Avanos’'un ylizeyine kurulmus olan Zelve Vadisi,
Hiristiyanlarin 6nemli dini merkezlerden biridir. Bir ha¢ merkezi oldugu ve
kesislerin inzivaya cekildigi yer olarak bilinmektedir (Thierry, 1994, s. 323). Zelve
Vadisi, Jerphanion tarafindan ziyaret edilmistir. Fakat Jerphanion sadece Rahip
Simeon’u ziyaret etmis ve Zelve yollarinda gordiklerini anlatmistir (Thierry, 1994,
s. 323). Ayrica Zelve hakkinda Papaz Gransault'tan dinledikleri ile yetinmistir.
Zelve, li¢ vadiden olusmaktadir. Yerlesimin besinci ylizyilda basladigi bilinmektedir
(Thierry, 1994, s. 323). Fakat Arap akinlariyla Venesa sehri biliyik bir harabeye
doénismus, bu yizden bdlge 9. ve 10. yy da yeniden kurulmustur (Thierry, 1994, s.
323). Vadide dini, sivil, zirai ve ticari yapilar bir arada bulunmaktadir.

I

Harita 1: Avanos- Zelve (Rodley, 1985, s. 11)

I No’lu yapi; Zelve Agikhava Mizesi sinirlari icerisinde, mizenin giris kapisinin
kuzey dogusunda yer almaktadir. Gezi glizergahi lizerinde bulunmamaktadir. Yapi
kuzeydogu-giineybati yoniinde dikdértgen planh bir mekan ile glineybatisina
bitisik glineydogu kuzeybati yoniinde ikinci bir mekandan olusmaktadir (Cizim 1,
Fotograf 1). Muhtemelen bu mekanin ahir olarak kullanilmis olabilecegini
disiinmekteyiz.

! 7.60x6.36 m. &lgiilerindedir.
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Cizim 1: I No’lu Mekanin Plani Fotograf 1:I No’lu Yapinin Genel
(Glineri, 2015) GOrunlist (Guneri, 2015)

Yapinin giris mekaninda glineydogu duvarinda bes tane nis bulunmaktadir?.
Kuzeydogu duvarinda bir tane kiiglik boyutlu ve daha yiksege yapilmis bir nis
vardir. Yapinin giris kismi yani kuzeybati duvari kismen yikilmis olup, sadece iki
ayak giniimiize ulagsmistir. Glney bati duvarinda bir nig, diger mekanla baglantili
bir pencere3 ve diger mekana girisi saglayan dizgin dikdortgen bir kapi
bulunmaktadir (Fotograf 2,3).

Fotograf 2: | No’lu Yapi Giris Mekani Fotograf 3: | No’lu Yapi Giris Mekani
(Guneri, 2015) (Guneri, 2015)
ikinci mekan glineydogu kuzeybati yonde dikdortgen pIanI|d|r4. Giineydogu yoni
genisletilmis ve yuvarlatilmistir. Gilneybati duvarinda hafif yuvarlatilmis
dikdortgenimsi bir nis yer almaktadir’. Kuzeydogu duvarinda dogu tarafinda diger
mekanla baglantiyi saglayan diizgiin dikdértgen planli bir kapi® kapinin kuzeyinde

2 Nisler yaklasik 0.80 m genisliginde, 0.53 m. derinligindedir.
* Pencere sonradan kapatilmistir.

% 4.75x 2.40 m. 8l¢llerindedir.

> Nis 0.93 m genigliginde 0.59 m derinligindedir.

¢ Kap1 0.98 m genisligindedir. Et kalinhg 0.77 m’dir.
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sonradan ériilerek kapatilmis bir pencere bulunmaktadir’ (Fotograf 4). Tavanlari
dizdir.

| %, . X
/'."; ShL ", l """"
Fotograf 4: | No’lu Yapi ikinci Mekani Cizim 2: VII No’lu Yapi Plani (Guneri,
(Guneri, 2015) 2015)

VII No’lu yapi; miize girisinin dogusunda yer almaktadir. I No’lu Kilise’nin batisinda
orta kotta bulunmaktadir. Yerlesim alani ile ile ilgili birim olarak diistiniimektedir.
Yapi giris mekani ile ona baglantili diger bir mekanla beraber iki mekandan
olusmaktadir (Cizim 2).

Giris mekani kuzeydogu glineybati yoniinde dikdoértgen pIanI|d|r8. Giris mekanina
kuzeybatidan diizgiin dikdértgen bir kapi ° ve yine giineybatidan diizgiin
dikdortgen cerceveli bir kapidan'® girilmektedir (Fotograf 5-6). Giineydogusinda
kuzeydogu glineybati dogrultuda dizgin bir nis bulunmaktadir' (Fotograf 7).
Tavani dizddr.

p RS

Fotograf 5: VIl No’lu Yapi Genel Fotograf 6: VIl No’lu Yapi On Mekana

GOrundsu (Guneri, 2015) Guneybatidan Girig Kapisi (Guneri,
2015)

7 Pencere 1.52 m genigliginde 0.77 m derinligindedir.

® 6.40x3.00 m. Olgilerindedir.

? Kuzeybatidaki giris kapisi 1.10 m genigli§inde ve 1.70 m derinligindedir.
10 Glineybatidaki kapi 0.60 m genisliginde ve 1.26 m derinligindedir.

" pencere 1.52 m genisliginde 0.77 m derinligindedir.
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Fotograf 7: VIl No’lu Yapi On Mekanda Cizim 3: VIII No’lu Yapi Degirmen Plani
Yeralan Nis (Glineri, 2015) (Guneri, 2015)

On Mekanin kuzeydogusunda ikinci mekan yer almaktadir. ikinci mekana
glineydogu kosede dizgin dikdortgen bir kapidan giris saélanmaktadlru. Bu
bolim giinlimize orijinal haliyle gelememis, kapinin yaninda yer alan agiklik tas
bloklarla kapatilip, pencere yeri acilmistir. ikinci mekan kuzeydogu giineybati
yoniinde olup dikdortgen planlidir B, Yapi glniimizde orjinalligni kaybetmis, u
seklindeki duvar nisi sonradan acilmistir. Tirk Donemi’'nde ihtiyaca gore islev
kazanmistir. Vadideki en buylk sikinti Gzerinden ikinci bir kullanimin gec¢cmis
olmasidir. Yapinin kuzeybeti duvarinda diizglin dikdértgen bir ni§14 ve bu nisin
ortasinda yine ikinci bir nis bulunmaktadir®.

VIl No’lu yapi olan degirmen, liclincii vadi ‘de yer almaktadir. Balikli ve Uziimlii
Kilise’nin bulundugu kaya kiitlesinin kuzeyinde bulunan degirmen, yerlesimdeki
tek ornektir (Cizim 3). Zelve Vadisi'ndeki mimari yapiyr konu alan kaynaklarda
degirmen hakkinda herhangi bir bilgi yer almamaktadir. Degirmene giris
glineydendir. Girisin dogusunda i¢ ice vyaklasik dikdértgenimsi iki mekan
bulunmaktadir ve bir tiinelle devam etmektedir. ikinci mekanin dogu duvarindaki
uzun gegcidin, tam olarak nereye acildig1 belirlenememistir (Fotograf 8-9).

20.74m genisliginde ve 0.20 m derinligindedir.

'3 4.42x 3.00 m. 8lciilerindedir.

