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ARASTIRMA MAKALESI

ikinci Adam ya da Kayda Deger Bir istisna: Sosyal Bilimlerde
Konumlandirilamayan Bir Diisiiniir Olarak Marcel Mauss
Seyda Sevde Tuncbilek'

Oz

Fransa’da antropolojinin kurucusu Marcel Mauss (1872-1950) gerek donemin kosullari ve sosyal iliskilerinin getirdigi yuk
gerekse teorik genellemelere karsi temkinli yaklagimi sebebiyle gok genis bir yelpazede kaleme aldigi calismalarini kavramsal
bir gergeveye oturtarak genel bir kurama dontstirmemistir. Bu nedenle Mauss’un disiplinler arasindaki geleneksel sinirlari
tek hamlede gegen calismalarini kategorize etmek, disinsel izlegini takip etmek, epistemolojik ve metodolojik anlamda
modus operandisini sabitlemek oldukga gligtir. Mauss’un fragmanlar halinde kalan galismalari uzun siire Durkheim’in sosyoloji
projesinin bir tamamlayicisi olarak gériilmus, Mauss dogal ve zorunlu bir vérislik pozisyonuna mahkdm edilmistir. Ancak 1980’li
yillardan itibaren bu tir yaklasimlar irtifa kaybetmis; inanglar, ritteller, diistince kategorileri, semboller, bedensel teknikler ve
kolektif temsiller gibi ilgi alanlari ve toplumsal olgularin bitiinselligi, etnosentrizm elestirisi, sosyal morfoloji incelemeleri,
kulturel gorecelilik savunusu gibi yonelimleri ile Mauss’un sosyal bilimler tarihinde kayda deger bir istisna oldugu dusuncesi
gliindeme gelmistir. Bu galisma, Mauss’un sosyolojik ve antropolojik yaklagiminin 6zgiin yanlarinin altini gizerek, Mauss’u
Durkheim dislncesine bitisik okumaktan vazgegen ve orijinalligini teslim eden akima buylk olgiide katilmaktadir. Ancak
burada Mauss’un ikinci adam pozisyonu ile kayda deger bir istisna olma hali arasinda salinan galismalari Durkheim ve Mauss
arasindaki insani ve mesleki yakinliklari gormezden gelmeyen ama ayni zamanda Mauss’u Durkheim-merkezli okumalara da
hapsetmeyen alternatif bir okuma bigimiyle ele alinmaktadir.

Anahtar Kelimeler: Antropoloji ¢ Sosyoloji  Butlnsel toplumsal olgu ® Armagan e Habitus ® Sembolik anlam e Bedensel
teknikler

The Second Man or a Remarkable Exception? Marcel Mauss as a Savant Unable to Be Positioned in the Social Sciences
Abstract

Marcel Mauss (1872-1950), due to his cautious approach toward the conditions of the period and the burden social relations
had brought as well as toward theoretical generalizations, never converted the articles he had published in LAnnée Sociologique
or the broadly dispersed articles he had written into a general theory by seating them in a conceptual framework. Therefore,
categorizing Mauss’ studies, which had crossed the traditional boundaries among disciplines in one thrust, following his
intellectual footsteps, and stabilizing his modus operandi in the epistemological and methodological sense are quite difficult.
Mauss’ studies, which remain in fragments, had long been seen as a complement to Durkheim’s sociology project, and Mauss
had been sentenced to the position of a natural and mandatory successor. Since the 1980s, however, approaches assessing
Mauss as a direct follower of Durkheim have lost altitude, and the idea that Mauss had been a remarkable exception came
to the agenda through his areas of interest in such things as beliefs, rituals, categories, of thought, symbols, techniques of
body, and collective representations, together with studies from social scientists like Marcel Fournier, Camille Tarot, Iréne
Théry, and Alain Caillé, especially in regard to Revue de M.A.U.S.S. (Mouvement anti-utilitariste dans les sciences sociales), and
through orientations such as the totality of social fact, critiques on ethnocentrism, social morphology studies, and the defense
of cultural relativism. By underlining the unique aspects of Mauss’ sociological and anthropological approach, this study
substantially contributes to the movement that has surrendered to his originality and abandoned studying Mauss adjacent to
Durkheim. Though, here, Mauss’ studies, oscillating between the secondary-man position and being a remarkable exception
are discussed with an alternative reading that ignores not the intimacy and professional proximity between Durkheim and
Mauss but also does not condemn Mauss to Durkheim-centered reading.
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Extended Summa
According to some, Marcel Mauss (1872-1950) as a savant difficult to position in

the tradition of the social sciences was disorganized; his studies remained superficial
and he was the natural and requisite heir, a second man removed from wholeness;
according to others, Mauss was a remarkable exception within 20th-century French
thought who had planted the seeds of many new fields through the breadth of his
areas of interest and variety of topics in his repertoire. Aside from Marcel Mauss’
(1872-1950) opus magnum, the oft mentioned and referenced text Essai Sur le Don
[The Gift, 1925], Mauss had not been studied until recently without being connected
to Durkheim thought; in particular, the works from the last years of his life had not
been evaluated, and he had stayed as a well-viewed thinker but one less seen. With his
epistemological transitiveness and the variety of topics in which he was interested,
marking Marcel Mauss’ theoretical position and anchoring his intellectual image and
heritage are nearly impossible, because as seen in his extremely short biography,
“The information that remains as esoteric as the knowledge Mauss had provided is
very sparse, and at the same time has left a deep impact” (Lévi-Strauss, 2013, p. 15).

Marcel Israél Mauss, born on May 10, 1872 as the eldest son of Gerson Mauss
and Rosine Durkheim (Emile Durkheim’s sister) in Epinal of Vosges (a region of
France close to Germany), first enrolled in the Historical Sciences and Philology
Chair (Section 4 of I’Ecole Pratique des Hautes Etudes [EPHE]) in the fall of 1895
after completing his philosophy education in Bordeaux in the same year; afterwards
he also enrolled in the History of Primitive Peoples’ Religions Chair (EPHE’s Section
5). There he worked on Semitic and Indo-European languages with Antoine Meillet,
Lucien Finot, and Isra€l Lévi, and on religions with Louis Marillier, Alfred Foucher,
and Sylvain Lévi. He went to England and Holland in December of 1897. There he
met with the famous Indian experts Willem Calland, Moritz Winternitz, and James
Frazer, who is acknowledged as one of the founders of the discipline of anthropology
through his work, The Golden Bough (1890). He began giving lessons in EPHE’s
fifth section in 1901. In 1925, he pioneered the establishment of the Ethnology
Institute (/'Institut d’Ethnologie) within the University of Paris together with Lucien
Lévy-Bruhl and Paul Rivet and acted as the institute’s general secretary. In 1931, this
time he was elected to the Sociology Chair at the Collége de France. He resigned
in 1940 when the anti-Semitic laws enforced by the Vichy Government took effect,
living in retirement until February 11, 1950 when he died. According to Camille
Tarot (2003, p. 8), Marcel Mauss was a frontier human in three ways: as the child in a
family that alternated between tradition and modernity and tended toward modernity,
as one whose family had lived on the border of Germany then settled in Epinal by
choosing France after the Sedan War of 1870 and passing through the Alsace region
of Bischwiller, and lastly through the epistemological transitiveness that is unable to
fit within the sphere of a single discipline.
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Marcel Mauss, accepted as the founder of ethnology' in France despite never
having done any field work, aimed to identify the commonalities in various types
of societies by benefitting in particular from important ethnographic monographys
such as Franz Boas’s The Indians of British Columbia (1888) and The Family
among the Australian Aborigines (1913) and Bronislaw Malinowski’s Argonauts of
the Western Pacific (1922), as well as to find “one of the cornerstones upon which
today’s societies are built” (2013, p. 227).2 The articles Mauss had written on a broad
repertoire through the psychological orientation, personal understanding, social
morphology, techniques of body, magic theory, potlatch, and gifts in communities in
Polynesia, Melanesia, and North America were published in fragments in L’Année
sociologique, which Durkheim had founded and Marcel Mauss had been editor-in-
chief of since 1917. These fragments were published under the name Sociologie
et Anthropologie (Sociology and Anthropology) in 1950 after his death along with
Claude Lévi-Strauss’s famous preface.

