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Discussing Globalization and Cultural Hybridization

Fatih Fuat Tuncer !

Abstract: Globalization has led to the hybridization of culture, becoming an increasingly interesting research topic. This
is a reflection of the cultural changes in modern society. Globalization allows for and also causes interaction between
cultures worldwide. Consequently, different cultures interact with each other, resulting in a hybrid culture. The process of
globalization has been accelerated by advancements in communication, transportation, and technology on a global scale.
This has increased mutual interaction between cultures worldwide, accelerating cultural hybridization. This article will
discuss the reasons and consequences of globalization and cultural hybridization, as well as their impact on cultures.

Keywords: Cultural hegemony, Cultural hybridity, Cultural studies, Globalization, Global culture

1. Introduction

Globalization has become an increasingly important topic of discussion in today’s world as it affects
many aspects of people’s daily lives. One of the most significant effects of globalization is the interaction
between different cultures, leading to the emergence of a new concept called cultural hybridization. As
cultures from around the world become more intertwined, they begin to influence and borrow from one
another, creating a unique blend of traditions and customs. To make the topic more understandable, it

would be useful to define globalization and discuss its effects.

Globalization can generally be defined as a process that increases interaction on a global scale in
economic, cultural, and social areas. With the impact of developments in transportation, communication,
and technology around the world, this process is seen to be accelerating. With this acceleration, it is
evident that the world is becoming more interconnected and there is an increase in interaction in many
areas globally. One of the most significant effects of globalization is that it enhances economic integration.
The increase in economic activities around the world has also increased world trade and investment.
Globalization has profoundly affected the world economy, allowing for more cooperation and trade

between countries. Furthermore, the economic benefits of globalization are not only limited to developed
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countries but also can be seen in developing countries. Developing countries are being repositioned in the
new world thanks to globalization, receiving more investment, increasing their exports significantly, and

being able to develop economically.

The effects of globalization are not limited to the economic field alone. Globalization has also caused
significant cultural changes and increased interaction between different cultures. This has led to cultures
learning from each other and the formation of a hybrid culture. Thanks to globalization, cultural interactions
can be seen in popular culture products, music, film, and fashion worldwide. As a result, globalization

affects many areas such as economy, culture, and social life.

The concept of cultural hybridity has become increasingly visible and debated in recent years, especially
in the field of social sciences. Disciplines such as cultural anthropology, sociology, political science, social
psychology, and cultural studies emphasize the importance of cultural hybridity as a research topic. Stuart
Hall, Homi Bhabha, Paul Gilroy, and Arjun Appadurai are some of the thinkers and theorists who have

made significant contributions to the increasing visibility and popularity of this concept.

Stuart Hall views cultural hybridity as the “continuous re-creation of culture” through a combination
of various social groups and cultures, rather than from a single center (Hall, 1990). Homi Bhabha,
on the other hand, defines cultural hybridity as the culturalization of intervals,” emphasizing that the
interaction between cultures is always mutual, and cultures reconstruct themselves by drawing on different
cultures (Bhabha, 1994). Another British thinker, Paul Gilroy, who has worked extensively in this area,
defines cultural hybridity as “the encounter of black culture with white culture.” According to Gilroy, the
interaction between different cultures allows them to reinvent, explore, and construct themselves, ultimately
leading to the adoption of the characteristics of different cultures (Gilroy, 1993). Arjun Appadurai, an
Indian-American social anthropologist, views cultural hybridity as a process in which cultures are
reinvented in non-local, global contexts.” According to Appadurai, cultures cannot be confined within
today’s boundaries, and the interaction between different cultures is leading to an increasingly hybridized

culture (Appadurai, 1996).

The purpose of this study is to examine the issue of cultural hybridization and the impact of globa-
lization, migration, diaspora, communication, and technology on the process of cultural hybridization.
Additionally, the study discusses the consequences, advantages, and disadvantages of cultural hybridi-
zation, highlighting the importance of intercultural dialogue and multiculturalism. This is a qualitative
study based on document analysis. Various academic sources, articles, reports, and books are examined to

explore the topic of cultural hybridization and discuss different approaches, criticisms, and alternative
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perspectives. The assumption of this study is that cultural hybridization is a source of richness. It is antici-
pated that intercultural interaction can enhance dialogue between societies, improve mutual understanding,

and promote cultural diversity that can unite to form a strong cultural identity.

This article consists of three main sections, which can be evaluated as a conceptual framework. The
first section focuses on the topic of “cultural hybridization.” This section includes subheadings such as the
impact of globalization on cultural hybridization, the effects of migration and diaspora, and the impact
of communication and technology on cultural hybridization. In the second section, ’the consequences
of cultural hybridization” are examined, including multiculturalism and identity, the emergence of new
cultural expressions, and intercultural dialogue. The final section of the article is focused on “criticisms
and alternative approaches to cultural hybridization.” This section will discuss criticisms of cultural
assimilation and homogenization, as well as the idea of equality and mutual exchange between cultures.
These sections aim to comprehensively explore the topic of cultural hybridization and provide readers

with different perspectives on the subject.

2. Cultural Hybridization

Cultural hybridization can be defined as a phenomenon that emerges as a result of interaction between
different cultures. This process has gained momentum with the increasing global transportation, advance-
ments in technology, and widespread use of communication tools. As a result, not only cultural changes
but also the similarities and differences between cultures have become more visible. Interactions between
cultures can occur in various ways, particularly through tourism, migration, trade, and media (Czaika
& Haas, 2014). However, the main reasons for cultural hybridization include the interaction between
cultures as well as factors such as globalization, modernization, colonialism, international relations, social
movements, and cultural activism. While these factors contribute to the proliferation of cultural hybri-
dization, they also contribute to the transformation and enrichment of cultures (Garcia Canclini, 1995).
However, cultural hybridization can create power relations between cultures and lead to the disappearance
of certain cultures. Therefore, the issue of cultural hybridization should be approached by taking into
account both its advantages and disadvantages. If the disadvantages are not taken into consideration,
there is a risk of homogenization and cultural assimilation instead of cultural diversity. In the process
of cultural hybridization, certain cultural elements can be suppressed or altered by the dominant culture,
leading to a decrease in cultural diversity and the potential extinction of certain cultures. Therefore, careful

consideration and balance should be maintained when examining the process of cultural hybridization. It
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is crucial to preserve cultural differences and uniqueness within a framework that emphasizes interaction

and sharing between cultures.

2.1 The Impact of Globalization on Cultural Hybridization

Globalization, as previously mentioned, is a significant factor that accelerates interaction between
different cultures and increases cultural hybridization. The significant increase in trade, transportation,
and technological developments worldwide as a result of globalization has facilitated cultural contact
and increased interaction between different cultures. This process allows cultures to get to know and
interact with each other and become hybridized. Globalization does not mean the elimination of differences
between cultures; instead, it results in the emergence of new cultural expressions and forms as a result
of the interaction between different cultures. This process enriches cultures while potentially changing
cultural identities. For example, cultural elements such as eating habits, clothing styles, and music can

differentiate or merge as a result of cultural interaction (Giddens, 2002).

The impact of globalization on cultural hybridization can lead to the emergence of similar elements in
many cultures. For example, fast food culture has become widespread worldwide and popular in many
countries. Similarly, music genres and fashion trends have also become popular worldwide due to the
influence of globalization. However, this process also brings cultural fusion. For example, different cuisines
can be combined to create a new flavor, or fashion trends can turn into a different style inspired by different
cultures (Herminingrum, 2017). An example of this is the fast-food pizza chains in Tiirkiye introducing
pizza varieties with doner, or Turkish doner becoming a popular European dish with European sauces. It is
also observed that with globalization, the world’s fashion trends are becoming increasingly similar, and

the differences in clothing cultures between countries and cultures are disappearing.

The impact of globalization on cultural hybridization can have both positive and negative consequences.
It can be said that the interaction between cultures allows for the discovery and understanding of different
cultures. As a result of the fusion of different cultures, new cultural expressions emerge, increasing cultural
diversity. However, the impact of globalization on cultural hybridization can also lead to the changing
or loss of cultural identities (Tomlinson, 1999). With globalization becoming increasingly debated, the
number of academics interested in this field has increased, and social scientists’ studies in this area have

increased.

For example, Elleze Bhattacherjee is one of the prominent theorists discussing the impact of globaliza-

tion on cultural hybridization. According to Bhattacherjee, globalization reduces borders and distinctions
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between cultures, leading to increased cultural exchange and interaction between cultures. This interaction
can result in the emergence of a new cultural synthesis between different cultures. Bhattacherjee also consi-
ders the economic and political aspects of globalization’s impact on cultural hybridization (Bhattacherjee,

2001).

Arjun Appadurai explains the impact of globalization on cultural hybridization through the “cultural
flows theory”. According to Appadurai, globalization accelerates cultural transitions, leading to the
emergence of a cultural market between different cultures. Within this market, cultures interact with each

other, and as a result of this interaction, a new cultural synthesis emerges (Appadurai, 1996).

In conclusion, there are many theories and explanations about the impact of globalization on cultural
hybridization. The common thread among these theories is that globalization reduces borders and distincti-
ons between cultures, increases cultural exchange, and leads to the emergence of a new synthesis between

cultures.

2.2 The Effect of Migration and Diaspora

The hybridization of culture has become even more widespread in the process of globalization with
factors such as migration and diaspora. Migration refers to the transition of people to different countries,
social, economic, and cultural environments, increasing cultural diversity. When migrants make this
transition, they bring different cultural practices, values, and norms with them, contributing to the cultural
diversity in new societies. The cultural interaction of migrants in the countries they go to can lead to the

emergence of hybrid cultures (Aksakal, 2014).

Diaspora, on the other hand, means people voluntarily or forcibly leaving their communities to live in
a different place. While diaspora communities live in different cultural contexts, they also remain attached
to their cultures and carry these cultures to new societies. This process helps diaspora communities to
preserve their identities, while also leading to various cultural interactions. These interactions can lead to

the emergence of similarities between different cultures and the creation of hybrid cultures (Ang, 2003).

In addition to these factors, the development of communication and technology has facilitated cross-
cultural interaction and prepared the ground for different cultural elements to be shared. The internet,
social media, and other communication technologies increase the interaction between different cultural
groups and also accelerate cultural hybridization. Cultural interactions can also arise due to reasons such

as increasing tourism and migrant workers (Appadurai, 1990). Mary Louise Pratt explains the effect of
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diaspora on cultural hybridization with the term ’transculturation’. According to Pratt, diaspora enables

cultures to interact with each other, adapt, synthesize and create a new culture (Pratt, 1992).

Another important theorist who worked on the effect of diaspora on cultural hybridization is Homi
K. Bhabha, whom we mentioned before. Using the term ’hybridity,” Bhabha emphasizes that cultural
hybridization means reshaping a culture under the influence of other cultures. Similar to other thinkers,
Bhabha also believes that diaspora leads to cultural hybridization and creates a new culture (Bhabha, 1994).
The effect of migration on cultural hybridization can also be evaluated similarly. Stuart Hall states that
migration leads to increased relations and interactions between cultures. Additionally, while immigrants
try to maintain their cultural identities, they also interact with a new culture, making cultural hybridization

inevitable (Hall, 1990).

In conclusion, the influence of migration and diaspora is important in the hybridization of culture.
Diaspora facilitates the encounter and synthesis of cultures, while migration increases cultural interaction,
leading to the emergence of new cultural richness. Therefore, the cultural exchange and interaction between

different cultures are essential to create a more diverse and inclusive world.

2.3 The Impact of Communication and Technology on Cultural Hybridization

Undoubtedly, one of the most important elements of globalization is the development of communication
technologies. Technological tools such as the internet, mobile phones, and social media applications have
made it easier than ever before for people all over the world to communicate with each other. All
technological developments have enabled people from different cultures to communicate with people
in different countries. Communication technologies also increase interaction between cultures (Castells,
1996). For example, a Japanese anime fan can live in Turkey and easily learn about Japanese culture
through the internet. Similarly, a European pop music fan can follow K-pop artists in South Korea and

learn about their culture.

It may not be accurate to evaluate the impact of communication technologies on globalization as only
positive. Some thinkers believe that these technologies create a homogeneous culture worldwide. For
instance, Hollywood-produced movies and television programs are popular in many parts of the world,
which may cause the disappearance or distortion of local cultures in many countries. Elisabeth Eide and
Risto Kunelius also point out this issue and emphasize that dominant cultural hegemony is spreading

through media tools (Eide & Kunelius, 2001).
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Many theorists focus on the impact of globalization on cultural hybridization. Appadurai states that
globalization creates new cultural processes, media, advertising, and popular culture that go beyond cultural
boundaries and interact between cultures (Appadurai, 1996). Similarly, Robertson says that globalization

brings cultures closer together and creates a world where different cultures coexist (Robertson, 1992).

The contribution of communication and technology to the globalization process is significant. The in-
ternet and social media have facilitated communication among people worldwide and increased interaction
between cultures. Therefore, people have had the opportunity to get to know different cultures more closely
and see the similarities and differences between different cultures more clearly. For example, in recent
years, Turkish TV series have appealed to a significant audience worldwide. These series exported to over
150 countries have introduced Turkish culture worldwide and created a unique style by taking influences
from other cultures (Sayin, 2021). Similarly, as we have mentioned before, Korean pop music (K-Pop)
has also gained a massive market share worth billions of dollars and gained a huge fan base worldwide

(Romano, 2018). K-Pop has increased intercultural interaction by making Korean culture popular.

It is also not accurate to claim that the impact of communication and technology in the globalization
process is entirely positive. There are criticisms that it leads to a kind of cultural imperialism of dominant

cultures.

3. The Consequences of Cultural Hybridization

Cultural hybridization is a phenomenon that arises from increased interaction between world cultures
and their mutual influence. This process breaks down barriers between cultures and leads to the adoption
of different cultures. Hybridization helps cultures to adopt a more open and tolerant perspective and, at the

same time, increases cultural diversity.

However, cultural hybridization can also have negative consequences. For example, some cultures
may disappear or be assimilated under the influence of other cultures. Additionally, interactions between
cultures can lead to some cultures dominating others, resulting in the formation of cultural hegemony.
Therefore, it is important to consider cultural hybridization to ensure the understanding and preservation

of cultural differences.
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3.1 Multiculturalism and Identity

The mixing of cultures arises from the increased and intense interaction between different societies.
This situation brings about multiculturalism, which is a phenomenon observed in societies where multiple
cultures coexist. Mixing cultures have a common cultural heritage because they interact with each other.
Thus, new cultural structures created by the influence of different cultures increase the cultural diversity of
the society. In addition, the coexistence of different cultures enables people to become more open-minded,
tolerant, and empathetic (Kim, 1987). However, multiculturalism can also bring identity problems. The
coexistence of different cultures can cause difficulties for individuals in creating their own identities. In
this case, individuals may have difficulty deciding which culture to connect with or may create complex
identities by connecting with multiple cultures. This can lead to identity crises in individuals. Additionally,
some individuals may be prejudiced against different cultures or believe that one culture is superior
to others. This situation can cause social fragmentation and discrimination. Therefore, the issues of
multiculturalism and identity have become an important topic of discussion in society, and efforts to find

solutions are ongoing (Weaver, 1998).

Many theorists and academics have different approaches regarding the mixing of culture. For example,
Homi K. Bhabha states that the process of cultural hybridity arises from the disagreements between
different cultural identities that mix with each other. According to Bhabha, cultural hybridity is not only
the result of different cultures coming together but also the result of the conflicts and clashes between these
cultures (Bhabha, 1994). Stuart Hall describes the process of cultural hybridity as "’living on the border.”
According to him, people have to redefine their identities while they move spatially and culturally between
different cultures (Hall, 1990). Hall also argues that in the process of cultural hybridity, interactions
between different cultures should be approached with openness and tolerance rather than prejudice and

discrimination.

In conclusion, the subject of the mixing of culture includes different approaches by various theorists.
However, it is generally accepted that the process of cultural hybridity increases cultural diversity and
enables people to understand different cultures and exhibit a more tolerant approach. Nevertheless, it
should not be forgotten that if this process is not managed properly, discriminatory language can emerge,

and dominant cultures can also assimilate other cultures.
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3.2 Emergence of New Cultural Expressions

The blending of cultures leads to the emergence of new cultural expressions, particularly in areas such
as music, fashion, cinema, and art. For example, hip-hop music was born as a cross-cultural blend and
has become popular worldwide. Additionally, fashion creates new trends through the blending of cultures.
Western fashion has become popular worldwide and created cross-cultural interactions. The emergence of
new cultural expressions as a result of cultural blending is one of the most important cultural phenomena
of our time. Many theorists and academics have conducted studies in this area and obtained important

findings.

For example, Homi Bhabha argues that cultural blending is an area where a culture interacts with
another culture and new cultural identities emerge. Power balances between cultures change in this area,
and each culture gains a unique perspective (Bhabha, 1994). Similarly, Stuart Hall also argues that cultural
blending is a process of producing new cultural identities that emerge from the interaction of cultures

(Hall, 1990).

Although many studies have been conducted on this topic, research on the blending of music cultures
is particularly noteworthy. For example, Senol Durgun, who reads Turkish modernization through the
evolution of Turkish music, notes that music changed in Turkey based on its strategic, social, and political
positioning in the world (Durgun, 2018). Thus, the emergence of new cultural expressions as a result of
cultural blending is a product of interaction and communication between cultures. This process offers
opportunities for discovering new and rich cultural expressions that emerge from interactions between

cultures.

Cinema, like music, is a cross-cultural expression tool and can help increase understanding between
cultures. For example, films that reflect different cultures, such as Slumdog Millionaire, which made
its mark on the 2009 Oscars, can create cross-cultural understanding and empathy among viewers by
addressing the lives and difficulties of people from different cultures (Edelstein, 2008). Art is also used
as a means of cross-cultural interaction. The best examples of this can be seen in the field of visual arts.
Although this interaction is not unique to the present day, there are examples of it in history as well. Benal

Dikmen explains this as follows:

”In the context of visual arts, the phenomenon of interaction and hybridity resulting from
cross-cultural encounters dates back to ancient times. Ancient Greek art was influenced by

Egyptian sphinxes, Scythian gold embroidery, Syrian love goddesses, and Phoenician coin
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patterns. Even the aesthetics of Zen Buddhism, considered “Japanese,” reflects the centuries-
long coexistence of a new and foreign religion - Buddhism of Indian origin that came to Japan
via China and Korea - with Japanese culture. In Islamic civilizations, cross-cultural relations
were maintained through ethnic and regional variations, which resulted in the emergence
of hybrid forms in architecture, calligraphy, textiles, ceramics, and metalwork.” (Dikmen,

2014).

Ultimately, the hybridization of cultures has been an ongoing process from the past to the present,
but it has accelerated with globalization, leading to the emergence of new cultural expressions and their
popularity worldwide. This phenomenon appears in fields such as music, fashion, cinema, and art, and can

help increase understanding among cultures.

3.3 Inter-Cultural Dialogue

Inter-cultural dialogue is of great significance as it can directly impact the outcomes of cultural
blending. With the increase in the impact of globalization and the rapid development of technology,
cultures around the world are being influenced by each other as never before. This interaction is believed
to create opportunities for different cultures to share many different ideas, beliefs, values, and traditions,

but at the same time, it can also lead to disagreements and conflicts between different cultures.

Inter-cultural dialogue means creating a platform for different cultures to respect each other and
try to understand each other. Inter-cultural dialogue can help eliminate prejudices that cultures have
towards each other, and by facilitating communication between different cultures, it can create a better
understanding and collaboration environment. As a result, different ideas, beliefs, and traditions that
arise from inter-cultural interaction can be better understood, and the richness of these differences can
be better evaluated. Additionally, the efforts and publications of UNESCO to promote inter-cultural
dialogue and understanding can also be considered important in this regard. UNESCO aims to promote
inter-cultural dialogue and understanding and implements projects for cultural diversity preservation and

the establishment of peace among cultures (UNESCO, 2023).

There are many studies conducted in the field of social sciences on inter-cultural dialogue. For example,
Edward Said emphasized the importance of inter-cultural understanding for a peaceful world in his book
”Orientalism,” where he discussed the Western view of the East, highlighting existing issues (Said, 1999).

Amartya Sen, who was awarded the Nobel Prize in economics, also suggests in his work "Development as
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Freedom” that inter-cultural understanding and dialogue can play an important role not only in conflict

resolution but also in economic development (Sen, 2000). Sen summarizes this issue as follows:

”Preservation of cultural diversity, development of inter-cultural understanding and strengt-
hening of cultural dialogue are of great importance not only in the cultural field but also in
the economic and social field. Inter-cultural dialogue can be extremely beneficial in reducing
social conflicts and promoting economic development. The understanding and collaboration
environment created by inter-cultural dialogue can play an effective role in solving problems
that can lead to conflicts. Moreover, the coexistence of cultural differences and the enrichment

of each other’s beliefs, values, and traditions are a great wealth.” (Sen, 2000)

Other studies conducted on inter-cultural understanding and dialogue also show that international
studies in this area can have a significant impact on inter-cultural interaction. In this regard, the role of the
media, civil society, and governments is emphasized in creating an environment where different cultures

can understand and respect each other.

4. Criticisms and Alternative Approaches to the Hybridization of Culture

The hybridization of culture has been subject to both positive and negative criticisms. Some critics
argue that the mixing of cultures has led to the loss of uniqueness, homogenization, and the erasure of
certain cultural characteristics. In other words, some critics claim that the hybridization of cultures leads
to assimilation and the disappearance of certain cultural features. Additionally, criticisms include that the

hybridization of cultures leads to cultural imperialism and hegemony (Appiah, 2006).

Alternative approaches that view the hybridization of culture in a positive light also exist. These
approaches argue that the interaction between cultures leads to the emergence of new ideas, art, music,
fashion trends, and food recipes, resulting in the enrichment of cultures and the creation of new syntheses.
These approaches also emphasize that when cultures approach each other with understanding and respect,
they can cooperate for a better world. Dialogue and interaction between cultures can be a foundation for

global peace and human rights (Guirdham, 1999).

4.1 Critiques of Cultural Assimilation and Homogenization

The increased interaction between cultures as a result of the hybridization process has brought about

some critiques, which argue that cultures are entering a process of assimilation and homogenization.
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The critique of cultural assimilation posits that one culture assimilates and destroys other cultures, or
that the dominant culture homogenizes other cultures by making them similar to itself. This critique
suggests that the differences between cultures may disappear, leading to the emergence of a uniform
culture. For example, Adnan Mahiroglu interprets this situation as follows: ’In the globalization process,
new habits and customs, particularly those with Western cultural references, are observed to emerge in
many national cultures. Traditions in national cultures, referred to as “customs,” are attitudes and behaviors
witnessed by the new generation in the previous generation. In the acquisition of customs, the attitudes
and behaviors of the previous generation, which serve as a reference for the new generation, have lost
their feature of being the sole source in the globalization process; in parallel with the developments in
audio/visual communication tools, a second source called “global culture” has emerged. Therefore, global
culture has become an important reference in acquiring new habits and customs; it has initially hybridized
national cultures, which were homogeneous, and then accelerated its influence activities to make itself

homogeneous, weakening national cultures.” (Mahiroglu, 2010).

There are alternative approaches that advocate for the preservation of mutual interaction and cultural
richness between cultures, despite the criticisms. According to this approach, it is important to understand
cultures through dialogue and to value this interaction, as well as to emphasize values such as respect,
empathy, and tolerance between cultures, while preserving and enriching the differences between them.
This approach can help reduce conflicts between cultures and foster better understanding between people

by maintaining cultural diversity (Imil, 2019).

Different theorists and researchers have expressed their views on this subject. For example, Edward
Said argues that Western countries have maintained their domination by otherizing Eastern cultures (Said,
1999), while Arjun Appadurai advocates that global culture is a heterogeneous structure and that cultural
interaction creates richness (Appadurai, 1996). Criticisms of cultural assimilation and homogenization
arise from concerns that cultures may disappear. Cultures that are under the influence of dominant cultures,
especially in areas where cultural minorities live, may be at risk of disappearing over time. This would
result in a decrease in cultural diversity. Many studies and research are being conducted on this subject.
Factors that lead to the disappearance of cultures include globalization, tourism, urbanization, and trade.
Therefore, it is important to create awareness at the international level and to develop protection policies

for preserving cultural diversity (Pieterse, 2003).

Another topic of debate is how cultural assimilation affects political discourse. Some political leaders

support the elimination of cultural differences between cultures, while others advocate for different cultures
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to coexist with respect for each other. Undoubtedly, political discourse can influence criticisms of cultural
assimilation and homogenization. Some political leaders may stoke extreme nationalist sentiments by
claiming that their countries and cultures are in danger or that foreign cultures are spreading into their
countries. This can sometimes lead to discrimination and even racism, as unfortunately has happened
throughout history. The Solingen massacre, which occurred in Germany and resulted in the killing of Turks
living in Germany, is an example of this. Therefore, political leaders must be careful when producing
discourse on this subject. Policies and legal regulations can be put in place to preserve cultural diversity
and enable different cultures to coexist, and the UNDP (United Nations Development Programme) has

provided recommendations in this regard (UNDP, 2004).

4.2 The Idea of Equality and Mutual Exchange Between Cultures

The idea of equality and mutual exchange between cultures is an approach that was proposed as an
alternative to the criticisms of cultural hybridization and assimilation. This idea advocates for cultures
to interact with each other while respecting each other, resulting in the emergence of new cultural
expressions. This approach aims to preserve cultural diversity and richness while emphasizing the positive
outcomes of interactions between cultures. This idea was first proposed in the field of cultural anthropology.
Anthropologists working in this field study the reasons and consequences of cultural differences to better
understand interactions between cultures. As a result of these studies, the idea of equality and mutual
exchange between cultures emerged as a thought that cultures can develop by learning from each other
while preserving their uniqueness. For example, Claude Levi-Strauss’ book "The View from Afar” is one
of the important works in anthropology and cultural studies. Levi-Strauss proposes a new and original
approach to understanding and explaining cultural differences, based on the evolutionary history of
humanity and comparative studies of cultures, and argues that cultural differences can be enriched through

mutual understanding and interaction (Levi-Strauss, 1985).

The idea of equality and mutual exchange between cultures is an important concept that underlies
intercultural dialogue and understanding. Research and opinions of theorists on this topic are quite diverse.
According to some theorists, the idea of equality and mutual exchange between cultures allows different
cultures to learn new things from each other and interact with each other, resulting in a rich exchange
between cultures and the emergence of new cultural expressions. However, some authors also argue
that this idea of exchange and equality between cultures is too idealistic to be implemented in real life.
According to these criticisms, relationships between cultures often occur asymmetrically due to power

imbalances and hegemonic relationships. Additionally, cultural change occurs only when some cultures
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dominate others, and there is no dialogue and interaction that will provide equality between cultures.

Edward Said is one of the most important writers who advocates for the idea of equality and mutual
exchange between cultures. In his work ”Orientalism,” Said opposes the view that Western civilization
considers itself superior to and marginalizes the East. According to him, the idea of equality and mutual
exchange between cultures is important, and each culture can learn from the others (Said, 1999). Homi
Bhabha, who also shares similar views as Said, is another theorist who advocates for the idea of equality and
mutual exchange between cultures. According to Bhabha, the process of understanding and learning from
each other between cultures promotes cultural diversity (Bhabha, 1994). Stuart Hall, who is recognized in
the field of cultural studies, is also one of the names that advocates for the idea of equality and mutual
exchange between cultures. According to Hall, understanding the differences between cultures will enable

people to accept and be tolerant of differences (Hall, 1990).

The discourse used by policymakers can deeply affect the idea of equality and mutual exchange
between cultures. While some politicians produce policies to encourage interaction between cultures and
positively interpret cultural differences, others advocate for homogenizing policies that aim to eliminate
cultural differences. The important thing here is to avoid the discourse that could bring intercultural
conflict. It is argued that producing policies that aim to understand and accept cultural differences will
help create a more tolerant and peaceful society. However, homogenizing policies that aim to eliminate

cultural differences can increase intercultural conflict (Bhabha, 1994).

5. Conclusion

Culture is a comprehensive entity that encompasses the values, beliefs, norms, language, art, and
other symbolic expressions of a society, playing a significant role in people’s lives. Culture is shaped by
social factors such as history and geography, forming the cornerstone of societal identities. However, in
today’s world, factors like increased transportation, technological advancements, and the widespread use of
communication tools have led to a growing interaction between different cultures. This interaction triggers
a process known as cultural hybridization. Cultural hybridization is the phenomenon that arises when
different cultures come together. In this process, ideas, values, norms, language, art, and other cultural
expressions interact and engage with one another. As a result of this interaction, cultural elements mutually
influence, change, and give rise to a new synthesis. Hybridization leads to a clearer manifestation of
similarities and differences between cultures, giving rise to new forms of culture. However, it is important

to remember that this process has both positive and negative aspects.
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Starting with the positive aspects of hybridization, we can say that the mixing of cultures increases
understanding and tolerance among people. Thus, people from different cultures make an effort to
understand each other better, and this strengthens relations between societies. Additionally, it is expected
that interactions between cultures will increase creativity and lead to innovative ideas. For example, mixing
food cultures can result in the creation of new types of cuisine. However, cultural hybridization also brings
some negative aspects. Firstly, there is a risk of losing cultures. As a result of the mixing of different
cultures, some traditions and values may be forgotten and thus disappear. Moreover, cultural hybridization
can cause many people to lose their identities and feel alienated. Also, some people may perceive cultural

hybridization as a threat, which can cause social tensions.

In conclusion, cultural hybridization is a phenomenon that has both positive and negative aspects. While
the innovations and tolerance resulting from the mixing of different cultures increase cultural richness, the
negative consequences such as lost values and identity loss must also be taken into consideration. Therefore,
it is important to take necessary measures to preserve the positive aspects of cultural hybridization and

minimize its negative aspects.

Globalization has increased the interaction and intermingling of cultures around the world through
enhanced communication and trade. The impact of this on the future of culture is debated, with both positive
and negative effects to consider. On the one hand, globalization can facilitate positive cultural interactions
as people from different cultures come together and gain a deeper understanding and appreciation for one
another. Additionally, increased cultural exchange can lead to the creation of new and innovative ideas,
fostering an interconnectedness of cultures. This can lead to collaboration, understanding, peace, and

harmony among cultures.

However, globalization also has negative effects on culture. Cultural hybridization can lead to the loss
or assimilation of some cultures, and the widespread influence of popular culture can suppress traditional
values and beliefs. The cultural hegemony created by globalization can result in the formation of a single,
uniform world culture, leading to a loss of diversity and richness. The future of culture under the influence
of globalization is uncertain, as it depends on how global interactions occur and how cultures interact
with one another. Preserving cultural diversity and enhancing dialogue between cultures can enrich global
culture and make it a unifying force. However, cultural loss and the formation of a single world culture

can result in a loss of cultural richness and identity.

In conclusion, cultural hybridization resulting from globalization can have both positive and negative

effects. The future of culture under the influence of globalization is uncertain, and the effects cannot be
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exclusively classified as positive or negative. However, it is important for cultures to adapt to these changes
while preserving their uniqueness. The interconnectedness of cultures can lead to increased dialogue and
sharing of ideas, promoting cultural richness, while preserving their originality. Therefore, while cultural
interactions are inevitable in the era of globalization, it is important for cultures to adapt while preserving

their uniqueness, contributing to a culturally rich world.
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Hastalik, Ac1 ve Albert Camus’niin Veba’sinda Duygularin Toplumsal Insasi

Selin Onen !

0z: Hastalik nedeniyle cekilen bedensel acilar duygulara da yansimaktadir. Oznel varsaydigimiz duygularimiz bir yandan
da kolektivite icerisinde olusmaktadir. Albert Camus’niin 1940’11 yillarda Cezayir’de gegen Veba adli romaninda salgin
hastalik nedeniyle Oran kentinin dig diinyaya kapanmasi, doktor Rieux ve arkadaglarinin salgin hastaliga kars1 miicadeleleri
anlatilmaktadir. Romanda yaganan toplumsal, siyasi ve medikal/tibbi durumlara yonelik bireylerin tepkilerinde farkliliklar
goriildiigii gibi toplumsal olarak 6ne ¢ikan bir takim duygusal ortakliklar da bulunmaktadir. Veba nedeniyle bir felaket
yasanmigtir ve bunun duygulari etkilememesi miimkiin degildir. Duygular, diisiince ve mantigin karsiti pozisyonda yer
almadig kabuliiyle, bedenleri de bir yandan sekillendirmektedir. Romanda ‘baskalarinin acisina’ tanik olmak ve hastaliga
dair onlemler neticesinde karantinalar, kentin kapanmas1 hatta enfeksiyon bulasir endigesiyle mektup gonderememek
bireylerin kolektif birtakim duygularini tetiklemistir. Bu duygulardan 6zellikle ozgiirliik, siirgiin ve nostalji tizerinde
durulacaktir. Edebiyatta veba ve hastalik nedeniyle hissedilen acinin metinlerarasi (intertextuality) bir sekilde ve Bakhtin’in
diyaloji kavrami temel alinarak 6zneler arasinda dolagimina da imkan verdigi tartisilmaktadir. Salgin bir hastalik belirli
bir yer ve mekanda olussa da bu hastaligin temsille sinirlan(a)mayan acisinin edebiyat ve gercek hayat arasindaki keskin
sinirlar1 bozdugu goriilmektedir.