" Nis 1.01 m genisliginde ve 1.10 m derinligindedir.
B Nis 0.83 m genisliginde ve 0.43 m derinligindedir.
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P 2
Fotograf 8: VIl No’lu Yapi Degirmene Fotograf 9: VIl No’lu Yapi Dogu
Genel Bakis (Guneri, 2015) Duvarindaki Mekan ve Gegit (Guneri,
2015)

Degirmenin bulundugu yer ¢ bélimden olusmaktadir. Batida yer alan mekan
dogu-bati yonde olup dikdortgen planlldlrls. Kuzeyinde bir nis, glineyinde de bir
baca ile bir nis bulunmaktadir. Dogusunda yer alan bir kapi ile ikinci mekana
gecilmektedir'’ (Fotograf 10-11-12). ikinci mekan kuzey giiney yéniinde olup
dikdortgen pIanI|d|r18. Batisinda ve kuzeyinde birer nis yer almaktadir (Fotograf
13). Degirmen bu bolimin dogusunda bulunmaktadir. Bu bolim dogu bati
yoninde dikdortgen planlldlrlg. iki bolime ayrilmistir. Dogudaki bolim seki
seklindedir. Batidaki kisimda ise degirmen vyer almaktadir. Dizensiz planh
degirmenin merkezinde, zeminde, daire seklinde doner tasin tam ortasinda oyuk
bulunmakta ve bu oyugun ortasindan kol ge¢mektedir. Bu kol sayesinde
dondiirme hareketi yapilmakta ve alttaki havan tasina konulan bugdayin kepegi
¢ikarilmaktadir. Gug kaynagi olarak da antik donemde insan giicii, daha sonralari
da hayvan giici kullanildigi bilinmektedir. Seki bélimiinde iki nig, degirmenin
oldugu bélimde de bir nis yer almaktadir (Fotograf 14). Degirmenin yaninda yer
alan mekanlar muhtemelen 6gltulen bugdaylari depolamak igin kullaniimis
olmalidir.

'8 4.50x1.20 m. &lciilerindedir.
'71.65x0.45 m dlciilerindedir.
'8 5.70x2.10m blciilerindedir.
'% 6.50x3.80m lcilerindedir.
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Fotograf 10: VIII No’lu Yapi Degirmen Fotograf 11: VII INo’lu Yapi Degirmenin
Batida Yeralan Mekan (Glineri, 2015) Batida Yeralan Mekanin Giineyinde

Yeralan Baca (Glneri, 2015)

‘r,‘ /|

l“," : v L |
et R
Fotograf 12: VIII No’lu Yapi Fotograf 13: VI No’lu Yapi Fotograf 14: VIII No’lu Yapi
Degirmenin Batidan Doguya Degirmen Mekan (Guneri, Degirmenin Oldugu ikinci
Bakis (Guneri, 2015) 2015) Mekani (Glneri, 2015)

XI No’lu Yapi, Balikh ve Uziimlii Kilise’nin giineyinde yer almaktadir. Vadinin
dogusunda bulunmaktadir. Yapi muhtemelen bir yerlesim kompleksidir. Blyuk bir
kismi yikiktir. Yapi iki kathdir. Alt kati glinlik yasam alani, st kati ise odalardan
olusmaktadlrzo. Alt kattaki bolim iki bélumden meydana gelmektedir (Cizim 4).
Kuzeydeki bolim kuzey gliney dogrultuda dikdoértgen pIanI|d|r21. Kuzey tarafinin
blylk bir bolimia yikilmistir. Batidan bir agiklikla yapiya giris saglanmaktadir
(Fotograf 15).

*% sadece alt kattaki bslimiin krokisi ¢ikarilabilmistir. Diger birimler gok hasar gdrmustur.
*! 5.40x3.80 m &lgiilerindedir.
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Cizim 4: X1 No’lu Yapi Plani (Gtineri, Fotograf 15: XI No’lu Yapi I. Mekani
2016) (Guneri, 2016)

ikinci kisma, |. bdlimiin giiney duvarindan diizgiin dikdértgen bir kapiyla giris
saélanmaktadlrzz. ikinci mekan dogu bati yéniinde dikdértgen planh ve besik
tonozludur®. Bu bélimiin kuzey kismi yikilmistir (Fotograf 16).

; .“.. o o
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v &l

Fotograf 16: XI No’lu Yapi Il. Mekan Fotograf 17: XI No’lu Yapi Yapi
Gorlnusu (Guneri, 2016) Kompleksi (Glineri, 2016)
XI No’lu yapinin iki kath olarak yapildigi diisinilmektedir. Biitlin yerlesim alanlari
bir arada bulunmaktadir. Kalabalk aileler igin tasarlanmis olabilecegini
diisindigimiz bu konutlar 6n cephesi timiyle acik bir giris mekanina agilan,
birbiri ile baglantili, diiz tavanli ve duvarlari nigli odalardan ibarettir. Yerlesimin
bazi bolimlerinde ise tek mekanlardan olusan, diiz tavanli basit konut tipleri de
gorulmektedir. XI No’lu mekanin lst katinda bir bélimu yikilmis diizgiin odalar
bulunmaktadir. Bu odalarin giineyinde st ortlsiinin bir bolimi yikilmasina
ragmen kalan kismindan anlayabilecegimiz mutfak bélimu dikkat gekicidir.

2114m genigliginde, 1.00 m derinligindedir.
% 6.50x3.45 m dlgilerindedir.
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Mutfagin Ust ortlisi koni seklinde olup ancak c¢ok az bir kismi glinimize
gelebilmistir ( Fotograf 17-18-19).

Fotograf 18: XI No’lu Yapi Oda Fotograf 19: XI No’lu Yapi Mutfak
Olarak Disundligimiiz Mekana Bolimu (Glneri, 2016)
Giris (Glneri, 2016)

XIII No’lu yapi Zelve Agikhava sinirlari igerisinde olup vadinin giiney dogusunda yer
almaktadir. Yapr kompleks seklinde olusturulmustur. Yasama alanlarindan
olusmaktadir ve birbiri ile baglanti saglanmaktadir. XIll No’lu yapi glineydogu
kuzeybati yoniinde olup yaklasik kare pIanI|d|r24 (Cizim 5). Yapiya glineybatidan
dikdoértgen bir kapi ile giris saélanmaktadlrzs. Yapinin bati kdsesi sonradan diizgiin
olmayan taslarla diizensiz bir sekilde doldurulmustur. Kuzeybati duvarinda biri
blyuk biri kiicik olmak Uzere iki tane nis bulunmaktadir®®. Kuzeydogu duvarinda
biri buyuk biri kiiclk iki tane ni§27ve glineydogu duvarinda yine biri blyuk biri
kiictk iki ni§28yer almaktadir. Glineybati duvarinda yapiya giris kapisi ve bir tane
nis vardir . Tavani dizdir. Yerde glineydogu kosede bir tane depo vyeri
bulunmaktadir®®. Gineydogu kuzeybati dogrultusunda dikdortgen planli bu bélim,

%% 3.50x3.00 m &lciilerindedir.

> Kapi 1.11 m genisliginde ve 0.60 m derinligindedir.

2 Nislerden biiyiik olan 0.47 m genisliginde ve 0.37 m derinligindedir. Ki¢iik olan 0.15 m
genisliginde ve 0.18 m derinligindedir.

7 Biyulk olan 1.25 m genigliginde ve 0.26 m derinligindedir. Kiiglik olan 0.30 m genisliginde
ve 0.25 m derinligindedir.

28 Biyulk olan 1.89 m genisliginde ve 0.33 m derinligindedir. Kiiglik olan 0.35 m genisliginde
ve 0.26 m derinligindedir.

» Nis 0.98 m genisliginde ve 0.35 m derinligindedir.

%0 0.70%0.70 m &lgiilerindedir.
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muhtemelen depolama islevinde kullaniimis olmahldir (Fotograf 20, 21). Fakat
orijinalligini koruyamamistir.

!
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Cizim 5: XIII No’lu Yapi Plani (En soldaki) (Glneri, 2016)
= | S Y

Fotograf 20: XlIl No’lu Yapi Giris Kapisi Fotograf 21: XIIl No’lu Yapi icten
(Guneri, 2016) Gorlnus (Glneri, 2016)

XIV No’lu yapi olan firin; Zelve Agikhava Miuzesi sinirlari igerisinde olup vadinin
glineydogusunda yer almaktadir. XIll No’lu yapinin kuzeydogusundadir. Kigik
boyutta yapilan firin 6n mekan olarak adlandirdigimiz giris mekaninin kuzeybati
duvarindadir (Bakiniz Cizim 5). Firin kiglik boyutta yuvarlak kemerli nise
oyuImugturSl. Yarim daire planhdir. Firinin tam ortasindaki daire bicimindeki
oyukta ates vyakilmakta (st boliminde ise ekmek ve diger vyiyecekler
pisiriimektedir (Karakaya, 2008, p. 34). Firinin mutfaktan ayri olusu, sarap isligi ile
yan yana olmasi ilgi cekicidir. Giris béliimiinde alt kotta yer almaktadir. Ust ortii
koni seklindedir. Fakat kismen yikilmistir (Fotograf 22, 23).