Marcel Mauss’ first publication was the book Essai sur la nature et la fonction du
sacrifice (Sacrifice: Its Nature and Functions), which he penned with Henri Hubert
while in England in 1899. Immediately upon his return to France, he wrote an important
article “La sociologie: Objet et méthode” (“Sociology: Object & Method,” 1901), this
time with Paul Fauconnet, in which they verify the limits of the Durkheimian sociology
project and advocate the necessity for sociology as a science, which was currently being
established. He published his book, De quelques formes primitives de classification
(Primitive Classification, 1903), which he had written with Emile Durkheim in the
same year as that article. He followed this book with Esquisse d une théorie générale
de la magie (General Theory of Magic, 1904) written with Henri Hubert, “Essai sur les
variations saisonnieres des sociétés eskimos™ (“Seasonal Variations of the Eskimo: A

1 Studies analyzing communities that were called “primitive” and that had remained outside of modern societ-
ies became an academic discipline at the start of the 20th century. While this discipline would be used in the
USA with the senior title of anthropology as an uppermost heading covering physical and cultural anthropol-
ogy, these studies that had been carried out on different groups of people would be included in the university
system in continental Europe under the titles of “ethnography” and “ethnology.” While ethnography means
the detailed observation of a chosen community by the participant observer in the present time, ethnology
refers to its systemization by comparing and grouping the data ethnographers have collected. However, these
distinctions on the point of naming the discipline disappeared after the end of World War II, and ethnology
and anthropology became synonymous apart from the nuances. This study prefers the term ethnography
particularly in places where going to the field and collecting data from the field are emphasized; the desig-
nations of ethnology and anthropology are used interchangeably without any distinction in meaning.

2 Through the words of Claude Lévi-Strauss (2013, p. 38), Mauss is the first anthropologist who is considered
to have been able to deduce deeper principles from ethnographic data by going beyond descriptive depic-
tions. Perhaps the best example of this is the polemic Mauss had with Malinowski. Marcel Mauss used Ma-
linowski’s and Boas’ field data in his study on exchanging patterns. In gift theory, which Mauss had formed
based on these data, he criticized the definition of gratuitous donation that Malinowski had used in his
Trobriand monographs. Malinowski accepted these criticisms with these words: “For a general practitioner,
seeing one’s observations being well presented is nice as it allows others to challenge these results with the
help of their own materials” (as cited in Abéles, 2017, p. 50). While Malinowski ultimately did not possess
the ethnology of his own ethnography, Mauss on the contrary was busy with an ethnology that was not his
own ethnography (Tarot, 2003, p. 52).
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Study in Social Morphology” 1906) written with Beuchat, and “Introduction a I'analyse
de quelques phénomenes religieux” (“Introduction to the Analysis of Some Religious
Phenomena,” 1908). An incomplete version of his thesis “Sur la priere” (“On Prayer”)
was published in 1909. In 1925, after long years of war and Durkheim’s death, Mauss
wrote Essai sur le don, accepted as his most important study, by starting work in order
to revive the magazine L’Année sociologique. In the 1930s, he turned to studies where
he portrayed the body as a micro-society, which would allow him to be accepted as
the founder of body sociology in the following years, and he published the article “Les
techniques du corps” (“Techniques of the Body,” 1935). In this period he also wrote
two articles, “Hommage a Picasso” (“Homage to Picasso,” 1930) and “Arts indigene”
(“Indigenous Art,” 1931).

As much as the articles Mauss did write, the works he had planned to write but
never started or that he had left unfinished provide an opportunity for understanding
the richness of his world of thought, foremost being his study, Sur la priere, which he
had left incomplete and published in 1909 in an unfinished state. The second volume
of “Esquisse d’une théorie de la magie,” which had been planned for addressing the
relationships between magic and religion, was designed but unable to turn into a
publication. He was known to be working on completing a book towards the end of
the 1930s on “The macrocosmos, microcosmos, and the Tikis, human statues seen in
Tahiti” (Bert, 2012, p. 18). In addition, with respect to what Fournier had transferred
from Mauss’ archives, Mauss had thought to transform his article “La nation” (“The
Nation”) into a great work in 1920; he had planned to publish a book on Bolshevism
and wanted to work on technology (Fournier, 1994, pp. 15-16).

Starting in the fall of 1890 when Mauss had been a student of Durkheim in
Bordeaux, a friendship developed based on professional cooperation and collaboration
beyond their family relationship. After Mauss completed his high school education,
Durkheim prompted him to investigate religious phenomena as a field where he
would be able to use his potential and make the maximum contribution to the science
of sociology from which it emerged (Mauss & Philippe, 1979, p. 214).> Mauss took
on the task of classifying 26,000 suicide cases in 75 separate files for Durkheim’s
study Le suicide (Suicide, 1897; Mauss & Philippe, 1979, p. 210). In 1903, Durkheim
and Mauss coauthored the work De quelques formes primitives de classification,
which addressed the relationships between social structures and classification

3 In this process, Durkheim and Mauss were convinced that the field of law and research related to institutions
had already developed and that the field of ritology (Ritual Science) had advanced enough beyond a point
through the studies of Sir James Frazer and Robertson Smith. They had decided on the field of oral rituals
and religious conceptualization for Mauss’ specialization, which they thought hadn’t been attempted yet.
The initial plan was for Mauss to apply the approach that Durkheim had put forth in Les régles de la méthode
sociologique over religious objects. Mauss was later elected to the Chair of Comparative Religious Studies
at EPHE, and he continued to deal with religious phenomena until the end of his career (Mauss & Philippe,
1979, p. 214).
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systems and aimed to show the parallelism between societies’ degrees of complexity
and classification systems by comparing samples of Zunis and Chinese living in
North America with Australian Aborigines. When looking at the contribution rates
between 1898-1913 in the journal L’Année sociologique, which Emile Durkheim had
founded and where he had brought his sociology project to life, while Durkheim
ranked center at 15.9%, Mauss followed him with a very high percentage of 15.2%
(Tarot, 2003, p. 14).* Regarding Les Formes élémentaires de la vie religieuse (The
Elementary Forms of Religious Life, 1912), which was Durkheim’s last work, Henri
Hubert implied that Mauss’ anthropological interests were reflected in the book,
telling Mauss “Only your signature is missing,” and that although it was published
with a single author, the work was the product of a collective effort (Fournier, 2010,
p. 474). Moreover, long before Durkheim studied Australian Aborigines in this work
of his, Muass in 1889 had written a thesis on the sacrificial rites of Aborigines. After
the deaths of Robert Hertz in 1915, Emile Durkheim in 1917, and Henri Hubert in
1927, Mauss became the backbone of the journal L’Année sociologique and devoted
most of his work hours to preparing Durkheim’s lessons and Hubert and Hertz’s
studies for publication.® Marcel Mauss was by his uncle’s side in difficult times such
as the Dreyfus Affair and World War I up until Durkheim’s death in 1917; afterward,
he remained loyal to Durkheim’s comparative sociology project and struggled to
establish a true science of society in his studies as Durkheim’s student and heir.

Perhaps for all these reasons, Mauss had for many years always been considered
Durkheim’s heir and complement to his projects. Nowadays, however, this type of
portrait has gradually faded for Mauss; his inseminations over a very large inventory
have been exposed through his areas of interest in such things as beliefs, rituals,
thought categories, symbols, bodily techniques, and collective representations and his
orientations such as the totality of social facts, criticism of ethnocentrism, investigations
into social morphology, and defense of cultural relativism; the idea has come up that
concepts such as techniques of body, formation of ‘self’, symbolic meaning, habitus,
and communicative exchange, which are counted among the basic topics of study in
today’s sociology, are found in Mauss’ studies in a core state, noted but not detailed.