Anahtar Kelimeler: Albert Camus, Duygular, Hastalik, Metinlerarasi, Veba

Illness, Pain and Social Construction of Emotions in Albert Camus’ the Plague

Abstract: The physical pain caused by the illness also reflected in the emotions. Our emotions, which we consider to be
subjective, are also formed from within the collectivity. In Albert Camus’ novel The Plague, which takes place in Algeria
in the 1940s, the closure of the city of Oran and the struggles of the doctor Rieux and his friends against the epidemic
are narrated. In the novel, there are differences in the reactions of individuals in response to social, political, and medical
situations, as well as some socially prominent emotional partnerships. There has been a disaster due to the plague, and it is
impossible for emotions not to be affected. Emotions also shape bodies, assuming that emotions do not take place in the
position against thought and logic. As a result of the measures against the plague, we witnessed the pain of others” in the
novel that quarantines, the closure of the city and even not being able to send a letter in case of transmission of infection
triggered some collective feelings of the individuals. This analysis will highlight the prominence of certain emotions, with
particular emphasis placed on freedom, exile, and nostalgia. It is argued that the pain felt due to plague and illness in
literature also allows the circulation between subjects in an intertextual way and with Bakhtin’s concept of dialogy. Even
though an epidemic disease occurs in a certain place and space, it is seen that the pain of illness, which cannot be limited to
representation, disrupts the sharp boundaries between literature and real life.
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Extended Abstract

Introduction

Although pain was considered bodily by Descartes along with mechanical philosophy, today anthropo-
logists and sociologists indicate that pain is a socially constructed phenomenon embedded in the cultural
context. The physical pain caused by illness is reflected in emotions. In literature, it is possible to see
the relationship between illness and pain through emotions. The pain of the illness, which is not limited
to representation, disrupts the sharp boundaries between literature and real life. Apart from its power to
represent which emotions the illness evokes, this rupture stems from the relationship of the historical and
social framework with these emotions, and even by going beyond a certain place and time. In this article,
not only the bodily pain due to illness but also how this physical pain is transformed into a social emotional
world and what collective emotions associated will be discussed with in the context of Camus’s novel The
Plague (1998). The atmosphere of the novel in which the collective emotions are formed aftermath the
Second World War will be taken into consideration while trying to understand the emotional component
of the bodily pain. Literature critics remark to the relationship between the disaster caused by war and a
deadly disease, namely the plague. Here, I will try to discuss how variables such as illness, death, and the
measures taken to prevent the spread of the disease change the life of an ordinary city called Oran, which
lead to some collective emotions. I will argue that freedom is a basic theme in the novel, and that nostalgia

and exile are the reflections of the social feelings that occur with the suspension of freedom.
Method

In this article, I applied discourse analysis to understand what emotions of the people living in the
city were formed around due to the plague and what kind of sociality was built around. Among these
discourses freedom, nostalgia, and exile stand out as emotions formed within the collectivity. Freedom
is at the forefront among others, and it is not easy to distinguish these feelings from each other. In
addition to understanding emotions out of historical periods caused by illness, we can explain them with
Bakhtin’s concept of dialogic imagination, independently of place and time. The assumption put forward
by Bakhtin with the concept of dialogism is that the boundaries of words and their meanings are realized

intersubjectively. Words cannot be attributed to a single subject.

Understanding is also dialogical among individuals. Therefore, we can also explain the dialogic
approach with emotions. It is hereby possible to analyze through the dialogic concept that emotions are not

limited to individuals and are not limited to a certain historical framework, and that the emotions around
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illness and pain are also circulating through literature, but not limited to the text itself.
Result and Discussion

Although existentialism is associated with individuality, The Plague novel shows that freedom is not a
metaphysical or individual matter. A disaster has been encountered due to illness, and Camus makes us
think how free a person, who encounters disaster is. Freedom is related to the political and emerges by
acting with publicity that is evaluated in terms of Hannah Arendth, Isaiah Berlin and Ioanna Kuguradi.
Exile and nostalgia inherit also painful emotions. These feelings are not independent of each other and
how they are constructed in sociality and collectivity are the issues the article analyzes. For Edward Said,
exile is an inversion of familiarity, no return to home and a refusal to belong where one is. It is clear that
the alienation brought about by the plague, alienation from one’s city, daily life, others and even himself,
as well as a confinement whose duration is unknown, is also related to exile. As a matter of fact, we see
that Camus also establishes a connection between exile and nostalgia. Apart from the exile caused by
being away from their own country, Camus mentions the characters who are “exiled to themselves” with
nostalgia in the Plague. We see that the characters often think about their past lives after the plague and
miss the past. Along with exile and separation, the characters see nostalgia as both a consolation and a
reckoning with the past, and they begin to live in the past. Along with the chaos brought by the disaster,
the perception of time started to function retrospectively. Thereby, the circulation of illness and suffering
in literature is not limited to a certain time and place, it is reproduced through intertextuality and dialogue
and is not limited to a representation. As a result, while the pain and other emotions brought by the plague

and epidemics were created intertextually, they become independent of time and place.

1. Giris

Albert Camus’niin Veba adli romanin1 okudugumda tiim diinyay: etkisi altina alan Covid 19 isimli
pandeminin baslarindaydik. Karantinalarin oldugu, yasamin aksadig1 ve de belki yasantimizdaki aksakligin
en biiylik sebebinin yasamimiza devam edip edemeyecegimiz konusundaki belirsizlikti. Heniiz bilinmeyen
bir hastali§in insan hayatinda yarattig1 bu belirsizlikle birlikte, yasam ve 0liim arasindaki sinir kirilgan
hale gelmisti. Hasta olanlarin iyilesip iyilesemeyecegi bile belirsizdi; as1 bulunana kadar. Nitekim o
donemde hastalananlar arasinda ben ve esim de vardik. Hastalig1 agir bir sekilde gecirip hastanede yatmak,
Oliimiin sinirindan gegtigimi hissettigim nadir zamanlardandi. Hastaneden ¢ikabilmeyi becerdikten sonra
bile takatim yerine gelmemisti, yiirlimek bile agir geliyordu, nefesim yerine gelmemisti daha. Holde

mutfaga dogru ilerlerken duvarlara tutunarak yiiriiyebiliyordum. Hastaneden ¢iktiktan sonra on bes
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giin siirecek karantinadaydik. Hasta olmak hem fiziksel hem de duygusal ac1 icerir. Yine ayn1 zaman
zarfinda kurabildigim biricik hayal karantina bittikten sonra sahildeki bir agacin govdesine sarilmak!
ve ¢imenlere yatarak gokyiiziinii izleyebilmekti. Ozgiirliikle bagdastirdigim bu hissiyatimi iyilestikten
sonra Albert Camus’niin Veba (1998) romaninin sayfalarinda bagka bir sekilde olsa da bulunca (doktorun
denizle bulustugu satirlar) edebiyatin 6zellikle hastalik ve ac1 baglaminda duygulari nasil sekillendirdigini

anlatmaya karar vermistim.

David Steel’in Plague Writing: From Boccaccio to Camus (1981) isimli makalesinde tartigti81 iizere
insanlik tarihi boyunca hastaliklar, hem resme hem de edebiyata konu olmustur. Vebanin ise kolera, ¢icek,
tifiis gibi salgin hastaliklardan daha farkli bir korkuyla Bati edebiyatinda yazarlar etkiledigi goriiliir.
Ortacagdan yirminci yiizyila kadar veba edebiyata yansimis, ¢cagdas edebiyatta ise az da olsa sembolik
giicii uzun bir siire devam etmistir. Nitekim, Orhan Pamuk’un Veba Geceleri adli romani tam da Covid
-19 pandemisi sirasinda, 2021 yilinda cagdas edebiyat icerisinde yerini bulmustur. Steel (1981) vebanin
edebiyatta en iyi bilinen temsilleri olarak Boccacio’nun Decameron, Daniel Defoe’nun 1722°de yazdigi
Veba Yili Giinliigii, Antonin Artaud’ un tiyatro ve veba iizerine yazdig1 Tiyatro ve Ikizi isimli makale
ve Albert Camus’niin 1947°de Veba’sinin yani sira; 1816°da John Wilson’un The City of the Plague,
Alessandro Manzoni’nin 1827°de vebay1 kurguladigi roman1 I Promessi Sposi, Hermann Hesse’nin

1939°da yazdi181 Narziss und Goldmund gibi edebiyat tarihine gegmis eserlerden de bahseder.

Bu yazida sadece hastalik dolayisiyla duyulan bedensel acidan degil, ayn1 zamanda bu fiziksel acinin,
toplumsal olarak nasil bir duygu diinyasinda doniistiigii, bagska hangi duygularla iligkili oldugunu bir
edebiyat eseri iizerinden, Camus’niin Veba (1998) roman1 baglaminda tartigmaya calisacagim. Beden ve
act arasinda yakin bir iligki vardir, beden acinin mekanidir (Chul Han, 2022, s.20). Mekanist felsefe ve
Descartes ile birlikte ac1 daha cok bedensel igleyisin iirettigi bir duyum olarak algilanmigstir. David Breton
(2010) ise acinin kokiiniin fiziksel olmasina ragmen, insani tarafinin bilince yansimasindan bahseder: “Ac1
bedenin sadece bir boliimiinii etkilese de bir ¢iiriik dis agris1 olsa da insanin kendi bedeniyle iligkisini
bozmakla yetinmez, dteye gecer, hareketleri belirler, diisiincelerin icine sizar. Acidan kacarken olasi
biitlin s1iginaklara bagvurabilir insan” (Breton, 2010, s.22). Rob Boddice de benzer bir sekilde acinin bir
duygu oldugunu, bagkalarinin acisini diistinmenin de kiiltiirle ve acinin duyguyla iligkili oldugunu belirtir.
Bedensel aciya neden olan seyin duygusal bilesenini anlamaya yonelik yaklasim iizerinde durur ve bu
konuda David Morris’in diisiincelerini paylasir: Postmodern ac1 Kartezyen diisiince sinirlari icerisinde

aciy1 fiziksel ve zihinsel olarak ayr1 degerlendiren yaklasimda yer almaz. Aci, biyokiiltiirel bir siiregtir.

! Bu hayali kurabilmemin arkasinda belki de 6nceden bildigim Cemal Siireya’nin “Oliim geliyor akluma birden éliim. Bir agacin govdesine sariliyorum” dizeleri vardir. Nekahet
doneminde, bu dizeler bana hayati ¢agristirtyordu. Makalenin son boliimiinde edebiyatta duygularin dolagimi kisminda gergek yasam ve edebiyat arasinda kurulan iligki ve edebiyat
metinleri arasindaki diyalojik yaklasimdan hastalik ile ilgili baglamda s6z edecegim.
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Hem birey, hem de bireyi asan kiiltiirel sinirlarla ilgilidir. Bu bakimdan Boddice, deneyim ve kiiltiirel
cerceve arasinda karsilikli iliski oldugunu diisiiniir. Dolayisiyla, duygular evrensel degildir (Boddice,

2014).

Camus’niin Veba’sinda da hastalarin acilarina ve sonrasinda oliimlerine ¢okg¢a sahit oluruz. Chul
Han’1n (2022) dedigi gibi, ac1 korkusu ayn1 zamanda 6liim korkusudur. Romanda ac1 ¢eken insanlarin
goziinden diinyay1 gérmeyiz; bir yandan saglikli insanlarin goziinden, acili bir sekilde 6liimle sonuglanan
bir hastalig1 nasil kavradiklarini, diger yandan da hastalikla miicadele edilirken mekanlarin birbirinden nasil
yalitildigini, hareket ve temasin sinirlanmasi dolayisiyla acinin etrafinda olusan cesitli duygular1 goriiriiz.
Bu duygular; “baskalarinin acilarina” sahit olunmasi, bu acilarin bilinmesi ve sonrasinda bireyin siranin
kendisine de gelecegini diisiinmesi dolayisiyla kolektif bir sekilde duygularin dolagimini da etkilemektedir.
Duygularin dolagimi konusunda Sara Ahmed (2015), duygular1 psikolojik durumlar yerine toplumsal ve
kiiltiirel pratikler olarak algilayan sosyolog ve antropologlara katilarak duygularin icerisi/disaris1 gibi
sinirlarin kendisini de belirledigini tartismaktadir. Sara Ahmed (2015), acinin Bati kiiltiiriinde bireysel
olarak ifade edilse ve kisisel olarak tanimlansa bile bagkalariyla birlikte olma ile iligkilendigini diisiiniir.
Acinin yalniz yasansa bile kisisel ve 6zel olmadigini diisiiniir. Intihar eden kisinin, beklenen 6liimden
sonra tanik aramasi da bu baglama dahildir. Ac1 yalniz yasansa bile ona taniklik edecek birine ihtiyag
duyar. Sara Ahmed (2015), Wittgenstein’in sorusunu “Bagkalarinin acis1 ne olacak™ sorusunu hatirlatir.
Ya da bagka birinin acisiyla kars1 karsiya kalmanin nasil bir etkisi oldugunu tartisir. Bu yazida bu etkiyi
edebiyat aracilifiyla tartismaya calisacagim. Nihan Bozok’un belirttigi lizere, “i¢inde hastalik gecen ya
da biitiiniiyle hastalig1 konu alan romanlar, hastaliklari, hastalarin ve etrafindakilerin hissettikleriyle belli

bagl duygulara tekabiil eden duygular olarak ortaya koyarlar” (Bozok, 2019, s.80).

Bu caligmada, veba gibi bir hastalikla miicadele edilirken toplumsal baglamda yasanan degisimlerin
edebiyata duygularla nasil yansidigin1 ve insa edildigini dair Albert Camus’niin Veba (1998) romani
cercevesinde degerlendirmeye calisacagim. Veba, 194. ... yilinda Akdeniz iilkesi olan Cezayir’in Oran
kentinde, siradan yasamin vebanin yol agtig1 6liimlerle nasil sekteye ugradigi anlatiliyor. Bu yazida
vebanin daha ¢ok bireyler iizerindeki etkisi ve bireylerin duygulanimlarinin toplumsallikla degisimi
ele alinmaya ¢alisilmistir. Camus’niin romaninda bireylerin veba dolayisiyla yasadiklar1 kolektif aciya
gosterdikleri tepkiler oldukga farklidir. Calismada romanda gecen 6zgiirliik, siirgiin ve nostalji gibi
duygularin belirginleserek ortak temalar etrafinda duygularin nasil olustugu incelenmeye calisilacaktir.
Ayrica edebiyatta duygularin metinlerarasilikla nasil aktarildigi, edebiyat ve gercek yasam arasindaki iligki

hastalik ve ac1 arasindaki iligkiye bakilacaktir.



Hastalhk, A ve Albert Camus’niin Veba’sinda Duygularin Toplumsal Insas1 — 109/ 126

2. Varolusculuk ve Edebiyat

Varolusculugun edebiyata yansimalari, varoluscu felsefeyle iliskilidir. Soren Kierkegaard ile baslayan
varolusculuk felsefesinin en 6nemli temsilcileri Martin Heidegger ve Jean-Paul Sartre’dir. Albert Camus da
varolusculuk ile iligkilendirilse de kendisini varolus¢u olarak adlandirmamistir, hatta varolugcularin cogu
da bu ad1 benimsememistir. Astm Bezirci’nin tartistig1 lizere, varoluscu diisiincelerin ortak noktasi insan
dogas1 gibi bir 6ze kars1 ¢tkmalari, ¢iinkii var olusu 6zden 6nce goérmeleridir. Insan oziinii kendisi yaratir:
“Diinyaya atilarak, orada ac1 ¢ekerek, savasarak yavas yavas kendini belirler. Bu belirlenme hi¢ kapanmaz,
her zaman aciktir...” (Sartre, akt. Bezirci, 1985, s.8). Sartre’1n bireyleri diinyaya atilan, secimleriyle

stirekli kendilerini var eden 6zgiir bireylerdir.

Felsefeden daha ¢ok varolusculuk roman, 6ykii, piyes gibi sanatsal yapitlarla dile getirilmistir. Cogkun,
bireyin yalnizlig1, yasamin sagmalig1 gibi konularin varoluscu edebiyatta temel izlekler oldugunu ve
bireysel olarak insan varliginin nasil 6zgiir olabilecegi sorusunun temel meselesi oldugunu tartisir (Coskun,
2014). Albert Camus’niin 6zellikle 6zgiirliigii temel alan yazisinin olmamasina ragmen, Sartre’da 6zgiirliik
temel bir temadir. Gaeton Picon, Sartre acisindan 6zgiirliigiin yapitlarinda da temel izlek oldugunu

soyleyerek Ozgiirliigiin Yollar: isimli roman iiclemesini 6rnek olarak gosterir. Romana dair sdyle sdyler:

“Hicbir sey Sartre’in kisilerini zorlamaz, soyle ya da boyle olmalar igin sikistirmaz: Ne
Tanri’nin buyurulari, ne ahlakin kurallari, ne gecmisleri ne tutkulari, ne diisiinceleri ne
de toplumsal durumlart onlart su ya da bu bicim kisi olmaya iter. . ..Ozgiirliik belirli bir
edim bicimine tutsak degildir: Ozgiirliik, varolusun ordiigii kacinilmaz, degismez, ortaklasa
bir kumagstir. Iste Sartre’in one sundugu davramsin 6zii budur. Kisacasi, bu davranis bir
bozgunu, bir yenilgiyi zafer kihigina sokma cabasidir. Insan kendisine siirekli bir varolus

ozglirliigii verilmis bir varliktir, 6zii olmayan bir varlik” (Picon, 1985, s.44).

Camus ise yazilarinda 6zgiirliik kavramindan ziyade absiird kavramini kullanmistir. Kendisi bu kavrami
tanimlamasa da isaret ettigi evrensellikten yoksun ve c¢eligkilerin oldugu bir diinyay1 anlama cabasidir.
Absiirdliik giindelik hayat icerisinde insanin anlam birligi bulmaya ¢aligsa da zitliklarla karsilagsmasidir.
Camus i¢in diinya degil, ama insanlik hali absiird deneyim hali sunar (Sleasman, 2011, ss.3-4). Diger
taraftan, “absiird insana sonsuz bir 6zgiirliik sans1 vermezken, her an dzgiirliigiinii deneyimleyebilecegi
durumlar1 ve yagama deger katacak bir 6zgiirliik tanir ve onun etkinligini artirir” (Yildiztas, 2010, s. 151).
Yildiztag’in tartistig1 lizere, Camus i¢in absiirdden kurtulmanin yolu bagkaldiridir. Diisiince ve eylem

Ozgiirliiglinii secmis birey aslinda bagkaldirmis da oluyor. Metafizik 6zgiirliikle ilgilenmeyen Camus, bir
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insanin eylemine bakarak 6zgiir olup olmadiginin sdylenebilecegini diisiiniir (Yildiztas, 2010, s. 150- 151).
Veba gibi bir hastaligin ya da kétiiliigiin getirdigi aksaklik ile yasamin celigkili halleri fark edilmis olur.
Yazinin devaminda, romanda 6zgiirliigiin temel bir tema oldugunu, bununla birlikte nostalji ve siirgiiniin
de o6zgiirliigiin askiya alinmasiyla birlikte olusan toplumsal duygularin yansimalari olarak ele alinacaktir.
Varolusculuk daha ¢ok bireysel tutumlarla iligkilendirilse de Camus’niin Veba’sinda 6zgiirliigiin askiya
alinmasiyla birlikte ortaya ¢ikan ele bu duygularin kolektif duygular icerisinde olustugunu tartismaya
calisacagim. Bu kolektif duygularin olustugu atmosferin II. Diinya Savasi sonrasinda, 1947°de Camus’niin

Veba’y1 yazdig diisiiniilerek okunabilir.

2.1 Ozgiirliik

Veba roman1 vebanin Oran kentine ulasmadan Onceki haliyle acilir. Oran’in, giindelik yasantisi
icerisinde siradanlig1 ve hatta sikiciligi vurgulanir. Olii farelerin ortaya ¢ikisi, dliimlerin baglayisi ve
karantina dolayisiyla, kentin giindelik yasantis1 altiist olmus, bu cikissizlik icerisinde bireylerin sadece
hayatta kalma cabasi degil, vebay1 algilayislar1 ve yasananlara kargi aldiklari tavir 6nem kazanmaya
baslar. Romanin baslarinda artan 6liimlerden dolay1 hastaligin yayilmasini 6nlemek amaciyla birtakim
onlemler alindigin1 goriiriiz. Oran kentinde giindelik yasamin eskisi gibi isleyememesi, 6nlem olarak
cesitli yasaklarin uygulamaya konmasi: seyahat yasagi, mekénsal olarak sinirlanmalar, karantina, sokaga

cikma yasaklar1 ve hatta mektup gonderememek 6zgiirliik duygusunu etkilemektedir.

“Mektup yazmaktan duyulan hafif seving bile elimizden alinnusti. Baglangicta izin verilen
sehirlerarasi telefon goriismeleri telefon kuliibelerinde ve hatlarda oyle biiyiik tikanmalara
yol agti ki birkag¢ giin konusmalara ara verildi; sonra oliim, dogum, evlilik gibi acil diye
adlandirilan durumlar disinda ciddi sinirlamalar getirildi. Bunun tizerine telgraflar bizim tek
kaynagimiz olarak kaldi. Akil, yiirek ve tenle birbirine baglanan varliklar, on sozciikliik bir
telgrafin biiyiik harflerinde o eski birlikteligin isaretlerini arayacak hale geldiler” (Camus,

1998, 5.65).

Yasaklar, hastali§1 onlemek i¢in alinmaktadir. Diger taraftan yasaklar olmasa bile, hastaligin 6liimciil
etkileri insanlar1 bu kentte yasamdan alikoymaktadir. Hastalik dolayisiyla bir felaketle karsilagilmistir
ve felaketle karsilasan insan ne kadar 6zgiirdiir sorusunu da Camus bize diisiindiirtiir. Dolayisiyla, iki
tiirlii de 6zgiirliigii elinden alinan bireyin verdigi tepkilerin aslinda ne kadar degisken oldugunu gosterir.
Ozgiirliigiin 6nemli bir tema olmasi, 6zgiirliik olmadan yasama katilmanin, yasani degistirip doniistiirme-

nin de pek miimkiin olmadig1 belirgin bir duygu olarak romanda goziikmektedir. Albert Camus’niin 1957
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tarthinde Nobel i¢in konferansta yaptig1 konugsmada, sanat ve sanat¢inin eserinin 6zglirliigliniin en 6nemli
yaratict sorumluluklarindan oldugunu, sanat eserinin de basit bir eglenceden farklilastigint savunur. Camus
(2021, s.44) ozgiirliikk olmadan higbir seyi gerceklestiremeyecegimizi, hatta 6zgiirliikk olmadan adalet ve

giizellikleri de kaybedecegimizi diisiiniir.

Ozgiirliigiin metafizik varolusun parcasi olarak m1 yoksa kamusallikla ve diinyevi bir kavram olarak
m1 degerlendirilmesi gerektigine dair farkli tartismalar vardir. Kant, insan 0zgiir miidiir, degil midir
tartismasindan ziyade 6zgiirliigii bir ide olarak ele alir; 6zgiirliik insan aklmin iirettigi bir fikirdir. Insanin
egilimleri, ¢ikarlar istenglerini belirledigi gibi herkes i¢in bir yasa olabilecek nitelikte bir ilke ile yani
ahlak yasast ile de belirlenebilir. Ozgiirliik bu cercevede eylemde bulunurken, kendimizi de baskalarini
da arag olarak gormemektir. Kant’a gore 6zgiirliik eylemde bulunmayi istemektir (Kuguradi, 1986, s.28-
29). Kucguradi, yapilan eylemlerde deger farki oldugunu tartigsarak; kimilerinin bir hakki korumak igin,
kimilerinin ise bir ¢ikar1 korumak i¢in eylemde bulundugunu belirtir. Farkli 6zgiirliik tanimlar1 yapan
Kuguradi, 6zgiirliigii ilk once “diger eylem olanaklari icinde degerli eylemde bulunma olanag1” olarak
degerlendirir. Ikinci olarak ise kisi degeri, etik 6zgiirliik olarak ele alir. Insanlarla iliskilerinde deger
bilgisini hesaba katarak eylemde bulunan kisinin 6zgiirliigiidiir ki buna Veba romaninda doktor Rieux
ornegini verir. Romanda binlerce farenin sokaklarda 6lmesinden sonra doktor Rieux veba teshisini koyar,
diger taraftan yetkililer bu durumu kabul etmekte yavas davranirlar. Rieux, salgina dogru teshisi koymustur;
islerini yapabilmesi i¢in de iki yonlii ¢aba harcamigstir: Durup dinlenmeden hastalara yetismeye ¢aligsmakla
vebayla tek basina savasamayacagini, resmi makamlara salginin veba salgini oldugunu ve bu durumda
alinacak onlemler icin cabalamakla geger. Doktorun 6zgiir kisi olmasini, etik 6zelliginden aldigin1 belirten
Kuguradi’ye gore doktor Rieux acinin toplumsalli§ina gore davranan bir karakterdir. Bu cer¢evede Sara

Ahmed acisindan bu kavrami degerlendirebiliriz:

“acimin toplumsalligr —baskalariyla birlikte olmanin ‘olumsal bagliligi’- kendi acinla baslayan,
icine dogru yayilan, sana dokunabilecek ve hatta teninde acinin izi olabilecek ter kadar sana
yakin olacak bir etik gerektirir. Acinin etigi burada, kisinin yiizeye nasil ¢ciktigryla bagladigt
icin etik talep sudur: Bildigim degil, bilemeyecegim sey yiiziinden harekete gecmeliyim. Bana
ait olmayan sey tarafindan harekete gecirilirim. Yalnizca onun nasil hissettigini bildigim
icin onun adina hareket etseydim, sadece onun acisini kendi acim gibi benimsedigim, yani
hissedemedigim seyi benimsedigim icin harekete gecmis olurdum. ... [O ]tekinin acisini kendi
kederimize doniistiirmeyi miimkiin kilan onlarin nasil hissettigini bildigimiz varsayimin ta

kendisidir” (Ahmed, 2015, 5.46).
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Romanda doktor ve arkadaslarinin vebay1 dnlemek icin goniillii destekcilerinden birisi de Jean Tar-
rau’dur. Acinin toplumsallig1, 6tekinin acis1 Tarrau’da, doktor Rieux’da oldugu gibi miicadele ve dayanisma
olarak karsilik goriir. Boylelikle de karakterler secimleriyle 6zgiirliiklerini sergilerler. Tarrau, Doktor

Rieux’a diisiincelerini sdyle aciklar:

“Bu salgimin bana ogrettigi hicbir sey yok. Onunla sizin yaminizda miicadele etmekten bagska.
Saglam bilgilere dayanarak (goriiyorsunuz ya Rieux yasamla ilgili her seyi biliyorum) herkesin
vebayt kendi icinde tasidigin ciinkii kimsenin hayiwr kimsenin bundan kurtulusu olmadigin bili-
yorum. .. Bu diinya icin hicbir degerim olmadigini ve oldiirmeyi reddettigim andan baslayarak
kendimi belirli bir siirgiine mahkum ettigimi biliyorum. .. Yeryiiziinde felaketler ve kurbanlar
oldugunu ve elden geldigince felaketin yaninda yer almamak gerektigini soyliiyorum yalnizca”

(Camus, 1998, s. 226).

Hannah Arendth, 6zgiirliigli varolusun bir parcasi ya da bir istemi olarak degerlendirmez. Bu agidan
Ozgiirliik; arzu, istek, iimit ya da 6zlem seklinde kanitlanamaz bir olgu olmaktan ziyade diinyevidir ve
kamusallikla ve siyasetle iliskilidir. Ozgiirliik kavrami siyasetle baglantili olup sadece siyasetin esitlik,
adaletin bir goriingiisii olmadigim da tartisir. Ozgiirliigii bir diisiince goriingiisii ve insam bir sekilde
diinyanin disina koyan ge¢ donem Antikite ya da Hristiyan ve modern 6zgiir istem goriigleri, siyasi dene-
yim igerisinde yer almamaktadir. Arendth, 6zgiir istemin tehlikeli sonuclarinin, egemenlik ile 6zgiirliigiin
ozdeslestirilmesinin biiyiik bir yanlislik oldugunu diisiiniir. Ozgiirliik, siyasal olanla iligkilidir ve kamu-
sallikla eyleyerek ortaya cikar, yani bagkalariyla birlikte etkilesimimiz sirasinda 6zgiirliigtimiizii farkina
variriz. Diger taraftan Arendth kabile toplumlarini ve hane halklarini 6rnek gostererek her tiir insani
etkilesim ve her toplulugun 6zelliginin 6zgiirliik ile iligkilendirilemeyecegini belirtir (Arendth, 2012,

ss.201-223).

Ozgiirliigiin sadece bireyi ilgilendiren bir durum olmadig1, bu durumun siyaset ve iktidarla da iliskili
oldugu Veba romaninda da goriilebilir. Ozellikle karantina ve kapatilma donemlerinde yasanan Arendth’in
sOziinii ettigi siyasalligin diinyevi mekanina sahip olan 6zgiirliik nosyonunun veba gibi bir salginla ortadan
kalktig1, esitlik ve adalet gibi kavramlarin ise daha cok sinifsallikla iligkili oldugu, Albert Camus’niin

Veba’sinda 0zgiirliigiin tipki ‘ekmek gibi elzem’ olduguna dair ironik ciimlelerle s0yle goriiyoruz:

“Veba kendi yonetim merkezinde o etkin yansizligiyla yurttaslarumiz arasinda esitligi
gliclendirecekken, tersine o normal bencillik oyunuyla, insanlarin yiireginde adaletsiz duygu-

sunu daha da keskin hale getiriyordu. Tabii ki oliimiin o miikemmel esitligi yerinde duruyordu,
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ama boyle bir esitligi de kimse istemiyordu. Boyle aclik ceken yoksullar, yasamin 6zgiir,
ekmegin ucuz oldugu komgsu kentleri biiyiik bir ozlemle diisiiniiyordu. Kendilerine yeterince
gida saglanamuyorsa gitmelerine izin verilmeli diye pek de mantikli olmayan bir duyguya
kapilmislardr. Oyle ki sonunda bazen duvarlara yazilan, bazen de valinin gectigi sirada bir

slogan ortaya ¢ikmusti: Ya ekmek, ya ozgiirliik” (Camus, 1998, s.212).

Duvar yazisi ya da vali gecerken slogan atilmasi da kamusallik ve siyaseti iceren duruma bagkaldiridir.
Arendth’in tartisti§1 6zgiirliik fikri yine yukaridaki satirlarda etkilesim igerisinde talep edilmektedir. Bir
insanin karnin1 doyurabilmesinin de 6zgiir olabilmesinin de ayni derecede énemli oldugunu anliyoruz
bu slogandan. Sinifsallik dolayisiyla vebadan ekilenimin farkliliklart da vardir; 6rnegin yoksul olan dig
mahallelerde, kent merkezine oranla ¢ok daha fazla 6liimiin gerceklestiginden bahsedilir (Camus, s.150).

Bu smifsal farklilik ise 6zgiirliik kavramiyla 6zdes ya da onun bir yansimasi degildir.

Siyaset kuramlar1 arasinda kokleri 17. yiizyila kadar siire giden klasik liberalizmin 6zgiirliiklere yaptigi
vurgu, birey ve piyasa ile iligkilidir. Liberal toplum s6zlesmesi kuramcilarindan John Locke dogal haklari
savunarak, bireylerin 6zgiirliiklerinin siyaset ile stnirlanmamasi gerektigini savunur. Klasik liberalizmde
dogal haklar yasam, 6zgiirliik ve miilkiyet hakki olarak degerlendirilmektedir. Ozgiirliikten kastedilen
diisiince ve vicdan 6zgiirliigiiniin yan1 sira bir bagkasinin 6zgiirliigiinii kisitlamadan her seyi yapabilmeyi
icerir. Bu 0zgiirliik anlayis1, negatif 6zgiirliik anlayis1 olarak bireylere bir sey saglanmasindan ziyade baski
ve zorlamalara maruz kalmamalaridir (Tiirkbay ve Polat, 2011, 5.86). Cagdas liberal kuramcilardan Isaiah
Berlin (2007), negatif 6zgiirliikte 6zel hayat ve kamu otoritesi adina sinir ¢izildigini ve ¢izilen bu sinir1
kestirmenin de zor oldugunu sdyler. Romanda hastalikla miicadelede karantina uygulamalar1 ve bunun
getirdigi ozgiirliigiin kisitlanma hissiyatin1 negatif ozgiirliikle diisiinebiliriz. Ornegin Veba’da, biiyiik
cimentodan duvarlarla cevrili, bir yani tramvaylara, bir yan1 da kentin kurulmus oldugu ovanin sinirlarina
bakan stadyumun giris kapisina nobetgiler dikilir ve karantina mekéni olarak kullanilir. Duvarlar, 6zgiir
bir yasam ve hastalik arasindaki sinirdir. “Boylece [karantinadakiler] dislandiklar1 yasamin kendilerinden
birka¢ metre otede siirdiigiinii ve ¢cimentodan duvarlarin sanki bagka gezegendenmis gibi birbirine yabanci
iki diinyay1 ayirdigini biliyorlardi” (Camus, 1998, s.213). Diger taraftan sadece karantinadakiler i¢in degil,

Oran kenti de kendisini ¢evreleyen duvarlariyla bir cezaevine doniisiir. Sonugta bir felaket yaganmaktadir.

Bryan Turner, felaket teriminin anlamini Yunan trajedisinden alsa da modern toplumlar icin gecerli
olan anlaminin on yedinci yiizyilda toplumsal diizenin geri doniisii olmayan bir sekilde de§ismesinden
aldigindan soz eder. Bati toplumlarinda felaketin de uzun bir tarihsel gecmisi oldugunu, on

dordiincii yiizyildaki vebadan, I. Diinya Savasi’na kadar felaketler gecirdiginden bahseder. Nitekim
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felaketlerin esit etkileri de yoktur Turner’a gére. Max Weber 1920°de Ispanyol Gribi nedeniyle pnémoniden
(zatiirre) Olmiistii. Covid-19 da bu bakimdan Turner i¢in geri doniisii olmayan sonuglarindan dolay1
modern bir felakettir (Turner, 2022, s.92). Derrida’nin ¢agdas1 Maurice Blanchot ise kanserin vebanin
mirasini devralarak felaketi siirdiirdiigiinti soylemistir. Kanser/veba siyasi bir fenomendir; giicii temsil
eden evrensel bir programlamasi vardir, sistemi alt {ist edip parcalarina ayirmanin nadir yollarindan biridir
(Blanchot’dan akt. Cooke, 2009, s.6). Cooke (2009, s.6) vebanin yikici bir giic oldugundan bahsederek,
ayristirma, bireylerin haklarinin elinden alinmasi, hastaligin getirdigi acilarin nelerden kaynaklandigina
dair sdylemlerin iiretilmesi gibi karsiliklarinin bulundugundan bahseder. Rahatsiz edici diizensizligin ve
sosyal kaosun artigi, tiranik kontrol 6nlemlerini ve hastali§in caresine dair biitiinciil (totalising) soylemleri
bir sekilde beslemektedir. Cooke, edebiyat tarihine Albert Camus’niin 1947 yilinda yazdig1 Veba’ nin da
yukarida tartistig1 sekilde ele alindigini belirtir. Romanin vebay1 kullanarak alinan onlemlerin fagizme
dair analoji oldugunu ileri siirer. Veba, ikinci Diinya Savag: bittikten iki y1l sonra basilmistir. Camus, Nazi

isgaline kars1 Fransiz direniscileri arasinda yer almistir, Avrupa’daki savas felaketine tanik olmustur.?