*1 On mekan 2.10x 1.75 m Olgulerindedir. 1.60x 1.75 m 6lglilerinde bir nise oyulmustur.
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Fotograf 22: XIV No’lu Yapi Firinin Genel Fotograf 23: XIV No’lu Yapi Firinin
GOrlnusu (Guneri, 2016) GOrlnusu (Guneri, 2016)

XV No'lu yapi olan sarap isligi, Zelve Agikhava Mizesi’'nin sinirlari igerisinde yer
almaktadir. Firinin  kuzeydogu bitisigindedir (Bakiniz Cizim 5). Yapi sarap
isliklerinden tek ezme havuzlu ve tek toplama havuzlu plan tipine girmektedir. Bu
tipteki islikler, basit bir yapilanmadan olusmaktadir. Sarap isligi, kare ya da
dikdortgen planh 6n mekan etrafinda, sadece bir izim ezme havuzu ve siranin
toplandigi haznenin bulundugu sira biriktirme haznesinden olusan, basit
diyebilecegimiz plan tipinde yapilmistir (Frankel, 1997, p. 74). On mekan diiz
tavanhdir. Bu gruptaki dikdértgen ve kare olan Gziim ezme havuzlari, 6n mekana
yuvarlak kemerlerle agilir.

Tek Bir Uziim Ezme Havuzu ve Tek Bir Sira Biriktirme Haznesine Sahip Olan Plan Tipi (Giineri,
2013).

Yapi, 6n mekan ve sarap isligi bolimiinden olusmaktadir. On mekana

giineydogudan bir aciklikla girilmektedir. Giris dikdértgen formdadir. On mekan

kuzeybati glineydogu yoniinde dikdortgen planlldlraz. Bu mekanin glineybatisinda

yerden bir nis mevcuttur®. Giiney yéniinde firinla baglantiyi saglayan diizgiin hatli

323.40x 2.50 m &lciilerindedir.
$152m genisliginde ve 0.55 m derinligindedir.
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dikdoértgen bir kapi bulunur®. Kuzeydogu duvarinda bir nis vardir’>, On mekanin
zemininde siranin saklandig amphoralarin yerlestirildigi daire bigimli yuva gorilir.
Tavani diizdiir. Uziim ezme havuzu, 6n mekanin kuzeybatisinda olup, giineybati
kuzeydogu yoniinde dikdértgen pIanI|d|r36. Uziim ezme havuzu 6n mekana
kademeli yuvarlak kemerle ag|I|r37. Ezme havuzu ile toplama havuzu arasinda bir
perde duvari gorevi gérecek sekilde birakilan bélme duvarina agilan bir adet kiigik
akitma kanali ile iki bolim arasindaki baglanti saglanmaktadir. Yani ezme
havuzunda elde edilen sivi, bu akitma kanali yoluyla toplama havuzuna
biriktirilmektedir. Akitma kanali, toplama havuzuna bir oluk seklinde Uzatl|mI$tII'38.
Toplama havuzu, ezme havuzunun giineybatisinda yer almaktadir. Ustten
yuvarlak gérUnUmludUrsg. Toplama havuzu, ezme havuzunun kisa kenarinda
bulunan bir akitma kanali ile baglantilidir. Toplama havuzlari, sadece ezme
havuzlarindan preslenen Gizimden ¢ikan sivinin toplanmasi igin kullanilmaz, ayni
zamanda mayalanma icin sivinin bekletildigi kaplar olarak da kullanilmaktadir.
Toplama havuzu, izim ezme havuzundan daha asagida yapilmistir (Glneri, 2013,

Fotograf 24: XV No’lu Yapi Sarap Fotograf 25: XVI No’lu Yapi Genel
isliginin Gérinisi (Guneri, 2016) GOrunugu (Guneri, 2016)

XVI No’lu yapi, sarap isliginin dogusundadir. Yapi kuzeydogu giineybati yoniinde
dikdortgen pIanI|d|r4°. Kiguk bir mekandir. Yerlesimle ilgili bir bolim oldugu

*0.90m genisliginde ve 0.63 m derinligindedir.
*0.55m genisliginde ve 0.33 m derinligindedir.
%% 2.26x1.46 m &lgilerindedir.

7 Kemer kalinhig 0.51 m.’dir.

%0.44 m. uzunlugunda, 0.15 m. genisligindedir.
3 Toplama havuzunun agiz ¢api, 0.81x0.90 m.’dir.
°1.40x3.60 m 6lciilerindedir.
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disiinilmektedir. Kuzeybati duvarinda iki tane kiiciik nis bulunmaktadir **.

Kuzeydogu duvarinda bir tane nis vardir® (Bakiniz Cizim 5) (Fotograf 25).

XVII No’lu Yapi, XVI No'lu yapinin kuzeydogusunda yer almaktadir. Yapiya
giineydogudan diizgiin dikdértgen bir kapidan girilmektedir®. Yapi plan olarak
farkhhk gostermektedir. Hafif dairemsi bir plana sahiptir. Yapinin batisindan sekiz
merdivenle hafif kavis yaparak (st kata ulasiimaktadir (Bakiniz Cizim 5). Ust kat
kiicik boyutta olup kare planhdir. Glineydogusunda pencere acikhg vardir.
Yapinin yiksekte olmasi, vadiye hakim bir yerde bulunmasi ve boyut olarak kiigik
olmasindan dolayi gozetleme kulesi olarak yapilmis olabilecegini dislinmekteyiz
(Fotograf 26, 27).

Fotograf 25: XVII No’lu Yapi Genel Fotograf 26: XVI No’lu Yapi Genel
GOruniisti (Guneri, 2016) GOrunlst (Guneri, 2016)

Kutsal Hag Kilisesi, Avanos ilgesinin 5 km kadar gliney dogusunda, ikinci vadinin
dogusunda yer almaktadir. Kutsal Hag Kilisesi yayinlarda 2 No’lu Kilise olarak
ge¢mektedir (Jerphanion, 1932, pp. 582-583) (Teteriatnikov, 1998., p. 232)
(Thierry, 1994, pp. 335-340). Tek mekénl|44, dogu-bati dogrultusunda uzanan kilise
dikdortgen planhdir (Thierry, 1994, p. 336) (Jerphanion, 1932, p. 582). Besik tonoz
ile 6rtllt olan kiliseye ait bir insa kitabesi bulunmamaktadir. Kiliseye batidaki
besik tonoz ortuli dikdortgen bir agikliktan girilmektedir (Fotograf 28). Bu
acikhgin Gst kisminda bir yazit yer almaktadir (Thierry, 1994, p. 336) (Fotograf 29).

4 Nislerden gilineybatida olani 0.65m genisliginde 0.36 m derinliginde, kuzeydoguda olani
0.60m genigliginde ve 0.35 m derinligindedir..

2 Nis 0.65 m genisliginde ve 0.40 m derinligindedir.

“0.81m genigliginde 0.70 m derinligindedir.

* Kilisenin ana mekani 5.39x10.50 m. Olgilerindedir.
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Squnov Oeou - Dqpetov Deod,
whov ' fpnvas ?) rithog eiznvng,
wu[ht) mapadna{ov] mIAN Rupadticou,
[JA[as]pa wreoparelv] fAaopa mraEpiTOY,
Dp[a]slo]s [a)abac]vev fpdgos aaliévey,
whaig [2)ve[v] “Nijorg Evoy,
ox[A]o[v atlrizoy gxhov &frTToY,
[ [ouJeavalv] tofev] Sber obpaviy foov?

----------------------------- (Thierry, 1994, s. 336)

Aciklamasi: Ey kutsal hag, tanrinin simgesi, isa'nin unvani, cennetin kapisi,
kusurlarin akintisi, yoksullarin ciireti, halklarin ¢agrisi, yenilmez silah, nefretin
sarsilmazi, g kere kutsanmis degnek, dilerim tanri Khristos'u ve O’nun ellerini
diledigince hosnut edersin. Niketas... (Thierry, 1994, p. 336).

Cizim 6: Kutsal Hag Kilisesi plani Fotograf 28: Kutsal Hag Kilisesi (Guineri,
(Thierry, 1994, p. 338) 2016)

-

¥ |
* |
.