Following the detailed and voluminous biography Marcel Fournier wrote in 1994,
anecdotes and unknown aspects about Mauss one by one began to be exposed. The
number of thinkers such as Robert Lowie who had assessed Mauss among social

4 Among the same years, Mauss was followed by Henri Hubert at 13%; Francois Simiand at 7.8%; Paul Fau-
connet, Gaston Richard, Hubert Bourgin and Célestin Bouglé at 4.4%, and Maurice Halbwachs at 3.9%.

5 Henri Hubert (1872-1927), who Marcel Mauss described as his twin, was both a personal close friend and
professional colleague of Mauss. While in England in 1899, Mauss wrote the article “Essai sur la nature
et la fonction du sacrifice” with Hubert for the second edition of L’Année sociologique. Aside from being
included within the same team of the journal, they were elected to the EPHE almost in the same year. After
Hubert’s death in 1927, Mauss prepared his half-finished study Mélanges de sociologie religieuse et de
folklore for publication. The work was published in 1928 with an introduction from Mauss.
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scientists only as a simple follower of Durkheim gradually decreased. While Lévi-
Strauss, Merleau-Ponty, and Lefort accepted the originality of Mauss’ thinking,
Dumont and Evans-Pritchard advocated in their studies that Mauss was a camouflaged
critique of Durkheim (Tarot, 2003, p. 18). Since the 1990s, Mauss has again come up in
various contexts as a communicative-exchange moral theorist, personality theorist, and
body techniques theorist. Social scientists such as Marcel Fournier, Camille Tarot, Iréne
Théry, and Alain Caillé have made Mauss’ studies the subject of reexamination with
a different eye, particularly La Revue de M.A.U.S.S.* While Alain Caillé claimed that
Mauss in all cases deserves to be in the pantheon of great social scientists, Camille Tarot
defined Mauss as “an investigative discoverer of ideas and methods; an unsystematic
thinker and educator; and an innovative, anti-conformist, original, and free spirit”
(2010/2, pp. 23-24). Iréne Théry claims that, by separating Mauss’ thinking into two
stages, the first stage was when Mauss followed Durkheim’s steps more; the second
stage is when he focused on gender distinctions in primitive societies.

In fact, attempts to define Marcel Mauss as being akin to Durkheim but beyond
him had begun at a much earlier date. Charles Andler, who had advocated Mauss for
membership in Collége de France at the start of the 1930s, described Mauss as “like
Durkheim but more equipped than Durkheim,” while recalling Mauss as a researcher
possessing ethnographic formation; as having command over many old languages
such as Vedic, classical Sanskrit, Pali, and classical Hebrew from the Indo-European
languages and Avestan from one of the oldest languages of Iran’ at a time when
sociologists mostly had trouble with foreign languages; and as being armed with a rare
dedication and passion of work. Andler stated that the Sociology Chair, which Mauss
had accepted in place of the Social Philosophy Chair that had become available when
Jean Izoulet died in 1929, could only be entrusted to “One of the rarest fragments of
French science and philosophy” such as Mauss (Fournier, 1996, pp. 164—165).

This article assists in the effort to present Mauss, who has become increasingly
visible within the social sciences, as a genuine intellectual and in abandoning studying
Mauss adjacent to Durkheim’s thought largely by underlining the unique aspects of
Mauss sociology and anthropology. Here however develops an alternative reading
that doesn’t ignore the humane and professional affinities between Durkheim and
Mauss and at the same time doesn’t confine Mauss to a Durkheim-centered study. For

6 In addition to being a journal established in 1981 and focused on the work of Marcel Mauss, La revue de
M.A.US.S. (Mouvement anti-utilitariste dans les sciences sociales) was a movement against the economist
explanatory models that had become widespread particularly in the 1960s and 1970s and that had complete-
ly dominated the fields of sociology and political philosophy. Included among its founders are Alain Caillé,
Gérald Brethoud, Cengiz Aktar, Ahmet Insel, and Rigas Arvanitis. For more information see: Caillé, A.
(2010/2). Ouverture maussienne. Revue de MAUSS, 36, pp. 25-33.

7 While addressing Marcel Mauss’ sociological and anthropological approaches, one must not forget that he at
the same time is a philologist. Mauss knew the languages of Latin, Greek, Arabic, and Australian, in addition
to the ones mentioned in the text, and could speak English, Dutch, German, Italian, Spanish, and Russian; he
lamented only being able to speak a little Swedish (Konig, 2014, p. 7).
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this, Mauss’ interest in the observable, his multidisciplinary approach that attempts
to conceptualize social fact in its entirety, his definition of individuality opposite
collective consciousness, his emphasis on conflict, and his un-inherited legacy
shall be discussed. The Conclusion section will present a general evaluation on the
convergences and divergences between the Durkheim-Mauss duo.
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I- Discussion of Method: Mauss’ Practical Orientation

Despite having remained loyal to the boundaries Durkheim drew in Les Régles de
la méthode sociologique (The Rules of the Sociological Method, 1895) and putting the
sociological method at the foundation of all social sciences just like Durkheim, Marcel
Mauss followed a pragmatic path that transformed method from being a topic of debate
into a basic tool, using this when necessary in accordance to the subject of study . He
didn’t discuss the issue of method at length in any study apart from the article La
sociologie, which he wrote in 1901 with Michel Fouconnet and surprisingly with
Durkheim’s assistance (Mauss & Philippe, 1979, pp. 241-242). According to Camille
Tarot, Mauss’ pluralist and eclectic approach on the topic of method and the different
paths he tried in his studies stopped him from being a consistent university professor
and made him a researcher in its full meaning, although less doctrinal (2003, p. 35).
For this reason precisely, the first section of the work De Durkheim a Mauss [’invention
du symbolique (The Invention of Symbolism from Durkheim to Mauss, 1999) is titled
“Dans ['usine de Durkheim” (“In Durkheim’s Factory”) and the second section is titled
“Dans [’atelier de Mauss” (“In Mauss’ Atelier”). Likewise, Frangois Bert published
the book L’Atelier de Marcel Mauss (Marcel Mauss’ Atelier, 2012).

In Mauss’ thought, practice always precedes what is theoretical, because Mauss
gave importance to social life, practical action, and concrete field data rather than
abstract categories. He believed in the necessity of examining the world of direct social
experiences with one’s own eyes and in reality. Although he had never done field work
throughout his life, his starter course at the university was about observing and
recording social phenomena.! Mauss inclined his students to the field in this class,
explained in detail what they should do there, and made a lengthy list of the things
needed in field studies. According to Robert Deli¢ge, even Malinowski hadn’t gone
so far as to describe field techniques (2006, p. 97). At the same time, he worked with
great curiosity by reading over and over about the materials anthropologists such as
Boas and Malinowski had collected from the field. Mauss’ studies are filled with
countless examples and field data from a wide variety of geographies, cultures,
languages, and myths. According to his student, Louis Dumont, “Mauss was a field
man who never got up from his chair” (1983, p. 197).

Mauss was an empiricist who went far in abstractions and theoretical generalizations
with his emphasis and excitement about actionable, concrete, and observable phenomena
and social dynamics. Of his colleagues, he hailed Robert Hertz as a scholar, who
conducted research projects, while criticizing Lévy-Bruhl on the point of being a
philosopher. In his work Sur la priere, which he had left unfinished and published as
adraft in 1909, he criticized philosophers for acting as theologians and for developing

1 This course’s notes would later be made into the book, Manuel d’ethnographie (Ethnography Handbook,
1926).

506



Tungbilek / ikinci Adam ya da Kayda Deger Bir istisna

ideas about worship that they had established in their own mental worlds rather than
by examining facts and practices (Mauss, 1909, p. 16). On this point, he was closer
to Durkheim’s methodology, which accepted each social fact as a unique reality and
aimed to establish positive social science, which distinguished it from philosophy
through its positivity.