Frankfurt Okulu diisiiniirlerinden Theodor W. Adorno ve Max Horkheimer’in kaleme aldig1
Aydinlanmanin Diyalektigi kitab1 Veba’nin yayim yili olan 1947°de yayimlanmistir. Savas felaketine gi-
den yolun ve fagizmin, aklin ara¢ssallastirilmasi ile nasil basat gittigini tartismiglardir. Elestiriden bagimsiz
diistinmenin, ilerlemek ile 6zdeslesen Aydinlanmanin kendisini tahrip etmesinin yikici sonuglarini oldugunu
diisiinen Adorno ve Horkheimer s0yle derler: “[t]eknolojik bakimdan egitilmis kitlelerin akil sir ermez
bir sekilde her ¢esit despotlugun biiyiisiine kapilmaya hazir olmalarinda, kendilerini tahrip eden 1rk¢i
paranoyaya olan ilgilerinde, kavranilamayan tiim anlamsizliklarda bugiinkii kuramsal anlayisin zay1flig1
acikca goriilmektedir” (Adorno ve Horkheimer, 2014:13). Savasa tanik olmus ve Zweig gibi Amerika
kitasina giden ve siirgiinde yasayan Frankfurt Okulu iiyeleri, fasizmin karsisinda ozgiirliikleri korumak ve

yayginlastirilmasinin gerekliligini de kitapta tartigirlar.

Camus felaket durumlarinda insanlarin 6zgiir olup olamayacaklarini sorusunu romanda dile geti-
rir. Felaket ve oOzgiirliik arasindaki iligkiyi romaninda dile getirirken, felaketi insanlarin kendilerine
yakistiramadiklarini, uzun siirmeyecek, gecip gidecek bir riiya algisi nedeniyle 6nlemlerin alinmadigindan
bahseder ve hemen sonra soyle der: “Islerini yapmay: siirdiiriiyorlardi, yolculuklar ayarliyorlardi ve

diistinceleri vardi. Gelecegi, yolculuklar: ve tartigmalar: ortadan kaldiran bir vebay1 nasil diistineceklerdi

2 Stefan Zweig da Avrupa’da savag donemindeki felakete tanik olmus, Yahudi kokenli Avusturya-Macaristan’lidir. Hitler’in ortaya ¢ikisindan sonra hayat siirgiinlerle gegmistir.
1934°de yirmi yildir yasadig1 Salzburg’daki evi Gestapo tarafindan basilip arandiktan sonra Ingiltere’de yagamaya karar vermistir. Hitler’in Bat’ya dogru ilerlemeleri iizerine,
Amerika kitasina ge¢mis, pek cok iilkede yer degistirdikten sonra Brezilya’da esiyle birlikte gecen siirgiin hayati intiharla son bulmustur. An1 niteliginde olan Diiniin Diinyast:
Bir Avrupalimin Anilar: (1984) isimli eserinin 6nsoziinde ozgiirliikle baglantili olarak diistincelerini soyle dile getirir: “Savag Oncesinde bireysel 6zgiirliigiin en yiiksek noktasina
¢iktim ve onun her bigimini yasadim, ama savas sonrasinda 6zgiirliigiin, insanlarin yiizyillardir hi¢ gérmedigi ve yasamadig1 kadar dibe vurduguna tanik oldum..insanligin anti-
hiimanizminin bilingli ve programli dogmalariyla ¢oktan unutuldugu sanilan barbarliga kucaga atilisina savunmasiz ve caresiz taniklik ettim. Son elli neslin yiizyillardir gormedigi
ve gelecekteki nesillerin de katlanmak zorunda kalmayacagini umut ettigim, ilan edilmeksizin patlak veren savaslar, toplama kamplari, iskenceler, kitle soygunlari, savunmasiz
kentlerin bombardimana tutulmasi gibi tiim vahsilikleri yasamak zorunda kaldik” (Zweig, 1984).
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ki? Kendilerini 6zgiir saniyorlardi, oysa felaketler olduk¢a kimse asla 6zgiir olmayacak™ (Camus, 1998,

s.37).

Breton acinin bireysel olarak diinyay: algilamamizi degistirdiginden bahsederek felaket duygusuyla
su sekilde iligki kurar: “Aci, diisiinceyi ve yasamu fel¢ eder. Arzulari, toplumsal iligkileri fel¢ altina alir.
Etkilenen kiside siirekli gevelenen bir felaket duygusu ve etkilenmeyen kiside de siirekli yinelenen 6zel
bir esirgenme duygusu yaratir” (Breton, 2010, s. 22). Dolayisiyla, Breton’un sdyledikleri Camus’niin
yukarida belirttigimiz satirlarinda da goriilebilir. Diger bir 6rnek olarak felaketin insanin kendisi igin
gerceklesmedigi diisiincesinin doktor Rieux’da bile baslarda olmadigini sdyle belirtir: “Doktor Rieux,
saga sola dagilmis bir avu¢ hastanin, habersizce, vebadan 6lmeye gelmesini arkadasiyla konusurken
dogruladiginda bile tehlike onun i¢in hala gercek disiydi. Nedeni basit, insan doktor oldugunda aciyla
ilgili bir fikir edinir ve hayal giicii biraz daha fazladir” (Camus, 1998, s.37).

Pozitif 6zgiirliik kavraminda ise Isaiah Berlin “Ne yapmaya 6zglirim?” sorusu yerine “Kim tarafindan
yonetiliyorum”, “Benim ne yapacagimi veya yapmayacagimi”,” Ne olacagimi veya olmayacagimi” soru-
larinin 6zgiirliigiin pozitif yonleriyle iliskili oldugunu tartisir. Negatif 6zgiirliik savunucularinin gézden
kacirdiklart da budur Berlin’e gore. Acimasiz bir istibdatta yasiyor olup bakiniz size karismiyorlar sdylemi
de yanilticidir. Berlin, pozitif 6zgiirliigii, “bir seyden ozgiirliik degil, bir seye 6zgiirliik olarak™ bireyin ken-
disinin efendisi olmasi biciminde tanimlar. Berlin, burada kendi eseri olan ilke veya idealle uzlasilmasindan

bahsetmistir:

“Negatif ozgiirliikteki kendisine miidahale edilmemesi gereken “ben” artik kendi fiili arzu
ve ihtiyaclarina —bunlarin normal olarak anlasildigi sahip olan ben degil, fakat onun kendi
empirik beninin tahayyiil etmedigi ideal bir amaci izlemekle ozdeslesen “gercek” bendir. Ve,
“pozitif olarak” ozgiir benin durumunda oldugu gibi, bu varlik kisi-iistii bir varliga —empirik
benden daha “gercek” bir ozne olarak goriilen bir devlete, bir sinifa, bir ulusa veya tarihin

yiiriiytigiine— yiikseltilebilir” (Berlin, 2007, s.72)

Vebayla birlikte olusan krizin getirdigi toplumsallik ve bireylerin yasadig: caresizlik, kapatilmislik,
oliime seyirci kalmak gibi duygularin 1s181inda 6zgiirliigii kendi basina bir fikir olmaktan ziyade toplumsala
yayilan eylemlerin sonucu olarak anlamak daha miimkiin goriinmektedir. Veba kosullarinda kim daha
ozgiirdiir? Bireysel 6zgiirliik miimkiin miidiir? Bireysel ¢ikarlarimizin pesinde kosarak degil ama eyleyerek,
miistereklik anlaminda 6zgiirliik Kucguradi’nin de tartistig iizere, etik boyutu ve eylem ile bir arada

degerlendirildiginde 6zgiir bireyler olabiliyoruz. Gazeteci Rambert, romanin baglarinda Doktor Rieux’a
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“Siz soyutluklar diinyasinda yasiyorsunuz” diyerek elestiride bulunur (Camus, 1998, s.81). Diger taraftan
doktorun bakis agisindan, durum sdyle verilir: “Vebanin iyice hiz kazandigi, ortalama kurban sayisini beg
yiize ¢ikardigi, kendi hastanesinde gecirdigi su giinler gercekten soyutluk muydu? Evet, talihsizligin soyut
ve gercek dist bir yan1 vardi. Ancak soyut olan sizi 6ldiirmeye baglarsa, o zaman soyutluklarla ilgilenmek
gerekir. Ve Rieux bunun en kolay sey olmadigini biliyordu yalmzca. Ornegin, sorumlulugunu yiiklendigi
su ek hastaneyi (artik {i¢ tane vardi) yonetmek kolay degildi”’(Camus, 1998, s.81). Doktor Rieux, kapanmig
bir kentte kendi iradesiyle goniillii olarak insanlara yardim ederken sonradan ona katilan gazeteci Rambert
orneginde de ozgiirliik tartismalarini gorebiliriz. Ozgiirliikle iliskili olarak mutluluk duygusu da romanda
ele alinmugtir. Parisli Rambert, kentin yabancisi olarak ve hissettigi siirgiin duygusuyla sehrin digindaki
karisina kavugmayi isterken, zaman icerisinde duygular1 degismeye baslar; siirgiinde oldugu bu sehre ait
hisseder, vebadan dolay1 yasananlarin herkesi ilgilendirdigini diisiiniir ve sorumluluk almak ister. Doktora,
“Siz se¢cim mi yaptiniz? Mutlulugu mu reddettiniz?” (Camus, 1998, s.188) diye sorar ve yanit alamaz.
Bireylerin duygularindaki degisim, diger taraftan karakterlerin de degisimini gostermektedir. Breton’un
sOyledigi gibi “her aci, en hafifi bile doniisiim getirir, yasamin goriilmemis bir boyutuna atar, insanda
bagkalariyla ve diinyayla iligkisini altiist eden bir metafizik agar” (Breton, 2010, s.21). Kapanma ve
mutsuzluk gibi kolektif ac1, kendi se¢imleriyle insanlara yardim eden 6zgiir bireylere doniismelerinde de
etkili olabiliyor. Doktor Rieux’u belki de bu yiizden romanda en akilda kalic1 karakterlerden biri olarak

goriliyoruz.

2.2 Siirgiin

Oran kentinde vebadan etkilenen kisilerin duygularinin tekligi ya da farkli duygularin birbirinden izole
edilmesi s6z konusu degildir. Ozgiir olamamak, ‘vebanin tutsaklar1’ ifadesiyle anlatildig1 ayrilik, siirgiin,
korku ve bagkaldir1 gibi duygularin da i¢ ice oldugunu ve bu duygularin toplumsallikla ilgili oldugunu

Camus’niin satirlarinda da goriiriiz.

“Vebanin tutsaklar ellerinden geldigince ¢irpinip durdular. Hatta Rambert gibi aralarindan
bazilartmin da goriildiigii gibi hala ozgiir insanlar gibi hareket ettiklerini, hala se¢cme
ozgiirliikleri olduklarini diisledikleri bile oluyordu. Ama isin dogrusu o anda, agustosun
ortasinda, veba her seyin iistiine ¢cokmiistii. Boylece bireysel yazgi diye bir sey artik yoktu;
veba ve herkesin paylastigir duygulardan olusmus toplumsal bir tarih vardr. En onemli duygu

ayrilik ve siirgiindii. Bir de bu duygularin icerdigi korku ve baskaldiri” (Camus, 1998, s.150).
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Vebanin  getirdigi, insanin kentine, giindelik yasantisina, baskalarina ve hatta kendisine
yabancilagsmasiyla birlikte bir yandan da siiresi ne zaman bitecegi bilinmeyen bir kapatilmanin siirgiinle
de iligkisi oldugu belirgindir. Sevdiklerinden ayr1 6liimle yiizlesiyor olmak bile siirgiin duygusunu artiran,
aciy1 ¢ogaltan etmenlerdir. Hastalik bir yandan da insanlar1 evsiz birakmaktadir; tecritte, kentinden uzakta
dolayisiyla ev dedigimiz kendimizi giivende hissettigimiz mekansal uzamdan uzaklagmis oluyoruz. Ed-
ward Said, “[s]iirgilin bir insan ile dogup biiyiidiigii yer arasinda, benlik ile benligin gercek yuvasi arasinda
zorla agilmis olan onulmaz bir gediktir. Oziindeki kederin iistesinden gelmek miimkiin degildir” demistir
(Said, 2016, s.28). Said ayrica (2016) siirgiin olmay1 siireksizlikle, parcalanmislikla, kolektif ve 6zel
hislerin karistmi oldugundan bahsederken; siirgiinlerin koklerinden, topraklarindan ve ge¢mislerinden
koparilip eve donmesi engellenen kisiler oldugunu belirtir. Yalitilmiglik ve yerinden edilmislik s6z konu-
sudur. Siirgiin, bir yandan da asinali§in ters yiiz edilmesidir, eve donmek s6z konusu degildir, bulundugu
yere ise ait olmay1 reddetmektir. Yine Said’in Wallace Stevens’in ifadesini kullanarak siirgiiniin aslinda bir
kis ruhu oldugunu, “ev hayati kadar mevsimlere bagli ve yerlesik olmadigini séylemenin bir yoludur bu.
Stirgiin, alisilmig bir diizenin diginda siirdiiriilen hayattir. Go¢ebedir, merkezsizdir, kontrapuntaldir; ama

ona aligmaya baslandi1g1 anda bozguncu giicii yeni bagstan figkiriverir” (Said, 2016, s.42).

Veba romaninda kentinden ve karisindan ayrilmak zorunda kalan gazeteci Rambert’i 6zellikle siirgiin
bir karakter olarak tanitir Camus. Siirgiin olanlarin i¢lerinden siirekli ge¢cmige ait yagadig kenti diisleyen,
ayrilik acis1 yasamalarindan bahseder. “Onlar uzamdan kopmuyorlar yitirdikleri vatandan ayiran duvarlara
siirekli carpip duruyorlardi. Giiniin her saati, yalmizca kendi yasadiklar1 aksamlar1 ve kendi iilkelerinin
sabahlarini sessizce anarak tozlu bir kenti bir asagi bir yukar1 dolasanlar da kuskusuz onlardi” (Camus,
1998, 5.69). Romanin sonunda biten vebayla birlikte Rambert’in siirglin duygusu, gelen tren ve sevdigine
kavusmastyla da son bulur. Siirgiiniin son bulusu ve kavusma acinin da son bulusudur. Siirgiin ayni
zamanda bir ac1 cekmektir, Chul Han’1n sdyledigi gibi ““ [a]c1 ancak gercek bir aidiyetin tehdit altinda
oldugu yerde belirir. . . Kopuslar ac1 veriyorsa baglar hakiki demektir” (Chul Han, 2022, s. 41). Chul Han
aciy1, bag kurma yetisi ve gerceklikle tanimlar. Siirgiin de bu baglardan zorunlu olarak uzak kalmakla
ilgilidir. Nitekim, Camus’niin da siirgiin ve nostalji arasinda bag kurdugunu goriiriiz. Kendi memleketinden
uzak olmanin verdigi siirgiin disinda zamanin icerisinde ge¢cmise doniik yasantilariyla ‘kendilerine siirgiin’
olan bireylerden s6z eder Camus. Barbara Cassin de benzer bir sekilde nostaljinin siirgiinle ilgili bir
kavram oldugunu diisiiniir, nostaljinin kok salma ve kokiinden sokiilme iizerine kurulu oldugunu belirtir.
“Kokiinden sokiilme eger geri donme umudu olmadan gerceklesirse, buna maruz kalan kisi bir siirgiine

doniisiir” (Cassin, 2018, s.51).
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2.3 Nostalji

Nostalji kelimesi nostos (doniis) ve algos (aci, eziyet) kelimelerinden olusur. Dolayisiyla, nostalji
“geri doniis acisidir; hem insanin uzakta oldugunda cektigi eziyet hem de geri donmek icin katlanilan
sikintilardir” (Cassin, 2028, s.16) Cassin, kelimenin kokeninin Yunanca olmadigini, 1svi9re Almancasindan
geldigini ileri siirer. On yedinci ylizyilda literatiire gecmis bir hastalifin adidir nostalji. 1678’de XIV.
Louis’nin taraftar1 paral askerlerinin memleketlerini ve evlerini 6zlemeleri iizerine, tibbi olarak kullanilan
bir kavram olarak ortaya ¢ikmustir. Coban ezgilerini, Alp sarkilarin1 duyan Isvigreli askerler vatanlarini
ozleyerek firar ediyorlar ya da 6liiyorlardi (Cassin, 2018, s.17). Veba romaninda, karakterlerin vebadan
sonra eski yasantilarini siklikla diisiinlip ge¢misi 0zlediklerini goriiriiz. Siirgiin ve ayrilikla birlikte
karakterler nostaljiyi kendileri i¢cin hem bir avuntu hem de gecmisle bir hesaplasma olarak goriiyorlar,
gecmiste yasamaya bashyorlar. Felaketin getirdigi kaosla birlikte zaman algis1 da gecmise doniik olarak

islemeye baslamistir.

“Bu ucurumlarin ve bu tepelerin tam ortasina diismiig, yasamaktan ¢ok yonii belli olma-
yan giinlere ve kuru anilara kendilerini birakmus, acilarinin topraginda kok salmayt kabul
etmedikce giictinii toparlamayacak serseri golgeler gibi akip gidiyorlardi. Boylece tiim tut-
saklarin ve tiim siirgiinlerin hicbir isine yaramayacak bir bellekle yasamasi demek olan o
derin aciyt duyuyorlardr. Durmadan diisiindiikleri o gecmisin de iiziintiilii bir 6zlemden baska
tadi yoktu. Aslinda bir zamanlar bekledikleri kadin ya da erkekle yapabilecekleri seyleri
zamanminda yapmanus olmaktan duyduklart pismanligi da buna eklemek isterlerdi- ve benzer
bicimde, goreceli olarak kisa bile olsa bu hapis yasantisinin her durumuna uzaktaki kisiyi
katvyorlar ve bir zamanlar yasadiklar: onlar: tatmin etmiyordu. Yasadiklar simdiki zamana
karsi sabirsiz, gecmislerine diisman ve gelecegi elinden alinmis olarak insan kaynakli adaletin
va da nefretin parmakliklar arkasinda mahkiim ettigi kisilere benziyorduk biz de. Son olarak,
bu dayanilmaz tatilden kagabilmenin tek yolu diis giiciiyle trenleri yeniden harekete gecirmek
ve saatleri yine de kararl bir bigcimde sessiz kalan ¢anlarin sesiyle doldurmakt:” (Camus,

1998, 5.69).

Yukaridaki satirlarda gecmisi 6zlemle anmaktan ziyade aciyla hatirlamak s6z konusudur. Gegmisi
sik sik hatirlayanlardan gazeteci Rambert, kentin disinda biraktig1 yasantisini, Paris’i unutmamaktadir.
Vebadan dolay1 kentin tren istasyonundaki peronlara trenler yanagmaz. Rambert istasyonda dolasirken, du-

vardaki afiglere bakarak eski yasantisini hatirlar: “Duvardaki baz1 afigler Bandol’de ya da Cannes’da mutlu
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ve Ozgiir bir yagami savunuyordu. Rambert iste o zaman yoksunlugun temelinde yatan o korkung 6zgiirliik
tiirtinden bir seylere yaklagiyordu. O zaman onun i¢in en katlanilmaz goriintiiler, Paris goriintiileriydi, en

azindan Rieux’ya” (Camus, 1998, s.101)

3. Duygularin Dolasiminin Metinlerarasilik ve Diyalojiyle iliskisi

Karantina kararlari, hastalari iyilestirme ¢abalari, 6liime taniklik, fiziksel ve psikolojik yorgunluk hem
doktor Rieux’un, hem de diger karakterlerin yagsamlarini etkiler. Veba(1998) romaninin sonlarina dogru,
romanin bags karakterlerinden doktor Rieux’un, Oran sehrinde arkadasiyla birlikte arabalarini1 denize dogru

stirmeleri, doktorun denizle bulugmasi ve hissettigi duygulart Camus soyle aktarmigtir:

“Onlerinde gece sinirsizca uzaniyordu. Parmaklarinin altinda kayalarin piitiirlii yiizeyini
hisseden Rieux’un icini tuhaf bir mutluluk doldurmustu. Tarrau’ya dogru donerek arkadasinin
da sakin ve ciddi yiiziinde hicbir seyi, cinayeti bile unutmayan aynt mutlulugu gordii. . . Birkag
dakika boyunca, aynt hizla ve ayni canlilikla yalniz baslarina, diinyadan uzak sonunda kentten
ve vebadan kurtulmus yiizdiiler. Ilk Rieux durdu ve agir agir geri dondiiler, yalniz soguk bir
akintiya girdikleri sirada hizlandilar. Denizin bu sasirtmacastyla kamgilannug gibi hicbir sey
soylemeden ikisi de hareketlerini hizlandirdi. Yeniden giyindikten sonra tek soz soylemeden
yola ¢iktilar. Ama ikisinin de icinde ayni duygular vardi ve bu gecenin anist ikisi icin de hostu.
Uzaktan vebanin nobetcisini gordiiklerinde, Rieux kendisi gibi Tarrou’nun da, hastaligin
onlart bir siireligine unuttugunu, bunun da iyi bir sey oldugunu ve simdi yeniden baslamak

gerektigini diisiindiigiinii biliyordu” (Camus, 1998, 5.230).

Vebadan dolay1, doktor Rieux karakteri sikismiglik, korku, caresizlik ve ac1 gibi duygular1 hissetmistir.
Bu hissedilen duygular sadece Veba romaninda yer almaz, metinlerarasi bir okumayla hastalik, salgin
durumlarinda hissedilen duygularin bagka metinlerle de iligkili oldugundan bahsetmek gerekir. Rieux
karakterinin denizle bulustugu zaman hissettigi duygudan Tomris Uyar (2020) da Giindokiimii: Bir
Uyumsuzun Notlar: ismini verdigi giinliiklerinin birincisinde bahsediyor. Uyar 1970 kolera salgininda
Sartyer’de kendini denize birakiverir, Veba’nin kahramaninin kendini denize birakivermesi gibi der.
Karakterle ayn1 duygusal iklimi yasadiginm1 denizden ¢iktiktan sonra fark eden Tomris Uyar, duygusal

olarak yasadigi bu benzerligi kendi climleleriyle sdyle ifade etmistir:

“Iste o gece, kiiciik mutfak penceresinden gorkemli yildizlariyla giiz gogiinii gordiim. Cop
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tenekesini denize bosaltmak ozriiyle kiyrya yiiriidiim. [Salgin sirasinda ¢op kamyonlarinin
kiytya ugramadigindan, kryimin ¢ok kirli olusundan ve balik oliisti koktugundan bahsediyor]
Geceyarisina az kalmisti. Copleri suya dokiip bir siire bekledikten sonra soyundum, kendimi
suya biraktim. Onceleri bir tiir intihar gibiydi bu duygu ama koca bir lagim kiinkiiniin
bosaldigr kiyidan, harelenen mazotlardan, konserve kutularindan uzaklastikca, acildikca,
anlatilmaz bir seving duydum. Korkularin artik bana erisemeyecegi gibi. O anlamda bitimsiz
bir mutluluktu. .. ‘Biri daha boyle yapnusti galiba’ diye diisiindiim kiyida kurulanirken.
Camus’niin Veba romaninda, gerginlikten bitkin diisen doktor da sonunda boyle denize birakir

kendini. Hem de su ¢oplerin, lagim sularinin karistigi ayni Akdeniz’e” (Uyar, 2020, 5.256).

Tomris Uyar, isaret ettigi bu benzerligin edebiyatla kurulan iligkiden kaynakli olduguna deginir. Kendi
davranisinin daha énce Camus’yii okumus olmasindan etkilenmis olabilecegini diisiiniirken, bir bagka
Akdenizlinin de ayni olayda benzer davranabilecegi fikrinin Camus’yu etkilemis olabilecegini diisiiniir.
Camus’niin bu davranisinin hangi metinden etkilendigini bilemiyoruz ama Tomris Uyar, bu duygusal
benzesimi soyle acikliyor: “Edebiyat, biitiiniiyle gegmisimizdir, kendi yasamadigimiz anilarimizla da
gecmisimizdir. Bir vasiyettir bize. Ya da geriye dogru verdigimiz bir namus sozii” (Uyar, 2020, s.257).
Uyar da salgin dolayisiyla yasamis oldugu bu duygularn giinliige aktararak, belki de farkinda olmadan
metinlerarasi gegisle bagka bir Akdenizli olarak edebiyata gegmesine olanak saglamigtir. Hastalikla birlikte
yasanan mekana kapanmak, umutsuzluk ve dliimle yiizlesilen bir acinin edebiyata yansimasi ve bununla
bas etmenin belirli bir cografyaya 6zgii sekilde aciyla bas edebilme sekli oldugunun hem metinlerarasi
hem de diyolojizmle bir sekilde aktarilmasin gozlemleyebiliriz. Aslinda edebiyattaki bir duygunun gercek

hayata gecmesi ve tekrar edebiyata donmesi seklinde pastis olarak da degerlendirebiliriz.

Edebiyat terimi olarak metinlerarasilik (intertextual), bir edebi metnin dokusuna edebiyat ve diger
alanlardan metin parcalarinin katilmasi yoluyla iki veya daha ¢ok metin arasindaki bigimsel ve anlamsal
iligkiyi anlatmaktadir (Biiylikcam ve Zorlu, 2020; Bulut 2018). Metinlerarasilikta, “her metnin kendinden
once yazilmig Oteki metinlerin alaninda yer aldigi, hicbir metnin eski metinlerden tiimiiyle bagimsiz
olamayacagi diistincesi 6ne ¢ikar” (Aktulum, 2000, s.18). Marc Angenot’un belirttigi lizere, “klasik metnin
benzesiklik ve birlik ilkelerinin karsisina metinlerarasi soylem ile bir ayrigiklik ve cokluk (cokseslilik)
ilkesi ¢ikar” (akt. Aktulum, 2000, s.10). Dolayistyla bu ¢okseslilikte metnin ve anlamin, kendinden
once gelen metinlerle birlikte yeniden olusturuldugu savi vardir. Burada metin sadece yeni bir baglama
doniismiiyor, yeni bir anlam da yaratilmis oluyor. Boylece metnin sadece bir yazarin {iriinii oldugu anlayisi

da degisime ugramis olur.
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Metinlerarasilik kavraminin 1960’11 yillarin sonunda Julia Kristeva tarafindan tanimlandigin1 goriiyo-
ruz. Kristeva postyapisalci bir goriisle metinlerasiligi, bir metnin kendi basina kapali bir sistem olarak
var olmadigini diger metinlerle alintilar mozaigi seklinde yeniden beslenerek yazildigim1 vurgulayarak
tanimlamigtir. Diger taraftan Kristeva metinlerarasilik kavramini Fransa’ya tanitmadan once Mikhail
M. Bakhtin’in diyalojizm kavraminda bu kavramin kokenlerinin bulundugu belirtilebilir. Bakhtin, di-
yalojizm kavrami ile Kristeva’dan farkli olarak yazinsal metin i¢inde sdylemsel ¢esitlilik bulundugunu,
yapitin baska yapitlarla oldugu kadar tarihsel ve toplumsal olgulardan da etkilendigini belirtmektedir.
Dolayisiyla, metni salt dilbilimle aciklamaz (Aktulum, 2000, 24-27). Bakhtin’in diyalojizm kavramiyla
One siirdiigii varsayimda sozcelerin sinirlar1 ve anlamlarinin 6znelerarasi gerceklestigidir. Sozciik tek bir
konusucuya mal edilemez. Anlamak da bireyler aras1 bir sekilde diyalojiktir (Bakhtin, 2001, s.339-358).
Dolayisiyla, Bakhtin kapali bir dilbilim sisteminin igleyisiyle ilgilenmez. Albert Camus ve Tomris Uyar’in
salgin hastalik gibi toplumsal durumda yasanilan belirli bir durumun pastisi, bir duygunun tekrar edilmesi
ve hatta oncesinin de olma olasiliginin Tomris Uyar tarafindan bize hatirlatilmasini1 Bakhtin’in diyaloji kav-
ramiyla birlikte degerlendirebiliriz. Var olan duygunun, yinelenemez olan duygunun yeniden yaratilmasi

s0z konusudur; baglam hastaliktir ve ¢ekilen acilar etrafindaki bir cercevedir.

Spiegel ve Spencer acisindan, hastalik ve edebiyat metinleri arasindaki iliskide “edebiyat metinleri. ..
hastaligin bir parcasi olan ya da hastalikla bicimlenen tedaviyi, kaybi, hafizayi, kimligi, kisisel tarihi
anlatabilirler. Hastalig1 mekansal ve tarihsel cergeveler icine yerlestirebilirler. Boylece hastalik bedenini
toplumsal olanin, kisisel olanin ve duygularin i¢ ice gectigi duygusal bir zemine tasinir (Spiegel ve
Spencer 2017°den akt. Bozok, 2019, s.79). Bu baglam, hastalig1 ve onunla birlikte olusan duygulari
belirli bir tarihsel ve zamansal cerceveye sigdirir. Bu goriisten farkli olarak, Veba romaninda oldugu
gibi hastalik ve hastalik ile birlikte olusan duygularin, bu cerceveye sigdirilamayacagini tartismaya
calistyorum. Bakhtin, bu bakimdan bu sinirliligi asmaya yardim eden bir diisiiniirdiir. Diyalojik kavramiyla
birlikte, Bakhtin’in diger onemli bir kavrami zamansal ve uzamsal iligkilerin ickin baglantiligin1 anlatan
‘kronotop’tur. Bakhtin’in kendi deyisiyle, “edebi bir yapitin fiili bir gerceklikle sanatsal biitiinliigii, zaman-
uzamiyla tantmlanir” (Bakhtin, s.316). Farkli uzam ve zaman kronotoplarindan bahseden Bakhtin farkl
orneklerle tartismasini zenginlestirir. Ornegin, 19. Yiizyilda tasra kasabalarimin ¢ok yaygin bir anlati
oldugundan bahseder. Ya da Stendhal ve Balzac’da misafir odalar1 ve salonlarin 6neminden bahseder; zira
buralar diyaloglarin, entrikalarin gerceklestikleri yerdir. Esik kronotopuyla zaman ve uzam karsilagsmasi,
duygu ve deger yiiklii bir kategori yaratir: “[K]riz olaylarinin, bir insanin tiim yasamini belirleyen
diistislerin, dirilislerin, yenilenmelerin, tecellilerin, kararlarin gerceklestigi yerlerdir. Bu kronotopta zaman

temelde ansaldir; sanki hig siiresi (duration) yokmus ve biyografik zamanin normal seyrinin digina ¢ikilmig
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gibidir” (Bakhtin, 2001, s. 322). Bakhtin’in esik kronotopuyla, hem Camus, hem Uyar’da aslinda duygu
yuiklii bir tinsel yenilenme goriiriiz. Camus, karakterin eylemine bir deger atfetmeden yazmugtir. Uyar ise
gercek hayatiyla roman karakterini karnavelesk bir sekilde birlestirmis, sonrasinda da otobiyografisine
aktarmistir. Uzam Akdeniz, zaman ise salgin zamanlar olarak niteleyebilecegimiz kesittir. Bu bahsedilen

zaman-uzamlar, diyalojik bir sekilde okuyucunun da diinyasina girer, dolayisiyla bir temsille sinirlanmaz.

Yukaridaki tartisma, “Edebiyat ve gerceklik arasinda sinirlar nasildir veya var midir?”’sorusunu da ister
istemez sordurtur. Tezer Ozlii, Yasamin Ucuna Yolculuk (2001) kitabinda bu soruyu kendisine sorar ve

edebiyat1 daha canli bulur. Bu konuya yine Bakhtin’den cevap verecek olursak;

“Gergek ve temsili diinyalar kaynasmaya ne denli giiclii bir bicimde direnirse dirensin,
aralarindaki kosulsuz sinir cizgisinin mevcudiyeti ne denli degismez olursa olsun, yine
de bu iki diinya kopmaz bir sekilde birbirine baghdir ve siirekli bir karsilikly etkilesimde
bulunur. .. . Yapit ve yaputta temsil edilen diinya, gercek diinyanmin parcast haline gelir ve
onu zenginlestirir; gercek diinya da dinleyicilerin ve okuyucularin yaratict algilamalari
araciligiyla yapitin siirekli yenilenmesini saglayarak, yapitin yaratum siirecinin oldugu kadar

miiteakip yasaminin parcast olarak da yapita ve yapitin diinyasina dahil olur” (Bakhtin,

2001, s. 327-328).