]

Fotograf 29: Kutsal Hag Kilisesi Giris Fotograf 30: Kutsal Hag Kilisesi Apsisi
Kapisi ve Kapi Alinliginda Yer Alan (Guneri, 2016)
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Yazit (Guneri, 2016)

Doguda yarim daire planh apsis yer almaktadir (Fotograf 30)45. Apsis, zeminden iki
basamak yiksekliginde olup i¢ ylzeyinde siva izleri bulunmaktadir. Apsisin icinde
dikdortgen altar vardir®®. Altar iyi korunmus durumdadir.

Kilisenin gliney duvarinda yan yana iki koér nis ya da arkad dizenlemesi
bulunmaktadir (Fotograf 31) (Jerphanion, 1932, p. 334). ikisi de yuvarlak kemerle
sonlanmistir. Dogudaki nis kemeri, iki kademeli silme ile ¢evrelenmektedir. Bu
diizenleme iki nis arasinda kalan duvar ylizeyinde de devam etmekte ve batidaki
nis kemerini de c¢evrelemektedir. Duvar ylzeyinin Ust kismi ise, zikzak
motiflerinden olusan friz diizenlemesine sahiptir. Zikzak motifleri dogu ve bati
duvar yoninde asinmistir. Her iki nis de alt seviyede seki diizenlemesine sahiptir.
Bu bolimde; kilisenin, ¢ift Gzim ezme havuzlu tek toplama havuzlu plan tipine
giren sarap isligi bulunmaktadir (Glineri, 2013, p. 44; Y) (Fotograf 32). Bu islik
tipinde, ezme havuzlarinda gergeklestirilen pres isleminden elde edilen sivi, her iki
ezme havuzuna da birer akitma deligi ile baglanan ortak bir toplama havuzuna
birikmektedir ¥’ . Uziim ezme havuzlari, 6n mekana yuvarlak kemerle
baglanmaktadir. islikteki (iziim ezme havuzlari iki kademeli silme ile gevrelenmistir.
Kemer (st kisminda bati yoniinde zikzak motiflerinden olusan friz diizenlemesi
gorilmektedir. Nisin i¢ kismindaki duvar ylzeyi kemer alt seviyesinde yuvarlak bir
sekilde oyularak kademelendirilmistir. Nis, seki dizenlemesine sahiptir. Sarap

Ir.

Cizim 7: Cift Uziim Ezme Havuzu ve Fotograf 31: Kutsal Hag Kilisesi Gliney
Tek Bir Sira Biriktirme Haznesine Sahip ~ Duvarindaki Kér Nig Diizenlemesi (Glneri,
Olan Plan Tipi (Glneri, 2013) 2016)

> Apsis, 3.71x4.96 m. 8lgilerindedir.

8 Altar 0.84X 1.00 m. lgiilerindedir.

" Dogudaki Uziim ezme havuzu 3.25x 2.25 m, batidaki ise 2.30x 1.85 m &lgilerindedir.
Toplama havuzunun agiz ¢ap1 0.97 m.dir.
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Fotograf 32: Kutsal Hag Kilisesi Giiney Duvarinda Yer Fotograf 33: Kutsal Hag Kilisesi
Alan Sarap Isligi (Giineri, 2016) Kuzey Duvarindaki Kor Nis
Diuzenlemesi (Guneri, 2016)
Kilisenin kuzey duvarinda bes kor nis yer almaktadir (Fotograf 33). Dogu-bati
dogrultusundaki dort nis oldukga iyi korunmustur. Nislerin kemerleri iki kademeli
silme ile ¢evrelenmistir. Nisler, alt seviyede seki diizenlemesine sahiptir. En
dogudaki besinci nis ise zaman igerisinde kaya ylzeyinin asinmasi sebebiyle
bozulmustur. Kuzey duvarda, nis kemerlerinin bitiminden itibaren baslayan, zikzak
motiflerinden olusan bir friz dizenlemesi yer almaktadir (Fotograf 34).

WU A T Y

Y/ .‘\‘ﬁ

Fotograf 34: Kutsal Hag Kilisesi Kuzey Duvarindaki Fotograf 35: Kilise’nin Batisinda Yer
Zikzak Motiflerinden Olusan Friz Diizenlemesi Alan Giris Kapisi (Glineri, 2016)
(Guneri, 2015)

Kilise, batisinda bulunan kapi agikhginin Gstiinde, dikdértgen bicimli bir pencere
acikhgr ve bu agikhgin kuzeyinde bulunan kare bir agiklik ile aydinlatiimaktadir
(Fotograf 35). Giris agikhiginin giineyinde ve kuzeyinde zeminde, irili ufakli mezar
yerleri bulunmaktadir. Kutsal Hag¢ Kilisesi'nin kuzey batisinda bir sapel yer
almaktadir. Sapel tek nefli ve tek apsislidir.

Kilisede konulu sahne yoktur. Kilisenin batisinda, mekéana girisin saglandig
dikdortgen kapinin kuzey duvarinda zikzak motifleri gorilmektedir. Glney
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duvarda ise kirmizi kékboyasi ile yapilmis Latin hagi vardir (Tuncer, 2014, p. 25). N.
Thierry, kapi acgikhgin st kisminda bulunan arkadlarin ortasinda Latin hagl
tasvirinin oldugundan bahsetmektedir (Thierry, 1994, p. 335). Bu hag tasviri
gliniimize ulasamamistir. Arastirmaci, hag tasvirinin kollarinin ucunda da inci
motiflerinin bulundugundan s6z etmektedir (Thierry, 1994, p. 334). Kirmizi boyali
arkad tasviri ise kismen gliniimize ulasabilmistir. Arkad kemerinin igi zikzaklar ile
bezenmistir. Kapi agikhginin kuzey ve gliney i¢ duvarlarinda, daire bicimindeki
kademeli olarak gerceveler icine alinmis, orta kismi dort kademe, hag kollari iki
kademe seklinde yapilmis kabartma malta hagi yer almaktadir (Jerphanion, 1932,
p. 582). Bu tasvirlerin benzerleri Gullidere Vadisi'ndeki dini yapilarda da
gorilmektedir. insa kitabesinin olmamasi ve duvar resimlerinin bulunmamasi
kiliseyi tarihlendirmede zorluk yasatmaktadir (Teteriatnikov, 1998., pp. 232-237).
Kutsal Hag Kilisesi; Balkan Deresi’'nde yer alan Kubbeli Kilise, Cavusin’de yer alan
Vaftizci Yahya Kilisesi, Glillidere’deki 3 no.lu sapel, Zelve 1 No'lu Kilise ile birlikte,
plan olarak farkhi olmalarina karsin, mimari 6geler ve sisleme bakimindan
benzerlik gostermektedir. Balkan Deresi’'nde yer alan Kubbeli Kilise’nin tavani
Gzerindeki kornisin yani sira dairelerin etrafina oyulmus zikzak motifleri ayni
donem ozelligi gostermektedir (Teteriatnikov, 1998., pp. 232-237). Bu motif ayni
kilisede apsis yoniinde yuvarlak madalyonda Gullidere’deki Sapel 3’de,
Cavusin’deki Vaftizci Yahya Kilisesi'nin giliney koridorunun dogu duvarinda ve
tavaninda, Zelve Kutsal Hag Kilisesi'nin duvarlarinda yer almaktadir. Ayni motif
ayrica 6. Yy Zawovni St. Vardal Kilisesi'nde de bulunur. Genellikle 5. Ve 6. Yy
kiliselerinde bu klasik motif siklikla kullaniimaktadir (Teteriatnikov, 1998., pp. 232-
237). Erken ermeni mimarisini inceleyen Tokarskii 6.yy dan 7. Yy in ortalarina
kadar tarihlenen bazi ermeni kiliselerinde bulunan bu frizlerin en son 7 yy. in
ortalarini gorildigiuni séylemistir (H. M. Tokapckuit, 1961, pp. 149-154). Bircok
ermeni kilisesi yazitlarla tarihlendirilebildigine gore 7. yy'in ortalari bu mimari
motif icin son tarih olarak kabul edilebilir. Korniste ve dairelerin etrafini dolasan
zikzak motifleri bu yizyilin kiliselerinde gorilir. Tim bu motiflerin varligi tesadifi
olamaz. Muhtemelen Kapadokya’daki bu kiliselerde yer alan siisleme; ayni sanatgi
grubu tarafindan galismis ya da ayni yerel atélyenin elinden ¢ikmis olmalidir. N.B.
Teteriatnikov 2 no.lu kilise olarak adlandirdigi Kutsal Hag Kilisesi'ni 6. Ylzyila
tarihlendirmektedir (Teteriatnikov, 1998., pp. 232-237). Arastirmaci ayrica Balkan
Deresi'nde yer alan Kubbeli Kilise, Cavusin’de yer alan Vaftizci Yahya Kilisesi,
Gulludere’deki 3 No.lu sapeli 6. Yiizyila tarihlendirmektedir (Teteriatnikov, 1998.,
pp. 232-237).