Durkheim, despite accepting social fact as objects and working with concrete data
in a method statistically specific to Le suicide, remained in much more of a philosophical/
theoretical position when compared with Mauss. This is because Durkheim’s sociology
is based on a distinction assumed to exist between traditional societies defined by
mechanical solidarity and industrial societies defined by organic solidarity. He was in
the search for a new morality that would be able to bring to life the ideal of a
defragmented society integrated to each one of its pieces in the changing conditions
together with industrialization. Whereas according to Mauss, all the possible categories
and social facts need to be inventoried before constructing the categories. His doubts
on the topic of premature generalizations explain to some extent the reason that he
had not published any books during his career and had not formed a general theoretical
framework in complete condition.> Mauss, unlike Durkheim, was in fact not interested
in theories; he maintained his beliefs in observing ethnography and research, stating
the following regarding generalizations in an interview made with him in 1934:

I’ve never been interested in developing systematic theories in my studies. I’'m just working on
material that exists. If by chance I come across a generalization in these results from my studies, I
state this and move on to something else. The thing I’m really interested in is not creating a general
schema that will cover the whole field, but to be able to show several of the dimensions of the field
whose boundaries we can touch. Because I work this way, my studies are mostly scattered and
nonsystematic. Nor does any point exists that will be able to summarize them (1989, p. 165).

This distinction between Durkheim and Mauss particularly shows itself on the issue
of indigenous peoples. In Mauss’ seminar on the history of “primitive” peoples’ religion,
which he gave at EPHE in 1922, he completely broke off from the idea of doing a
holistic theory of Australian totemism, which Durkheim had presented in his work
Les Formes élémentaires de la vie religieuse, exhibiting an approach that rejected all
types of dogmatism and that preserved the dignity of ethnographic field data which
had thus far been neglected : “Mistakes disappear at every point up to the end where
observations are made; Morgan and Durkheim’s sacred mistake, namely that societies
formed by way of external marriage, disappears into amorphous clans: Other clans
emerge” (from Mauss, as cited in Bert, 2012, p. 176).

2 Another reason for Mauss’ thoughts not being institutionalized is that after the death of his uncle, he dedicated
most of his effort to the functioning of L’Année sociologique and preparing Durkheim’s class notes for publica-
tion. Nevertheless, in his historical 1934 interview, Mauss specified falling behind due to Durkheim’s studies,
saying “How it is done is that the works appear more important to me than revitalizing the elderly. When I
finish a study, I forget it, put it aside, and start dealing with something else.” (Mauss & Murray, 1989, p. 165).
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Although in his work De la Divison du travail social (The Division of Labor in Society,
1893) Durkheim criticized Spencer, who advocated that society can be understood through
the individual, he nevertheless partnered with Spencer’s approach toward passing from
undefined and inconsistent homogeneity to a defined and consistent heterogeneity
(Kabakei, 2019, p. 195). For Durkheim, expressing this common denominator also meant
increasingly complicating the types of societies and moving from mechanical solidarity
to organic solidarity through the emergence of the individual and by detailing the division
of labor. Durkheim remained true to this evolutionist line in all his studies, which also
included his last study, “Les Formes élémentaires de la vie religieuse.” Whereas Mauss’
carefulness on the topic of ethnographic data and the field caused him to draw away from
the evolutionist point of view that directly classified Durkheim’s societies from basic to
complex and advocated the need to also look at the most basic in order to understand the
complex (Deliége, 2006, p. 98). Mauss did not believe in the existence of an evolutionary
law that communities and cultures were subject to; as Franz Boas and Bronislaw
Malinowski argued at the beginning of the 20th century within anthropological thought,
and for Mauss as well, civilized societies and non-civilized societies did not exist, only
different types of civilizations. Societies that are called “primitive” have created a unique
language through their everyday life practices, beliefs, and rituals, and no criteria exists
that can assume the superiority of one language over another. According to Mauss’
conclusion that he drew from ethnographic data, the beliefs of so-called primitive societies
are total social facts (faits social total) with a relationship to various aspects of the social
system at an extraordinarily complex level that can never be addressed through a single
dimension. In other words, the “simple” thing that needs to be looked at in order to
understand complexity is not as “simple” as it appears from afar according to Mauss.

II- Social Fact and Total Social Fact

According to the principle of cause and effect, which Durkheim developed in his
work Les Régles de la méthode sociologique, only one cause is able to influence a
specific result, and when social fact are handled as objects, only one other social fact
can explain these fact. Durkheim’s approach in that way, where one social fact can
only be explained through another social fact, is addressed from a broader perspective
by Mauss because in his sociological approach, social phenomena are total social facts.
Mauss advocated a social fact to mix together with the elements that form the entirety
of social and physical life:

In this “total” of social facts (we suggest calling it as such), all kinds of institutions find their
expression: Religious, legal, and moral institutions (moral institutions are at the same time political
and family institutions) and economic institutions (which are economic institutions containing
special forms related to production and consumption, more precisely to purchases and distribution);
I don’t suppose I even need to mention the aesthetic phenomena and the morphological phenomena
from which these institutions emerge (2013, p. 226).
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For example, the gift is not a moral, economic, political, or legal necessity; it is the
total social fact that encompasses and possesses regulatory function over all these. In
his study “Essai sur le don,” Mauss scrutinized in depth the phenomenon of exchange,
which appears subject to the heading of economy, by moving it to the level of
communication. He revealed the custom of the gift to be apparently voluntary yet an
obligation in the background that determines and confirms social hierarchy. According
to Mauss, the exchange of gifts doesn’t only concern the parties of the exchange but
the whole of society (2013, p. 229): “Before anything else, those who make exchanges
or agreements, which falls under mutual obligation, are not individuals, they are
communities...”. As long as things and the spirit of those things (mana and hau)® are
exchangeable, the community develops three types of obligations on the basis of
symmetrical and asymmetrical relations over the gift: giving, receiving and returning.
These obligations and counter-obligations, to which Mauss gave the name “system of
total prestations,” are fulfilled by exchanging gifts. In this way, the gift becomes a
concept that regulates all social areas. According to Mauss (2013, p. 261), the exchange
of gifts “...expresses a kind of integration and intertwining. Spirits and lives mingle
with one another, objects and people come out of their own worlds and integrate with
each other, and this expresses the agreement and exchange with full meaning.”

Just as social facts are holistic social fact (fait social total), individuals are also total
human beings (I’homme total) “through their body, intuitions, emotions, wants,
perceptions, and intelligence” (Mauss, 2013, p. 440) with physical-psycho-sociological
sequences of actions. Mauss draws attention on this point not just to society, which
expresses more than the sum of the individuals forming it, but also to the relationships
and intertwining among the body, individual, and society. In the article “Les techniques
du corps” in particular, he claims the way to be able to conceptualize people within
their own holism is to develop a triple viewpoint on the physical, psychological, and
sociological; even the intermediate form/lathe that ties together what is social with what
is biological is also a psychological factor. This is because the individual’s adaptation
is necessary in order for what is social to be able to impact the body, namely human
behavior; “Adaptation is an individual and psychological thing” (Mauss, 2001, p. 385).