Jennifer Cooke, Daniel Defoe’nun 1720’lerde Fransa’da vebanin sona ermesinden iki y1l sonra yazdig:
Veba Yili Giinliigii 1722 ve Albert Camus’niin ikinci Diinya Savas1’nin sona ermesinden iki y1l sonra
yazdig1 Veba 1947 romanlarini tarihi kurgudan ayiran kati sinirlar1 bulandirarak, kurgunun tarihi an-
lamamiza ve hafizasizliga kars1 yardim ettigini diisiiniir. Iki yazar da hastaliga bagli olarak kurumsal,
tibbi, dinsel, sosyal, kamusal ve 6zel tepkilerin neler oldugunu ve bu tepkilerin salgini1 nasil degistirip
doniistiirdiigiinii anlatmiglardir. Metinlerarasi iligki agisindan bakildiginda veba metinleri Defoe’ nin
baglant1 noktas1 olarak diger veba metinlerine de siklikla gondermede bulunulmaktadir. (Cooke, 2009,
5.16-18). Camus’niin Veba’s1 da Defoe’dan bir epigrafla baglar. Steel, vebanin Ingilizce anlaminin yara
oldugunu, bu baglamda da Boccaccio, Defoe ve Camus’niin vebay1 edebiyatta simge olarak kullandiklariny;
bu romanlarin gercekte vebadan dlen insanlar hakkinda degil, 6liimiin felaketlere/yaralara yol actig1 insan-

lar hakkinda oldugunu diisiiniir (Steel, 1981, s.107).

Camus’niin Veba’sinda metinlerarasiliga diger bir 6rnek olarak, Camus’niin kendi roman1 Yabanci’ya
bir géndermede bulundugunu ayrica goriiriiz. Intihar girisiminde bulunan Cottard ice kapal1 ve sessiz bir

karakterdir. Yalmz ve sakimimli bir hayat siirdiirmektedir. Insanlardan sevecen davranislar beklemektedir,
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ama hayal kiriklig1 da coktur. Ornegin tiitiincii kadinin diikkanini, kadinin Cezayir’deki bir tutuklama
olaym anlatmasi iizerine terk eder. Ticaretle ugrasan bir memur, kumsalda bir Arap’1 oldiirmiistiir.
Titlincti kadinin bu olayla ilgili olarak, “tiim ayaktakimini1 hapse atsalar, namuslu insanlar rahat nefes
alabilirdi” (Camus, 1998, s. 53) seklinde climleler sarf etmesinden sonra Cottard diikkandan ¢ikar. Yalnizlik,
insanlara ihtiya¢ duyma, nelerin tolere edilip edilemeyecegi, veba zamaninda insanlarin kendi acilarini,

hangi insanlarla birlikte hafifletmeye ¢alistiklar1 bireylere gore degiskenlik gostermektedir.

4. Sonuc

Acinin sadece bedenle degil, duygularla da iligkili oldugu goriilmektedir. Bu ¢alismada veba gibi
bir hastalikla miicadele edilirken, toplumsal baglamda yasanan degisimlerin duygulara nasil yansidigi
ve insa edildigi Albert Camus’niin Veba romanindaki ¢ercevesinde 6zgiirliik, siirgiin ve nostalji tema-
lar1 ¢ercevesinde degerlendirilmeye calisilmistir. Duygular, ayr1 bagliklarla incelense de birbirleriyle
baglantilidir. Bagkalar1 aci1 cekerken 0zgiir miiyliz ve de felaket durumlarinda insanlarin 6zgiir olup
olamayacaklar1 sorunsallari romana yansimustir. Ozgiirliigiin metafizik bir tartismadan 6te, diinyevilik
ve kamusallikla ilgili oldugu tartisilmaya calisilmistir. Hannah Arendth’in goriisiine gore, ozgiirliigiin,
siyasal olanla iligkili oldugu ve kamusallikla eyleyerek ortaya c¢iktig1 belirtilmistir. Eyleme bi¢imi ise
Isaiah Berlin ve Kucguradi agisindan degerlendirilmeye caligilmistir. Isaiah Berlin’in pozitif 6zgiirliik
kavramiyla romanda pozitif 6zgiirliigiin bir ilke ve idealle ulagilmasi, Berlin’in “bir seyden 0zgiirliik
degil, bir seye 6zgiirliik olarak” tanimladig1 kavramin Kuguradi’nin de iizerinde durdugu doktor Rieux’un
hastalara yardim ederek ve etik bir degere doniistiirerek elde ettigi tartisilmistir. Boylelikle, kamusallik
ve eylemin etik degeri onem kazanmigtir. Diger duygulardan siirgiin ve nostalji de yine ozgiirliikle ve
birbiriyle baglantili duygulardir. Siirgiin ve nostalji ayrica ac1 icerir. Ozgiirliigiin engellenmesiyle baglantil
olarak Oran kentindekiler, sehrin digsinda biraktiklar sevdikleri ve evlerinden ayr1 olarak siirgiinii yasarlar.
Hareketlerinin mekansal olarak sinirlanmasina karsilik ¢ektikleri act ve simdiden ziyade ge¢misi yasamak,
yani nostalji acilarim artiran bir duygudur. Bu duruma karsi birlikte harekete gecmeleri ve hastaliga karsi
birlikte dayanigsma gostermeleri 6zgiirliiklerini sergilemeleriyle ilgilidir. Acinin da iistesinden toplumsal
olarak gelebilmenin yolu olarak goziikiir. Dolayisiyla aci, bireylerin toplumsal olarak bulunduklar: yerle

ve birbirleriyle kurduklari iligkileri de degistiriyor.

Veba gibi bulagici ve oliimciil bir hastalik ve bu hastalikla birlikte Oran kentindeki de8isimler, kapan-
malar, 6liimler ve tecritlerin bireyleri de birtakim duygu ortakliklarina gotiirdiigii soylenebilir. Felaketle

birlikte bireylerin duygularinin degisimi de siiregendir. Camus’niin Veba romanim II. Diinya Savasi
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bittikten sonra yazdig: elestirmenler tarafindan hatirlatilarak, vebanin giicii ve iktidar1 sembolik olarak
temsilen neleri degistirdigi tartisilagelmistir. Bu yazida ise, romandaki hastalik ve acinin toplumsal, tibbi
politik diizenlemelerle birlikte hissedilen duygularin toplumsal da oldugu yoniinde analizde bulunul-
maya calisilmistir. Hastalik ve c¢ekilen acinin edebiyatta dolasiminin da belirli bir zaman ve mekénla
sinirlanmadig1, metinlerarasilik ve diyaloji yoluyla yeniden iiretildigi ve bir temsille sinirlanmadigi
aciklanmaya ¢alisilmistir. Vebanin ve salgin hastaliklarin getirdigi ac1 ve diger duygular metinlerarasi bir

sekilde olusturulurken, zaman ve mekandan bagimsizlastig1 belirtilmisgtir.

Makale Bilgi Formu

Yazar(lar)in Katkilari: Makale tek yazarlidir.

Cikar Catismas Bildirimi: Yazar tarafindan potansiyel ¢ikar ¢atismasi bildirilmemistir.

Telif Beyam: Yazarlar dergide yayinlanan caligsmalarinin telif hakkina sahiptirler ve ¢aligmalar1 CC
BY-NC 4.0 lisans1 altinda yayimlanmaktadir.

Destek/Destekleyen Kuruluslar: Bu aragtirma icin herhangi bir kamu kurulusundan, 6zel veya
kar amaci giitmeyen sektorlerden hibe alinmamustir.

Etik Onay ve Katilimc1 Rizasi: Bu calismanin hazirlanma siirecinde bilimsel ve etik ilkelere
uyuldugu ve yararlanilan tiim calismalarin kaynak¢ada belirtildigi beyan olunur.

Intihal Beyam:: Bu makale iThenticate tarafindan taranmustir. Herhangi bir intihal tespit

edilmemisgtir.
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Abstract: Our research aims to show the influence of the spread of Islamic culture in the Fojnica region during the
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Fojnica Bolgesinde Islam Kiiltiirii 1463 — 1878

Ozet: Arastirmamiz, 1463-1878 Osmanli hakimiyeti dsneminde Fojnica bolgesinde Islam kiiltiiriiniin yayilmasinin, kentsel
gelisme ve yerlesim yerlerinin ¢ehresindeki degisime, Osmanli devleti icindeki statiisiiniin yiikselmesine ve bolgenin
iyilestirilmesine olan etkisini gdstermeyi amaclamaktadir. kaliteli ve hayatin her alaninda zenginlestirici. bireysel ve yerel
topluluk.

Fojnica bolgesinin Islam kiiltiiriiniin tiim bilesenleriyle bir biitiin olarak analizi, tarih yaziminda ilk kez bu makalede
birlestirilmistir. Bu calisma, defter, regesta, seyahatname vb. Osmanli belgeleri aracilifiyla Fojnica bolgesinin daha ayrintili
aragtirilmasina katkida bulunmustur. Bu alana iliskin kaynaklar heniiz yeterince arastirilmamistir. Ozellikle belirtmek
gerekir ki 18. yiizyila ait detaylardan mahrum kaldik ciinkii 1992’den 1995’ e kadar Bosna-Hersek teki son savas sirasinda
Sarkiyat Enstitiisii’nde Fojnica sigilleri yakildi. Bu nedenle Bosna-Hersekli yazarlarin eserlerini kullandik. ¢ok sayida
yayinlanmamis materyalin bulundugu Saraybosna ve Istanbul’daki arsivlerden alman kaynaklara dayanmaktadir. Ayrica,
Fojnica bolgesindeki Osmanl doneminden kalan Islam kiiltiirii mirasinin ¢ogunun kesfedilmedigini teyit ettigimiz bir saha
aragtirmasi da gerceklestirdik. Bir kismini bu yazimizda dile getirdik. Bu ¢alismanin, Fojnica bélgesinde derin koklere
sahip olan Islam kiiltiirii hakkinda daha fazla arastirma yapilmasim tesvik edecegini umuyoruz.
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1. Introduction

The life of the population of the Fojnica region gradually changed due to the historical development of
the circumstances that followed the arrival of Ottoman rule on the territory of the Kingdom of Bosnia and
the Fojnica region in 1463'. The spread of Islam brought with it Islamic culture and all that made it up, a

new religion, education, language, art, architecture, traditions, and customs.

The analysis of Islamic culture with all its aspects in the Fojnica region is a significant contribution to
the knowledge of the local history of Bosnia and Herzegovina in the Ottoman period, because this topic
has never been dealt with in historiography as a whole, and our goal is precisely to try to give a complete

account of it.

Due to the problem of previously weak research on this topic, and the lack of sources in certain
centuries, our goal is to expand the fund of knowledge. For research purposes the analysis was carried out
using sources that are of great importance for the history of the Fojnica region and Bosnia and Herzegovina,
primarily based on numerous primary sources such as the Fojnica regesta, Ottoman documents from the
Franciscan archive and Ottoman defter from 1468/69. and in 1604. Also, in our work, the researches of
local authors who, based on numerous documents from the archive, contributed to Bosnian-Herzegovinian

historiography and the study of the history of the Fojnica region were very useful to us>.

Author Adem HandZi¢ is one of the first to analyze the history of Fojnica in the Ottoman period in
the monograph “Fojnica through the ages” with a group of authors (Group of Authors,1987, pp. 65-121).
HandZi¢ analyzed the way of life of the population, administrative authority, urban development, economy,
and culture. However, given that the author wrote in general about the history of Fojnica, he did not
have enough space left for a more detailed analysis of Islamic culture in the Fojnica region. Also, his
contribution to the study of the spread of Islam in Bosnia and Herzegovina should be highlighted, with
special reference to central Bosnia, which also includes the Fojnica region (Group of Authors, 1987, pp.

65-121); (Handzi¢, 1970, pp. 37-52).

Also, the author Hatidza Car-Drnda used published and unpublished material when analyzing the
demographic, economic, and social situation in Fojnica and thus enriched the historiography of the Fojnica
region until the 17th century (Car-Drnda, 1986, pp-133-160). When we talk about the spiritual component

- tesavvuf in the Fojnica region, it is important to mention the authors whose works represent the basis

! Fojnica is a populated place and the center of the municipality of the same name in the central part of Bosnia and Herzegovina , about 50 km west of Sarajevo and 587 m
above sea level. The area of the municipality is 308 km?

2 Adem Hand¥i¢, Hatid?a Car-Drnda, Halid Buljina, Hamid Algar, DZemal Cehajié, Muhamed Mujezinovié¢ and others.
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for the analysis and understanding of the very concept and history of dervish orders in this micro-region.
Dzemal Cehajié processed the history of dervishes and the NakSibendi sect in general in BiH, and within
that treatment he also analyzed the Fojnica region (éehajié, 1986, pp. 1-281). Author Halid Buljina also
made a great contribution and significance in the study of Fojnica tekki (Buljina, 1991, pp. 1-80). Also,
the author Mehmed Mujezinovi¢ worked on the epigraphy of Bosnia and Herzegovina, and in his work he
presents information about Fojnica inscriptions or chronograms, which are of great cultural and historical
importance for the study of the society and art of the Fojnica region (Mujezinovi¢, 1998, pp. 1-516). The
examination and analysis of Islamic culture in the Fojnica region during the Ottoman rule is a significant
task for Bosnian-Herzegovinian historiography because, although this topic has already been given some
attention, its individual aspects are still poorly addressed . In this sense, with this work we are trying to
make a historiographical step forward by studying in one place the entire Islamic culture of the Fojnica

region in the Ottoman period.

The topic of this paper allows us better understanding of contemporary society by insight into its
origins, because Islamic culture still represents the most significant component of social reality in the

Fojnica region’.

Presentations of cultural events in medieval Fojnica, the Ottoman conquest of Fojnica, the Ottoman
urbanization of Fojnica are the basis for understanding how the Fojnica region entered the Ottoman cultural
zone and how Islamic culture spread. Thanks to the Islamic sacral culture, Fojnica became an Ottoman
urban settlement - kasaba in the second half of the 16th century, at the beginning of the 18th century it
became an administrative center - a nahija, and then in the second half of the 19th century it became a

kadiluk.

How did the spiritual aspect of Islamic culture spread in the Fojnica region? First of all, it spread thanks
to the new religion, literature, art, book culture, and prominent members of society, such as muderris,
sheikhs, effendi and other ulama. A great role in the spread of Islamic culture in the Fojnica region belongs

to the institution of waqf and tasawwuf, especially the Nagshibendi order.

3 By the area of Fojnica we mean a historically, socially, and culturally connected micro-region. We identify the boundaries of the Fojnica region with the present-day municipality
of Fojnica.
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2. Cultural Events in Fojnica and Its Surroundings in the
Medieval Bosnian State

By analyzing cultural conditions in the pre-Ottoman period of Fojnica, we will understand the way
of life and ideas of medieval people in one micro-area, and notice the contrast between medieval and
Islamic culture. The inherited heritage, various influences on the border between Byzantine and Western
European civilizations, and the specific framework of domestic development by which Bosnia presented
itself as a strong state creation left a lasting impression on architecture, chivalric culture, literacy and art
(Kurtovié, 2019, p. 107). When we talk about the culture of Bosnia, it includes architecture (ecclesiastical
and secular), writing and literary creativity, sculpture, and artistic and musical creativity (Hodzi¢, 2018, p.
61). These cultural events also influenced Fojnica (Hvojnica) itself, which would become one of the most
important cities of the Kingdom of Bosnia in the 14th and 15th centuries. In an old manuscript, Fojnica is
mentioned as “Hvojnica” from the word hvoja, which means forest. In Bosnia, only the development of
mining, and especially the production of silver, encouraged the formation of cities in the 14th century and
contributed to the development of all Bosnian cities. Medievalist Desanka Kovacevi¢-Koji€ states that
“the creation of Fojnica, a mine, and later a very important trade center of medieval Bosnia, should be
viewed in this light.” Fojnica was created at least a decade or two before it was first mentioned, in 1365. It
belonged to the Lepenica parish from a territorial point of view, while from an urban point of view, Fojnica
was a square and belonged to the type of open settlements, and in its later development, the Kozograd

fortress was built above it on the slopes of Mount Zec (Group of authors, 1987, p. 49).

Based on a large number of material monuments - stecaks, toponyms, and other sources, it is assumed
that in the Fojnica area, the local population was mostly supporters of the Bosnian Church - Christians,
while in the town of Fojnica there are also Catholics. The remains of the material culture of Christians
are stecci, while we have no written traces of spiritual culture, but based on toponyms we can assume
that elders - grandfathers, guests, and other believers - lived in the surrounding places. We cannot say
with certainty whether there were more Catholics or Christians. We can assume that at first the number
of Christians was greater, while the Catholic influence grew with the arrival of the people of Dubrovnik
and the Franciscans in the 14th century. On a few localities we find Stecci: Fojnica, LuZinema, Otigosce,
Dusina, Séitovo, OstruZnica etc. (Beglagié, 1971, p. 164). According to some theses, the names of these
two villages, Djedov Do and the village of Otigosce, are related to the Church hierarchy of grandfather
and guest (Dedi¢, 2015, p. 173).

The demographic and religious picture changed with the arrival of foreign influences such as the
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German miners of the Saxons and the people of Dubrovnik who had their own colony with business
settlements. Due to the general social conditions in medieval Bosnia, both the need for Catholics and
the suppression of heresy against Bosnian Christians, Catholic orders came, first the Dominicans, then
in the 14th century the Franciscans*. With the arrival of the Franciscans, the influence of the western
medieval culture in the Fojnica region also strengthened, bringing significant church architecture with
them. Based on reference data, it is not difficult to conclude that the Fojnica church and monastery were
built at the end of the 14th or the beginning of the 15th century. Among saved artistic values in the
Franciscan monastery there is a picture small format “Dead nature” which probably dates from the first
half of the 14th century. From this one we can conclude that it is medieval art prevailed through religious

motives and what surrounds man and that is nature (Drmac, 2014, p. 38); (Group of authors, 1987, p. 53).

In the daily life of Fojnica, fabrics of Italian and Dubrovnik origin, jewelry, parts of clothing, soft
furniture, cold, and firearms and other numerous objects that came from Dubrovnik or individual Italian
cities were used (Group of authors,1987, p. 59). This kind of life was contributed by the presence of the
people of Dubrovnik mentioned in the sources, as well as the mining, craft, and trading activity of the
people of Fojnica. With the arrival of the Ottomans after 1459, and the census of 1468, Fojnica had 329

houses, which at that time made it one of the largest urban settlements in the Kingdom of Bosnia.

When we talk about the education of the people of Fojnica in the Middle Ages, the influence of the
Franciscans and the people of Dubrovnik is undoubtedly the main factor. On the other hand, we have
no data left by the Bosnian and Christian Church. The only thing that is certain is that, as in all urban
areas, literacy and art gradually spread (Group of authors, 1987, p. 59). The Cyrillic alphabet is used for
writing, as indicated by numerous documents about the trade between the people of Fojnica and the people
of Dubrovnik. Although literacy spread gradually, it should be kept in mind that it was limited to the
upper layers of medieval society. Before everything we think on Residents of Dubrovnik, prominent local
merchants, a small number of artisans, and Franciscans. It is important to say that the people of Dubrovnik
had their own colony in Fojnica, and a considerable number of them lived in Fojnica, where they used
the Cyrillic alphabet and translated into Latin and Italian. Writing materials include paper and inkwells,
which are sold as trade goods in the shops of Dubrovnik merchants. For cultural events in Fojnica, we
should also mention the bequest of five books of the Dubrovnik merchant Anton Pribisali¢, who was in

Fojnica between 1439 and 1446 (Group of authors, 1987, p. 59).

4 Thus, first from Dubrovnik, secular priests came and stayed for a short time, then came the Dominicans who also stayed for a short time, and at the beginning of the 14th
century, the Franciscans came and stayed permanently. See more: http://www.fojnica-samostan.com/ Friar Janko Ljubos, curator: Treasures of the monastery in Fojnica (accessed
February 1, 2020).
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It is not known whether some forms of cultural entertainment occur in Fojnica , such as actors and
musicians who entertained the local population, but this possibility should be kept in mind considering
that Fojnica is one of the most important places in medieval Bosnia. One detail sheds light on the daily
life and habits of the Bosnian urban population. Namely, in Drijevi, Srebrenica and Fojnica, and probably
in other more developed urban settlements, there were inns where people went to drink and have fun.
Comparing this data with the usual way of life in Europe, we conclude that it is very likely that artists also
performed there, performing their skills. This information tells us that they held certain cultural parties

modeled after medieval Europe, with probably certain specificities (Hodzi¢, 2018, p. 69).

3. Fojnica as an Ottoman Urban Settlement and Local Administrative Center

3.1 Ottoman Conquest

One of the turning points in the history of the Fojnica region was its conquest by the Ottomans, which
introduced Fojnica into the world of Islamic culture. Historiography has only partially dealt with the issue
of the Ottoman conquest of Fojnica (Hvojnica). Data on the conquest of Fojnica are given to us by authors
such as A. Handzi€ in the monograph “Fojnica through the ages” and HatidZa Car-Drnda (Car-Drnda,
1986, pp. 133-161).

Even before the final fall of the Kingdom of Bosnia under their rule in 1463, the Ottomans had
influence over Fojnica and, after Srebrenica, they found it to be the largest urban settlement with developed
mining and trade. We learn this fact from existing sources. Dubrovnik merchants complained to their
government; that Bosnian gentlemen are constantly controlled by Turkish officials and under pressure from
the Turkish garrison in Vrhbosna. Dubrovnik merchants from Fojnica reported that they were informed of
the Turkish slave’s order that all silver should be taken to the sultan’s mints and that the duke must take it

away from the people of Dubrovnik.” (Sabanovi¢, 1957, p. 188).

Mining centers like Fojnica and KreSevo were of great economic, military and political importance for
the Ottomans and the Bosnian Krajiste>. In the endowment of Isa-bey Ishakovi¢ from 1462 it is written;
“Furthermore, he bequeathed all the mills under one roof on the Zeljeznica river in Visoko.” (Sabanovié,
1951,p. 22). Analyzing the toponyms in the Fojnica settlement Gvozdani (Gojevici), which is located on

the aforementioned Zeljeznica river, we find the toponym wagqf, for which it is possible that it indicates the

5 The conquest of Fojnica will help the Ottomans in the further conquest of Bosnia and the expansion of the empire to the West. The penetration of the Ottomans towards the
West also meant the spread of Islamic culture, which will bring with it different ideas about life, compared to those of the Middle Ages.
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mentioned legacy of Isa-bey Ishakovié®. What we know for sure is that the Fojnica region was already part
of the Ottoman state in 1463, which is confirmed for centuries by the closely guarded ahdnama addressed

to the Franciscans by Sultan Mehmed Fatih.

3.2 Ottoman Urbanization

With the Ottoman conquest of the Bosnian kingdom, changes were made in all aspects of social life,
especially in the cities, which put an end to medieval urbanization. An urban settlement in the Ottoman
period represents a center where the way of life and culture of a people are intertwined . That is why
we are interested in how the Fojnica region was transformed from a medieval to an Ottoman - urban
settlement. With the arrival of the Ottomans, the area of the Fojnica region entered a new zone of Ottoman
urbanization, with the foundations of Islamic culture. When we analyze the change of the Fojnica region
from a town to a village, we can state that its urbanization moved more slowly than was usual within the
Ottoman Empire. One of the reasons for this is its geographical location. The Fojnica area represented
the border in the extreme northwest of the Ottoman Empire from 1463 until the fall of the Hungarian
Banovina of Jajacka in 1528. Apart from the mentioned facts about slow urbanization, it is important
to note the following. Namely, we must not forget the state of war on the Ottoman border, population
migrations due to insecurity, then the plagues that ravaged the entire Ottoman Empire in the 16th century
and probably did not bypass Fojnica either. B. Kuripesi¢ also talks about the low population density of
Bosnia in 1530 due to the plague in his travelogue (Kuripesic, 2001, p. 36).

Another reason is that the majority of the population was Bosnian Christians, while Catholics and the

Franciscan order enjoyed a privileged position guaranteed by the sultan’s ahdnam from 1463.

Fojnica was found as a complete settlement, and not divided into hamlets like some other towns. (Group
of authors, 1987, p. 74) In the Fojnica region, the Ottomans, according to the established system, respect
the found settlement, its social, cultural. and economic life. Over time, the immigrant and local Muslim
population established its nucleus in the urban area between the old medieval town of Pazarnica, which
was previously called Trgoviste and Rupnovaca. (Buljina, 1997a, p. 441) The first Muslim households
in Fojnica were recorded in 1485, when seven Muslim houses were recorded. (éar—Drnda, 1986, p.146).
It took about 50 years for a small Muslim community to be mentioned in 1530, while according to the

census of settlements in Visoko nahija in 1540, there were 16 Muslim houses in Fojnica itself. It should be

© Although the Zeljeznica river is clearly mentioned here, some historians have over time equated it with the Fojnica river, into which the Zeljeznica actually flows, together
with the Dragaca river. The plot of land, about 80 dulums, is called “Waqf”. That land, which was used exclusively for Islamic purposes, was confiscated after the Ottoman rule
and is in private ownership. The other plot on the other side of the river is owned by Islamic Community Fojnica as a waqf. The very problem of this vaqf is that we do not have a
historical source as to whether it is the same plot of the vaqf of Isa-bey Ishakovi¢, and when this vaqf was created. Therefore, this issue should be further investigated.
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emphasized that this is a list of the nafsi bazaar of Fojnica, i.e. the very center of the square and the town
without the settlements of the Fojnica region. It is interesting that all the settlements in Fojnica, except
Obojko, have a majority of Muslim inhabitants. We do not have complete data from this early period,
because the defteri only provide data on taxpayers, and most Muslims were exempt from taxes. So we

should be careful with this data (Car-Drnda, 1991, pp. 225-227).

As in other Ottoman cities, the institutions of waqf and dervish orders played a significant role in
the urbanization of the Ottoman settlement in Fojnica. Ottoman cities were divided into the bazaar as
a trade area and mahallas as the residential area. Fojnica acquired the physiognomy of an 7 Ottoman
urban settlement only in the second half of the 16th century. With the formation of the mahalla and the
construction of the Atik mosque before 1570 by the vakif Mustafa Hizir, along with the found square and
market day, all the basic conditions were met for the newly founded mahal to be covered by the institution
of muafiyet and called kasab. According to the Ottoman nomenclature of settlements and established
rules for their formation, a settlement could receive the status of casaba if it had reached a certain level of
development. A. Handzi€ states three basic conditions for a settlement to receive the status of casaba: a)
the existence of a significant congregation of permanently settled Muslim population, b) the existence
of one mosque where all prescribed prayers are performed, as well as the main prayers on Fridays and
Eid al-Fitr and c) the existence of a square (bazaar) and the weekly market day. After the fulfillment of
the mentioned conditions, an administrative-legal procedure was conducted, which was initiated by the
local authorities, usually the competent qadi, explaining the need to declare the place a kasaba, which was
approved by the supreme authority. With this act, the Ottoman state freed the inhabitants of the mahal from
the Reaya Tax, directing them to crafts, trade, and other activities of wider social importance. The change

in status tended, therefore, to accelerate the urbanization of the settlement (Handzi¢, 1974, pp. 60-69).

The significant Fojnica vakif, kadi, and, muderris Saban son of Ahmed, endowed the Carsi mosque in
1666, and next to it, a madrasa, a mekteb and a tekija. Over time, a bazaar developed around the Fojnik
mosques and in it shops of various crafts; bakers, cobblers, butchers, barbers, silversmiths, leather tanners,
goldsmiths, blacksmiths, tailors and gunsmiths, who had a good reputation for making quality rifles. Some
of these trades are mentioned in the Kanunama from 1489. Craftsmen are not mentioned in the registers,
which makes it difficult for us to study these activities, but by analyzing Ottoman documents from the
Franciscan monastery, we noticed documents that mention craftsmen and some crafts of Fojnica. In a

document of the naib of Fojnica and LaSva from 1550, artisans of Fojnica appear as witnesses “Jusuf Emin

7 Sources they mention Atik, Hadrovi¢ and Pavlovac mahala, where are lived Muslims. These villages were nucleus for emergence casaba, on the other sides the eye Franciscan
of the monastery it was a town, where are lived non-Muslims.
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the merchant, Mustafa the son of the barber or barber, Firuz the butcher as well as Hajdar the shoemaker.”
(Group of authors, 1957, p. 18; Ursinus 2018, p.26). Crafts and shops contributed to the economy and

urbanization of Fojnica.

We can determine that the 17th century was the era of the most intensive urbanization of Fojnica. The
village had active mining, crafts and trade, a unique bazaar, mehkema, dzumrukhana, menzilhana, and
musafirhana, three mosques, a madrasa, and a tekke, as well as a guesthouse, with all the structures of
governmen, and features of a developed Ottoman settlement. Adem Handzi¢ claims in the monograph
“Fojnica through centuries” that the very fact that not even two full decades had passed between the
construction of two mosques, and the formation of the two villages of the same name, clearly speaks of the
accelerated development of the village. All the mentioned institutions, and facilities (kadiluk, mehkema,
madrasa, tekija, menzilhana, dumrukhana) were certainly founded after the Carsija mosque in 1666/67,
and before the mosque was built in Pavlovac village in 1683 (Buljina, 1983, p.451; Group of Authors,
1987, p. 81). Therefore, based on the above facts, we can conclude that Fojnica was already a built-up

Ottoman urban center until the 18th century.

3.3 Fojnica as an Ottoman Administrative Center

With the arrival of the Ottomans, a new system was established under which (Hvojnica) Fojnica
became a nahija as an administrative-territorial area. “This Arabic word literally means ’side, region,
area”, and as a term in the Ottoman administration, it denoted the lowest regular administrative units that
have their own permanent and precisely defined territory and are under the direct management of a state
body with certain prerogatives of the government. These administrative units in our countries were created

in most cases by converting old medieval parishes.” (Sabanovi¢, 1982, p-108).

In the first Ottoman census from 1468, Fojnica is mentioned as a nahija, and the mines of Fojnica, and
OstruZznica are listed among the sultan’s regalia in this nahija. A. Handzi¢ states that it is not known for
sure whether Fojnica is listed here administratively as a nahija or if it simply refers to the end (Group of

authors, 1987, p. 66).

We do not have much reliable information about the early period of the Fojnica nahija, except that
in the judicial and administrative sense it belonged to the cadiluk of Bobovac (Sabanovié, 1982, p. 123).
However, after 1485, and before 1489, Fojnica was attached to the nahija of Visoka, and the kadiluk of

Sarajevo, which was located within the Bosanski sandzak®. It remained part of the Visoka nahija until

8 In the first period of Ottoman rule, the administrative officials in Fojnica included the emin who took care of the mines, the prince as a link between the people and the
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the beginning of the 17th century, after which it moved to the area of the KreSevo nahija. More precisely,
it can be traced according to the defter until 1604, and after that we have no continuous sources on the
basis of which we could determine when it regained its importance as an administrative center (Car-Drnda,

1986, p. 136).

The development and Ottoman urbanization of Fojnica during the 16th and 17th centuries led to
the fact that the Ottoman authorities recognized Fojnica as a local center, and it was mentioned as a
nahija in the beginning of the 18th century within the Sarajevo Kadiluk®. All administrative affairs for
the Fojnica region do not go towards Visoko or KreSevo, but towards Fojnica, which meant progress in
every respect. As for the court’s administrative authority, at the beginning of the 18th century, the Fojnica
kadi is mentioned. According to the data of the sijil of the kadi of Fojnica, who performed the duties of a
judge in the capacity of naib, Fojnica was mentioned as the center of the nahija from 1784 to 1865, and
according to the data of the sijil from the period 1865 - 1877, it was the center of the kadiluk. A. Alici¢
states, “During the formation of the Bosnian vilayet in 1865, the following nahijas were founded. In the
kaza (kadiluk) of Fojnica were the nahijas of KreSevo and Busovaca, which lasted until the end of the
Ottoman administration, and in 1870, the nahija of Kiseljak was also formed there” (éar—Drnda, 1986, p.

136; Jukic, 2001, p. 195; Alici¢, 1983, p. 128).

4. Islamic Spiritual Culture in the Fojnica Region

4.1 Religion

Islam as a religion entered all spheres of the social life of the Ottoman Empire and as such shaped the
way of life, culture, art, and ultimately improved the civilization that spread over three continents. In the
14th and 15th centuries, the Ottoman Empire conquered Southeastern Europe, and thus Islam penetrated
into the regions of Bosnia and Herzegovina. Due to the very importance and role of Islam on the life
of Muslims in the Fojnica region, we will try to analyze the process of accepting Islam, its pace and
development over the centuries. We will also analyze what it meant in a cultural sense to accept Islam,
both individually and for the community, whether this changed the identity and ideas of medieval people
and at what pace all this affected the Fojnica region. We will try to give answers to some key questions in

order to understand everyday life in Ottoman Fojnica, because the consequences of the spread of Islam are

government, and the subash, the representative of the Duke of Vysoc. Also, border guards (ulufedji), jindi, cehaje and other administrative services are called. From 1619, the naib
(proxy) of the Sarajevo kadi is mentioned as part of the judicial administrative authority in the Fojnica regesta.

9 Although earlier authors found that the Fojnica nahija was mentioned only from the second half of the 18th century, by analyzing the Fojnica regesta we noticed that it was
mentioned in 1736.
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still felt and lived in the Fojnica area.

4.2 The Spread of Islam in the Fojnica Region

In science, the claim that acceptance of Islam has long been rejected with strong arguments in Bosnia,
a consequence of the repressive measures of the Ottoman government. The accepted point of view is that
the acceptance of Islam is a consequence of certain political, social, and economic circumstances in Bosnia
that preceded the establishment of the Ottoman government, as well as the attitude of the new government
towards its subjects. “Ottoman state recognized all monotheistic religions, and with the condition of
loyalty, guaranteed all subjects freedom of religion, legal and property protection. The applied policy
of the new government, expressed by the acceptance of the found institutions and the class status of the
Christian nobility, had a positive effect on the acceptance of the Ottoman state and Islam as an integral

element of its establishment.” (éar—Drnda, 1991, p. 206).

Historiography has not dealt much with the issue of the spread of Islam in the Fojnica region, it has
been fragmented, but never as a whole, which is our goal according to the scope of the work. Previous
research on Islam in Fojnica was analyzed through the prism of Fojnica itself without settlements, which
gives us a completely different picture. First of all, for the analysis of the spread of Islam, we were helped
by the works of Adem HandZi¢, (Group of authors, 1987), HatidZa Car Drnda, (éar-Drnda, 1986, p. 1991),

and primary sources such as the Ottoman defter from 1468-9. and in 1604, the Fojnica regesta.