N. Thierry, Zelve Vadisi’'ndeki Hiristiyanlik dénemine ait yapilarin mimarisinin 5.
ylzyila ait oldugu gorusindedir (Thierry, 1994, p. 321). Sonug olarak; vadideki
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yasam muhtemelen 5. yizyilda baslamis olmalidir. Vadideki kiliselerin resim
programlarinda konulu sahne olmayisi, baz figiirlerin ikonoklazma Dénemine
tarihlenmesi, vadideki yasamin ikonoklazma veya 6ncesindeki ylzyilda baslamis
olabilecegi ihtimalini desteklemektedir (Thierry, 1994, p. 321). Arap akinlari ile
birlikte tahrip olan bolge, 9. ve 10. yy da kismen yeniden kurulmustur (Thierry,
1994, p. 323). Daha sonra da Tirk Dénemi’nde kullanilmaya devam etmistir. Bolge
ile ilgili calismalarimiz devam etmektedir. Vadide dini, sivil, zirai ve ticari yapilarin
bir arada kullanildigini gérmekteyiz. Fakat vadide ikinci bir kullanimin olmasi,
tarihlendirmeyi zorlastirmaktadir. Calismamizin ilerleyen asamalarinda vadiyle
ilgili daha net sonuclara ulasabilecegimiz kanaatindeyim.
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Horse-Sacrificial Ceremonies in Turkish and Indian Cultures

Miisliime Melis Celiktas
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Abstract

Sacrificial ceremonies accompanied by a number of rituals to gain the believed
creator's satisfaction, to carry out a vow, to kick off evil spirits and to gain
abundance and fertility have been carried out from the prehistoric ages. In these
rituals existing in many religions, the sacrifices offered to the creator are basically
divided into two categories such as bloody and bloodless. Whereas the bloodless
sacrifices especially are consisted of goods, foods and beverages, in bloody
sacrifices, human and animals are used as altar. The species of animals in the
bloody sacrifices vary according to cultures. The horse known as “the wing of the
Turks” among these animals is also one of the altars in these sacrificial
ceremonies. The horse having much importance in Turkish culture also maintains
its importance in Indian culture and especially offers to God with great
ceremonies called as “Ashvamedha”.

In this works, it will be revealed horse-sacrificial ceremonies in Turkish and Indian
cultures, and it will be presented how and in which ways these rituals are carried
out and also the ceremonies applied by two different cultures.

Keywords: Ashvamedha, Horse, Horse-Sacrificial, Sacrificial Ceremonies
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Tirk ve Hint Kiiltiriinde At Kurban Torenleri

Arapca kokenli olup “dinin buyrugunu ya da bir adagi yerine getirmek icin kesilen
hayvan” manalarina gelen (Tirkge Sozlik, 2011: 1529) “kurban”, Eski Tirklerde
“Yagis” olarak tanimlanmakta, kurban térenlerine ise “yagislik tapig” denilmekte
idi. (Divitcioglu, 2000: 67) Turklerde kurban, sadece canli bir hayvani kesip, kanini
akitmak icin uygulanmayip onlari dogaya serbest birakilmalari ile de uygulanirdi.
Bu noktada Tiirk kaltirindeki kurbanlari kansiz ve kanh olarak ayirmak
mumkindir. Sagi, iduk (ruhlara bagislanmak (izere saliverilen hayvanlar), (Kasgarh
Mahmud, 2003: 67) yalma (agaclara veya kamin davuluna baglanan pacavralar),
atese yag atma, tozlerin agizlarini yalama ve kimiz serpme kansiz kurbanlara
ornek teskil eder. (Gomeg, 2011: 63) Bu kansiz térenlerden en dnemlisi sac¢i’dir ve
hemen hemen biitlin Tldrk boylarinda mitesekkir olup ginimiizde dahi bazi
bolgelerde uygulanmaktadir. (Gémeg, 2011: 63; Kurtoglu, 2009: 89-99) Sacida
kullanilan malzemeler ise ¢aga ve topluluk i¢cin 6nemine goére degismektedir.
Bunlar avcilik devrinde; avin kani, yagi ve eti, cobanlik devrinde; stt, kimiz ve
hayvanlarin yag, ciftcilik devrinde ise dari, bugday, meyve, altin, para, miicevher
gibi kiymetli esyalardir. (inan, 2000: 100)

Kanli kurban torenlerinde ise bilylk ve kiiglikbas hayvanlarin kullanildigi
bilinmektedir. At, koyun, 6kiiz, deve ve ren geyigi en sik kullanilan kurban
hayvanlaridir. Kurbanlarin sayisi 6lenin ve ailesinin zenginligine gore bazen yiizleri
bazen de binleri bulurdu. ibn Fazlan’a gére kurbanlarin iki gayesi vardi: ilki
olimden gelecek zararlardan kurtulmak bir digeri de 6limden sonraki hayatinda
oliyle lazumlu seyleri géndermek. Ancak Oguzlarda ise bu 6limden sonraki
hayatinda yaya ylriimemesi i¢in 6liye kurbani takdim edildigini yazmaktadir. (lbn
Fazlan, 1995: 131) Bu hayvanlarin basinda ise at gelmektedir. Clinkl Tirk’(in en
degerli varhg attir. Oyle ki, “Tirk’iin Kanadi” olarak bilinen at, sahibi 6ldiikten
sonra bile onu yalniz birakmaz. Sahibi vefat eden at, en kisa slirede kurban edilir.
Eski inanglara gore bu kurban islemi gecikmemeli aksi takdirde felaketler
yasanabilecegine inanilirdi. Dolayisiyla kendilerine ait en o6nemli varliklarini
Tanriya kurban sunmalari, onlarin tanriya olan bagliligini géstermekte idi. Tark
topluluklarindaki at kurbani konusunda ¢ok ayrintili bilgilere ulagilamasa da farkli
yontemler kullanildigi  bilinmektedir. Heredot’'un bilgilerine goére defin
merasiminde hiukimdarin mezarinin iginde bos kalan yerlere atlarinin bogulup
konuldugu ya da hikimdarin 6limuniin sene-i devriyesinde en glzel atlarindan
elli tanesinin bogulup, igleri bosaltilip saman doldurularak dikildigi bilgileri yer alr.
(Heredot, 2006: 323-324)



4" International Symposium on Asian Languages and Literatures: 433
Understanding Culture

Turk adetlerine gore kurban edilecek atin rengi de dikkat ¢eken bir unsurdur.
Gelenege gore daha cok ak, boz ve sari atlar kullanilir. Beyaz renkli atlar iyi ruhlara
ya da Tanrilara sunuldugu Ogel'in “ Hitaylar'da beyaz ata binerek, beyaz tilki
avlama merasimleri, beyaz atla beyaz 6kiiziin Gék Tanrisina kurban edilmesi, bir
sehir zapt edildikten sonra, yine beyaz atla koyunlarin kurbani, Cok Eski Turk-
Mogol adetlerinin bize gelen akisleridir” (Ogel, 1998: 500) ciimlelerinden gayet
net bir sekilde anlasiimaktadir.