In his article “Essai sur les variations saisonnieres des sociétés eskimos”, Mauss,
like a typical Montesquieu attitude, aimed to show that the frequency of climate, social
morphology, nutrition sources, population rates, social relations, family structure,
ritual frequency, and religious life all affect one another holistically. In his article “Effet
physique chez l'individu de I’idée de mort suggérée par la collectivitée” (“The Physical
Impact of the Thought of Death That Society Awakens on the Individual,” 1926),

3 In Mauss anthropology, property is not just an economic term in the sense of possessing a good. Property
is spiritual; the person who owns a commodity also takes over the spirit belonging to that thing. Mauss ex-
pressed this with the concept of property-talisman (Mauss, 2013, p. 239). Hau is more sylvan, mana is the
ethos of people.
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where he examined cases of death in Australian and New Zealand natives by getting
stuck on the idea of death that society inseminates and the acceptance of this despite
the fact that they have no physical disorders or fatal injuries:

(...) these are ‘total’ fact that I believe need to be studied. In investigating these facts, the psychic,
namely the psycho-organic, has not received sufficient attention... That which is social also needs
to be taken into account. But investigating only this fragment of our lives within society is not
enough by itself. (Mauss, 2001a, p. 329)

According to Claude Lévi-Strauss, Marcel Mauss’s conceptualization of total social
fact and also total human being is not the emphasis on originality, or holism. What is
important here is that by preserving Mauss’ original character of phenomena, they are
different from each other but create a plurality adjacent to one another. Consequently,
this totality does not harm things’ originality; rather, it relates them to one another. In
addition, the phenomena this holism covers are social, but what Mauss pointed out is
that at the same time they are physiological and psychological. Therefore, bodies,
spirits, and society are intertwined in the same moment. For example, the perpetrators,
patients, materials that make doing magic possible, the spirits, and the goals during a
magic ritual are within a totality (2001, p. 55). Only the concurrency of physiological,
psychological, and sociological perspectives can examine this intertwining of body,
spirit, and society. As such, according to Mauss and contrary to Durkheim’s principle
of cause and effect, social fact can be explained by evaluating social conditions and
non-social conditions together.

Marcel Mauss shared Durkheim sociology’s approach of accepting social fact as
positive and sui generis (unique), the idea that a positive intrinsic discipline is necessary
for being able to investigate these facts, and the conviction that this science can be
and only be sociology. From Mauss’ perspective, however, things exist within social
life that cannot be directly observed, such as beliefs, values, norms, ideas, and social
representations. These unobservable objects have symbolic meaning for Mauss. Mauss
advocated that social fact that are to be discussed as objects cannot be investigated
only as objects because social life, which is enwrapped by a mythical-ritual system,
is a symbolic part of the design. From Mauss’ perspective, the social extent is symbolic
from start to finish:

What if words, greetings, and the gifts that are officially exchanged, received, and obligatorily
returned for fear of war are each not symbols? What if the beliefs that form faith, that allow
certain objects to mix together and impose the bans that cause certain objects to separate from
one another, are not each symbols? (2013, pp. 426-427)

In his study Essai sur le don, gifts are not evaluated just as themselves but through
the entire system of values that they symbolize and their entire meaning. Gift exchange
brings together many questions on the symbolic meaning of the gift beyond its price
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and all its quantitative features, such as to whom does the gift belong, from whose
spirit does the gift convey a part, how is the gift perceived by other individuals, and
which gift can be equivalent to which? According to Mauss (2013, p. 426), “Sounds,
words, conduct, and behavioral and moral rituals, for example, are each symbols and
signs. Behaviors and moral discourses are in fact each forms of expression.”

The fact that Durkheim’s theoretical discourse prevents Mauss’ ideas from branching
out, from spreading and vaporizing, is correct; at the same time, however, the idea that
expands the field that social phenomena covers in scope where Mauss’ approach adds
the symbolic structure of social fact to the concept of social fact and allows one to
ponder the symbolic is also true. The question of symbolic meaning, which would
become the particular basis of Lacan and Lévi-Strauss’s approaches in the following
period, had come to the center very quickly from Mauss’ early studies. And even the
analyses of symbolic meaning, which had not been very compatible with Durkheim’s
Cartesian understanding, also gradually became apparent in Durkheim’s studies through
Mauss’ impact. In Les formes élémentaires de la vie réligieuse, Durkheim asserted
that all forms, rituals, and institutions related to the sacred are symbolic forms created
by people for verifying and validating collective life. According to Tarot (1999, pp.
54-55), what is new and surprising in this work is not the distinction that Durkheim
made between the worldly and the sacred but religion and religiousness being addressed
as a symbolically considered and designed sociality.

According to Mauss, thinking about abstract sociological theories is useless without
observing social phenomena and understanding cultures, societies, and individuals
using this way, because theory is necessary only as long as it allows for seeing social
phenomena, for distinguishing them, and for a type of understanding which Weber
called verstehende Soziologie (sociology of understanding; Mauss, 1971, p. 90).
According to Dumont (1983, p. 210), Mauss’ use of the verb comprendre (to understand)
while referencing Weber instead of the verb savoir (to know) was a conscious and
critical choice. Mauss protected Durkheim sociology from two significant threats with
the emphasis he made on symbolic meaning and function. The first of these is the
threat of detaching from the spirit of phenomena by making them things. Mauss
eliminated the risk of objectifying by entwining bodies, spirits, and humans in the
concept of total social fact and in the same way by highlighting the sau and mana
things have. He again protected Durkheim sociology from automated comebacks that
identify the problem and try sociological formulas that had been prepared on these
questions; he deepened sociological/anthropological observation by also taking into
account the indigenous point of view (Lévi-Strauss, 1960, pp. 8—10).
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III- Collective Consciousness and the Concept of Self

In Durkheim sociology, the social facts that show themselves through the external
coercive force that society performs or that have the ability to perform over individuals
do not source from the individual. Whether or not the individual wants, these facts
impose themselves on the individual, as individuals do not cause these phenomena.
The coercivity of the collective consciousness is a character that stems from the essence
of social fact. Perhaps the most controversial aspect of Durkheim sociology is that it
suggests a definition of individuality fully absorbed by the collective consciousness,
which causes anomalies when not completely enclosed and deprives the individual of
the capacity to act and make decisions.* At no time in his career did Mauss use the
concept of collective consciousness, which is a recurrent theme in Durkheim sociology
(Tarot, 2003, p. 20), nor did he ever define the individual as an ersatz individu, who
is controlled directly by the social consciousness. On the contrary, in many of his
studies, instead of the word individu, he preferred the word agent, which derives from
the verb agir (to act).’ While defining agent in his study “Les techniques du corps”
(2001c, p. 371) as the intersection of physical, technical, and magical-religious actions;
he described magicians as agents of magic (les agents de la magie) in the article
“Esquisse d’'un théorie générale de la magie” (2001b, p. 37).

The first reason Marcel Mauss didn’t use Durkheim’s concept of collective
consciousness is that the thought of seeing all parts of society together as an integrated
whole goes against Mauss’ socialist engagement, which studies society through classes,
human history, and class struggles. This is because Marcel Mauss was an engaged
socialist, unlike Durkheim who had established his social approach on reconciliation
and social morality and had carefully avoided the concepts of social class and conflict.
Durkheim always kept his distance from developments in the Socialist Party, socialist
editions, and class analyses, apart from his clear position on the Dreyfus Affair. Mauss,
however, was directly involved in organizing a party, had met Marcel Cachin in
Bordeaux where he had gone to pursue his master’s in philosophy, and had joined the
Socialist Student Group, which read Marx’s Das Kapital by holding regular meetings.
Together with this group, Mauss invited Jean Jaurés, a leading name in France’s socialist
movement, to the readings in 1983. In the following years Mauss became a member
in the Parti ouvrier fran¢ais (French Workers’ Party), took part in establishing
L’Humanité (The Humanist), which was a general publication of Le Mouvement
socialiste (the Socialist Movement) and the French Communist Party, among whose

4 Precisely because of these discussions, Durkheim attempted to explain the facts of the external coercion
in social fact in the preface he wrote in the 1901 second edition of his work Les régles de la méthode so-
ciologique. He stated that the process would not be able to be completely accepted as pressure and coercion
because social fact can only manage individuals’ behaviors provided the fact have been internalized by the
individual. However, he also still insisted on the idea that social phenomena and moral rules exist indepen-
dent of individuals and individuals have no involvement in this process (Kabakeci, 2019, p. 213).