On the basis of these primary sources, we can follow and analyze the process of the spread of Islam,
and obtain data about everyday life in the village of Fojnica. We can note that Islam in the Fojnica region
gradually spread, and that from the first days of the Ottoman rule, following the continuity in the increase
in the number of the Muslim population. Certain facts are not visible in the registers from the first period of
Ottoman rule. Muslims and non-Muslims who paid taxes were enrolled in them, and there were certainly
those Muslims who did not pay taxes on the land, such as Ottoman authorities, ulema, dervishes. In

Fojnica, even the Franciscans did not pay taxes (Ali¢i¢, 2008; Handzi¢, 2000; Matasovi¢ 1927).

According to the data of the cadastral census of the Bosnian Sandzak from 1468-9. Fojnica belonged
to the area of Kraljeva zemlje and after Novi Pazar, it was the most populated in Bosnia. That year, 329
households were registered in Fojnica. In Fojnica, as well as in neighboring settlements, the Ottomans
found members of the Catholic Church and members of the Bosnian Church - Christians. It is a well-known
fact that in the pre-Ottoman period, the King’s Land (Vilayet-i Kral) served as a refuge for Christians
who were persecuted by the Catholic Church, and the Hungarian state. Moreover, in 1459, King Stefan
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TomaSevi¢ “asked for help , because he could not fight the Turks alone because Manichaeans , who would
prefer Turks to Christians , and almost the majority of the population is not Manichaean.” (Group of

Authors, 1991, p. 548).

Also, Ottoman sources record the existence of supporters of the Bosnian Church under the name
krstjan. It should be mentioned that Fojnica, like KreSevo, was in the cadiluk Brod for a short period.
Tajib Okic¢ finds in unpublished Ottoman documents a mention of two settlements in Fojnica where
Christians live. One was recorded a field named “seliSte” which has been abandoned of sides Christians,
in the settlement Dusina, nahiyah Brod, (defter, number, 432, sheet, 443.b). It also mentions the legacy of
Christians in Nahiyah Visoko, Fojnica settlement Cemernica, recorded from the end of the 16th century. in

Ankara ledger number 11, (sheet, 174.a) (Oki¢, 2003, pp. 155-159).

They took place in some villages around Fojnica, while the sources in Fojnica and KreSevo do not
mention them. We assume that the majority of the population in the Fojnica region were baptized, which
is indicated by the numerous steéci in the surrounding Fojnica settlements, as also stated by S. Beglagic.
On a few localities we find Stecci: Fojnica, Luzina, Otigosc¢e, Dusina, §éitovo, Ostruznica etc. (BeSlagic,
1971, p. 164). The fact that a large number of ChristimanyIslam in the Fojnica settlements is shown by
Ottoman records'®. What we can notice is that in the urban part of Fojnica, the process of spreading Islam
is slower. One of the reasons for this is the threat to the physical safety of the population due to the fact
that the Fojnica area was on the Ottoman border with Jajacka ,and Srebrenica banovina, and the second
reason is the presence of Catholics and the Franciscan monasteries of Fojnica, KreSevo and Visoko. Also,
based on the analysis, we can notice a difference in the intensity of conversion to Islam. Namely, at the
end of the 15th century, and in the first half of the 16th century, we have a smaller number of Muslims,
while at the end of the 16th and the beginning of the 17th century, we find the majority of Muslims in the

Fojnica region.

In the first periods of Ottoman rule, we encounter Muslim immigrants and natives who convert to
Islam!!. Thus, A. HandZi¢ states that in the census of 1489, Fojnica had a total of 225 tax houses, of
which there were 7 Muslim households with 2 mujereds (unmarried). He lists their names characteristic of

Christians who became new Muslims. They are: Jusuf son of Milorad; Mehmed, son of Vukosala; Aljja,

10 By analyzing the settlements of Fojnica, which were previously neglected, we concluded that they were also the centers of Christians and the seat of their elder grandfather
. The village of Djedov Do was named after the elder grandfather, and the village of Hotigosce probably after the faithful guests. The majority of the inhabitants of these Fojnica
settlements converted to Islam, as evidenced by the “Staro Greblje- The old Cemetery” site, where we can notice that Ste¢ci and Muslim niches are next to each other, which
indicates the continuity of burials.

! That someone would receive Islam someone had to invite him to it and teach. Thus, we believe that the Ottoman government at first targeted the ulema, dervishes, soldiers,
and others. We know that in the Fojnica area dervishes, and sheikhs were the first to propagate Islam. The sheikhs were from the ranks of the ulema but also served in the army. One
of them is the martyr Sheikh Husein who died at Oglavak in the army of Sultan Mehmed Fatih. Later, the sources talk about the continuity of the settlement of sheikhs, dervishes,
and muderris in the Fojnica region, because with this the Ottoman state strengthened its power and spread Islam.
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approacher; Ismail, his (Alia’s) brother; Ahmed, a tailor; Iskender, son of Jarisav; then two mujereds:

Yusuf, son of Milos and §ahin, son of Dabiza. (Handzi¢, 1976, p. 12).

From the first censuses, we see that there are several Muslim houses in Fojnica and the entire Fojnica
region. According to Ottoman list from 1489 in Fojnica settlements there are several Muslim houses;
Buniste (Ponjusina) 6th, Cemernica 2nd, GvoZdani 8th, Hotigo$ée 6th, Vranjak 3rd, while according
to this one list Obojak, Pridola and Prokos they don’t have Muslim house. We don’t have any data for
OstruZnica and Séitovo. In 1489, 6 Christian and 2 Catholic households were recorded in Obojek. The
local Christians are: Milorad, Radosav, Pavko , Radovac , Radinko and Dragi. Also, in other settlements
of Fojnica, the presence of Christians and the gradual process of conversion to Islam is evident, which is
also confirmed by Ottoman censuses (Car-Drnda, 1991, pp. 209; 216-220). Based on the Ottoman ledgers,
we cannot know the actual number of Muslim population in the Fojnica region. One of such concrete
examples is the Fojnica mine and the Dusina settlement. While not a single Muslim house was mentioned
in Dusina in 1468, and only one in 1485, until then only four Muslims from Dusina were mentioned in
one court document of the Sarajevo kadi dated July 11, 1469, regarding a dispute over land ownership,
namely: Ayan Davud-beg, on the one hand, and Husein, son of Pavlov, Muhammad, son of Pavlov and
Hasan, son of Radivojev, on the other. In addition, the phenomenon of conversion to Islam in the early

period, where the ancestors were baptized, is also visible here.

At the end of the 15th century, there were a small number of Muslim houses in the Fojnica region. Also,
based on the notebooks, the number of Muslims in the urban part of Fojnica was not significant. According
to A. Handzi¢, the number of Muslim residents in the past 45 years (1485 - 1530) increased by only 2,
from 7 to 9 houses, which is a total of 15 Muslim houses (Group of authors, 1987, p. 72). There were
certainly more of them because only tax collectors were registered. The expansion of the Ottoman state
territory after the collapse of the Hungarian state (1526) and the Hungarian banns had a great impact on
the pace of acceptance of Islam in the Fojnica region, which was located in the Visocka nahija. According
to the census from 1528/30. In 1570, 57% of Muslim families were recorded in Nahija Visoko, while
in 1570, the Muslim population made up 88% of the total population. Also, the Fojnica settlements that
were located in the nahija Visoko gradually accepted Islam in this period. By 1516, Buniste, Cemernica,
Dusina, Hotigo$ée, Gvozdani, Mratiniéi, Vranjak and Stitovo already had a majority Muslim population.
However, the town of Fojnica and the settlements of Pridola, Prokos, Obojak, OstruZnica still retain a
majority Christian and Catholic population. According to the census from 1530, the majority of Muslims

prevailed in all the settlements of Fojnica (Car-Drnda, 1991, p.209).
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The problem we face when analyzing the spread of Islam in the 18th and 19th centuries is the lack of
data and censuses. What we can notice based on the Fojnica Regesta, and other Franciscan documents is
that Islam is gradually spreading. In Fojnica register process expansion of Islam can be documented and to
follow from 1635, when it first appeared, then in 1728, and two cases in 1730. Also, in other Franciscan
chronicles, there are visible data on the conversion to Islam, which we must analyze with caution, because
the Franciscan perspective of the spread of Islam is noticeable. Namely, Fra LaSvanin states in 1736.
about disordered system, violent Islamization-Turkification. While on the other sides we find numerous
examples as it is Ottoman country protected Franciscans and Catholics of bullies, even and if a person said
she would cross on Islam refused it, it didn’t violently cross on Islam, (Matasovié, 1927, p. 191; Lasvanin,
2003, p. 208). Also, we have one significant source for Fojnica itself without a settlement, which indicates
that in the first half of the 18th century, when Fojnica became the center of the nahija, the majority of the
population was Muslim. The very process of the spread of Islam and Islamic culture in this period resulted
in Fojnica becoming the seat of the nahija. In 1736, Fojnicka parish counted “82 Catholic houses and 497
souls, and 1348 Muslims and 11 mosques.” (Matosovi¢, 1972, p. 194; Kristi¢, 1936, p.146).

What was the initial act of converting to Islam like? That process and procedure was conducted in the
Sharia court, as we are told by sources such as the Sigil. According to Kasumovi¢, “a person who wanted
to convert to Islam declared in front of witnesses that he voluntarily renounces useless faith or all vain
faiths, and declares that there is no god but Allah and that Muhammad is His servant and His messenger.”
This statement is known as called “kelime-i shahadet”. Part of the procedure was for the new Muslim to

be given a Muslim name. Finally, the Qadi declared him a Muslim on the basis of his authority.

4.3 Socio-Cultural Consequences of Accepting Islam

The following questions that arise for the further course of our research and illumination of the topic
we are dealing with are: what was the belief system, what did it mean to accept the Sunni variant of Islam,
what did the change of identity look like, and some others to which we will try to find clear answers. The
establishment of Ottoman rule in Bosnia-Herzegovina led to radical changes that resulted in the spread of
Islam. There is a new change in the confessional structure, where, based on the previously presented data,
we see that the autochthonous population is gradually accepting Islam, and the achievements of Islamic
civilization and culture. According to Kasumovié: “The change of religion is one of the fundamental issues
that significantly affect the change in the identity of an individual as well as a nation. At the same time,
it is important to understand that there is acceptance of new ideas about the world, life, death, spiritual

values, or morality, but also a new way of life that Islam as a religion brought with it (Kasumovi¢, 2011, p.
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2135).

As we stated earlier, the Ottomans found two religious groups in the Fojnica region; members of the
Bosnian church - Christians and Catholics. The Fojnica region entered the Ottoman cultural zone, so it is
understandable that the population that accepts Islam has an intermediary, and an already established social
system, which in this case is based on the Sunni variant of Islam. The Hanafi Madhhab was the dominant
religious school in the Ottoman Empire. Bosniak Muslims understood Islam through the direction of
the Hanafi school of religious law, and maturidian studies in theology, in two ways of interpretation,
understanding and living; madrasa ( ulema ), and tekke (sufis). Founder graduation schools Abu’l-Mansur
el-Maturidi (d. 905) established the theological school which is basically elaborated theological attitudes
Abu Hanifa (d. 767). In that way, the process expansion of Islam in Bosnia and Herzegovina under the
Ottoman Empire he was in power at the same. Time, and process expansion high school graduation
interpretations Islamic beliefs and Hanafi interpretations Shariat. (Karci¢, 2006, p. 54). These two ways
often coincided, because sheikhs (teachers) mostly belonged to the order of ulema. With the spread of the
Ottoman Empire, and Islam to the region of Fojnica, we can see that [slam was implemented precisely

through these two institutional systems.

Through the previous chapter - the process of the spread of Islam, we could notice that by accepting
Islam, an individual first renounces his previous faith, and by the act of martyrdom he accepts Islam. After
that he changes his identity and takes a Muslim name. The big one-part Muslims in the Empire were Sunni
Turks, and Arabs who belong to the Sunni group. Also in Anatolia and Rumelia, Muslims belonged to the

Hanafi school (Ihsanoglu, 2004, p. 703).

That act of accepting Islam brought with it new ideas about God, ideas about life, death, the world, his-
tory, future, time, diet, way of life, etc. An individual who fundamentally changes his way of life, probably
had the support of a small congregation, ulema and Ottoman authorities. Namely, it is understandable that
an individual in the first period of Ottoman rule could not immediately possess the religious knowledge
that his intermediary had in the act of accepting Islam, that is why Dr. A. Handzi¢ states that at first the
acceptance of Islam was of a declarative nature; “In the cities, there was one imam only to perform the
prayer with the crews, and those imams themselves were soldiers (mustahfizi) attached to the city - one
can only assume that in the first decades the acceptance of Islam had a declarative character, it consisted

only in taking a Muslim name.” (Handzi¢, 1970, p. 28).

Over time, the number of Muslims in the Fojnica region grew, especially in the middle of the 16th

century, when Fojnica received the status of a kasaba, which meant that a local community was created, i.e.
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their little congregation'2. Culturally, the acceptance of Islam for the local community meant that a unique
principle was created by which that community should live. Namely, the way of life of the new community
is based on Islamic culture, which, as we mentioned earlier, is reflected in material and spiritual culture.
From a spiritual point of view, the believer now practices new rites such as prayer, while from a material
point of view he behaves in accordance with Islamic regulations'?. The acceptance of Islam resulted in the
acceptance of Islamic material culture, which is created by the individual and the local community on
the model of Ottoman architecture!“. In the 17th and 18th centuries, Islam was the majority religion of

Fojnica society, and brought with it new cultural changes and progress.

4.4 Education

Generally speaking, the Ottomans had four types of education, with different methods, and purposes.
The ruling class was educated in Enderun, an educational institution in Saraj, bureaucrats received their
education in offices according to the teacher-student system, in dervish tekkes education was provided
to Sufis, while madrasahs were institutions where scholars were educated (Ihsanoglu, 2004, p. 315).
Educational institutions (schools, madrasas) in Bosnia and Herzegovina were created, and developed under
the influence of previously established schools in the Ottoman Empire. The first and oldest schools of
learning in Islam were mosques. The issue of the spread of Islamic culture through education has not been

dealt with in historiography as a whole so far, and our goal is to make a step forward in this regard.

In the Fojnica region, mosques, schools, madrasas and tekke, were the main carriers of Islamic
education. The oldest historical data that we have today refer to the Attic and the Cargija mosque in
Fojnica, and next to them, schools. Kadi Saban ef. he founded the Carsija mosque and next to it a
mualimkhana, and a madrasa in the middle of the 17th century. The teacher in these schools had the title
muallim, while the teacher in the madrasa was a muderris. The results of previous research, and data from
historical materials give us a lot of valuable information about the muderris of the Fojnica madrasa, and
in this chapter we will talk about them as carriers of education in the Fojnica region. Among them, the
well-known sheikh, and founder of the tekija in Ziv&iéi, muderris ef attracts special attention. Hussein
Zukié (died 1214/1799), who was occasionally a guest of the madrasa, then muderrisi Husein -ef. Zupcevié

and Ibrahim-ef. Zupcevi€ (died 1254/1838/39), muderris and Sheikh Abdurrahman Sirri (died 1263/1847),

12 When Fojnica received the status of a casaba, it also became the cultural center of the Muslim population. The Ottoman government gave privileges to Muslim subjects through
non-payment of taxes. The status of Fojnica as a casaba shows that Muslims accept, and live the Islamic way of life.

13 What we must note, at least for the first period of Ottoman rule, is that we do not know to what extent an individual practiced Islam, whether any earlier medieval legacies
remained, and whether Islam was accepted due to formal conditions reflected in economic and social privileges or was it really due to religion, and culture that individuals recognized
as special.

14 First of all, these are Islamic objects; mekteb, masjid, mosque, tekija, madrasa, and other Islamic institutions. It is understandable that the medieval man did not immediately
change the habits of building houses or monuments, but with the spread of Islam, these changes soon came to the Fojnica region; next to the steckas, there are Islamic monuments-
nisani, in the old town of Fojnica Ottoman houses with doxat, and other public and private objects of Fojnica Muslims.
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Abdulvehab Ilhamija Zep&ak, and Arif-ef. Kurd, native of Diyarbakir (died 1890).

I. Kasumovi¢ states that in the area of Fojnica, “a certain Sufi orientation of the muderris, who were

the main subjects of teaching along with the students, is characteristic.” (Kasumovic, 1999, p. 244),

We find more detailed information about the life of muderris only from the second half of the 19th
century, when Arif ef came to Fojnica for muderris Kurd (1838), and stayed there until 1868. (Buljina,
1997, p. 447) There he met and got to know his compatriot Sheikh Haji Mejlija, who at that time was the
Sheikh of the tekiye in Vukelji¢i. After the death of Haji Mejli Baba in 1854, Arif ef. with the permission
of his sheikh, he continues to act as the sheikh of the tekiye in Fojnica, which was set on fire in 1945.
He worked in Fojnica until 1868, when he left for Sarajevo. He excelled in his knowledge of the Persian
language, taught it in Daru-1-Muallimin, and popularized its teaching in Sarajevo. A notable person who
worked in Fojnica at the end of the 19th century is Sheikh Hadji hfz. Husni ef. Numanagi¢. He was born
in Fojnica in 1853. In the early period, he completed his mekteb education, became a hafiz, and studied
under the then muderris of Misria’s madrasa, Sheikh Skender Pasha’s tekiye in Sarajevo, Sheikh Arif
ef. in Kurdistan. Then he continued his education in Istanbul, Medina and Cairo. Upon returning to his
hometown of Fojnica, he was immediately appointed muderris in the madrasa. His lectures in the madrasa,
the vases, which he held, as well as his learning and governance in general, aroused the interest of the
population of Fojnica, and earned him respect and devotion'>. Until the end of its activity, ten muderis of
recognized professional and social reputation performed teaching duties in the madrasa in Fojnica. We can
note that famous people like Abdulvehab Ilhamia Zep&ak studied in this madrasa. Its muderis contributed
a lot to this, who in turn were people of higher education and in several cases went from the position of

muderris in Fojnica to more responsible positions in the Islamic religious hierarchy!.

We do not know the exact number of students that the madrasa received. It is stated in Ottoman data
from the 19th century that there were a total of 520 students in the schools and madrasas of Fojnica. In
1871-1872. there were 11 schools and 1 madrasa with 520 students. The number of students in schools

and madrasas is shown here (Group of Authors, 1987, p. 111).

According to H. Buljina, the madrasa in Fojnica was attended by an average of 20 students, partially
housed in the madrasa building . Buljina does not state which was recorded this one number students in
the madrasa (Buljina, 1997, p. 691). The teaching process in the madrasa usually lasted 8 - 10 years, which

under normal conditions depended on the talent and zeal of the students who needed to master certain

15 While he was a muderris in Fojnica, he studied tasawwuf, and soon progressed in that field, so that in a very short time he completely mastered the teachings of his teacher
and became a tariqat sheikh himself. Later, as a muderris, he moved to Visoko and stayed there until 1914.

16 Some were imams, qadis, and some reached the position of mufti, like Hajji Muhammed ef. Fojnicak.
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materials, as well as the efforts of the teachers. The bearer of the educational process in the madrasa
was the muderris (professor). Muderris were required to teach: Tafsir (Exegesis of the Qur’an), Hadith
(Tradition), Ahkam (Sharia Law), Usul (Fundamentals of Sharia Law), Kalam (Apologetics), Me’ani
and Bayan (Poetics and Stylistics), and other things that place and custom may require. (Nakicevi¢ 1999,
p. 102; Gazija-Pajt, 2009, p. 302). When we talk about methods, the basic methods in madrasahs were

memorizing the Qur’an, repeating, understanding, discussions and copying notes (kitaba).

In addition to the mentioned religious institutions, where religious education was mainly studied, there
were state or secular institutions called rozdije. They were the first state-type schools before the Austro-
Hungarian occupation, for members of all religions, and the following vocational schools: Clerk’s School
(Sabah Mektebi), Teacher’s School (Daru-1-muallimin), Correctional Center (Islahana) or Orphanage
(Daru- $-shefeka) and Preparatory Military School (Mektebi-idadijje). It should be mentioned that even
today there is RuZdija street in Fojnica where the original Ruzdija school was located (Curi¢, 1983, pp.

135-136, 155).

4.5 Literature

The arrival of Ottoman rule and the spread of Islam in Bosnia and Herzegovina in the 15th century
they caused great social, and cultural changes to the population of Bosnia. Our focus is the influence of
Islamic culture during the Ottoman rule on the Fojnica man, and how the Fojnica man as an individual
found a way to manifest his spiritual changes through literary work. Of course, considerable time had
to pass in the development of Islamic culture, especially in the domain of literature and art, because
the Bosnian population was not familiar with oriental languages until the arrival of Ottoman rule. New
generations were needed from which individual personalities developed who nurtured Islamic culture,
especially literature and art. Historiography has not dealt with the literary oeuvre in the Fojnica region,
authors, and works from Fojnica are only mentioned fragmentarily in some sources, and our goal is to

shape such a whole. The Sufi presence also played a significant role in the literature of the Fojnica region.

Bosnian literature in oriental languages is actually a part of Ottoman-Turkish literature (Sabanovi¢,
1973, p. 16). In the Muslim written literary, and linguistic tradition in BiH during the Ottoman period,
three development directions are noticeable: written activity in the vernacular (Bosnian) language, and
Bosnian (Begovic script, Begovica), literature in Arabic, Turkish, and Persian, and Alhamijado literature
(Beslija, 2009, p. 453). In the Fojnica region, there were also personalities who nurtured Islamic literature,

wrote in Bosnian, Turkish, Arabic and Persian languages. Already at the beginning of the 17th century,
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when Fojnica became a Muslim center as a kasaba, personalities appeared who made significant progress

in the field of literature.

One of the first figures from Fojnica mentioned by historiography is Hadzi Muhamed son of Yusufov,
known under the pseudonym (Calabi). He was born in Fojnica in 1123/1711. He began his education at
the Gazi Husrev Bey madrasa in Sarajevo, and then in Constantinople. After completing his education, he
returned to Sarajevo and worked as a librarian at Osman Sehida’s library. While he was staying in Medina,
where he performed the Hajj in 1161/1748. in 1995 he completed the work Tabib al-mubtedi’in (The
Beginner’s Physician) in Turkish on Arabic syntax. It was written based on the work of Izhar by Birgivia,
only some details were added from the work of al-Hdadi ; Mugni ’I-Lebib ; Lubb al-lubab and Imtihan
al-adkiyd (examination of the shrewd). (Sabanovi¢, 1973, p. 490). From the works of Hajji Muhammad,
we see that he knew the Turkish, and Arabic languages well. The fact that at one time he was the mufti of

Sarajevo also speaks of what kind of scientist he was!”.

The greatest contribution to the writing and nurturing of Islamic literature in the Fojnica region
belongs to the Nagshibendi tariga, and its teachers. Within the Nagshibendi tariga, that is, in the tekke
circles, literature was nurtured and created, especially poetry, which is characterized by ideological
orientation, mystical, and philosophical views on life and the world (Cehajié, 1986, p. 69). The literary
compositions of Nakshibandi were written in prose, and mostly in verse, because verse offers a better
possibility of expression, and dervishes used them when performing ilahi. Ilahias are pious songs that had
a didactic-moral role, and the awakening of emotions among dervishes. Dervishes wrote their works and
compositions not only in Turkish, which was the basic medium of their thinking and thinking, but also in
Arabic, Persian and Bosnian. According to H. Algar, in addition to Turkish, ilahiyyah, and Bosnian have
made a significant contribution to the spread of alhamijado literature in Bosnia and Herzegovina (Algar,
1972, p. 10). Among the founders of the Nagshbandi order, Sheikh Abdurrahman Sirri, then Abdulvehab
IThami, who spent a period of his schooling in Fojnica, stand out, and Sheikh Husejn Zuki¢, Sheikh
Mejli-baba, Sheikh Arif ef. Kurd et al. (gabanovié, 1973, pp. 490-491; Robe, 1989, p. 211).

17 Appointed twice, from 1172/1758. until 1177/1763. when he was deposed, but in 1183/1769. reappointed in However, while he was traveling towards Sarajevo, he died the
same year in Vidin.
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S. Islamic Material Culture in the Fojnica Region

5.1 Mosques

The mosque was the starting point for the creation of Islamic culture and art. (Redzi¢, 1983, pp. 15-16).
The term mosque in the Bosnian language means an Islamic place of worship, it was received through
Turkish, it comes from the Arabic syntagm (al-masgid) al-gami’: a large, central mosque where Friday
prayers are held, while the word masjid is used for any smaller Islamic place of worship (Smailagic, 1990,
p-137). Mosques were not only places of prayer, but also places where religious and scientific disciplines
were studied. With the expansion of the Ottoman rule to the Bosnian-Herzegovinian area, the mosque was
shaped according to that climate, and acquired different architectural forms'®. Mosques were built through

waqfs, and played a significant role in the formation of the Ottoman urban settlement.

Mosques in the Fojnica region are mostly named after their builders (vaqifs). The most monumental
mosques in Fojnica were built by native people, as was the case in other Bosnian-Herzegovinian cities.
According to the available sources, the Fojnica kasaba without settlements had three mosques; Atik,
éaréijska (éaban Ahmedova), and Pavlovacka (HadZi-Muharemova), while sources mention four mosques
for the Fojnica settlements: in OstruZznica, PloCari, Dusina, GvoZdani, and probably also in Hotigos$¢a,
Predola, Prokos and Séitovo. Ottoman registers from 1604 show that only the Muslim population lives in
these villages. There were 54 Muslim houses in the village of Hotigos¢e (Otigosce). We are of the opinion
that there could have been a smaller mosque here that met the needs of the faithful, because these areas
had previously come under the Ottoman rule, which is also indicated by the endowments of Isak Bey

Ishakovi¢ in 1462 (HandZi¢, 2000, p. 480).

The mosques of the Fojnica region have not been explored so far, so we will also touch on these
settlements in order to make our contribution to historiography. These three settlements consisted of several
villages with over 50 Muslim houses, according to the notebook from 1604. He mentions one of these
villages in the valley of the Fojnica river under the name Sti¢evo, today known as Polje Séitovo. Within
this village were mentioned; Gornja Mahala, Cista, Mrav, and Mihojevi¢i Mahala. A special question
that has not been analyzed is whether Stitovo (today’s Séitovo) had a mosque, because according to the
Ottoman ledger from 1604, that congregation counted 150 Muslim houses in the Fojnica settlement, with

a larger number than in the very center of the village (Handzi¢, 2000, pp. 483-485).

18 Ottoman architecture is a combination of Islamic (Arab and Seljuk), and non-Islamic (Roman and Byzantine) architecture. Over time, she shaped her specific Ottoman style
of architecture, which came to Bosnia.
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When we talk about the architecture of mosques, we learn that the mosques in the Fojnica region were
built exclusively with wooden materials, except for Sukija (Saban Ahmedova), which had a stone minaret
(Becirbegovic, 1990, p. 21). In Plocari, there was a mosque from the Ottoman period, about 300 years old,
which was burned together with the ablution, and the morgue the last war (Omerdi¢, 1999, p. 60). There
are oral traditions that the mosque in GvoZzdani, together with the Atik Mosque, is the oldest mosque in
the Fojnica region, and today the foundations and sofas of the mosque are visible, indicating Ottoman
architecture'®. An unknown vakif builds a mosque and a school in Dusina and allocates income from the
endowed land for their work, and support. The name of the wagqif, the object and the date of endowment
have not been investigated to date (Busatli¢, 2018, p. 164). The mosque in Dusina was renovated, which
lost the features of the former Ottoman architecture, and the possibility of estimating when it was built
in the Ottoman period. And the settlement of Ostruznica, known since the Middle Ages as a mining
settlement, had an old wooden mosque. Ivan Franjo Juki¢ mentions A scraper and wooden the mosque;”
by the side of the road long Turkish cemetery to the wooden one of the mosque, after which not far away
others pointed out to me and that’s holy grave, who and Turks and Christians recognize.” (Jukié, 2001, p.
27).

We have no reliable sources when the mosque was first built. We found a historical source that mentions
the berat of Sultan Mustafa III, from which we learn that the mosque was built by Mehmed-baSa Mujanovic¢
in 1767. The benefactor’s son Omer-hodja was appointed as its first khatib, which was recorded in the
berat of Sultan Mustafa III from 1181 (1768). (Buturovi¢, 1967, p. 326). Whether it was previously a
masjid, and the wakif built a mosque, or whether the old mosque was rebuilt, we do not yet have detailed

information.

5.2 Lodges/ Tekke/Bos. Tekije

Tekije or ar. tekkes are places where dervishes gather, a place where members of Tesawwuf perform
worship (prayers) (Nametak, 2007, p. 243). In the cultural and historical heritage of the Fojnica region,
three tekke of the Nagshibendi order occupy an important place, by which this region was known for a
long period of time to a relatively wide circle of Tesawwuf interested parties (Buljina, 1997b, p. 902). The
first tekke was located in Fojnica itself, while the others are located in the Fojnica villages of Vukeljici

and Oglavak. These tekke were centers for the spread of Islamic culture both in Fojnica and in the wider

19 While researching the mosques of the Fojnica region, we found valuable information that has not been taken into consideration until now. Namely, the author Tatjana Paji¢-
Vukic cites valuable information related to the Sarajevo kadi Mustafa Muhibi¢ (Muhibi¢), who was born in Dusina near Fojnica, and his “great-great-grandfather Husein was a
mursid, and according to one source, the imam of the Mehmed Osvaja¢ mosque in a village near Fojnica ”. According to the record of Mustafa Hilmi Muhibi¢, grandson of the
Qadi Mustafa Muhibbi, in R 67, sheet 1b; village name illegible. Through this information, we learn that the mosque of Mehmed Fatih was located in one of these settlements, and
most likely that it was the mosque in Gvozdani. This source matches the oral tradition, but we should be careful because we do not have reliable evidence that indicates in which
village the mosque is located. (Paji¢-Vuki¢, 2007, p. 23).
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Bosnia-Herzegovina area. The Nagshibendi tekke in the Fojnica region played a very important role in the
development of the Nagshibendi tariqat, and with their waqfs and religious authority they contributed in
many ways to the cultural progress of the Muslim population and the construction of the Fojnica casaba®.
Due to the very importance of the tekke as an institution, we will give an account of the Nakshibend tekke
in the Fojnica region from the beginning of the Ottoman rule in 1463 until its end in 1878. However, we
should emphasize the problem we are facing, which is the lack of sources for the study of Fojnica tekke in
the 16th and 17th centuries. According to Kristi¢ and Matosovic¢, there were 11 mosques in the parish of
Fojnica in 1736. This number probably referred to Fojnica and its settlements. (Matosovié, 1972, p. 194;
Kristi¢, 1936, p. 146).

5.3 Educational Facilities

In the Fojnica region, in addition to mosques, there were schools and madrasas, which served for
the upbringing and education of the Fojnica population. Mektebes were initial religious schools where
basic religious knowledge was acquired, while madrasahs corresponded, for the most part, to today’s high
schools and provided their graduates with secondary and higher religious education (Hasandedi¢, 2005, p.
81). At first, the schools functioned as part of the mosque, and later they were built next to the mosque,
as part of a waqf as an endowment of an individual, because there were no state schools. Madrasas, and
dershanas, the first institutions of secondary and higher education, were built along with schools and
Muallim Hans. Like other educational institutions, madrasahs were built on the initiative of individuals as
wagqf facilities. Based on an insight into the preserved registers and vaqfnames from this period, it can
be seen that the first founders of this type of school in Bosnia and Herzegovina were, for the most part,
state dignitaries, sandjak-bezis, valijas, their dukes and other high state officials (Gazija-Pajt, 2009, pp.
298-302).

We do not have enough data to draw concrete conclusions on some questions such as when the
first school in the Fojnica region was built, whether they were separate buildings or annexed rooms
where students studied Islamic education. However, there are indications that connect mektebs with the
construction of the first mosques from the middle of the 16th and 17th centuries?!. 1. Bugatli¢ states that in
1666. next to the mosque, Shaban son of Ahmed endowed an elementary school (muallimhana). Sources

that talk about time construction Muallim Hans they are not saved (Busatli¢, 2018, p. 163). Next to the

20 Dervish lines more of alone beginning Ottoman authorities in Bosnia and Herzegovina ends they take active participation in the process formation settlements, expansion of
Islam, and Islamic culture. There the influence was spreading from tekke, which are raised and before of the final fall of Bosnia under the Ottoman Empire power in 1463. Everyone
night a settlement in Bosnia and Herzegovina had a tekke. In addition to Fojnica and Sarajevo as the center, Nagshbandi tekkes are built in Visoko, Travnik, Fo¢a, and Farmers the
code Cavalry.

2! It is expected that in addition to the existence of the mosque and the congregation, a school also operates, however, we have no information on whether these schools were part
of the mosque or a separate building.
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Hadzi Muharrem mosque in Pavlovac was a school, and we have no data indicating whether it was built
before or after the construction of the mosque in 1683. Likewise, we do not know the foundation and the
date of foundation of the school in Dusina near Fojnica, while this is not the case for Ostruznica because
we know that the school was built in 1180/1767. year by the wakif of the mosque Mustafa-baSa Mujanovic¢
(Busatli¢, 2018, p. 164). We get more detailed information about schools only at the beginning of the
19th century. Based on the nishan of Ahmed Khalifa and the mualim of the Sukija Mosque in 1803, we
learn that Ahmed Khalifa was a mekteb teacher. From another piece of information, we learn about three
schools that were in the very center of Fojnica, which is also stated by Fra Juki¢. (Juki¢, 1973, p. 205).
Sources tell us that the first twenty years of the 19th century the mualim of HadZzi Mehmed Pasha’s school
in Fojnica received 10 groschi of state aid on three occasions. H. Curi¢ on basis Sarajevo sigils states
that Mualim Hadzi - Mehmed - Pasha’s school in Fojnica received in 1216 (1801/02), in Shaban 1222
(October 4 to November 1, 1807) and in Rajab 1234 (April 26 to May 25, 1819) 10 groschi from the state
(Curi¢, 1983, p. 68). Sources on the history of schools in the Fojnica region are scarce. The reforms of the
Ottoman Empire in the 19th century influenced the construction of the school in Fojnica. Official reports
of the Ottoman authorities according to the Salnams; in 1867/68. 7 mektebs are mentioned, in 1871 - 1872
there were 11 mektebs, and 1 madrasa with 520 students, the number of students in mektebs and madrasas
is probably shown here (Group of Author’s, 1987, p. 111). We have no preserved data on the material

appearance of the mekteb in Fojnica, but they probably did not differ much from other mektebs in Bosnia.