Sari atlarin blyuk saygi ziyaretlerinde kurbani edildigi bilinmektedir. Ancak bu
renkteki atlarin tercih edilme sebebinin Tiirk kiltliri agisindan énemli olusundan
mi yoksa sari rengin soylu tabakay! isaret etmesinden mi oldugu net olarak
bilinememektedir. (Ogel, 1998: 522)

Turk destan ve mitlerinde sik bir sekilde gecen kir ya da boz at da daha ¢ok Saman
ayinlerinde kurban edilmekte, daha sonra da etinin iyi bir pargasi samana verilip
kalani merasimlere katilanlara dagitildigi bdylece kurban edilen atin ruhunun
samanla birlikte gokyliziinde dolastigi ve Uglinci cennete ulastigi distnulir.
(Seyidoglu , 1996: 51-56)

Bunlarin yani sira bazi hastaliklar icin de belirli renklerdeki atlarin kurban edildigi
bilinmektedir. Ornegin gék at, bas hastaliklarindan, boz at, karin ve gogis
hastaliklarindan, doru at veremden, sarimtirak atlarin romatizma gibi
hastaliklardan kurtulmak igin kurban edildikleri bilinir. (Gomeg, 2008: 76)

Eski Tirklerde bu kurban merasimleri kutsal olduklari kabul edilen 6zellikle dag
(dogu yamaci), su kenari, magaralar, bliylik tas ve agac¢ altlari gibi yerlerde
gerceklestirilirdi. (GUnay-Gungor, 1998:52,63; Eberhard, 1947:18) Kurbanlar
Tanr'ya kesilerek degil bogularak sunulur. Ayrica bu hayvanlarin kemikleri
kirllmaz, képeklere verilmez onun yerine atese atilir’ veya gomiliirdli. Bazi 6zel
térenlerden sonra ise kurban kemikleri toplanarak bir kaba konulup kayin agacina
asihrken at kurbanlarinin  kafatasi bir sirik Gzerine takilirdi. Bazi  Turk
topluluklarinda ise kurban edilen atin derisi bir siriga gecirilip tipki at sekline
sokulurdu. Altay Turkleri buna “baydara” Saha Tirkleri ise “tabik” ya da “kereh” ,
derinin takildig1 agaca ise “tiikdl6” ismini verirlerdi. (Gdmeg, 2008: 77; inan, 2000:
101)

Turk kaltlri icinde yer alan bu kurban toérenleri elbette ki belirli dénemlerde
gerceklestiriimekte idi. Mesela atalari anmak i¢in yapilanlar yeniay ve dolunayin

! Kurban etinin ve kemiklerinin yakildigi ates (ot) kendi bagina kilt olusturmaktadir. Turk
kiltiriinde “Ates” kurbani, gége veya adandigl ruha ulastirmasinin yaninda temizleyici,
hastaliklardan arindirici bir ruh olarak da kabul edilir (inan, 2000: 68-71).
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ilk glinleri, Tanrica Umay’a sunulanlar yeniayin dokuzuncu giini, bilyiik Tanrilara
sunulanlar ilkbahar ve yazin belirli zamanlarinda icra edilirdi. Ayrica Carsamba ve
Cuma ginleri yash giin sayilip cenaze gdmme ve anma merasimleri bu glnlerde
gerceklestirilirdi. (Ozerdim, 1963:19; Akgiin, 2007:144).

At, Hint kiltirine yabanci olmakla birlikte onun Hindistan’a Ariler ile birlikte
girdigi ve ozellikle Ak Hun doéneminde kullaniminin yayginlastigi tahmin
edilmektedir.

At, eski Hint metinlerinde “Asvamedha” adi verilen at kurban toérenleri ile
anilmaktadir. Bu torenlere Hint-Ari toplulugunun hiikiim strdgi Kuzey Hindistan
topraklaridir. Kronolojisi net olarak bilinmeyen bu térenler ilk olarak Vedalar,
daha sonraki donemlerde ise Brahmanalar, Puranalar, Mahabharata ve Ramayana
gibi edebi metinlerde Asvamedha’dan bahsedilmektedir. (Stutley, 1969:253)

Asvamedha torenleri ile ilgili olarak ilk bilgiler Veda kitaplarinin ilki olan
Rgveda’nin I. kitabinin 162-163. beyitinde (sloka) yer almaktadir. Burada atin
ovilmesinden ¢ok onun glines ile olan baglantisindan s6z edilmekte iken
Rgveda’nin V. kitabinin 61.2-3 ilahisinde ise atin bir savas ve aristokrat araci
oldugu vurgulanmaktadir. (Stutley, 1969:255) Ayrica Rgveda’nin 7. kitabinin 18. ve
19. ilahilerine at sahipleri Dasyu kabilesi olarak goruliir. Ancak Rgveda metinleri
hakkinda yorum yapan bazi arastirmacilar onlarin ati savasta kullandigina dair bilgi
olmadigini vurgulamaktadirlar.

Meshur  Hint efsanesi Okyanusun Calkalanmasi sirasinda  okyanusun
derinliklerinden ¢ikan bir ati anlatir. Burada beyaz renkli ve iki kanath olarak
sembolize edilen at Uchchaihsharawas (Williams, 2004:173) adini almaktadir.
Ayrica Puranik dénem tanrilarindan indra’nin da kutsal evine (svarga) at ile gittigi
bilgisine de ulasiimaktadir.

Hint kdiltiriinde de, Tirk kiltiriinde oldugu gibi at kurban torenleri
diizenlenmekte idi. Bu toérenler Tlrklerdekine nazaran gok fazla gosteris ve sasa
icerirdi. Hintte bu at kurban térenlerine “Asvamedha ismi verilir. Vedik ritleller
arasinda en biylk ve en karmasik téren olarak bilinen (Teshima, 2005: 1004)
Asvamedha, hikimdar ve devlete sans ve zenginlik getirmesi igin yapilir. S6z
konusu torendeki at genellikle Hindu tanrilarindan Agni (ates Tanrisi), Soma
(Kutsal bitki Soma’nin tanrisi), Vayu (rlizgar tanrisi), Indra (savas¢l Tanri), Mitra
(glines) ve Varuna'ya (su ve okyanus Tanrisi) sunulur. (Stutley, 1969:256)

Asvamedha dini bir tdren olmasinin yani sira askeri bir kutlamadir (Satapatha
Brahmana 12.4.1) ve téren sonunda hikimdar ve devlet kutsanmis sayilir.
(Satapatha Brahmana, 13, 2.2.1) Asvamedha torenlerini iki asamada ele almak
gerekir. Bunlardan ilki térene hazirlik agsamasi digeri ise seremoni kismidir. Hazirlik
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asamasinda damizlik at secilir ve yukarida ismini saydigimiz tanrilar tarafindan
kutsallastirilir. Daha sonra bu at Tanrilara onciiliik etmesi ve fethedilmemis
topraklara ulasmasi icin kuzey-dogu yéniinde dolasmasi igin 6zgiir birakilir. Bu
dolasma esnasinda ise yiiz prens, yiz haberci, yliz savasgl, yliz yonetici ogullari ata
eslik eder. (Stutley, 1969:256) Bu bir yilin sonunda at hicbir yenilgiye ugramaz,
kralina ihanet etmez ve kendi topraklarina geri dénerse o gercekten kutsal sayilip
asvamedha toreninde kurban olmaya layik goérilir. Seremoni asamasi ise su
sekilde icra edilir: téren yerinde hikimdar ve onun dért esi bulunur.? Bunlar,
Mahist (bliyuk es), Vavata (en sevdigi esi), Parivrkta, ve Palagali. Toren yerinde bu
eslerin etrafinda da yiz hizmetgi, ylz suta kastina ait, yliz savas arabasi kullanan
ve yliz tane de prenses yer alir.