5 The same choice and usage is one of the pillars of Bourdieu sociology.
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authors were also found Jean Jaurés, Karl Kautsky, Rosa Luxemburg, and Georges
Sorel, and he regularly attended meetings (Bert, 2012, p. 48). Mauss wrote two articles,
“L’appréciation sociologique du bolchevisme” (“Sociological Appreciation of
Bolshevism”) in 1924 and “La Nation” (“The Nation”) in 1925.°

Durkheim sociology centers around the socialization processes that the individual
will produce in society and the balanced relationship and social cohesion that will be
established between the individual and society in this way. To ensure social solidarity,
the required social morality needs to be adapted to modern society and the complex
division of labor. Social consciousness exerts a compulsive effect on individuals as an
external necessity, and at the same time enables from an early age a compromise between
the individual and society through the socialization processes. The case where this
compromise does not occur is an anomaly in Durkheim terminology that needs urgent
intervention. According to Mauss, society is not based on solidarity (solidarité) but on
the communicative exchange that enables relationships between individuals, or in other
words, the principle of reciprocity (reciprocité).” In Mauss’ handling of the exchange of
gifts, the potential for conflict is always present and inherent in the functioning of social
dynamics. Social order is possible by different groups coming face to face and overlapping
until they reach a compromise (Fournier, 1994, p. 14). The cyclical process Mauss
developed in the manner of giving, receiving and returning gifts is symmetrical with the
cycle of receiving, rejecting, and withholding gifts (Caill¢, 2010/2, p. 31). These two
cycles form the content and richness of human activities by complementing one another.
Moreover, according to Lévi-Strauss, the thing called war in societies described as
primitive is actually the result of a failed exchange established in reverse.

The individual, which is captured in Durkheim through the collective consciousness
and is both a part of society and internalizes society, is slightly separated from the
social by the ‘agent’ approach, which is formed in Mauss’ system of total prestation
through the process of taking mutual leaps forward. Mauss (2013, p. 415) defined the
individual as a completely distinct source of emotion and action in the report “Rapports
réels et pratiques de la psychologie et de la sociologie” that he presented on January
10, 1924 at the Société de Psychologie:

(...) when a collective vision or collective feeling completely takes over the individual’s mind,
or even when the activity of the individual as a whole is dedicated to a collective task, such as
launching a ship, fighting, advancing, or retreating during war for example, the individual is a

6 The relationship that Marcel Mauss had established with socialism for a long time also remained almost
completely in the dark after his death. Today, however, social scientists are available who have revealed the
details of this relationship Mauss had and who have gathered from his archives the articles he had written in
these journals. For detailed analyses regarding Marcel Mauss’ political position and for detailed information
beyond the scope of this article, one can look at Pierre Birnbaum’s article “Marcel Mauss: Socialism and
Bolshevism” (1984) and Sylvain Dzimira’s work Marcel Mauss, savant et politique (2007).

7 In the next period he developed the idea where society occurs through the exchange of words, goods, and
women by developing this idea of structuralism.
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completely distinct source of emotion and action. Even in such a moment, the individual’s
consciousness is something you need to evaluate, and we also have to consider this. Because
whatever society’s instinctive power is, it always leaves something sacred to the individual,
namely consciousness.

Mauss attempted to explain mostly in which way and what form sociality makes
an impact upon the individual, weakening Durkheim’s critére de [’obligation (criteria
of obligation) through the two revisions he applied on the limits of method and
discipline. In his article “Esquisse d 'un théorie générale de la magie,” Mauss relativized
this principle of obligation and asserted that all societies do not have to be compulsory.
In his article “Les techniques du corps” he highlighted that community intervention
cannot happen over the individual’s unconsciousness by describing the interactions
of the individual-body-society trio:

The intervention of consciousness on the body happens through the mediation of and thanks to
society. Yet community intervention does not occur through some form of unconsciousness.
Dominance is established over the consciousness, emotions, and the unconscious thanks to society,
whose prepared behavioral patterns possess a specific continuity. (2001c, p. 386)

Mauss’ second attempt on the topic of collective consciousness was a kind of border
revision. By changing the relations between sociology with the other disciplines, Mauss
included history, philology, ethnology, and psychology in his analyses. He integrated
the methods of symbolic analyses and scientific analyses into sociology. This
multidimensionality, as the original dimension Mauss formed for his sociology and
anthropology, at the same time broadened the applicable areas and possibilities of
Durkheimian sociology and actually contributed to “a generalized sociology” in this
way (Tarot, 2003, p. 24). Although in this sense he had focused on many different
areas and subject, Mauss’ studies can be accepted as having applied Durkheim’s
sociology method in various fields, in a sense fully integrating Durkheim’s concept
of social fact, broadening it until it became total social fact. Although Mauss never
mentioned the concept of collective consciousness, which is the main vein of Durkheim
sociology, he also didn’t hesitate to use, defend, and complete Durkheim’s sociological
method and eliminate its effects.

IV- Academic Polytheism and the Legacy Not Inherited

Marcel Mauss adopted academic polytheism, which since being taken as a
disciplinary position had always jumped from one subject to another and touched upon
everything in the face of a strict monotheism. Mauss pursued “strange pointless
pleasures that had no specific goal “strange pointless pleasures that had no specific
goal” (Tarot, 2003, p. 12) in a way that would often infuriate his uncle. While Durkheim
had determined the limits of a discipline that had been born for the purpose of making
a positive science of society and had protected it from the interventions of other
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disciplines, Mauss comfortably crossed the borders that distinguished disciplines from
one another. Mauss on one hand had supported Durkheim’s project for establishing
sociology, but on the other hand he also stated that he would never do a militant
sociology (Mauss & Philippe, 1979, p. 211) and even pioneered the institutionalization
and publication of another discipline in France, ethnology.

Mauss studied sociology together with Durkheim in parallel with his philosophy
education in Bordeaux. In Paris, he was educated in philology and the comparative
history of religions. He was into museology together with his close friend, Henri
Hubert. He specialized in the study of Hinduism based on Sanskrit texts. When adding
the occurrence of French ethnology’s pater-familias to all of this, Mauss’ intellectual
lines appear as a kaleidoscopic image. In 1922, Mauss focused on Australian rituals
and leaned toward examining Australian religions through dance figures, music, songs,
and rhythm. In the 1930s, he focused on the relationship between sociology and
psychology. While writing the article “Les techniques du corps” in 1935, he was busy
making studies on yoga over Sanskrit texts in order to be able to uncover the biological
dimension of “getting in touch with God.” Mauss’ studies can be evaluated as a type
of intellectual ecumenism through the mobility of his mind, distribution of study topics,
and breadth of his fields of interest (Tarot, 1999, p. 51). In terms of the social sciences,
Mauss’ *
and dispersed, but one that is just as continuous.

un-inherited legacy” can be said to be much more implicit, multi-directional,

The most important line that differentiates Mauss from Durkheim in the professional
sense is that Mauss’ anthropologic orientation and, in particular, almost all his
publications after the war were in the field of ethnology. Although he was head of the
Sociology Chair at the Collége de France and needed to wait for Claude Lévi-Strauss
and 1959 for the Social Anthropology Chair to open up at this institution, Marcel
Mauss nevertheless was the founder of anthropology in France. In 1907, he put himself
forward for the presidency of the Trocérado Ethnographic Museum. For his candidacy,
he wrote a text describing the state of the discipline in France and suggested ideas for
reorganizing the museum. In this text he bemoaned that although ethnographic studies
had become quite progressed, especially in USA, England, and Germany, it had been
completely ignored in France. He stated that ethnology in France was in a very bad
state both in terms of learning and research as well as collection, and that the
Ethnographic Museum was also so dead that it would not attract the attention of
researchers (2001d, pp. 222-226). He made quite a few suggestions such as academic
institutionalization for being able to revitalize the discipline in France, increasing the
number of museum staff and scholarships for those going into the field, and supporting
the collection through the ministry. In 1925 together with Lévy-Bruhl and Paul Rivet,
he pioneered the establishing of the Institute of Ethnology and was the leader in raising
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an anthropological generation.® Thus he formed the French base of the discipline that
had already been established under the leadership of Franz Boas in the USA and
Radcliffe-Brown and Malinowski in England and enabled the discipline to be
professionalized by sending young researchers into the field.