Madrasas as a form of lower and upper secondary schools appeared in Bosnia and Herzegovina at
the beginning of the 16th century (Seko, 2007, p. 217). The Ottoman government saw the need to build
madrasahs in order to spread Islamic education. The first madrasahs were built in larger administrative
and cultural centers: Novi Pazar, Sarajevo, Foca, Mostar, Banja Luka, Travnik, Prusac, but also in Fojnica
(Seko, 2007, pp. 217-218). According to the results of previous research and available data from the
historical materials of Fojnica, the first, and only madrasa was built around 1665 . year (Kasumovié, 1999,
p. 244). Most historians are of the opinion that the wakif of the madrasa is the kadi and muderis Shaban
Ahmed who also endowed the mosque. The first mention i.e. wagqfnama or a document on the basis of
which we could accurately determine its dating has not been found. The madrasa foundation had 4 shops

at the beginning of the Austro-Hungarian rule (Busatli¢, 2018, p. 164).

Previous research on the first mention of the Fojnica madrasa is related to the year 1665. Our analysis
found information that mentions the madrasa before 1665, i.e. in 1663. In 1663 ‘“Toma, son of Raié, sold
his field near Kozlo to Drin Saban muderris for 16,280 jaspri.” (Matosovi¢, 1927, p. 156). This document

found in the Fojnica registry office mentions Saban as a muderis, and not a Qadi, thus emphasizing that



Islamic Culture in the Fojnica Region 1463 — 1878 — 150/ 158

the Fojnica madrasa was probably built before 1663.

5.4 Housing Culture

Islamic culture in the Fojnica region left an indelible mark not only on religion, but also on social, and
residential culture. Residential culture in the Ottoman period spread through the urban development of
Bosnian-Herzegovinian cities. One of the central questions of this topic is: How much do we know based
on sources, and literature about the culture of housing in Fojnica during the Ottoman period. The problem
we are facing regarding the housing culture in the Fojnica region is the lack of resources. Moreover, this
issue has not been addressed or brought up to date in the historiography so far, so we rely more on analogy,

in order to try to make a breakthrough regarding this topic.

In the second half of the 16th century, Fojnica received the status of a kasaba. By that very act, it was
divided according to the Ottoman urban plan into a craft - trading part, bazaar, and residential settlements -
mahalla. In the Fojnica area, we can still see a certain number of residential buildings from the Ottoman
period. Unfortunately, there is a problem of adaptation and reconstruction of those buildings, especially
in Atik Mahal, and Pavlovac, in the old part of the city of Fojnica. Friar Juki€ states in his travelogue
that in 1848 there were about 150 Muslim houses in the village of Fojnica (Juki¢, 1953, p. 364). Today
we can notice that the houses in Fojnica were built in a recognizable style for the Ottoman period. The
residential house is characterized by the lightness achieved by the choice of materials and construction,
its tolerant attitude towards its neighbors (no one blocks anyone’s view), the organic composition of the
house with nature in order to achieve the unity of the landscape and construction, the introduction of the
natural environment through the garden, garden and green yard into the ground floor of the house, and
even and upstairs, in the open living room, the role of living water that refreshes that environment, the
creation of humanized neighborly relations, subordinating all dimensions of the apartment to the size of
the human figure, achieving the maximum, and optimal satisfaction of human psychological needs with

minimal means (Redzi¢, 1983, p. 254).

Of the sumptuous Ottoman houses, the famous Salihagi¢a musafirhana is preserved today, it is assumed
to be from the second half of the 16th century, and is located in Atik Mahal. Although it is of a public
character, it provided privacy like other Ottoman houses by having the courtyards surrounded by a high
wall. Wealthy families also had guest rooms (predharluk) in which men received musafirs (guests), and all
men who were not in any kind of family relationship. That is why this room was also called musafirhana.

We can observe the residential culture in the Fojnica region through the prism of Islamic culture. We
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can notice that Muslims had separate mahals in the kasaba, while non-Muslims lived in one part of the
town. In addition to this aspect of privacy, part of the houses in Fojnica are surrounded by a wall, which is
common for other towns in Bosnia with cobblestones in the courtyard. Inside the Fojnica musafirhana we
find numerous old objects, which indicate that life in this area was not much different from life in Visoko

or Sarajevo.

6. Conclusion

According to historical facts, Fojnica entered the world of Islamic culture in 1463. The Ottomans found
two religious groups in the Fojnica region, members of the Bosnian Church - Christians and Catholics. An
analysis of the spread of Islam in the Fojnica area shows the majority of Christians converting to Islam,
which is also confirmed by Ottoman registers. The acceptance of Islam for the local area and the population
of Fojnica meant a lot. First of all, a new local Muslim community is created, Islamic culture is accepted
in all areas of life, a new identity of residents is built, certain social, economic, and social privileges are
obtained, new ideas about the world, lifestyle habits, culture, science, art are created , architecture that
differed significantly from the medieval way of life and culture. The process of the spread of Islam in the
Fojnica region was gradual, less intense in the second half of the 15th century, while in the second half of
the 16th century the process was more intense. The dimensions of the changes that took place due to the
spread of Islamic culture in Fojnica are enormous and are best seen in the number of the population of
Fojnica who convert to the new religion, and in the completely new physiognomy of Fojnica, which grows

from a medieval town into a recognized Ottoman kasaba, and later into a nahiya.

The pace of the spread of Islamic culture in the Fojnica region was primarily determined by the
status of Fojnica as an Ottoman settlement, which before 1570 received the status of a kasaba with the
construction of the Atik Mosque by the wakif Mustafa Hizir. After that act, the acceptance of Islam went
somewhat faster. Until 1604, based on the analysis of the Ottoman defter in most of the Fojnica settlements,
except for the town of Fojnica, Islam prevailed as the main religion. The most intensive urbanization of
Fojnica took place in the 17th century. The institutions of waqf, and tasawwuf played a key role in the
social life of Fojnica Muslims. Over time, with the construction of Islamic sacred and profane buildings,
accompanied by the process of spreading Islam, in the first half of the 18th century, Islam as a religion
completely prevailed in the Fojnica region, and Fojnica received a new administrative status of nahija.
This meant that the Ottoman government recognized Fojnica as an Ottoman settlement and local center,

which is no longer subordinate to Visoko or KreSevo.



Islamic Culture in the Fojnica Region 1463 — 1878 — 152/ 158

Islamic culture manifested itself in a spiritual and material form. When we talk about the spiritual form
of Islamic culture, then it is: the acceptance of Islam, the penetration, and nurturing of Islamic culture in
the form of literature, and art, the work of sheikhs, and members of tarigats at Fojnica Islamic institutions -
tekijas, mosques and madrasas. Dervish orders have probably been present in the Fojnica region since the
very beginning of Ottoman rule . The first written traces refer to the Mevlevi at the beginning of the 17th
century, while the Nagshibendi tariga will stand out in all fields of Islamic culture in the Fojnica region in

the 18th and 19th centuries.

When we analyze the Islamic material culture of the Fojnica region, we are first of all talking about the
Islamic-sacred culture, because most of the buildings in this micro-area belong to this group. Significant
sacred buildings in the Fojnica region that contributed to the development of the population and Fojnica
into an Ottoman urban settlement are: Atik Mosque, Saban Ahmed’s Mosque, with a tekke in the center, a
madrasah, schools, then Hadzi Muharem’s mosque, tekkes in Vukelji¢i, Oglavak, and tombstones in the
form of turbets and sights throughout the Fojnica region. In addition to the sacred ones, in the Fojnica
region we also find facilities of a public and social-humanitarian nature, such as the Fojnica musafirhana
and hans. These buildings were important in residential culture, Fojnica society, and the urban development

of Fojnica into an Ottoman settlement.
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Abstract: The aim of this paper is to examine the relationship between orientalism and colonialism. More specifically, it
analyses orientalism in its various ways before and during the nineteenth century to the present day, as well as its actual aims.
For this purpose, the expeditions of some European orientalists, missionaries, and explorers are analysed and discussed. In
addition to these expeditions, numerous writings and various viewpoints expressed by some authors in the social and human
sciences are examined. The methodology used in the study is mainly based on critical literature sources. Overall, it appears
that despite the attempts of some authors to challenge it, there is a direct and close link between orientalism, postcolonialism,
and colonialism. Indeed, far from being a simple and innocent approach or discipline studying the relationship between the
East and the West, orientalism served as a colonial ideology and prepare the ground to facilitate Europe’s dominance over
the rest of the world. Furthermore, the structure of international relations and the forms of relationship that certain European
powers maintain with their former colonies reveal orientalist and neo-colonialist patterns.
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1. Introduction

According to some scholars, orientalism was officially born with the conference of the Council of
Vienna in 1312, which adopted a resolution to create several chairs of Arabic language in various Western
universities (Kose and Kiigiik, 2015, p.112). However, the publication of Edward Said’s book in 1978
entitled (Orientalism) caused a great change and upheaval in the perception of Orientalist studies. It was a
paradigm shift that Said had prompted by explaining that Orientalist studies are not simply a product of
impartial knowledge about the Orient (Mertcan, 2007, p.14). Voyagers, artists, poets and some historians
have described the East as a place of exoticism, despotism, barbarism and all that is negative. Whereas
the West is the place of democracy, respect for human rights, development, progress, civilisation and
everything positive (Simsek, 2013, Arli, 2004, Kalin, 2007, Biilent, 2002, Kahraman, 2002, Hiiseyin,
2006). In this sense, Elias confines the civilising process to a purely European context, thus making Europe
responsible for the theft of civilisation”. According to him, “Civilisation is the sum of what the West

believes it has achieved and the associated attitudes” (Goody, 2015). Said, who analyses Foucault’s thesis
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on the strong links between discourse, knowledge and power and Gramsci’s analyses on “hegemony”,
states that orientalism is not an innocent and objective knowledge, but a tool for the Western colonial
powers to establish/maintain their domination. But it is not a simple “tool”. The Orient is an integral part
of Europe’s material civilisation and culture. Orientalism articulates and represents this integral part as
a form of discourse at the level of culture and even ideology with the institutions, vocabulary, research,
imagery, teachings, as well as colonial bureaucracies and colonial styles that support this discourse (Said,

2004 cited by Mertcan, 200, p. 15).

Through orientalism, Said criticises the essentialisation of the difference between East and West in
order to dominate the latter over the former, resulting in a relationship shaped by hostility. Orientalism is a
process by which European (and later American) culture has gained power and consolidated its identity
against a depreciated and repressed Eastern Other. The social sciences have played an important role in
the stigmatisation and domination of the Orient (Gauthier, 2018, p.49). This process of stigmatisation,
humiliation (in Badie’s sense), domination and the spread of Western hegemony (in Gramsci’s sense)
over the rest of the world has continued to characterise relations between East and West. Thus, the main
question of this article is to show how voyagers, explorers, missionaries and Orientalist works have
contributed to propagating Western or colonial ideology. In addition, some examples of events taking
place around the world and showing the types of relationship between the West and the East are briefly
mentioned and discussed. It should be pointed out that the examples are not limited to a well-defined
geographical area; they come from different continents. Nevertheless, this work aims to be critical, and
makes a modest attempt to compare the various thesis on orientalism and postcolonialism, as well as
the criticisms directed towards them. It is also important to point out that the article focuses mainly on
the French colonial experience. Consequently, the French literature represents the basis of the references

examined.

2. Orientalism, a Multidimensional Concept

Said (1995) defines Orientalism as a political doctrine imposed on the East because it was weaker
than the West, which suppressed the difference of the East by fusing it with its weakness. He thus argues
that orientalism is a system of representations framed by a whole series of forces that brought it into the
science of the West, into the consciousness of the West and later into the empire of the West. Orientalism
also designates a set of knowledge and powers specific to the West. Through this knowledge the West

has constructed and ordered its relations with the East unconsciously, shaping its concepts, normalising it
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within its institutions, setting it within its prejudices, and eventually assimilating it into its history. This
process has also resulted in the portrayal of the East as inferior in the Western imagination, thus depriving
it of all reflexivity and therefore of all free action. However, far from being a ’construct of the mind’,
Orientalism nevertheless covers a concrete geopolitical space, a space of ’life, history, customs’ which,
inadvertently, designates a ‘raw reality that is obviously beyond anything that can be expressed in the West’.
Though, the West alone claims to possess the truth and to determine its own fate in relation to this reality,
as it inexorably precedes it in its sovereign civilisation (Said, 1980, p. 3). In other words, Orientalism is a
set of geo-economic views, which are transmitted through aesthetic, scientific, economic, sociological,
historical and philological texts. Orientalism is not a geographical division (the world is divided into two
unequal parts, East and West), but a series of interests. These interests are not only created; rather they
are also institutions sustained by scientific discoveries, philological analyses, landscape descriptions and
sociological explanations (Said, 1998, p.26). Since Orientalism is a cultural and political entity, it is not an
empty field devoid of archival treasure. On the contrary, everything that has been thought, said or even
done about the Orient has been shaped into certain patterns within an intellectual approach (Said, 1998,

pp. 26-27).

Authors such as Al-Hallaq and Al-Soleman (2021) believe that Said’s definitions are general and
consider Orientalism to be a homogeneous science, whereas it is made up of several other independent
disciplines. Thus, we can speak of Chinese and Indian orientalism, Iranian studies, Turkish studies, African
studies and so on. Moreover, they argue that the relevance and critique of Orientalism lies in the necessity
of approaching Orientalist discourses and texts in terms of their content and concrete meaning, rather than
reducing them to Western products onto which a simplistic vision and preconceived ideas are applied.
Likewise, Gauthier (2018, p.50) also notes that the imaginary relationship between East and West described
by Said is not only negative, but ’fundamentally ambivalent, made up of fantasies, covetousness and
admiration as well as negative judgements, contempt and condescension’. On the other hand, although
China is not part of Said’s geographical Orient, some Chinese authors will consider that the definition of
Orientalism as a discipline, a style of thought and an institution of domination is relevant to thinking about
China’s situation in modernity (Villard, 2018). Indeed, according to Zhang Kuan, the West is seeking
to impose a biased and pejorative image of China, so Chinese and Third World intellectuals are called
upon to resist this hegemony. For his part, Wang Yichuan talks about post-orientalism, defining it as a
“historical moment and intellectual position that should enable Eastern countries to free themselves forever
from Western cultural domination. It constitutes an offensive ideology of affirmation of a new cultural

sensibility for humanity. It is an approach that is part of the expansion of the “spirit of nativist culture” and
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the updating of a Chinese cultural subjectivity capable of proposing an alternative version of modernity”

(Villard, 2018).

It should be noted that some authors believe that postcolonial studies began in 1978 with Edward
Said studies which was based upon the first outlines of postcolonial thought. These outlines can also be
identified as early as the 1950s, in the midst of the decolonisation era, with the nationalist anticolonialism
of the Martinican psychiatrist and philosopher Frantz Fanon, the Tunisian writer Albert Memmi, or
the Afro-Martinican writer and politician Aimé Césaire (Benessaieh, 2010, p. 2). However, Napoleon’s
expedition to Egypt in 1798 can be seen as a blueprint that marked the beginning of the establishment of
orientalist knowledge both in the project of conquering Egypt and in the actual conduct of the expedition.
Napoleon was inspired by Volney’s book “Voyage en Egypte et en Syrie” (1787) to prepare his troops for
the local conditions and the Egyptian people. The idea is that “men, places and experiences can always be
described by a book, so much so that the book or text acquires more authority and use even than the reality
it describes. Napoleon was one of the first to openly recommend the expertise of a written text to inform

himself of what he would find on site” (Said, 1995).

By surrounding himself with a number of scholars whose mission was to record everything that was
said, seen and studied, Napoleon reinforced this trend and legitimised the expertise of the ’scholars’.
The publication of the thirty-three volumes of Description of Egypt between 1803 and 1828 marked the
collective appropriation of one country by another. The colonial project of the nineteenth century shifted
from the imposition of brute force to establishing the “hegemony of possessing minorities” (Said, 1995).
For Napoleon, it was therefore a question of restoring the region of “present-day barbarism to its former
classical greatness” in order to “formulate the Orient, give it form, identity and definition, fully recognising
its place in memory, its importance for imperial strategy and its *natural’ role as an annex of Europe”. The
colonial project is thus accompanied by an appropriation of the colonies and the colonised as much at the

level of geographical and political domination as at the cultural and intellectual level (Said, 1995).

It is clear that since Said’s pioneering work, the implicit ideology conveyed in Orientalist discourses
has been reflected in literature, scholarship, as well as in various artistic expressions. The relationship
between the production of representations of otherness, the arts and colonialism is well established. The
European colonisation of Egypt, the Middle East, North Africa and Asia made possible, or at least created
the necessary context, for the emergence of a literature with a colonial flavour as well as schools of so-
called Orientalist painting (Gardaz, 2005, p. 174). Moreover, the numerous archaeological discoveries and

significant advances in the various fields of orientalism not only upset preconceived ideas about so-called
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“oriental’ religions, but also unleashed the most diverse passions with regard to oriental exoticism. Egypt
was undoubtedly the country that most fascinated the French at the end of the eighteenth century (Gardaz,

2005, p.175).

Based on the example of Silvestre de Sacy, Said demonstrates how the early stages of modern
Orientalism were focused on making apparent the information gathered by the Orientalists. Thus, the
majority of their writings are a collection of exemplary excerpts from eastern literature. Therefore,
the Orientalist’s role is to make the body of information on the East that is available to him edible
and understandable. Ernest Renan, as a representative of the second generation of Orientalists, was
more concerned with solidifying the official discourse of Orientalism, systematising its institutions and
establishing its intellectual and administrative institutions. Renan does this by proving the inferiority of
the East through the philological study of semantic languages. In contrast to Western languages, he claims
that Eastern languages are inorganic, static, wholly ossified, and incapable of self-regeneration. As a result,

in order to modernise them, Westerners must exert control over them (Said, 1995).

All of these discourses sought to devalue and denigrate the Orient in order to justify its domination.
Thus, contemporary Orientalism also sees itself as a hero who saves the Orient from darkness, alienation
and strangeness. Neo-Orientalism is a term that refers to an ethical neo-culturalist approach to prob-
lematizing Islam, as well as the interactions between Islamities and Westernisms. It is founded on the
necessity of defending democratic and contemporary values as well as a revival of the postulates of
classical Orientalism. In a context of progressive ideologization of relations between Middle Eastern
and Western countries, which favors a comeback of the essentialist reading of the Islamic field, it also
describes a rebirth and rehabilitation of the classical Orientalism thesis. Neo-Orientalism is based on a few
postulates, such as the idea that the “Arab-Islamic world” is a cohesive, immovable, and extraordinary

entity to which only a portion of the social and human sciences norms would apply (Moos, 2011, pp. 3-4).

The British historian Bernard Lewis and the international relations professor Samuel Huntington are
two authors who have significantly contributed to the shift from classical Orientalism to its current form.
The What Went Wrong paper by the first author, a byproduct of old Orientalism, had an important impact
on “culturalising” or “Islamising” the events of September 11, 2001. The linguistic framework and syntax
to translate these events were provided by the second author through his well-known book, Clash of
Civilizations. The idea of a new international scene, where the end of bipolarity will give way to the
collision of cultural identities, dominated the post-Cold War era. On this occasion, Huntington intended

to popularise a theory known as The Clash of Civilizations, which had previously gained recognition
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through the writings of Lewis (Moos, 2011, pp. 14-15). The term “clash of civilizations” was first used by
Bernard Lewis in 1957 at a lecture at Johns Hopkins University, and it was later immortalised within his
work The Middle East and the West of the 1960s. Bernard Lewis is regarded as not only one of the most
influential contemporary authors in the fields of Middle Eastern history and politics but also an important
source of inspiration for the neo-Orientalist movement in the United States and in many ways in Europe
(Moos, 2011, pp. 14-15). Accordingly, one can clearly see an attack on Islam, Arabs, and all Muslim
countries in Bernard’s way of thinking. Neo-colonialism and neo-orientalism are both combined within it.
Through particularly during George W. Bush’s presidency in the United States, Huntington performed the
similar function. He was one of the authors whose work was crucial to the 2003 invasion of Iraq by the
Bush administration. According to Huntington, the world will be divided into large “civilisational blocs”
based mainly on culture and religion, and these blocs will live together peacefully so long as they both
respect each other’s sphere of influence. These civilisations included those of Western, Latin American,
Islamic, Slavic-Orthodox, Hindu, Japanese, Confucian, and African descent. Additionally, Huntington
argues that Islamic and Confucian cultures will fight with the US. Therefore, it is necessary to stop both
their individual unifications and communication between them (Milquet, 2013). According to Francis
Fukuyama’s “end of history” theory, liberal democracy would replace all other societal structures after the
collapse of the Soviet Union. However, he believes that only a liberal democracy is capable of upholding a
permanent peace, and he predicts that some cultures will oppose its eventual arrival. Given that Islam and
Islamic civilisations are anti-modern, they are consequently seen as the principal opponents of the “end of

history,” which gives America the right to fight such a civilisation or some of its subsets (Milquet, 2013).

3. The Concept of Colonialism

According to Butt (2013), colonialism is a polysemous term and as such is difficult to define. In
general, it is described through three characteristics. These are the domination of one people by another,
the imposition of the culture and customs of the colonial power on the colonised and finally the exploitation
of people by colonial forces. “A variety of forms of historic and contemporary interaction between different
peoples have been described as colonial or neo-colonial in character, and this poses problems”. According
to (Robert Young, 2001 cited by Butt, 2013), “colonialism involved an extraordinary range of different
forms and practices carried out with respect to radically different cultures, over many centuries”. He
gives “examples including settler colonies such as British North America and Australia, and French
Algeria; administered territories established without significant settlement for the purposes of economic

exploitation, such as British India and Japanese Taiwan; and maritime enclaves, such as Hong Kong,
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Malta, and Singapore” (Butt, 2013). For his part, Aimé Césaire (1965) argues that colonialism is neither
evangelisation, nor a philanthropic enterprise, nor a desire to push back the frontiers of ignorance, disease,
and tyranny, nor an extension of the law. On the other hand, he adds, from colonisation to civilisation,
the distance is infinite; from all the colonial expeditions accumulated, from all the colonial statutes
drafted, from all the ministerial circulars sent out, we cannot succeed in achieving a single human value.
Colonialism is more of a collection of untruths that have been spread, making it the ultimate and most
pervasive cruelty. It is a blatant rejection of civilisation. After the definition of these key terms, the next
section aims to illustrate the various connections between them and the discussions they spark among

historians and other writers.

3.1 Orientalism and Colonialism

With regard to the definitions given above, it is clear that colonialism and Orientalism are closely
linked. These two concepts have a complex interaction that takes many different forms. They can be
understood by examining the different descriptions of the expeditions taken by Orientalists after Napoleon,
including those by Lamartine, Denon, Gautier, etc. The relationship between orientalism and colonialism
is also visible and perceptible among some anthropologists and social science authors. Anthropology is
the science that is most accused of having served the colonial project, and has long been discredited. This
science is generally criticised for its essentialist and ethnicist project, which is closely tied to Orientalism
and emphasises the past primarily in terms of its cultural components, detached from social evolution and

dynamics (Castillo, E. G. and al., 2008, p. 123).

Expeditions by Orientalists to the East are not just undertaken for leisure, adventure, or a desire to
interact with diverse cultures. Their specific aim was to spy on the Orient in order to better understand
it and aid in its domination. In light of this, Todorov regarded these expeditions as a direct mirror of
colonial ideology in an article he wrote in 1982 titled Travel Narratives and Colonialism. In the same
paper, he suggested calling the body of travel writing from the Renaissance to around 1950 Colonial Travel
Narratives (Moussa, 2002, p. 91). By focusing on the Mediterranean East in his renowned book Orientalism
(1978), Edward Said sought to “unmask the “Orientalist discourse,” that is, the imperialist thought patterns
of European voyagers, writers, and scholars, primarily French and English in the nineteenth century, from
Bonaparte’s Egyptian expedition until the collapse of the Ottoman Empire” (cited by Moussa, 2020, p.
149).

The first half of the nineteenth century is seen by Moussa (2002, p.103) through the eyes of three
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voyagers to the Orient. The first voyager introduced is Denon. He is an artist who took on the role of
chronicling an expedition to Egypt whose scientific findings eventually overshadowed its military goals.
Nevertheless, he definitely saw a colonial attempt, and he immediately questioned its legitimacy. The
second is a writer and journalist by the name of Gautier. After visiting an Ottoman capital that was
undergoing change, he did not hold back in criticising what he called “the Europeanisation of the East,”
which he viewed as the symptom of a loss of identity, the ramifications of which he saw in France
itself. These were reforms introduced by Pasha Mohammed Ali, reforms intended to modernise a visibly
weakened Ottoman Empire. Introduced first in the Turkish army, these reforms, from the 1830s, spread
to other areas of society: law, administration, culture. This is the period known as the Tanzimat, marked
by a great opening of Tiirkiye to Europe. It is clear that this is not a question of colonisation, since these
transformations were desired by the Sultans. But it is also clear that France saw this as an opportunity to
exert control over the Mediterranean and to play an active role in the famous Orient issue. Lamartine is
the third voyager presented by Moussa. He is a poet engaged in political action, who used his influence
to encourage a strong colonialism in the Mediterranean, even if he dreamed of a peaceful cohabitation
between East and West. Through these three voyagers, Moussa showed that on the one hand, they support
the colonial ideology and its mission to civilise non-European peoples, but also remain critical of Western
approaches and methods. Thus, their voyage reports contain a variety of discourses that may intersect,

sometimes in contradictory ways.

Beyond these three voyagers, Moussa (2013, pp. 168-175) mentions another one called Volney who
had a great influence on Denon. Indeed, despite the different historical circumstances and periods of their
travel to Egypt, Denon did not hesitate to copy Volney and make the same description of the Orient during
his expedition. Both perceived the oriental space as the materialisation of despotism, misery, barbarism,
irrationality and savagery. In short, they present a number of stereotypical images of the East, which they
see as “a veritable antithesis of the Enlightenment.”! In his travelogue, Volney, as cited by Moussa (2007,

p-186), writes the following about his arrival in Alexander:

“As he goes ashore, a host of unfamiliar objects assail him through all his senses; it is a
language whose barbarous sounds and pungent, guttural accent frighten his ear; it is clothing
of a strange form, figures of a strange character. Instead of our naked faces, our heads swollen
with hair, our triangular headdresses, and our short, tight clothes, he looks with surprise

at these burnt faces, armed with beards and moustaches; at this mass of cloth rolled into

! For more details on the stereotypical images of the East, especially of women, see (Moussa, 1999). Flaubert said in his travel writings that *the Oriental woman is a machine,
and nothing more; she makes no difference between a man and another man’. (Moussa, 1999, p.196).
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folds on a shaven head; at this long garment which, falling from the neck to the heels, veils
the body rather than clothes it; and at these six-foot pipes ; and those long rosaries with
which all hands are furnished; and those hideous camels that carry water in leather bags;
and those saddled and bridled donkeys that lightly carry their riders in slippers; and that
poorly supplied market of dates and round and flat bread rolls; and that foul crowd of walking

dogs that, under a one-piece drapery, show no more than two female eyes”

In addition, Moussa (2020, pp. 150-160) tried to compare two other French voyagers and their
perceptions of the Orient. These include Chateaubriand with ’Itinéraire de Paris a Jérusalem’ (1811)
and Lamartine with ’Le Voyage en Orient’ (1835). According to him, despite a colonialist temptation
in Lamartine’s writings, he tried to bring the East and the West closer together while Chateaubriand
widened the gap between them by considering the East as the enemy of the West. While he described
Constantinople as the ’capital of barbarian peoples’, Lamartine saw it as the ’climax of a representation
very favourable to Islam, a religion, according to him, based on the love of the one God and founded in

practice on great piety.

As noted above, many of the social science authors played a crucial and historic role in the domination
and military conquest of the East. Indeed, colonisation was one of Tocqueville’s key concerns throughout
his political career. Despite his democratic struggles, aspirations and efforts, especially with the publication
of his book Democracy in America, a detailed examination of his texts on colonisation shows that he is
a colonist and orientalist. This is reflected in the positions he took during his engagement in favour of
the French colonisation of Algeria. In fact, Tocqueville was strongly in favour of military intervention in
Algeria where he made two voyages. In May 1841, he made his first voyage, which lasted one month and
during which he visited Algeria from West to East. In November 1846, he undertook his second voyage,
which lasted two months. These texts are known to us under the title Reports on Algeria (1847). In his texts,
he argued that in order for France to maintain its power, its greatness and above all its influence in general
world affairs, the colonisation of Africa was necessary, including the domination of Algeria (Mourad,
2006, pp. 78-85). These details show once again that “Tocqueville was a completely atypical Orientalist,
insofar as if he shares some of the traits of the Orientalists recognised as such, he fundamentally differs
from them. Moreover, through his modernity, he has been, so to speak, of all centuries, since his colonialist
thought and engagement certainly owe to the categories that the West has constructed of the East, but
whose durability finds strange echoes in our most contemporary history, which is today dominated by

American hegemonism” (Mourad, 2006, pp. 84). In an article published in 1953, Marx said the following
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about India:

“England has to fulfil a double mission in India: one destructive, the other regenerating
the annihilation of old Asiatic society, and the laying the material foundations of Western
society in Asia”. He added that “the British were the first conquerors superior, and therefore,
inaccessible to Hindoo civilisation. They destroyed it by breaking up the native communities,
by uprooting the native industry, and by levelling all that was great and elevated in the
native society. The historic pages of their rule in India report hardly anything beyond that
destruction. The work of regeneration hardly transpires through a heap of ruins. Nevertheless

it has begun’.

From this point of view, Said (1980, pp. 178-179) argues that in several of his articles, Marx reiterated
his conviction that, even by destroying Asia, England was making a genuine social revolution possible.
As a result, his economic analyses fit perfectly into a typical Orientalist enterprise, even if his feelings of
humanity and his sympathy for the misery of the people are clearly engaged. The speech given in 2005 at
Oxford University by the former Indian Prime Minister Manmohan Singh seems to contain Eurocentric
ideas and provoked criticism and strong reactions from the Hindu nationalist right and some intellectuals.
He asserted that “our visions of the rule of law, constitutional government, a free press, professionalised
administration, modern universities and research laboratories all emerged from the crucible where the old

Indian civilising met the dominant Empire of the day” (Racine, 2006, p. 35).

On the other hand, the project of colonising Africa was implemented first by teaching Africans
the language of the colonisers and evangelising them. For this purpose, pastors, priests or orientalist
missionaries were sent to Africa with the aim of colonising Africans psychologically. In an effort to locate
and learn about Africa, missionaries and explorers contributed to the mapping of Africa and thus to its
discovery (Bart, Lenoble-Bart and Ricard, 2005, pp. 91-93). As Asare Opoku (1987, pp. 553-554) points
out, missionaries entered Africa from the 1840s onwards with the main objective of spreading Christianity
and European civilisation. They served as agents of European colonialism and spokesmen for Western
culture. It should be noted that ’European intervention during the colonial period was based on the premise
that, in order to bring about progress, African culture had to be transformed, if not completely destroyed’.
Consequently, the missionaries had clearly encouraged European intervention in Africa, seeing it as a
morally justified enterprise. To illustrate the collusion between missionaries and colonisers in Africa, Jomo
Kenyatta, the first president of Kenya said: "When the whites came to Africa, we had the land and they
had the Bible. They taught us to pray with closed eyes, when we opened them, the whites had the land and
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we had the Bible’ (Boniface Camara, 2021, p. 163). For their part, Coquery-Vidrovitch and Moniot (1964,
pp- 170-172) argue that ’it would be a mistake to see missionary expansion as a deliberate will to conquer’.
However, they note that in a way, the action of missionaries helped to prepare the conditions for this
colonial expansion. During the colonial occupation, the French particularly stood out by trying to impose
their language and thus their culture (Asare Opoku, 1987, p. 561). For example, this situation has created
a strong feeling and affection among Africans for the French language while at the same time despising
their mother languages and local ones. As a result, the Black man has generally developed a feeling of
inferiority and sees the French as modern and superior to his own ones (Fanon, 1952). “As a Nigerien
who has visited various Niger towns and villages, I have seen, heard, and personally experienced many
cases where the Nigerien undervalues and blames his Nigerien brother just because the latter speaks poor

French. This is nothing more than the outcome of Orientalism’s development of a Eurocentric ideology’

(Sani Hamet, 2022, p. 14).

In contrast to the above writers and many others claiming to be postcolonial studies writers who see a
univocal and direct causal relationship between exploration and colonisation, culture and imperialism,
others such as Surun (2006, p. 22) dispute this evidence. Frederick Cooper (2005, cited by Surun, 2006,

pp. 27-28) criticises the authors of postcolonial studies in the following way:

“They pluck history by extracting from very diverse chronological and geographical contexts
selected pieces which they compare with each other and with other texts, without regard
for the diversity of situations; they proceed to “leapfrog” by deriving a situation C from a
situation A without taking into consideration the transformations which take place during the
intermediate period B; they practice ’reverse history’ by analysing the past with the help of
current categories at the risk of anachronism and thus deprive themselves of a reconstitution
of the categories of the actors, even if this leads to historical impasses; finally, they fabricate
“artificial eras” - by associating, for example, the era of imperialism with the rationalism of
the Enlightenment, “bourgeois egalitarianism”, liberalism and globalization - to which they
confer a coherence that they do not have and which they make succeed one another in blocks,

thus paradoxically forging a new great metahistorical narrative”

For some authors, such as Christelle Taraud (2008), Jacques Frémeaux (2009) and Bruno Lecoquierre
(2008), the debate focuses on the order and sequence of these two activities, i.e., exploration and conquest.