Téren Adhvaryu, Hotr, Brahmin ve Udgatr adli din adamlarinin esliginde yazin, ay
dolunay halini almadan 4 giin 6nce baslar ve (i¢ glin slrer. Bu lg¢ giin boyunca
piring pi§irilir3 ve pisirilen bu piringler hikiimdar ve ona eslik eden esleri ile din
adamlarina sunulur. Bir tane at yavas yavas yikanir, temizlenir. (Satapatha
Brahmana, 13, 4.1-8) Bu at 400 asker tarafindan korunur. Bu askerlerden 100
tanesi zirh giyinmis, 100 tanesi kiliglarla, 100 tanesi yaylarla donatiimis ve geriye
kalan 100 tanesi de toren kiyafetleri giyinmistir. Ayrica bu yizer kisilik gruplarin
ayrimini belirtmek i¢in 100 tane de atli askerler vardir. Sunak olan at, 100 yash at
ile cevrilidir. Hikiimdarin etrafi da devlet gorevlilerinden olusan 100 kisi ile
cevrelenir. Hikiimdara en yakin olanlar esleri, kardesleri ve ¢cocuklarindan olusan
sekiz kisi vardir. (Pamcavimsa Brahmana 19.1.4) Bu sekiz kisi ikiserli dort bir yanda
dururlar. Daha sonra meydana bir direk getirilir ve at ona baglanir. Ardindan
glvenlik amacl etrafina 20 direk daha dikilir. 12 tane hayvan getirilir ve bu
hayvanlar sunak olan atin gévdesine baglanir. Merkeze en yakin olan direklere 17,
bir sonraki siradaki direklere de 16 geri kalan direklere de 13’er hayvan baglanir
ve toplamda 337 evcil, 260 tane de evcil hayvan baglanmis olur. Artik kurban
etme islemi baslar ve dnce at daha sonra da etrafindaki evcil hayvanlar kurban
edilir. Vahsi hayvanlar ise serbest birakilir. (Kak, 2001:34)

Rigveda’da anlatilan Asvamedha toreni biraz farklidir orada sadece iki kurban
vardir: at ve keci. (Rigveda 1.162. 2-4, Rigveda 1.163.12; Kak, 2001: 34; Teshima,
2005: 1001-1004) Elde edilen bilgilere gore toren sirasinda atin gogsiine keci
baglanir ve kurban toreni dyle gercgeklesir. (Stutley, 1969: 258)

> Bu durum her hiikiimdarin dért esi var anlamina gelmemektedir. Ancak hiikiimdarlarin
tek bir esi de yoktur. Burada dort sayisi ile vurgulanmak istenen kast siniflaridir.
3 Bollugu simgeledigi igin piring tercih edildigi distiniilmektedir.
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Meshur Hint destanlarindan biri olan Ramayana’nin Bala Kanda béliminde kral
Dasharatha’nin uyguladigi ashvamedha torenleri anlatilir. (Ramayana, Bolim 8,
Bala Kanda)

Resim: Sahib Din tarafindan Ramayana destani iginde anlatilan agvamedha’nin gizimi. (bkz,
https://en.wikipedia.org/wiki/Ashvamedha#/media/File:Asvamedha_ ramayana.JPG)
Bir diger Hint destani Mahabharata’da ise bu kutsal téren i¢in 6zel bir bolim
ayrilmistir.  “Ashvamedhika Parva” olarak gegen bolimde Yuddhishthira’nin
imparatorlugu giliclendirme ve hakimiyetini arttirmasi i¢in Tanri Krishna'nin

tavsiyeleri ile uygulanmasi anlatilir. (Vyasa, section I- XV)

Resim: https://en.wikipedia.org/wiki/Ashvamedhika_Parva#/media/File:Krishna_
Advising_on_the_Horse_Sacrifice.jpg
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Kutsal metinler ve destanlarda gegen bu térenler Hint tarihinde Shunga (M.O.
185-149), Satavahana (M.S. 1.-2 .yy), Gupta (M.S. 4.-6. yy), Vakataka (M.S. 5. yy),
Kadamba (M.S. 5.yy) ve Chalukyalar (M.S.543-566) gibi biytik devletler tarafindan
uygulanmistir. Bu devletlerin ortak noktasi hem giiclii hem de Hindu devletler
olmasidir. Clinkl s6z konusu téren hem maddi agidan oldukga kiilfetli hem de din
acisindan ozellikle Buddhizm’i benimseyen toplumlarin mantigina aykiridir.
Dolayisiyla Hindistan tarihi ve kiiltiriinde at kurban térenlerinin uygulanmasi
dinin etkisine goére zaman zaman zirve yapip bazen de dislise gegmistir.
Asvamedha torenlerinin zirve yaptigi dénem Tirk tarihinde Ak Hunlar ile ayni
doénemi yasayan ve onlarla siirekli miicadele iginde olan Gupta dénemidir. S6z
konusu dénemde Gupta hiikiimdarlarindan Samudragupta, I. Kumaragupta gibi
hikimdarlar bu térene oldukga 6nem vermisler ve biyik asvamedha toérenleri
diizenlemislerdir. (Celiktas, 2015: 23) Oyle ki, bazi arastirmacilar séz konusu
torenlerin maddi agidan devleti yipratmasina bagl olarak devletin ¢okiisiine
zemin hazirladigini savunmaktadirlar.

Resim: |. Kumaragupta’nin ashvamedha toreni ile ilgili dovdirdigi para

(bkz. https://en.wikipedia.org/wiki/Ashvamedha#/media/File:Ashvamedha_
Kumaragupta.jpg)

Resim: Samudra guptanin ashvamedha ile ilgili dovdirdugi para.
(bkz, https://www.the-saleroom.com/en-gb/auction-catalogues/spink/catalogue-id-
2910271/lot-22654512 )
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Sonug¢

Konar-géger toplum yapisinda énemli bir yer teskil eden at, 6zellikle Tirklerin
sosyal, dini, ekonomik ve askeri alanlarinda hep 6n planda olmustur. S6z konusu
toplumun adeta kanadi olarak nitelendirilen at, sadece bu diinyada degil 6bir
diinya da sahibinden ayrilmayip onunla birlikte gémulmistiir. Oyle ki Tanrr’ya
sunulan kurbanlar arasinda da onlar i¢in en degerli varlik olmasindan sunak olarak
kullanilan en 6nemli hayvandir. Tiirk toplumunda atlarin kurban edilme amag ve
yontemleri de topluma gore farkliliklar gostermistir. Ozellikle eski Tirk
toplumlarinda uygulanan bu geleneklerin glinimizde halen Anadolu’nun 6zellikle
Corum sehrine bagh bazi kasabalarinda uygulandigi bilinmektedir.

Hint toplumuna bakildiginda ise at aslinda onlara 6zgl bir hayvan olmayip Ariler
ve Hunlar vasitasi ile gelmis ve 6zellikle savas zamanlarinda kullanilmistir. Ancak
at, Hint kalttrinde ginlik hayat ve savas alanlarinda kullanmasindan ziyade dini
toérenler olan ashvamedha yani at kurban térenleri ile karsimiza ¢ikmaktadir.

Sonug olarak at, hem Tirk hem de Hint toplumunda kurban térenlerinde sunak
olarak kullanilmasindan onun bu toplumlar igin ne kadar 6nem teskil ettigi agiktir.
S6z konusu toérenlerin iki toplumda da uygulanis sekil ve bicimlerin birbirinden
oldukga farkh olmasi onlarin birbirlerinden etkilenmis olma ihtimalinin olmadigini
ortaya koyar.
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Cultural and Feminist Discourses in Sarwat Khan’s Novel “Andhera Pag”
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Abstract

India is a country with cultural and linguistic diversities after seven decades of
independence, we find illiteracy and social backwardness there are traditions and
rituals death contradicts a cultured society. This backwardness of the society not
only prevents the social, cultural and economic development lead the gender
discrimination also. Sarwat khan's novel andhera pag is a novel that got attention
from literacy circles and critics for its socio-cultural and feminist discourse. It deal
with the old traditions beliefs, ritual, child marriage, dowry, widowness etc. The
character from old generations not only follow old tradition but also force the
new generation to follow them. The strife between the thinking and life style
affect the lives of both. The boys of the family manges some how to the escape
from the tense situation due to the opportunity of social mobility which they
enjoys in the name of education and career. But the family members failed to
succeed as they dont have the chance to move outside the "haveli" they suffers
but survive. Roop kunwar, the heroine of this novel, revolts against the system
she openely manifest her ambitions. These simple ambition of a young girl taken
as a revolts against socio-cultural system of the family and ultimately the society.
"Sati" was a famous ritual in Indian specially in rajasthani culture. Where a widow
had to get herself burnt with her hasband's dead body. By the passage of time the
ritual of "sati" has been abandoned but the conditions of wodows are the same.
They were they deprived from legitimate social status and rights. This novel deal
with the socio-cultural feminist struggle of the characters and presents a modern
state of the indian society. This proper will try to bring forward a comprehensive
study of the cultural and feminist discourses present in this novel.