Mauss laid the foundations of structuralism through the descriptive and comparative
sociology project whose purpose was to identify the associations related to the state of
humanity and through the conceptualization of total social fact by showing that social
expressions more precisely are always connected to systems in the background and that
the systems are also interconnected. His insistence on the issue of identifying the
associations in various human communities constitutes quite an efficient starting point
both in terms of the structuralism of Lévi-Strauss and Louis Dumont as well as for the
structural functionalist school that Radcliffe-Brown presented in British social
anthropology. In France, Louis Dumont, Alfred Métraux, Georges Dumézil, Michel
Leiris, and Roger Caillois can be counted among the people that Mauss directly influenced.

Mauss’ core position in French anthropology and the richness of his anthropological
inventory were a source of inspiration not just for Anglo-American anthropologists
such as Radcliffe-Brown, Malinowski, Evans-Pritchard, Raymond Firth, Lloyd,
Redfield, Eklin, and Held, but also for important thinkers like Jean Baudrillard and
Jacques Derrida (Lévi-Strauss, 2013, p. 16; Eriksen & Nielsen, 2014, p. 78). His
symbolic examination of gifts allowed the thinking of symbolism that would be seen
in Lacan and Lévi-Strauss; it paved the way for the idea of gift exchange and
communicative exchange, as well as economic readings such as Bourdieu did or the
hyperbolic readings that Derrida and in part Levinas did (Caill¢, 2010/2, p. 32).

Marcel Mauss was the first person to use the concept of habitus, whose origin is
based on Aristotle’s concept of hexis (acquisition and ability), within the social sciences.
Mauss brought the social structure of habitus to the agenda. In his article “Les techniques
du corps,” he defined changing habits holistically with respect to societies, socialization
processes, prestige, and fashion by distinguishing the concept of habitus from

8 Among those who followed Marcel Mauss’ lessons in the 1920s are very important names such as Jeanne
Cuisinier, Georges Dumézil, Madeleine Frances, Marcel Griaule, Charles Haganauer, Alexandre Koyré,
Raymond Lenoir, Edmond Mestre, Alfred Métraux, Georges-Henri Riviére, and André Varagnac, while in
the 1930s names are found such as Roger Caillois, Germaine Dieterlen, Louis Dumont, André Georges
Haudricourt, Maurice Leenhardt, Michel Leiris, André Leroi-Gourhan, Anatole Lewitzky, Déborah Lifszyc,
Jean Margot-Duclot, René Maunier, Bernard Maupoil, Pierre Métais, Yvonne Oddon, Denise Paulme, Max-
ime Rodinson, Thérese Riviere, André Schaeftner, Jacques Soustelle, Germaine Tillon, Jean-Pierre Vernant,
and Paul-Emile Victor (from Fournier, as cited in Tarot, 2003, pp. 34—35). This means that no ethnographer
will be able to be found in France who had not directly passed the lectern education of Mauss or the first
generation that he had raised.
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metaphysical habits or from enigmatic memory (Mauss, 2013, p. 440).° The concept
of habitus as a socialized subjectivity and an embodied sociality, which Pierre Bourdieu
developed in his Algerian monographs and his work Esquisse d’un théorie de la
pratiqgue (Bourdieu & Wacquant, 2014, pp. 116—-118) was inspired from Mauss
(Fournier, 2010/2, p. 478). Likewise, Pierre Bourdieu’s review of the Kabyle house
and his view that tribal cosmology is shaped around the male-female dichotomy is
similar to Mauss’ study of social morphology where he claims that the spatial
distribution of Eskimo societies and their mythical-ritual systems are differentiated
over two lines: summer and winter (Tarot, 1999, pp. 32-33).

Despite leaving so much material for the social scientists to follow after him, Marcel
Mauss never transformed his studies and determinations into a large general theory;
even in Lévi-Strauss’ words “While he unexpectedly arrived at the complete heart of
the problems, he wandered from the path” (2013, p. 15). Lévi-Strauss’ famous preface
that he wrote in Sosyoloji ve Antropoloji, which was created by putting together the
articles Marcel Mauss had published in L’Année sociologique, explained this case of
deviating from the path while taking the last step as follows:

Why did Mauss halt at the edge of those immense possibilities, like Moses conducting his people
all the way to a promised land whose splendor he would never behold? O am impelled to seek
the reason, not from any wish to criticize, but out of a duty not to let the most fruitful aspect pf
his thinking be lost or vitiated. Mauss might have been excepted to produce the twentieth-century
social science’ Novum Organum; he held all the guidelines for it, but it has only come to be
revealed in fragmented form. An omission must no doubt explain this. There must be some crucial
move, somewhere, that Mauss missed out (2013, p. 42).

Results

« Impossible de me dégager des travaux d’une école »"°
Marcel Mauss

Emile Durkheim directed Mauss’ career choices and provided tactics, both as a
colleague and as a relative. Mauss became his only practical heir, especially after his
son André’s death in 1915. In this relationship, which was complicated both academically
and emotionally, Durkheim complained that Mauss was a dreamer who touched upon

9 According to Mauss, every form of behavior and bodily technique learned in the socialization process affects
the muscular system and body physiology in line with the sociological conditions. One can trace Mauss’ de-
termination that the relationship sociality and humans establish with the body is intertwined and the concept
of the bodily technique up to the thing that Pierre Bourdieu called “hexis corporelle.” In Bachelors’ Ball, an
ethnographic study on villagers and marriage strategies, Bourdieu underlined physiognomy, the body, and
the relationship established with the body: “Indeed, hexis corporelle is above all a social signum... He comes
to perceive his body as a body marked by the social stamp, as an empaysanit, em-peasanted body, bearing
the trace of the attitudes and activities associated with peasant life.” (Bourdieu, 2009, pp. 91-92).

10 “It is impossible for me to turn my back on the studies of a school.”
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everything through his studies, which remained at the preliminary-sketch level, but
who was never clear on anything. Starting with Bordeaux, Durkheim emendated all
Mauss’s articles with his own hands, and constantly had suggestions not to scatter the
articles or add to the article everything he found related to the topic. In fact, in 1898
Mauss was directly involved in the process of editing his work “Essai sur la nature
et la fonction du sacrifice,” which he wrote together with Henri Hubert, adding
definitions and correcting the deviations on his own. While the interest of the young
researchers focused more on what a ritual is, how it functions, its internal consistency,
and its logic, Durkheim tried to draw the article over the meaning of the sacred and
cult and the sanctioning power of religious phenomena. Hubert prevented this attempt
by criticizing Durkheim’s proposal with clear definitions and by being too philosophical.
Upon this event, Mauss admonished his friend saying, “I’ve had enough student life
for myself. I’m still living like I’m under surveillance or a truant nerd” (As cited in
Bert, 2012, p. 67). In the face of Durkheim’s interventions, Mauss was very much
afraid of his uncle, hiding to avoid meeting him even when he was 37 years old."