Sometimes exploration preceded conquest, accompanied it, succeeded it or sometimes they took place
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simultaneously (cited by Maistre, 2016, p. 77). Similarly, Gauthier (2018) argues that by linking discursive
and domination, postcolonialism is highly ethnocentric and essentialist. Moreover, by advocating diversity,
difference and the local, postcolonialism does not criticise today’s world; it is its unconscious but effective
puppet. It is deeply nostalgic for imperialism, the Nation-State, industrial capitalism, totalitarianism and
positivism. Postcolonial analysis rejects the challenges of the present and locks itself into the comfort of

literary criticism.

It is clear from some of the writings that there is a desire to deconstruct the thesis supported by
postcolonial studies authors linking explorers and colonisers, and culture and imperialism. On the one
hand, an attempt is made to show the incoherence of their analysis, on the other hand, the emphasis is
placed on the period during which exploration and colonisation took place. However, it should be noted
that whatever the period of exploration (before or during colonisation), it served as the basis and reference

for the occupation of Africa and other parts of the world.

4. Conclusion

This work has attempted to study the discourses and practices of certain voyagers, explorers, missiona-
ries and social science theorists in order to identify orientalist signs. Throughout this work, many aspects
have been identified and analysed. First of all, the work focuses on the concept of Orientalism. At this point,
a large number of authors agree that Orientalist studies were born in 1312. Nevertheless, the publication
of Said’s famous book in 1978 revolutionised this field of study by bringing about significant changes
and progress. Many studies show that the field of Orientalism is not only vast but also very dynamic.
Thus, Al-Hallaq et Al-Soleman (2021) speak of Chinese and Indian orientalism, Iranian studies, Turkish
studies, African studies and so on. Moreover, they argue that the relevance and critique of Orientalism
lies in the necessity of approaching Orientalist discourses and texts in terms of their content and concrete
meaning, rather than reducing them to Western products. In addition, others speak of classical orientalism,
neo-orientalism, modern orientalism and postorientalism. These different concepts were discussed in the
second part of this work. Neo-orientalism is mainly seen as a continuation of classical orientalism, with
some nuances in approach. Bernard Lewis is considered to be the representative of this new approach.
Then, another point dealt with concerns the concept of colonialism. Here it was shown that far from being
synonymous with civilisation as claimed by some European authors such as Vico, Herder, Montesquieu,
Locke and Mill, colonialism was a crime and an immense savagery against peoples deemed uncivilised.

Indeed, Montesquieu in his Spirit of the Laws believes that colonialism was necessary and helped to
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civilise non-European peoples. As Parekh (2002, pp. 79-82) reported, “Europe had discovered freedom
and had a great talent for it; the rest of the world knew only the “spirit of slavery”. In the whole history
of Asia “it is impossible to find a period when freedom of spirit was discovered”. Africa was in “the
same slavery”; so was America before it became a European colony, and so was Persia throughout its
history.” Montesquieu had an asymmetrical approach to Eastern and Western society. Since he did not like
non-European societies, his understanding of their ways of thinking and living was limited. According to
him, if there was goodness outside Europe, it had to be like in Europe. Finally, the last part of the work
discusses the relationship between orientalism and colonialism and the real reasons behind the Orientalists’
curiosity in travelling to the East. In summary, it is clear from this study that, despite the attempts of
some authors to challenge it, the link between orientalism and colonialism is obvious. Orientalism was
and remains a discourse in the manner of Foucault (1969) whose main purpose was the legitimisation of

colonialism and the exploitation of the countries of the East by the imperialist and European powers.

According to Said, Orientalism is a “Western style for dominating, restructuring, and having authority
over the Orient”. In the light of this definition, Aoun (2019), drawing on the writings of Bertrand Badie,
analyses various events that have characterised relations between the West and the East, in particular the
Middle East and part of Africa. Long before the 19th century, Africa was the victim of violence and all kinds
of humiliation linked to the slave trade and many other painful events. Then the indigenous populations of
America, Africa and Oceania were subjected to the violence of colonisation for over a century. Some of
these events led Europe to deny the humanity of the “Other” and to genocide. This relationship based on
prejudice, stereotypes, stigmatisation and humiliation continues to define the international system. The
Middle East is a good example of the neo-colonialist orientalist view with which the West views the East.
This part of the world has become the battleground for all forms of violence. We can cite as examples the
war in Afghanistan and the role played by America, the invasion of Iraq, the blatant bias of certain powers
in the face of the Israeli occupation of Palestine, the war in Syria, the targeted assassinations perpetrated

by America (the example of the Iranian general Soleiman and many others), and so on (Aoun, 2019).

The 1960s coincided with the independence of several African countries, particularly francophone ones.
Immediately after independence, various forms of cooperation and economic agreements were signed,
enabling France to maintain contact with its former colonies and gain access to strategic resources (Noirot,
2012). These include scientific and technical cooperation, military cooperation and cultural cooperation.
The various kinds of cooperation are an opportunity for African countries to emerge from extreme poverty
and achieve genuine socio-economic development. Unfortunately, the reality on the ground shows a

negative side to these partnerships. As far as cooperation is concerned, Unesco (1980) points out that
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instead of a sincere and beneficial exchange, we are witnessing a simple transfer leading to effects of
domination and an import of research carried out by African leaders trained in the West, who serve as
intermediaries in the transmission of cultural and technical models not adapted to local realities. Other
authors who have written on this issue have reached more or less the same conclusion. Yves Le Coadic, for
example, considers that scientific exchanges between France and developing countries have not achieved
the expected goals. These exchanges have focused on “economic and political operations with dramatic
consequences, operations known as aid, assistance, transfer, transmission, spread, in short, the pernicious

scientific and technical arsenal of neo-colonialism” (Le Coadic, 1984, p. 777).

In addition, one of the terms symbolising the strengthening, evolution or continuity of relations between
France and its former colonies is clearly Francafrique (Kebe, 2019, p. 35). The Franc CFA is considered to
be the instrument of this Francafrique. Its main mission is to perpetuate the old colonial order in complicity
with a large part of the African elite. As a result, only leaders who are entirely subordinated to France
and serve its interests come to power. Any leader who opposed France was usually dethroned by a coup
d’état or other political conspiracy (Médard, 2002). The examples of former Burkinabe president Thomas
Sankara, former Nigerien president Tandja Mamadou and several other coups d’état in which France and
other foreign powers are suspected are quite illustrative. We also remember the military intervention by
France in 2011 to dislodge former Ivorian president Laurent Gbagbo from the presidential palace, an
act of sheer neo-colonialism and a violation of the sovereignty of an independent country. Other authors
condemn the actions of the international court and its neo-colonialist way of operating. In fact, from its
foundation to the present day, most of the cases prosecuted, the arrest warrants issued and the people

judged by the ICC have been Africans (Mégret, 2014, p. 28).

This work examined the concept of Orientalism and its role in the spread of colonial and Western
ideology from pre-19th century to the present day. Numerous writings on Orientalism, its several definitions
and criticisms have been consulted and analysed. It is clear that the link between Orientalism and
colonialism has been the subject of debate by a number of authors. Nevertheless, the events that have
taken place around the world and the ways in which the West maintains relations with the East raise
many questions. In particular, the structure of international relations and the kinds of relationships
mentioned above that certain European powers maintain with their former colonies reveal Orientalist and

neo-colonialist aspects.
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Extended Abstract

Many definitions have been made; different views and understandings have been put forward on
the concepts of history and philosophy of history from the past to the present. The foundations of
modern history science understanding began to be laid especially with the enlightenment period. From the
enlightenment period to the present, there have been historians, philosophers and thinkers who defend the
view that history has a purpose and is a process that progresses towards to this purpose. Francis Fukuyama
also adopted this view and put forward the thesis of the end of history, claiming that the liberal democracy
understanding is the most ideal management understanding worldwide and history has achieved its purpose.
He declared the absolute victory of the liberal democracy understanding over the forms of management
such as socialism, monarchy and fascism. He argued that the states, which he saw as an obstacle to the
universalization of this understanding, should be brought under control and made a part of the system with
the practices that he called nation building or state building. He saw the United States of America (USA)
as the implementer of these practices. He aimed making the USA only dominant power in the world as the
founder of the liberal economic order by affecting societies with discourses such as democracy, freedom
and human rights. The aim of this study, which prepared by using the qualitative research method based
on literature analysis, is to explain what is meant by the concept of the end of history, especially in the
progressive understanding of history, based on the history and philosophy of history definitions and to
contribute to the understanding of what Fukuyama actually intended as one of the leading advocates of

this view.

Fukuyama defines history with a progressive approach which evaluates the events that all people and
states have experienced and the causes of these events together with their results. It is seen that he is trying
to create his own perspective by referring to the definitions of history made by Marx and Hegel and with
taking into account the situation in today’s world. He argues that wars will not occur in liberal democracies
and people will transform into societies where they live their own little happiness. He emphasizes that
other political ideologies have lost their influence, validity and the only successful and generally accepted
ideal management approach is liberalism. He claims that with the implementation of liberal democracies,
the last human being will be reached and the end of history will come. Considering the events in the

international environment in today’s world, it can not be said that this theory is very realistic.

It can be said that those who want the absolute victory of the western society in general and the USA in
particular use liberalism as a tool. It is seen that the USA will insist on the state-building method in order

to maintain its dominance throughout the world and its role as the founder and protector of the current
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order. Also, it will try to control the states by using civilian elements instead of military operations and
by influencing societies with so-called democracy and freedom discourses. Therefore, it is understood
that the discourse that the liberal democratic order is the most ideal system of government that can be
achieved in the name of humanity is in fact nothing. It is the desire of liberal imperialist USA to establish

hegemony and have it accepted by the world.

Finally, the developments in the natural sciences and the economy are not enough to shape history.
All the experiences of societies and cultures created are the facts that shape history. Therefore, it is
unacceptable that progress is tied to a single civilization as Fukuyama did and that it takes place as
desired by that civilization. This thought will lead humanity to be crushed under the ideology of liberal
imperialism. The nations except the imperialists will lose their independence, forget their language, history
and culture. If an evaluation of Fukuyama’s understanding of history is made in terms of history science
and philosophy of history; It can be said that history is a very effective and important resource that can
be used to understand the past, to develop the present and to design the future as desired. It is necessary
to think, analyze and evaluate the events in history in a multidimensional way and to benefit from the
causality principle while doing this. In this way, it is possible to understand not only the apparent causes
and consequences of events, but also what the actual or real causes are, what the results mean and what

signs they contain for the future.

1. Giris

Tarih, meydana gelen bir olayin zamanini giin, ay, yil olarak ifade ederken kullanilan anlaminin
disinda, gegmiste yasanmig olaylar biitiinii veya yasanmis gecmis olarak tanimlanabilir. Ge¢gmiste yasanmig
olaylarin arastirilmasi, incelenmesi, yorumlanmasi ve insanlarin bilgisine sunulmasi da tarih bilimi olarak
adlandirilmaktadir. Daha genis bir tanimlama yapacak olursak; Tarih, bireylerin, toplumlarin, devletlerin,
uluslararasi kuruluslarin ve orgiitlerin aralarinda yasanmis olan veya etkilendikleri olaylar1 yer ve zaman
belirterek ortaya koyan, yasanan olaylarin birbirleriyle ve onceki olaylarla iligkilerini, nedenlerini ve
sonuglarini agiklayan bir sosyal bilim dalidir. Sosyal bilim olmasindan dolayi, temelde insanlar arasindaki
iligkileri ve toplumsal olaylar1 konu alir. Toplumlar1 olusturan ve devaminda devletleri kuran insanlar
dogal varliklar olmalarinin yani sira tarihsel varliklardir. Dolayisiyla tarih, insanlarin zaman icerisinde

kendilerini nasil gerceklestirdiklerini anlama, a¢iklama ve sonraki nesillere aktarmaya ¢alisan bir bilimdir.

Tarih bilimi sayesinde, yasanmis olaylarin etkin bir sekilde analizi yapilarak, gelecekte meydana gele-

bilecek olaylara ve bu olaylar nedeniyle ortaya ¢ikabilecek sonugclara, bu sonuglarin muhtemel etkilerine
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151k tutulabilir. Bu sayede arzu edilen hedeflere ulasmak veya gerceklesmesi istenmeyen sonuglardan
kacinmak i¢in dogru planlamalar yapilabilir, yanlis yontemler ve uygulamalar terk edilebilir. Bu yoniiyle
tarith, gegcmiste yasanmig olaylar1 giiniimiizde degerlendirirken, gelecegin nasil sekillenecegi konusunda
fikir verir ve yol gosterici rol iistlenir. Bu nedenle insanlarin hi¢bir zaman vazgecemeyecekleri, top-
lumlarin olusturulmasinda ve devletlerin kurulmasinda, sosyal hayatin siirdiiriilmesinde, medeniyetlerin

gelismesinde tarih ¢ok 6nemli bir role sahip olmug ve bundan sonra da olacaktr.

Sosyal bir varlik olan insanoglu, bu yoniiyle ge¢misten giintimiize toplumlar halinde yasamig, milletleri
ve bunlara ait kiiltiirleri olusturmus, medeniyetler ve devletler kurmustur. Bunlar tarihin arastirma ve
inceleme alanlaridir. Bir olayin veya kisinin tarihe konu olmasi i¢in insanliga ve toplumsal hayata bir
sekilde etki etmis olmas1 gerekmektedir. Ancak en kapsayici anlamiyla; her ¢esit olay, canli-cansiz madde
ya da nesnenin ge¢misteki ve giinlimiizdeki hali tarihin konusunu teskil edebilir. Bu nedenle doga ya da

sosyal bilim ayrimi yapmaksizin tiim bilim dallarinin tarih icerisinde degerlendirebilecegi soylenebilir.

2. Tarih ve Tarih Felsefesi Kavramlari

Tarih sosyal bir bilim dali olmasina ragmen, onu diger bilimlerden ayiran en 6nemli 6zelligi; insanlar1
ve toplumlar tiim yOnleriyle anlama, anlatma ve agiklama gayreti igerisinde olmasidir. Oldukga genis
bir arastirma alani olan tarih, ge¢misten giintimiize kadar gelen siiregte farkli sekillerde tanimlanmig ve
tarih kavramu ile ilgili ¢esitli fikirler 6ne siiriilmiistiir. Gliniimiizdeki tarih ve tarih felsefesi anlayisinin
sekillenmesinde biiyiik dl¢iide aydinlanma donemi filozoflarinin ve tarihgilerinin etkisi oldugu sdylenebilir.
Bu donemden itibaren tarih konusunda yapilan ¢alismalar ve tarih felsefesi kavram iizerine yapilan

yorumlar giiniimiiz tarih yaziciliginda 6nemli bir yer tutmaktadir (Ozlem, 2012).

Aydinlanma c¢ag1 baslamadan cok daha once ortaya koydugu fikirlerle giiniimiiz tarih anlayisina
151k tutan 14’iincii yiizy1lin iinlii diisiiniirlerinden Ibn Haldun tarih ilmini, olaylarin nedenlerini bulmak
ve agiklamak i¢in diisiinmek ve arastirmak olarak tanimlamistir. Tarihgilerin toplumlarin geleneklerini,
kiiltiirlerini ve yasam sekillerini incelemeleri gerektigini ileri siirmiis, gozlemci bir yonlerinin olmasi
hususunu vurgulamistir. Bu sayede tarihg¢ilik faaliyetinin, yalnizca yasanmis olaylarin aktarilmasi ol-
madigini, tarihin daha dogru bir sekilde anlagilmasi i¢in, olaylarin akilc bir sekilde yapilan degerlendirme
neticesinde, nasil ve neden meydana geldiklerini tespit ederek aktarilmasi oldugunu ortaya koymustur.
Bu y6niiyle giiniimiiz tarihgilik anlayisina da 1s1k tutan Ibn Haldun en degerli eseri olan Mukaddime’ de;
tarih ilminin 6nemini, tarih yazim siirecinde izlenen usullerin arastirilmasini, tarihgiler tarafindan yapilan

hatalar1, bunlarin sebeplerini aciklamis ve tarih ilminin kapsamli bir tarifini yapmustir (Macit, Iplikci,
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2017).

Leopold Von Ranke tarihi, gecmiste meydana gelmis olaylar1 belgelere ve kanitlara ulasarak anlatan
bilim dali olarak tanimlamistir. Olaylarin belgelerden bagimsiz bir sekilde ortaya konulmasinin bilimsel
olmadigini savunmustur. Ger¢ekte ne yasandiginin belgelerde sakli oldugunu, belgesiz bir tarih anlatiminin
giivenilir ve objektif olmayacagini ifade etmistir. Ranke, tarih¢inin tarihsel olgulari oldugu gibi anlatmasi,
kendi yasadig1 doneminin kosullarini ve yargilarin1 yansitmamasi gerektigini dile getirmistir. Ranke’nin
tarih anlayisinda birincil kaynaklar ve uluslararasi iligkilerin 6nemli bir yeri oldugu sdylenebilir (Evans,

1999).

Oswald Spengler, tarihin bir bilim olmadigini, tarihte bir ereklilikten s6z edilemeyecegini savunmus,
tarihi “kor bir doga oyunu” na benzetmistir. Diinya tarihini kiiltiirler izerinden ele almig, her kiiltiiriin
kendine 6zgii bir yapis1 oldugunu ancak Kkiiltiirlerin birer organizma gibi dogup, biiyiiyiip, 6ldiiklerini,
bu ac¢idan benzer siirecler yasadiklarini, tarihin bu siirecte yasananlardan ibaret oldugunu 6ne stirmiistiir
(Fetscher, 1990; Aysevener, 2009). Spengler’a gore, tarihte dogru-yanlis diye bir sey yoktur, onemli ya da
onemsiz seyler vardir. Tarihin gelisigiizel gerceklesen olaylar biitiinii oldugu ve nedensellik bagindan sz

edilemeyecegi goriisiinii ortaya koymus, kadersel bir bakis agisiyla tarihi tammlamistir (Spengler, 1997).

Arnold Toynbee, Spengler’in tarih anlayisindaki kiiltiir kavraminin yerine uygarlik kavramini kullanmaisg-
tir. Toynbee’ye gore uygarliklar dogarlar, gelisirler ve yok olurlar. Tarih boyunca kurulan uygarliklar,
gecmiste kurulmus ve yok olmus olanlarin yansimalaridir. Bu nedenle tarihte bir paralelligin ve dongiiselli-
gin oldugu goriisiinii desteklemistir. Bu paralellige farkli dosnemlerde hiikiim siirmiis Misir (M.0.4000’li
yillar), Yunan-Roma (M.O. 2000’1i yillar) ve Hiristiyan Avrupa (M.S.1000’1i yillar) uygarliklarini 6rnek
gostermistir (Toynbee, 2004). Tarih, i¢lerinde barindiklar: yaratici kisiler sayesinde dinamik bir yapiya
sahip olan ve bu kisiler tarafindan yonlendirilen kiiltiirleri/uygarliklar: kargilastirmali olarak inceleyen bir

bilimdir (Ozlem, 2012).

Edward Hallett Carr tarihi, dogrulanmis olgular kiimesi olarak tanimlarken, dogrulama isini yapacak
olan kisinin tarih¢i olmasi nedeniyle, tarihten once tarih¢inin incelenmesi gerektigini vurgulamistir. Tarihi
belgelerin tarih bilimi agisindan vazgecilmez kaynaklar oldugu gerceginin yani sira, bunlarin tarihgi
tarafindan yapilan degerlendirme ve yorumlama neticesinde bir anlam ifade edebilecegini savunmustur
(Carr, 2005). Ayrica tarihin objektif olabilmesi i¢in tarih¢inin gecmis ve gelecek arasinda kurmus oldugu
iligkinin tutarli olmasi gerektigini dile getirmistir. Tarih yasanmis ile yasanacak olanlar iliskilendirmek
suretiyle giiclii bir ilerleme amaglar. Tarih 6ziinde degisimi, hareketi ve ilerlemeyi barindirir, ¢iinkii tarihin

temel inceleme konusu sosyal bir varlik olan insan ve onun olusturdugu toplumdur (Carr, 2005).
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John Tosh, tarihin ortak bir bellek oldugunu ve toplumlarin gelecek ile ilgili 6ng6riide bulunup,
planlarint yapmalarina destek olan deneyimler biitiinii oldugunu ileri siirmiistiir (Tosh, 2005). Tarihin
insanlar1 ve toplumlar1 bolme ve ayristirmadan ziyade kendi iclerinde uyum ve diizeni saglamalarina
katkida bulundugunu savunmustur. Ortak bir tarih bilincine sahip olmanin toplumlar: birlestiren en
kuvvetli bag oldugunu ifade etmistir. Tarihi ge¢misteki yasanmig olaylarin anlatimi olarak tanimlarken,
ayn1 zamanda bu tanimlamaya ge¢cmiste meydana gelmis olaylarin tarihciler tarafindan tekrardan kurularak

aktarilmasi hususunu eklemistir (Tosh, 2005).

Robin George Collingwood’a gore tarih, gecmiste yasanmig olaylar hakkinda cesitli sorular sora-
rak bu sorulara yanitlar aranan bir arastirma, bir diisliince bicimi olarak tanimlanabilir (Collingwood,
1996). Tarih¢inin gegmisteki olaylar1 ve olgulari kesfedebilmesinin, onlar1 kendi zihninde yeniden can-
landirmasiyla ve anlamlandirmasiyla miimkiin olabilecegini savunmustur. Tarihci, gecmisteki diisiinceyi
kendi bilgisi Ol¢iisiinde elestirebilir, bu ¢cercevede kendi degerlendirmesini yapabilir (Collingwood, 1996).
Bu yoniiyle tarih yazziminda tarih¢inin sahip oldugu bilgi diizeyinin ve diisiince yapisinin etkisine dikkat

cekmistir.

Tarih¢i, gecmiste meydan gelen olaylar1 ve olaylarin neden kaynaklandigini, ne gibi sonuclar
dogurdugunu anlamaya calisir. Amaci sadece goriiniirdeki nedenler ve sonuclar1 aktarmak degil, gercek
neden ve sonuclar1 ortaya ¢ikarabilmektir. Bu sayede gelecege doniik saglikli yorumlar yapabilmeyi
hedefler. Meydana gelen olaylar hakkinda diisiinerek icerigini kavrama gayreti icerisinde olur, olaylarin
toplum {iizerindeki etkisini, genele hitap eden yonlerini, toplumlarin degisimine ve gelisimine katkisini
ortaya koymaya caligir. Bu hususlar 1s1g1nda tarih¢inin felsefeci yoniiniin de olmas1 gerektigi sdylene-
bilir. Dolayisiyla burada tarihin felsefe ile kesistigi tarih felsefesi olarak adlandirilan kavram giindeme

gelmektedir.

Bazi filozoflar 16°nc1 yiizyildan itibaren doga bilimlerinde saglanan biiyiik gelismelerin ve ortaya
cikan teknik buluslarin insan hayatina katkilarinin, 18’inci yiizyilda diinya genelinde ciddi manada et-
kisini gosterdigini ve uluslarin bir ilerleme icerisinde olduklarini, dolayisiyla tarihte de bir ilerleme
oldugu diisiincesini ileri stirmiislerdir. Bu diisiinceye sahip olan filozoflar tarihte bir erek oldugu ve
gecmisin analizinin yapilarak bu eregin tespit edilmesi halinde gelecege yonelik saglikli bir ongoriide
bulunulabilecegini dile getirmislerdir. Ciinkii tarihin bu erege dogru ilerlemekte olan bir siire¢ oldugunu
savunmuslardir. Aksine bazi filozoflar da tarihte bir ilerleme olmadigi, belli bir dongii icerisinde oldugu
goriisiinii savunmuglardir (Ozlem, 2012). Tarihin, doga olaylarina benzer sekilde birtakim kurallar

dogrultusunda ilerleyebilecegi fikrini ileri siiren ilk filozof Vico’dur. Vico tarihsel siireci, toplumlarin



Fukuyama’mn Tarihin Sonu Liberal Demokrasi Iddias ve Liberalizme Giden Yolda Devlet Insas1 — 184/ 198

ve bu toplumlarin kiiltiirlerinin, dillerinin, yonetim sistemlerinin, geleneklerinin, hukuk sistemlerinin
olusturduklart kurumlarin tarihi olarak tanimlamistir (Collingwood, 1996). Aslinda tarihi olaylarin
gelisiminden soz ederken, toplumlarin, toplumsal kurumlarin ve sistemlerin gdz 6niinde bulundurul-
masi, olaylarin meydana gelisinde belli kurallarin oldugunun tespiti hususundaki ilk ¢alismay1, modern
tarih yaziminin ve sosyolojinin 6ncii diisiiniirlerinden kabul edilen Ibn Haldun 14’iincii yiizyilda ortaya
koymustur. Vico, giiniimiizde yiizeysel olarak goriilse de yasadig1 donem ac¢isindan bakildiginda devrim
niteliginde sayilabilecek elestirel bir bakis agisiyla ilerlemenin gerceklestirilebilecegini aciklamig ve derin

bir tarih felsefesi anlayis1 ortaya koymustur (Ozlem, 2012).

Tarih felsefesi, tarih biliminin arastirma ve yazim yontemlerini, tarihsel bilginin nasil 6grenildigini,
tarih¢inin diislinsel durumunu anlamaya ve aydinlatmaya ¢alisirken, tarihin ne ve kim icin oldugunu, onun
bir anlaminin, ereginin olup olmadigini, bugiinii ve gelecegi nasil etkiledigini ortaya koyma ve aciklama
gayreti icerisinde olur. Tarih felsefesi kavramini ilk kez kullanan, insan haklari, din ve ifade ozgiirliigii ko-
nularinda ileri siirdiigii diisiinceleriyle Fransiz Devrimi’nin gerceklestirilmesine ve aydinlanma siirecine
ciddi manada etkisi olan diisiiniir Voltaire’dir. Tarthin konusunun ve kapsaminin elestirel bir yaklagimla
degerlendirilmesi gerektigini savunmus, bunu da tarih felsefesi kavramiyla tanimlamigtir. Tarih felse-
fesi kavrami, Voltaire’den sonra Alman filozof Hegel, ingiliz filozof Collingwood ve 19’uncu yiizy1l ve

sonrasinda bir¢ok filozof tarafindan da kullanilmistir (Sulul, 2002).

Tarih felsefesini tarihe diisiinerek bakmak, onu miitalaa etmek olarak tanimlayan Hegel, tarih kavramini
ise farkli kiiltiirlere sahip olan insanlar ve devletler tarafindan kabul gérme ve taninma arzusuyla verilen
Ozgiirliik miicadelesi olarak tanimlamistir (Hegel, 2006). Diinya tarihinin 6zgiirliik eregiyle, zorunlulugu
taninmasi gereken bir ilerleme halinde oldugunu 6ne siirmiistiir (Hegel, 1995). Herder’le baglayan tarihsel
bilginin elde edilis yonteminin sorgulandigi, tarihin ilkelerinin ve yontemlerinin elestirildigi, tarihsel
bilginin ¢oziimlenmesini saglayan diisiinmenin 6nem kazandig1 tarih hareketini kendi doneminde zirveye
tagimistir (Collingwood, 1996). Sonraki siirecte, Marx ve Ranke gibi materyalist ve idealist diisiince hare-
ketlerinde onderlik etmis diisiiniirlere ilham kaynag1 olmustur. Collingwood ise tarihin niteligi, ne anlama
geldigi, nasil sekillendigi ile ilgili sorulara verilecek cevaplarda ciddi farkliliklar olmayacagini ancak,

insanlardaki farklilagsma ile orantili bir sekilde cevaplarin farklilasacagini 6ne siirmiistiir (Collingwood,

1996).

Hegel, kaynagin1 1789 yilinda gerceklestirilen Fransiz Devrimi’nden alan, liberal toplum yapis1 ile
ortaya ¢ikan diinya diizeni kapsaminda tarihi yorumlamuis, tarihin giderek ilerleyen, gelisen ve belli bir

erege ulastiginda sona eren bir yapisinin oldugunu 6ne siirmiistiir. Fransiz Devrimi’nin ortaya ¢ikardigi
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ozgiirliik ve esitlik ilkelerini esas alarak hareket eden Hegel, bu ilkeleri insanlarin ideoloji arayislarinin
son asamasi olarak degerlendirmistir (Hegel, 2006). Hegel, liberal demokratik yonetim anlayisindan daha
akilci, sorunlari ¢oziime kavusturma giiciine sahip olabilecek farkli bir yonetim sisteminin olamayacagini
diisiinmiistiir. Bu nedenle, ozgiirliik ve esitlik ilkelerini benimsemis liberal demokratik diizeninin evrensel-
lik kazanacagini ileri siirerek tarihin sonu fikrini ilk olarak ortaya atan diisiiniir olmustur (Kazgan, 2000).
Karl Marx ise ideoloji kavramini sosyalist toplum hayaliyle sona erdirmeye caligmistir. Marx, ekonomik
iligkileri tarihteki gelismenin nedeni olarak goérmiistiir. Tarihin, gercekte toplumu olusturan siniflarin
birbirleri arasinda meydana gelen ekonomik miicadeleler tarihi oldugunu ileri siirmiistiir (Ozlem, 2012).
Marx, somiiriiniin sonunu tarihin sonu olarak gérmiis; bunu da insanligin gercek tarihinin baglangici
seklinde ifade etmistir. Insanlar iirettikleri iizerinde gercek hak sahibi olmaya ve insanca yasamaya
basladiklarinda tarihin baglayacagini ileri siirmiistiir. Bu baslangici da “insanligin tarih dncesinin sonu”
seklinde tammmlamistir (Laciner, 2005). Bu cercevede hem Hegel hem de Marx’1n tarih felsefelerinde tari-
hin sonu diisiincesinin oldugu goriilmektedir. Tarihin ilerleyisinin Hegel liberal demokratik diizene, Marx

ise sosyalizme dogru oldugunu ve bunun nihai hedeflere ulagilmasiyla sona erecegini savunmuslardir.

Hegel ve Marx’tan sonra 20’nci yiizyilda da tarihin sonu tezi kullanilmis olsa da bu sdylemden maksat
ideolojinin sonudur. 1929 yilinda tiim diinyada etkisini gosteren ekonomik buhran, Ikinci Diinya Savasi ve
sonrasinda yaganan gelismeler neticesinde kurulan diinya diizeni bazi diisiiniirler tarafindan post-modern
cagin basladig1 seklinde yorumlanmistir. Bu donemde batili devletlerin klasik liberal devlet anlayisinda
uzaklasarak, ekonomik sistemlere miidahil olmak zorunda kalmasi ve refah devleti uygulamalari toplum-
daki simif farkliligim ciddi manada ortadan kaldirmustir. Ozellikle ABD’de sosyal refah devleti anlayisiyla
birlikte is¢i sinifi olarak adlandiran toplumsal kesimin belli bir refah seviyesine ulagmasi saglanmisg, bu sa-
yede siniflar aras1 miicadele kavrami giindemden diismiistiir (Bell, 2013). Amerikali sosyolog Daniel Bell
1960 yilinda yazdig1 “The End of Ideology” adli eserinde, Batili toplumlarda etik ve ideolojik ¢atismalarin
Ooneminin azaldigini, insanlarin ve toplumlarin 6ncelikle maddi menfaatleri ve kazanglar1 dogrultusunda
hareket etme egiliminde olduklarini ortaya koymustur. Neticede, 19’uncu yiizyilda Marx’1n agikladig1
sekliyle, toplumu olusturan siniflarin birbirleriyle miicadelesinin ortadan kalktigini ilan etmis, bundan

yola cikarak ideolojilerin sonunun geldigini 6ne siirmiistiir (Bell, 2013).

Tarihin en temel konusu olan toplumsal hayatin icerisinde insan, sahip oldugu diisiinme 6zelligi ile
stirekli olarak tarihe yon vermekte, kiiltiirde, sanatta, bilimde, siyasette kisaca yasamin her alaninda
cesitli fikirler 6ne siirmektedir. One siiriilen bu fikirlerin meydana getirdigi farkli diisiince yapilarinn,
yaklagimlarin, goriislerin olusturdugu diisiince sistemleri, diger bir séylemle ideolojiler insan hayat1 devam

ettigi slirece varligim siirdiirecektir. Ancak bilim ve teknolojide saglanan gelisimlerin ideolojilerin de
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degisimine neden olacagi sOylenebilir. Dolayisiyla ideolojinin sona geldigi kabul edilebilir bir yaklagim

olmayacaktir (Demir, Sesli, 2020).

1960’11 yillarda baglayan ve 1970’11 yillardan itibaren diinya genelinde etkisini gosteren toplumsal
hareketler, belli bir sinifin taleplerini dile getirdigi miicadeleler olmaktan cikmistir. Ozellikle ABD ve
Avrupa iilkelerinde baglayan bir takim ¢evreci ve feminist hareketler, yerel 6zerklik hareketleri, azinlik
hareketleri, etnik ve mezhepsel hareketler ideoloji kavraminin yonetim sistemleri agisindan yapilan
tanimindan styrilmasina neden olmustur. Bu hareketler, toplumlarin her kesiminde karsilik bulan ve siyasi
sonuclar doguran ideolojiler olarak tartistimaya baslanmislardir (icli, 2015). Ideolojinin sonu fikrini 6ne
slirdiigli bu donemde, diinya genelinde giindem olusturan bahse konu hareketler, Bell’in fikirlerinin yeterli

ilgiyi gorememesine ve uluslararasi ortamda ciddi manada etki yaratamamasina neden olmustur.