Keywords: Traditions, sati, socio-cultural problems, feminist approaches and
gender discrimination.
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Cultural and Feminist Discourses in Sarwat Khan’s Novel “Andhera Pag”

Darkness pag" said Sarwat Khan's first novel. It has come to the fore in a
legendary collection of "grains Heat" 2004. Sarwat Khan as social worker and
works especially in rural areas. The villages are well aware of the habits and life,
culture and traditions, and there are women. It is the woman's pain, its
limitations, deprivations, his personal sense of hindrances in the way of any of
helplessness and development.

Many years after India's independence, has no light of learning through so many
villages, towns and villages, or did you have them practice the wrong practice and
theory are so dear that are still bound together in their new do not wish to
benefit from the light. Even today he will find on his lap while implementing the
principles for the development has no meaning. To know that these men and
women not only have the right to think it deserves.

Novel "The dark Pag" consisting of thirteen chapters. This story about a girl
Bikaner childhood, marriage, and then pick off her widow darkness coming all the
problems of the Rajputs ruled priests mansion located five kilometers from the
town of poison tip. Which is two to four. She then against the social order. But
the voice of the people is gagged bound together in social custom. Despite the
poor girl does not give up and keep working hard trying to shift the floor.

India is delivered from each Province for its colorful culture, its traditions and
slang etc. Rajasthan also has its own culture. Culture has its rituals and traditions.
"Conversation with you write the title of the rich" "Rajasthan color is known as
the center of civilization, where a palace is served life you've dipped his dynasty
splendor online whales there crawling on kthurasty her majesty the sake of life on
the other side, sobbing, outdated customs and heritage Google for'll get a chance
to face the brutal realities. If the village to the rescue. "

While some of this novel are conservative and our cultural heritage and outdated
customs and want to lap up culture, wishing to proceed to take a new path with a
mix of classic and modern there and some of which the Modern Age if you want
to enjoy the blessings of the customs union together, but it should do what they
can’t decide.

The novel begins, and there is conflict. Light and darkness to the entire novel
takes place over human life in its grip. This novel has become a social and cultural
conflict within the conflict of ideas gathered on the old and new generations think
of your own way. The new generation ahead by breaking this tradition of safety
and development plans to the old generation sand cultural heritage and traditions
while embracing the Planted look far to assert and believe that despite the
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deviation. Mother, mother-in-law, grand daughter and grandmother dygrkrdarun
conversations and domestic events are helpful in presenting the conflict.

While the novel's main character is known as a roop Kunwar alias Bittu, but as a
paternal role of Raj Kanwar Kanwar has its own identity and importance. If you
look at the whole novel center axis of the two characters who dominated the first
novel to akrpury. The role of parents, grandmother and mother are important
laws, so that the bald old Tai, they last long remain Roop Kanwar and even inspire
them to consciously apply, there are many roles that help the novel moves
forward. Raj Kanwar worked not only to shape the personality of the rupee's
unique and balanced personality, but also the spirit of protest inside. And
determination played a major role in the organism's magnanimity. The role of the
rupee against the injustice and sound system comes rebellion against society
emerged in the form of a rebellious girl to raise. When his desires, aspirations and
desires is to trample becomes protest. And the question.

"I asked my dad how long we will live up to destroy the victim of the system. This
is worse than the communists. Minded, mission, weight." (P. 15). He asked his
rights (Adhikar) male society”.

He says: "l demand from their own rights (Adhikar) Data"(p. 15)

The male society would have to dust if Adhikar him, annoyed average pedigree
but do not sleep the spirit, the mind falls not blunt dupys conditions and provoke
him not being with injustice and stirred up his mind the question becomes, and
she asked the mother again and again :

1) Mother! Why is confined daughters married life?
2) "Mother is the lady, use and throw?"
3) "Mom, is the life has no object?"
4) Mom! You ask why traditions our sacrifice.
Our freedom is so eclipsed why? "(P. 69)

"Mom, you thought that was bad, they would face the achawn mnysh prynam the
pressure?" (P. 70). They not tolerate injustice and false compassion of the female
society of people to protest against this system failure is definitely not silent
protest so loudly.

Raj Kanwar's role has emerged as a front end to a balanced personality,
determination and courage to speak in the protection of rights and anti organism.
She is ready to do anything for the pass from speaking confidently, silver
protection in the full House of rights and wrongs of injustice. If sbhdra queen
against injustice. The protests inside the mansion. Not only the employee, but
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Ronnie's mansion Bittu who also protested against violence and injustice and
wrong is right to get punished, they also discussed the law, such as:

"Mom, you're still ironing out the injury Adhikar ....... So do the ironing hurt deer.
Ronnie is a living creature, there are two other spouse joining in. His murder he is
thinking of a glaring similarity ...... .......... careful to keep it under the plan."

But this time it felt strange when he jumped with the oppressors rather than the
oppressed justice. It all ideals are the blank. He has a standing in a row to keep
the similarity of weapons. The height of the mother of the novel's beginning, and
his greatness, his love wins wife struggle between becomes collapsed, suddenly
was sitting in mind, the mother and wife and mother love love, the voice of
protest against oppression becomes buried somewhere in the canyons and the
concept of the dignity of the mother's role is shattered subhadra

Tall do with my character so if subhadra oppressed themselves and grow.
Because it is novel, past and present events which gather inside it is impossible to
stand by the oppressed. Rattan Singh's role is in the midst of the struggle to
accept the entire novel. They will be confiscated and lighting, to "the dignity of
the family, despite being bound in customs and practices and ideals prmprawn
novel." When systems are speaking out against the seasoned and innovative
things made yourself.

We will then prepare for the beneficiaries. Grandma character reflects off the
tradition and strict compliance practices so their customs and practices, traditions,
idealism, love your culture. She reluctant in honor and dignity and let Protect
limits kill his own family has come to its creed social rule of law broken the
glorious look at where they are when they needed to, the rules of society in their
sight some, not the humans. | see dialogue:

"There is not ironing value not a bass. The whole game rule of society have the
same name are as follow. Man could not take object replace time conditions
under ...... ... the key to life is advantageous. Sis is based on all the guntr ..... ......
we have to be changed every moment with new decisions ..... so sdantun she says
the new side of life ..... | speak from experience .... | do not have any school. We
need to put death to their heirs when. You don’t know about history, and
mistresses. What maidens of the offspring." (p. 124).

These semi-axles at the moment are in the niche of silver goes to study medicine.
They bring awareness pricked them: "Do not and never also be given the right to
do what they can afford new Sansar live happily." (P. 86) "I was born to be your
granddaughter died Rand has happened ....... mateshwari avatar is the
incarnation of Mata unions. Forgot your own Rule of law is the end of my life .......
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good. "(P. 100) in the darkness of the novel The moon was shining with his glory
rdsny start of the conflict. A systematic and integrated plot written theme
thousands of years old this novel has been a widow ever so valued in our society.
It was seen from the dignity of sight. He hit sesame. The mis behave with It is the
leaf pile is forced to offline, is considered a curse. They are to take all right
(Adhikar) live. But Madame wealth has transformed into a theme from the past
theme expertise a widow in the persecution of their own For it is not the only
protest but also to the Sati also prove to his thought process that developed off
against. She is the woman of today who participate in the development of society.
Depending on the theme, the novel has several levels inside. Beautiful smile,
smiling, Laughter (childhood), ghosts, suffering, full of troubles and has a bright
bright future, generations and cultures clash etc. This novel is a large canvas.
Depending on the language and the novel also has a cohesive and a charming
style. While the novel's language is Urdu, but somewhere novelist used the Hindi
and Rajasthani language. In such conversations he had with great skills Presented
and put real thought into that. For readers convenient places he has also
translation. So as not to trouble. Urdu is strengthened his grip on the language
draws the reader goes on. It is Urdu, Hindi and Marwari language beautiful
crossroads in terms of language and described. A feature of this novel is that it
throws light on almost every aspect of society. Politics, terrorism and bullying
clients and penchant, love, hate, protest, rebellion, passion so this novel is
gathered every aspect of humanity.
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