Tarihin sonu kavrami son donemde Japon asilli Amerikali siyaset bilimci Francis Fukuyama’nin
goriisleri ile yeniden giindem olmustur. Fukuyama’ya gore, Ikinci Diinya Savasi’ndan sonra olusan
iki kutuplu diinya diizeninde yasanan soguk savasin sona ermesiyle, bati ve dogu bloku devletlerini
aywran Berlin Duvart 1989 yilinda yikilmis, bir anlamda sosyalist ideolojinin liberal kapitalist ideoloji
karsisinda yenik diistiigii ilan edilmistir. Fukuyama, bu tarihten sonra yenidiinya diizeni olarak adlandirilan
uluslararasi sistemde, liberal ekonomi politikalarinin diinya genelinde hakim olacagi iddiasini ortaya

koyarak bunu da “tarihin sonu” teziyle agiklamistir.

3. ideolojiler Ekseninde Fukuyama’nin ilerlemeci Tarih Anlayisi

Fukuyama; tarihsel agidan bir ilerlemenin saglanip saglanmadig1 hakkinda yorum yapabilmenin ancak
toplumlarin ve bireylerin yonelimlerinin tespiti ile miimkiin olabilecegini savunmustur. Tarihin belli bir
amaca dogru ilerledigini, bu amacin liberal demokrasi anlayisina karsi olan ideolojilerin varliklarini ve
etkilerini yitirmeleri ile gerceklesmis olacagini iddia etmistir. Toplumlarin ve devletlerin evrensel liberal
demokrasi anlayisina dogru yoneldiklerini one stirmiistiir. Fukuyama’ya gore, diinya siyasetinde meydana
gelen olaylar ve yasanan gelismelerin, tarihin bu istikamette ilerlemis oldugunu gosterdigini iddia etmis,
liberal demokrasiyi toplumlar ve devletler agisindan ulasilmasi gereken en iyi hedef olarak nitelendirmistir

(Fukuyama, 2012).

Francis Fukuyama’nin gelistirdigi tarih anlayisinda en temel husus ekonomi olmugstur. Ekonominin
kiiresellegsmesini temel alarak tarihin evrenselligini ileri siirmiistiir. Tarihin evrensellesmesi konusunu da

diinya genelinde yasanan siyasi ve ekonomik degisimlerin tarihe yon verdigi teorisiyle desteklemistir.
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Ilerlemeci tarih anlayisina sahip olan Fukuyama, tarihin belirli bir istikameti ve amac1 oldugu fikrini
One siiren iinlii diistiniirler Marx ve Hegel’in tarih konusundaki fikirlerinden etkilenmistir (Bravo, 2006).
Onlardan ayrildig1 nokta tarihin sonunun, liberal ekonomi anlayiginin diinya geneline hakim olmasiyla
birlikte gelecegini savunmus olmasidir. Fukuyama tarafindan benimsenen bir diger tarihin sonu iddias1
ise Aleksandre Kojeve'nin evrensel homojen devlet sisteminde karsiligin1 bulacaktir. Zira tarihin sona
erece8i noktanin, demokrasiyi benimsemis liberal ekonomi anlayisinin hikim kilindig1 ve evrensellestigi,
vatandaglari arasinda siif ayrimi olmayan devlet bi¢cimi oldugunu belirtmistir (Semercioglu, 2020). Bu
devlet biciminin de iki ana unsur temelinde yiikseldigini ifade etmistir. Bunlardan birincisi modern fen
bilimleridir. Aydinlanma cag1 diisiiniirlerinin bir¢ogu gibi modern fen bilimlerinde saglanan ilerleme ve
bunun sonucundaki teknolojik gelisimi, toplumlarin ve devletlerin ilerlemesinde en 6nemli rol oynayan
unsur olarak gormiistiir (Salgar, 2015). Fukuyama, liberal demokrasiye ulasmada ekonomiyi bir ara¢ ya da
diizenleyici olarak gormekte, ekonomide elde edilecek gelisimin de modern fen bilimlerinde saglanacak
ilerlemeye baglh oldugunu dile getirmistir. Devletler, modern fen bilimlerinde ve teknolojide saglanan
ilerleme ile hem ekonomik hem de askeri agcidan gelisme gostermisler ve ortak bir ekonomik sistemin
birer parcasi haline gelmiglerdir. Diinyanin neresinde olursa olsun tiim insanlar, bu ekonomik sistemin
ortaya cikardigi tiiketim kiiltiirli ve serbest piyasa ekonomisi uygulamasinin igerisinde yer almaktan
kurtulamamistir. Ekonomik acidan gelismis olan devletler bu kiiresel ekonomik sistemin yonetimini
ellerine almiglardir. Fukuyama, Japonya’nin da ABD gibi bu siirecte 6nemli bir paya sahip oldugunu ifade
etmistir. Fukuyama, tarihin yalnizca ekonomi temelinde degerlendirilemeyecegini, ¢iinkii tarihe konu olan
insanin ekonomiden etkilenen bir varlik olmasinin yani sira sosyal bir varlik oldugunu dile getirmistir
(Fukuyama, 2012). Bu diisiincesiyle, ekonomik a¢idan saglanan gelisimi, insan hayatina ve dolayisiyla

tarthe yon veren baglica faktor olarak kabul eden Marx’tan farkl bir goriis ortaya koymustur.

Evrenselligi gerceklestirecek ikinci unsura gelince, genelde aydinlanma diisiiniirleri tarafindan, 6zel-
likle de Hegel tarafindan benimsenmis olan ilerleme diistincesidir. Bu diistinceyi gerceklestirecek olan
ise Hegel’in savundugu “kabul gorme” anlayisidir. Hegel, tarihsel siirecte yasanmis olaylarin insanlarin
kendilerini karsilarindakilere kabul ettirme ¢abasinin bir sonucu oldugunu ileri stirmiistiir (Turanl, 2020).
Fukuyama’nin da belirttigi gibi bu kabul ettirme diisiincesi evrensel kabul gorme istegine, diger bir
ifadeyle emperyalizme neden olmaktadir. Devletler birbirlerine karsi iistiinliik miicadelesine girmekte
ve bunun sonucunda da ¢atisma ortami dogmaktadir. Fukuyama, bu catisma ortaminmi sona erdirecek
olanin da evrensellegsmis bir liberal demokrasi anlayis1 oldugunu savunmustur. Sag ve sol ideolojilerin
insanlarin beklentilerini karsilamada, devletler arasindaki iligkilerde, ekonomik gelisme ve toplumlarin

refah seviyesinin artiritlmasi hususlarinda uyguladiklart yanlis yontemler nedeniyle yetersiz kaldiklarim
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ileri stirmiistiir. Diinya genelinde bu ideolojileri benimsemis olan devletler icin liberal demokrasi anlayisina
gecmenin zorunlu hale geldigini iddia etmistir. Ornegin Sovyetler Birligi’nde devlet adamlarinin yaptiklar
baslica yanliglardan birisinin, insanlart benimsemis olduklar1 ideoloji ¢ercevesinde davranmaya, hatta
tek tip bir insan modeli gelistirmeye calismalar1 oldugunu dile getirmistir. Liberal ekonomistler gibi
sosyalist ideolojide devletin toplumsal hayatin her alanina miidahale ettigini, insanlarin 6zgiirliiklerini

sinirlandirdigini ve bir baski unsuru olarak hareket ettigini savunmustur (Biber, 2008).

Komiinizmle yonetilen devletler ekonomik a¢idan basarisiz olmuslar, diger toplumlarla kargilastirildik-
larinda halklarinin refah diizeyi biiyiik 6l¢iide kotiilesmistir. Ekonomik giiciin devletlerin politikalarini
belirlemede, uluslararasi ortamda yer edinme ve soz sahibi olma konusunda en etkili unsurlardan biri
oldugunu vurgulayan Fukuyama; komiinizmle yonetilen devletlerden bir kisminin, benimsedikleri ideolo-
jinin iilke ekonomisine vermis oldugu zarar1 anladiklarin1 ve ekonomide liberal adimlar atmak zorunda
kaldiklarin belirtmistir. Buna 6rnek olarak; Cin yonetimince kapitalist Asya iilkelerindeki gelisim siireci-
nin ve kendi iilkelerinin bu gelisime ayak uyduramayip geri kalmasinin gériilmesi sonucunda, 6zellikle
tarim alaninda piyasa kosullarina uygun olarak (tahil tiretimini bes y1l icerisinde iki katina ¢ikarmak gibi)
kararlar almalarim1 gostermigtir. Komiinist ideolojinin basta Cin’de sonrasinda da Sovyetler Birligi’nde
zamanla terk edilmeye baslandiginmi ifade etmistir. Bu degisimin tiim diinyay1 etkiledigini, komiiniz-
min en ideal ideoloji oldugunu dile getiren ve bu ideolojiye inanan insanlarin inang¢lariin énemli 6lciide
sarsildigin1 belirtmistir. Diinya genelinde komiinizm ideolojisinin insanlik tarihini degistirebilecek bir yone-
tim sekli olmaktan uzak oldugu fikri kabul gérmeye baslamis ve bu ideoloji tarih sahnesindeki roliinii ve
etkisini biiyiik ol¢iide kaybetmistir. Fagizm ideolojisinin de tiim insanlig1 kapsayan bir anlayisa sahip
olmadig1 gerekgesiyle evrensellesmesinin miimkiin olmadigini belirtmis ve bu ideolojinin de komiinizm
gibi tarih sahnesinden c¢ekildigine deginmistir (Fukuyama, 2012). Zira fagizm ideolojisi temel prensip
olarak biitiin toplumlarin esit olmadig1 diisiincesini benimsemekte ve bu 6zelligi ile de ayrilik¢ bir tu-
tum icerisine girerek insan haklarini ihlal eden bir yonetim sekli olarak goriilmektedir. Fagist ideolojiyi
benimsemis devletlerin ikinci Diinya Savasi’nda yenilmesi neticesinde fasizm ideolojisi de bagarisiz olmus

ve yikima ugramugtir.

Fukuyama; liberal demokrasi anlayisinin evrensellesmesinin baslica nedeninin diger yonetim sekilleri-
nin bagarisiz olusu olarak gormektedir. “Tarihin Sonu” tezini ileri siirmesinin nedeni de sosyalizm,
komiinizm, fagizm ve monarsi gibi yonetim sekillerinin kendi kendilerini bitirmis olmalaridir. Sovyet-
ler Birligi’nin dagilmasi ve Soguk Savag’in sona ermesiyle birlikte, adeta bir zafer kazanmig edasiyla,
bahse konu yonetim sekillerinin tarih sahnesinden ¢ekilmek zorunda kaldiklarini ve en uygun yonetim

seklinin liberal demokrasi oldugunu iddia etmistir (Aydin, Ozensel, 2005). Burada Fukuyama’nin “gézden
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~ 9

kacirdig1” veya dile getirmek istemedigi bir husus liberal demokrasiyle yonetilen devletlerde, demokrasinin
kurallarini ihlal edecek ve temel kurumlarina zarar verecek anlayisa sahip olan yoneticilerin iktidara gelme
ihtimalidir. Nitekim bu ihtimalin 2000’11 yillarin basindan itibaren gerceklestigi, liberal demokrasiyle
yonetilen bazi devletlerde ozgiirliikleri kisitlayan ve otoriter bir yonetim anlayis1 benimseyen yoneticilerin
yonetime geldikleri goriilmektedir. Fukuyama’nin yasanan gelismeler 1s181nda, liberal demokrasi ideoloji-
sinde bir anlamda duraksama ve gerileme yasandigini gordiigii, demokrasiye ge¢isin saglanabilmesi icin
toplumda orta siif olarak adlandirilan kesimin gii¢lendirilmesi gerektigi diisiincesini ortaya koymustur

(Fukuyama, 2018).

~ 3

Fukuyama’nin “Tarihin Sonu” tezinde kullandig1 “son insan” kavramindan kastettigi ise tarihin sonu-
nun gelmesiyle evrensel kabul gorme arzusuna ulagmis olan insandir. Liberal demokrasi anlayisinin hakim
kilindig1 diinyada tiim bireylerin esit haklara sahip olacaklari, bu nedenle verilecek bir miicadeleye gerek
olmadig diisiincesiyle insanin da bu tarihsel siirecte gelisimini tamamlamis olacagini iddia etmektedir
(Turan, 2015). Burada dikkat ¢eken bir husus, kabul gorme istegi fazla olan insanlarin esitlik durumundan
hosnut olmayacaklar1 ve bu hognutsuzlugun da yeni miicadelelere neden olacagidir. Dolayisiyla liberal
demokrasi anlayisinin evrensellestigi diinyada, miicadeleye gerek olmayacagi ve ¢atigmalarin sona erecegi

tezinin pek de gecerli olmadig1 goriilmektedir.

Bu tespitlerden yola ¢ikarak Fukuyama hem sag hem de sol totaliter yonetim anlayiglarinin gerek
benimsedikleri ilkeler gerekse uygulamada yapilan yanligliklar1 nedeniyle liberal demokrasi anlayisi
karsisinda basarisiz olduklarini ifade etmistir. Bu bagarisizligin sonucunda, liberal demokrasi anlayisinin
evrensel nitelikte kabul gérmeye bagladigini belirterek, geldigimiz noktada tiim diinyanin liberal demok-
ratik bir diizende yOnetilmesinin ka¢inilmaz oldugunu ifade etmis, bunun da tarihin sonunu getirdigini
savunmustur. Tarihin sonu olarak kastettigi, tiim yonetim sekillerinin liberalizm kargisinda yenik diigmiig
olmasidir. Bu teorisiyle Fukuyama, genelde Bati’nin 6zelde ise ABD’nin mutlak zaferini ortaya koymak

istemistir.

4. Tarihin Sonu ve Devlet insasi Tezleri Uzerine Tartisma

Fukuyama, tarihin sonunun geldigini ileri siirerken, bundan sonra 6nemli olaylarin meydana gelme-
yecegini ifade etmek istemedigini belirtmistir. Burada son kelimesinden kasit, devletlerin yonetim sekli ve
insanlarin diisiince yapilarinda meydana gelen degisiklik neticesinde, en ideal yonetim sekli olan liberal
demokrasi anlayisina ulagilmis oldugu, bunun artik degismeyecegi, karsisinda herhangi bir alternatifin

kalmadig1 hususudur.
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Fukuyama, ekonomi alaninda gelisme gosteren devletlerin siyasi alanda da de8isimler gegirdiklerini ve
tarihin sona dogru ilerlemesine katki sagladiklarini ifade etmistir. Gegmis donemlerde uygulanan monarsi,
aristokrasi, teokrasinin yani sira yakin tarihte uygulanan komiinizm ve fagizm yonetim sekillerinin tarihsel
siirecte sona dogru giden yolda birer arag olarak goriildiiklerini, bu yonetim sekillerinin benimsedikleri
anlayisin toplumlarin ihtiya¢larimi karsilamada yetersiz kaldiklarini belirtmis, insanligin ihtiyaglarinin
tam anlamiyla kargilanabilecegi yonetim seklinin liberal demokrasi oldugu fikrini savunmusgtur. Buradan
hareketle evrensellesmis liberal demokrasinin tarihin sonu oldugu tezini ortaya koymustur (Fukuyama,
2012). Devletlerin liberal demokrasi anlayisin1 benimsemeyerek de bilim, sanat, kiiltiir ve ekonomi
alaninda gelisme gosterebilecegini dile getiren Fukuyama, bu gelisimin ancak 6zgiir bir diisiince ve 6zgiir
bir yasam ortaminda anlam kazanacagina, bu anlayisin da ancak liberal demokrasilerde olusabilecegine
vurgu yapmistir. Fukuyama, liberallesmeyen devletlerin benimsedikleri yonetim anlayislarinin daha ileri
bir seviye ideoloji olduklari iddiasinda bulunmamalar1 gerektigini One siirmiistiir. Aslinda bu goriis,
ekonomik ag¢idan zayif olan toplumlari, liberalizmin en gii¢lii temsilcisi olan ABD’nin politikalarini kabul

etmeye ve bu dogrultuda yasamaya zorlamaktan baska bir sey degildir (Bulag, 2005).

Fukuyama, evrensel liberal demokrasi anlayisina gotiiren yollardan birini de teknoloji alaninda or-
taya cikan gelismeler ve yenilikler olarak gormiistiir. Teknoloji alaninda meydana gelen gelismelerin
insan hayatini kolaylastirmakla birlikte, devletlerin ekonomik ve askeri giiglerini de artirarak, kabul
gorme arzularini gerceklestirmelerine katki sagladigini ifade etmistir (Sahin, 2006). Teknoloji alaninda
saglanan gelismelerin etik ve ahlak dig1 bir takim alanlarda da kullanilabildigi goz ardi1 edilmemelidir.
Ornegin internet, insanlarin az zaman ve emek harcayarak bilgiye ulagsmalarin1 saglamaktadir. Farkli
bir bakis acisiyla olaya yaklasildiginda ise, interneti kullanarak banka sifrelerini ele geciren bir bireyin
haksiz kazang elde edebilecegi veya internet kullanilarak siber saldirilarda bulunulabilecegi, dolayisiyla
teknolojideki gelisimin zararl sonuglar dogurabilece8i de yadsinamaz bir gercektir. Bu nedenle bilim
ve teknoloji alaninda saglanan gelisimin beraberinde ahlak ve sorumluluk anlaminda da bir gelisme
ile anlam kazanacagi agiktir. Bu fikri giiniimiizde yapay zeka konusunda yapilan calismalarin ortaya
cikarabilecegi sonuglar ile de desteklemek miimkiindiir. Zira yapay zeka ile hatasiz bir ameliyat yapilip
insan hayati kurtarilabilecegi gibi, bir silah olarak kullanildiginda ise insan hayatina son verilebilecegi
degerlendirilmektedir. Dolayisiyla teknolojinin iyi amagclarla, sorumluluk ve ahlak sahibi kisi ve devletler
tarafindan kullanildiginda ancak insanlik tarihi agisindan bir ilerlemeden s6z edilebilecegi hususu ortaya

cikmaktadir.

Kiiresellesmenin hizla devam ettigi gliniimiiz diinyasinda, ulus devletlerin yeniden yapilandirilmalari

konusundaki tartismalar da uluslararasi ortamda onemli bir yer tutmaktadir. Fukuyama da bu tartismalara
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“Ulus Ingas1” ve “Devlet Ingas1” eserleriyle katkida bulunmustur. Fukuyama, devletlerin yasadiklari
savaglar sonrasinda yeniden yapilandirilmasi ve terdriin kaynagi olarak goriilen yerlerin yok edilmesinde
ulus ingasinin kesinlikle yapilmasi gerektigini ifade etmistir. Ulus ingasinin gerektigi iilkeleri ti¢ fakli
kategoride ele almis, kategorilere gore insa siireciyle ilgili farkli yontemler 6nermistir. Birincisi, dev-
let sisteminin biitiinliyle ¢cokmiis oldugu iilkelerdir. Bu iilkelerde devletin temelinden itibaren yeniden
ingasmin gerektigini ileri siirmiis, bunu da “catigma sonrasi yeniden yapilandirma” seklinde adlandirmugtir.
Ikincisi, uluslararasi yardim ve destekle devlet sistemini isletebilecek iilkelerdir. Bu iilkelerde yapilan insa
calismasiyla, devletlerin kendi baglarina, yardimsiz ayaklari iizerinde durarak devlet sistemini isletebilir
hale gelmeleri amaclanmustir. Ugiinciisii, devlet olarak gorevlerini yerine getirmekte zorlanan giigsiiz
devletlerdir. Bu devletlerin gii¢lendirilerek devlet mekanizmalarin igler hale getirmek amaglanmistir.
Fukuyama’ya gore ulus insasinda basarili olabilmek i¢in, ulus insasina baslanan devlet ve uygulanacak
stire¢ ile 1lgili alinan kararlarda 1srarc1 olmak, yeniden yapilandirmayla devletin i¢ siyasetini dengeli bir
sekilde stirdiirmek ve askeri harekatlardan kaginarak, yumusak gii¢ unsurlar1 ya da farkli bir tabirle sivil

unsurlar kullanarak toplumun yeniden yapilandirilmasina calismak gerekmektedir (Fukuyama, 2005).

Fukuyama’nin ileri siirdiigii fikirlerin Amerika Birlesik Devletleri’nin son donemde Giircistan, Kirgizis-
tan, Ukrayna, Tunus ve Misir’da uyguladig: politikalarla son derece uyumlu oldugu dikkati cekmektedir.
Buradan da anlasilacag: iizere “ulus insas1” sOylemiyle her ne kadar uluslararasi giivenligin tesis edil-
mesi, toplumlarin huzur ve bariginin saglanmasinin amaclandig ifade edilse de gercek niyetin ABD’nin
diinya genelinde hakimiyetini saglamak oldugu goriilmektedir. ABD zayif devletlere yonelik yeniden
yapilandirma ad1 altinda uyguladigi politikalarla, kendi ¢ikarlar1 dogrultusunda kararlar alacak yoneticile-
rin iktidara gelmelerini saglamaktadir. Ortadogu’da “Arap Bahar1”, Kafkaslarda “Kadife Devrim” gibi
sOylemlerle diinya kamuoyuna sempatik gosterilmek istenen operasyonlarin da Fukuyama’nin “devlet
insas1” sOylemiyle birebir ortiistiigii goriilmektedir. Ciinkii Fukuyama, dnceden insa operasyonlarinin
tilkelerin iggal edilerek yapildigini, giiniimiizde ise demokrasi getirilecegi, insan haklarina saygili bir yone-
tim anlayisinin hakim kilinacagi, insanlarin 6zgiirce yasayacaklar: bir diizen kurulacagi gibi sdylemlerle

gerceklestirilmesi gerektigini One siirmiigtiir.

Fukuyama, “Liberalism and its Discontents” adl1 son eserinde; liberal demokrasi anlayisi ile yonetilen
bazi iilkelerde (Brezilya, Polonya, Macaristan, Tiirkiye ve ABD) son donemde iktidara gelenlerin asir1
milliyet¢i politikalar izlediklerini, uygulamalariyla tilkelerindeki bagimsiz yarg: sistemi ve bagimsiz
medya gibi liberal demokrasinin temel kurumlarina zarar verdiklerini ileri slirmiistiir. Buradan yola ¢ikarak
liberalizmin agir1 sagin tehdidi altinda oldugunu, hatta tiim insanligin bu tehditle kars1 karsiya oldugunu

iddia etmistir. Zamaninda liberal demokrasiyi tiim diinyada hakim kilacak gii¢c olarak ABD’yi gosteren



Fukuyama’mn Tarihin Sonu Liberal Demokrasi Iddias ve Liberalizme Giden Yolda Devlet Insas1 — 192/ 198

Fukuyama, Bagkan Trump donemindeki uygulamalar nedeniyle ABD’nin ciddi manada itibar kaybina
ugradigini One siirmiistiir (Fukuyama, 2022). Aslinda Fukuyama’nin bu degerlendirmesi dogrultusunda,
gercekte tehdit altinda olanin tiim insanlik degil, diinyada tek hakim gii¢ olmak isteyen ABD oldugu ortaya
cikmaktadir. Fukuyama, liberalizm anlayisiyla tarihin sonuna gelindigi tezini ileri siirdiikten yaklasik otuz
yil sonra, bu tezini giincellemis ve liberalizmin ulasilmasi gereken son nokta oldugunu ileri stirmiistiir.

Aslinda ulagmak istedigi liberal emperyalizmden bagka bir sey degildir.

Yenidiinya diizeni olarak adlandirilan siirecin baginda, Fukuyama’nin “Tarihin Sonu” tezine kargilik
“Medeniyetler Catismas1” tezini ortaya koyan Samuel P. Huntington, liberal demokrasi anlayisinin
evrensellesmediginden, farkl kiiltiir ve medeniyetler arasinda ¢atismalarin devam ettiginden yola ¢ikarak
tarihin son bulmadigini ileri siirmiistiir. Medeniyetlerin sahip olduklar1 farkli 6zellikler nedeniyle birbirle-
rini taklit etmek yerine, kendilerini kabul ettirme yoniinde caba gosterdiklerini iddia etmistir. Huntington’a
gore devletler ya da toplumlar aras1 miicadelelerin temelinde ekonomik veya ideolojik nedenlerden daha

cok Kkiiltiirel farkliliklar yer almaktadir (Huntington, 2015).

Fukuyama’nin tarihin sonunun geldigine dair iddiasim1 zayiflatirken, Huntington’in medeniyetler
catismasi sOylemini giiclendiren olaylarin baginda 11 Eyliil 2001 tarihinde ABD’ye yonelik gerceklestirilen
saldirilar ve sonrasinda ABD onderliginde Batili devletler tarafindan 6nce Afganistan ardindan Irak’a
yonelik gerceklestirilen miidahaleler gelmektedir. Her ne kadar Huntington ve Fukuyama’nin tezleri
karsitlik icerse de diinya genelinde son 30 yilda yasanan geligsmeler, her iki tezin ayni amaca, agikca

sOylemek gerekirse ABD’nin diinya hakimiyetine hizmet ettigini gostermektedir.

Fukuyama’ya yoOneltilen diger bir elestiri, liberal demokrasi anlayisinin insanlarin siniflandirilmasi
sorununa ¢oziim getirdigi hususundaki iddiasi ile ilgilidir. Giiniimiizde liberal demokrasi ile yonetilmekte
olan Fransa’da, ¢alisan kesime yonelik c¢ikarilan yeni sosyal giivenlik yasalarina kars1 gerceklestirilen
ve zaman zaman siddete varan direnisler géz oniine alindiginda, giiniimiiz diinyasinda sinif farkliliginin
ortadan kalktigini iddia etmek oldukca giictiir. Fukuyama, liberalizm kargsisinda diger alternatif yonetim
anlayiglarinin ¢cokmiis oldugunu gerekcge gostererek onlarin yanligligini, liberalizmin tek dogru ve hakl
yonetim anlayisi oldugunu 6ne siirmektedir. Ancak herhangi bir alanda 6nermede bulunurken, alterna-
tiflerden birinin dogrulugu digerlerinin yanlis oldugundan yola ¢ikilarak ag¢iklanamaz. Yani liberalizm
disindaki ideolojilerin yanlighigi liberalizmin dogru oldugu anlamina gelmez. Zira ilerleyen siirecte ortaya
cikacak farkli bir bakis agis1 veya ideoloji liberalizm karsisinda galip gelebilir, bu durumda da liberalizmin
yanlighigi ortaya konabilir. Fukuyama, liberalizmin evrensellestigini ve ideolojilerde sona gelindigini iddia

etmekle, bundan sonraki tarihsel siirecte liberalizmin tek gecerli ve dogru yonetim anlayis1 olacagim var-
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saymaktadir. Liberalizm giinlimiiz diinyasinda, mevcut bilgiler ve toplumsal yapilar gbz 6niine alindiginda
belki en dogru yonetim anlayisi olarak kabul edilebilir. Ancak her gegen giin gelisen bilim ve teknoloji,
elde edilen yeni bilgiler toplumlarin da degisim gostermesine neden olmaktadir (Giindogan, 1994). Do-
layisiyla bir ideolojinin zaman ve mekan iistii oldugunu iddia ederek, tiim zamanlar icin gecerli olacagim
one siirmenin dogru olmayacagi agiktir. Tarihsel siirecte yasanan gelismeler, benimsenen ve baskin olan

ideolojilerdeki degisimler bunu ortaya koymaktadir.

5. Sonuc

Ilerlemeci tarih anlayisinin giiniimiizdeki temsilcilerinden ve iinlii siyaset bilimcilerinden biri olan
Francis Fukuyama, aydinlanma siirecinin iinlii fikir insanlarindan olan ve tarihsel ilerlemeyi ekonomi
temelinde yorumlayan Marx ile diyalektik diisiince sistemini ortaya koyan Hegel’den yola cikarak li-
beral demokrasi anlayisinin evrensellesmesiyle sona erecek olan bir tarih anlayisim1 ortaya koymustur.
Fukuyama’nin fikirlerinin temelinde; giiniimiiz diinyasinda liberal ekonomi uygulamalarinin genel kabul
gormesi bulunmaktadir. Monarsi, fasizm ve komiinizm gibi ideolojilerin liberal demokrasi karsisinda
basarisiz olduklarina ve tarih sahnesinden cekilmek zorunda kaldiklarina vurgu yapmaktadir. Buradan yola
cikilacak olursa, Fukuyama’nin tarihin sonu tezi diinya genelinde ekonomi temelinde hareket eden liberal
demokrasi anlayisinin biiyiik 6l¢iide benimsenmesiyle, bagta gelismis ve gelismekte olan devletler olmak
tizere biiyiik bir cogunlukla liberal demokrasi anlayisinin kabul gérmiis olmasiyla kabul edilebilir bir hal
almaktadir. Ancak giiniimiiz diinyasinda devletler arasinda kabul gérme miicadelesinin tiim siddetiyle
devam ediyor olmasi, liberalizm ve demokrasi anlayisiyla insanlarin mutluluga ulasacagi fikrinin ve tarihin

sonu tezinin hi¢ de hakli olmadig1 sonucunu ortaya ¢ikarmaktadir.

Nihai bir degerlendirme yapilacak olursa; Fukuyama’nin tarihi, tiim insanlarin ve devletlerin yasamig
olduklar1 olaylar1 ve bu olaylarin sebeplerini, ortaya c¢ikardiklar1 sonuclariyla birlikte degerlendiren
ilerlemeci bir yaklasimla tanimladig1 sOylenebilir. Marx ve Hegel’in tarih tanimlarina atifta bulunarak,
giiniimiiz diinyasindaki durumu da dikkate alarak kendi bakis acisin1 olusturmaya ¢aligtig1 goriilmektedir.
Liberal demokrasilerde savaslarin yasanmayacagini ve insanlarin kendi kiiclik mutluluklarini yasadiklar
toplumlar olusturacaklarini savunmaktadir. Diger siyasi ideolojilerin etkisini ve gecerliligini yitirdigini, tek
basarili ve genel kabul gorebilecek olan en ideal yonetim anlayisinin liberalizm oldugunu vurgulamaktadir.
Liberal demokrasilerin uygulanmasiyla son insana ulagilacagini ve tarihin sonunun gelecegini iddia
etmektedir. Giiniimiiz diinyasinda uluslararasi ortamda yasanan olaylar dikkate alindiginda bu teorisinin

pek de gercekci oldugu soylenemez. Zira kendisi de “tarihin sonu” tezini otuz sene sonra yayinladigi
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“Liberalism and its Discontents” adl1 eseriyle giincellemek zorunda kalmistir. Devletler her ne kadar
liberal demokrasiyle yonetilseler de toplumlar, yonetenlerin bu ideolojiyi ne denli uyguladiklariyla
paralel bir sekilde gelisme gosterecektir. Buradan da insan faktoriiniin ideolojinin yorumlanmasinda
veya de8ismesinde ne denli etkili oldugu sonucuna ulasilmaktadir. Dolayisiyla insanlik var oldugu siirece,
ideolojiler de gerek doniiserek gerekse geliserek veya gerileyerek varliklarini devam ettirecekler, yok

olsalar dahi yerlerine yenileri gelecektir.

Fukuyama ve onun gibi diisiinenlerin, yani uluslararas1 ortamda genelde bati toplumunun 6zelde
ABD’nin mutlak zaferini isteyenlerin, liberalizmi bir ara¢ olarak kullandiklar1 sdylenebilir. ABD’nin diinya
genelinde hakimiyetini saglamak, mevcut diizeninin kurucusu ve koruyucusu roliinii devam ettirebilmek
icin devlet ingas1 yonteminde 1srarci olacagi, askeri operasyonlar yerine sivil unsurlar kullanarak, sdézde
demokrasi ve dzgiirliik soylemleriyle toplumlart etkileyerek, devletleri kontrol altina almaya ¢aligsacagi
goriilmektedir. Dolayisiyla liberal demokratik diizenin insanlik adina ulasilabilecek en ideal yonetim
sistemi oldugu sdyleminin aslinda, liberal emperyalist ABD’nin hegemonyasin1 kurmak ve bunu diinyaya

kabul ettirmek arzusundan bagka bir sey olmadig1 anlagilmaktadir.

Son olarak; tarthe yon verenin yalmizca doga bilimlerinde ve ekonomide saglanan gelismeler olmadigi,
toplumlarin yasadiklar: tiim deneyimlerin ve olusturduklar kiiltiirlerin tarihe yon veren olgular oldugu
sOylenebilir. Dolayisiyla Fukuyama’nin yaptig1 gibi ilerlemenin bir tek medeniyete baglanmasi ve o mede-
niyetin arzu ettigi sekilde gerceklesmesi kabul edilemez. Bu diisiince insanlig1 liberal emperyalizm ideolo-
jisi altinda ezilmeye, devletleri bagimsizliklarini kaybetmeye, dillerini, tarihlerini, kiiltiirlerini unutmaya
ve nihayetinde de yok olmaya gotiirecektir. Tarih bilimi ve tarih felsefesi acisindan Fukuyama’nin tarih
anlayisina yonelik bir degerlendirme yapilacak olursa; tarihin, ge¢misin anlagilarak bugiiniin gelistirilmesi
ve gelecegin olmasi arzu edildigi sekliyle dizayn edilebilmesi i¢in kullanilabilecek cok etkili ve 6nemli bir
kaynak oldugu soylenebilir. Tarih bilincine sahip olmayan devletlerin uluslararasi ortamda etkin olabilme-
leri miimkiin olmadig1 gibi tam bagimsizliklarin1 korumalarinin da miimkiin olamayacagi bir gercektir.
Tarihte yasanan olaylarin ¢cok boyutlu diisiiniilmesi, analiz edilmesi, degerlendirilmesi ve bunu yaparken
de nedensellik ilkesinden faydalanilmasi gerekmektedir. Bu sayede olaylarin sadece goriinen nedenleri ve
sonuclari degil, asil ya da gercek nedenlerinin neler oldugu, ortaya ¢ikan sonuclarin ne anlam ifade ettigi

ve gelecege dair ne gibi isaretler barindirdig1 anlagilabilir.
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