Mauss continued his commitment to the Durkheim school until the end of his life.
When asked to count the founders of French sociology in an interview given in 1934,
after counting Gabriel Tarde and Frédéric le Play, who had made extraordinary
contributions to research and observation techniques but had been unable to carry
them over to their works, as well as Lucien Lévy-Bruhl, Célestin Bouglé, and René
Warms, who were Durkheim’s colleagues from Bordeaux, Auguste Comte showed
Emile Durkheim as the best of all these names together with stating he didn’t agree
with his ideas (Mauss & Murray, 1989, p. 164). He took Durkheim’s sided “against
the ordinary individualism of Tarde, the shortcuts of Spencer, and the metaphysicists
who defended morality and religion” (Mauss, 2013, p. 406). In the opening speech
Mauss made after being selected in 1931 at the Collége de France, he hailed his father
with the words, “And now just like Aeneas and Odysseus, who in order to complete
their journey had to pay atonement for the souls of their missing comrades, I feel like
I’'m surrounded by beloved shadows. One of these is of course my mentor and second
father, Durkheim, with his sturdy and thoughtful mind, his blue myopic eyes, and his
passionate voice...” Afterwards he used the statement “It was up to me to take on the
burden of their work,” commemorating the friends he had recently lost, Henri Hubert
and Robert H. Hertz (Mauss, 2012, p. 260).

He devoted much of his work after the war to the lost. He remained by his wife’s
side, who had suffered severe illness during the occupation. He had sequestered himself,
wanting to retire because of the anti-Semitic laws that had been applied during World
War II. According to the biographer Fournier (1996, p. 30), dividing Mauss’ life into

11 According to a quote from his close friends Georges Davy, Davy and Mauss saw his uncle leave a building
while on the terrace of a café in Sorbonne Square, and Mauss shouted, “Hurry, hide me. My uncle’s coming”
(Tarot, 2003, p. 8).
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two sections of the Young Mauss and the Old Mauss, as Louis Althusser had done
with Marx or Steven Lukes with Durkheim, was not necessary because “Mauss being
a dutiful man always remained loyal, to his family, to his friends, to his own beliefs...
Young Mauss had felt older from that time, and Old Mauss was an obstinate student.”

The fact that Mauss from time to time had gone other directions and formed an
original intellectual line by stepping beyond Durkheim’s areas of interest and methods
does not mean that he surpassed Durkheim or that Durkheim had been outperformed.
According to Fournier, the nephew was undoubtedly on the Durkheimian line, but he
did this in his own way (1994, p. 14). According to Lévi-Strauss,

Even in his bravest steps, Mauss never thought that he had deviated from the Durkheim line. We
understand this today, perhaps by doing better than Durkheim, without betraying a loyalty that
was expressed so much, he showed all of us how the respectable pioneer’s doctrine could be
simplified and softened (1960, pp. 7-8).

As Fournier and Lévi-Strauss indicated, even if one accepts the idea that Marcel
Mauss approached Durkheim sociology by revealing the theorized but unimplemented
methods of Durkheim sociology and using its sociological method with the intent of
classifying and interpreting the ethnographic material that had been compiled from a
wide variety of geographies, one cannot ignore the fact that Mauss did sometimes
deviate from the direction of Durkheim by including the world of phenomena, symbolic
meaning, body as a social microcosm, conflict, communicative exchange, and
reciprocity in analyses; he had developed his own approach as an original thinker and
had designated many topics of study from the richness of his own thought for subsequent
sociologists and anthropologists. Therefore provided that all the humane and
professional relations between Mauss and Durkheim are kept in mind, one must at last
give Mauss his originality and refrain from accepting him solely as Durkheim’s heir
and complement in conjunction with Durkheim sociology.
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ikinci Adam ya da Kayda Deger Bir Istisna: Sosyal Bilimlerde
Konumlandirilamayan Bir Diisiiniir Olarak Marcel Mauss

Sosyal bilimler geleneginde konumlandirilmasi zor bir diisiiniir olan Marcel Mauss
(1872-1950) kimilerine gore ¢alismalari yiizeysel kalmis, dagmik ve biitlinliikkten uzak
bir ikinci adam, dogal ve zorunlu bir varis; kimilerine gore ise yirminci yiizy1l Fransiz
diisiincesi iginde ilgi alanlarinin genisligi ve repertuarindaki konularin ¢esitliligi ile pek
¢ok yeni alanin tohumlarini atmis kayda deger bir istisna. Opus magnumu Essai sur le
don ([Armagan Uzerine Deneme] 1925) ¢okga anilan ve referans verilen bir metin
olmakla birlikte Marcel Mauss, yakin zamana kadar Durkheim diisiincesine
bitistirilmeksizin okunmamis, 6zellikle yasaminin son yillarindaki ¢alismalari derinlikli
degerlendirilmemis, ¢ok gdz Oniinde ama az goriinen bir diisiiniir olarak kaldi.
Epistemolojik geciskenligi ve ilgilendigi konularin ¢esitliligi ile Marcel Mauss’un teorik
konumunu igaretlemek, entelektiiel imgesini ve mirasini sabitlemek neredeyse imkansizdir.
Clinkii son derece kisa bibliyografisinde “Mauss’un verdigi bilgiler kadar ezoterik kalan
ve ayni zamanda derin bir etki birakan pek az bilgi vardir” (Lévi-Strauss, 2013, s. 15).

10 Mayis 1872’de Fransa’nin Almanya’ya yakin bir bolgesi olan Vosges’e bagh
Epinal’de, Gerson Mauss ile Rosine Durkheim’in (Emile Durkheim’in kiz kardesi)
en biiyiik oglu olarak diinyaya gelen Marcel Israél Mauss, 1895 yilinda Bourdeux’da
felsefe egitimini tamamladiktan sonra, ayn1 yilin sonbaharinda 6nce I ’Ecole pratique
des hautes études (EPHE)’lin 4. Seksiyonu olan Tarihi Bilimler ve Filoloji Kiirsiisiine,
ardindan da 5. Seksiyonu olan Ilkel Halklarin Dinler Tarihi Kiirsiisiine kaydolur. Burada
Antoine Meillet, Lucien Finot ve Israél Lévi ile semitik diller ve Hint-Avrupa dilleri
iizerine; Louis Marillier, Alfred Foucher ve Sylvain Lévi ile dinler lizerine ¢alisir.
Aralik 1897°de Ingiltere’ye ve Hollanda’ya gider. Burada {inlii Hint uzmanlar1 Willem
Calland, Moritz Winternitz ve —Golden Bough ([Altin Dal]1890) eseriyle antropoloji
disiplininin kurucularindan kabul edilen— James Frazer ile tanisir. 1901 yilinda EPHE
5. Seksiyonda ders vermeye baslar. 1925 yilinda Lucien Lévy-Bruhl ve Paul Rivet ile
birlikte Paris Universitesi biinyesinde Etnoloji Enstitiisiiniin (L 'Institut d’ethnologie)
kurulmasina onciiliik eder, Enstitiiniin genel sekreterligi gorevini yiiriitiir. 1931 yilinda
bu defa Collége de France'ta Sosyoloji Kiirsiisiine segilir. 1940 yilinda Vichy
Hiiklimeti’nin uyguladig1 antisemit yasalarin ytirlirliige girmesiyle istifa eder ve 6liim
tarihi olan 11 Subat 1950°ye kadar emekli hayat1 yasar. Camille Tarot’ya gére Marcel
Mauss; gelenek ve modernlik arasinda gidip gelen ve modernlige meyleden bir ailenin
cocugu olmasi, Almanya smirinda yasayan ailenin 1870 yilindaki Sedan Savasi’nin
ardindan Fransa’yi tercih ederek Alsace Bolgesi’ndeki Bischwiller’den gecerek
Epinal’e yerlesmesi ve son olarak tek bir disiplinin alanina sigdirilamayacak
epistemolojik geciskenligi ile li¢ sekilde bir sinir insanidir (Tarot, 2003, s. 8).
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Fransa’da etnolojinin'? kurucusu kabul edilen Marcel Mauss, hig alan ¢alismasi
yapmamis olmasina ragmen 6zellikle Franz Boas’in The Indians of British Columbia
(Ingiliz Kolumbiyas1 Yerlileri, 1888) ve The Family among the Australian Aborigines
(Avustralya Aborjinlerinde Aile, 1913) eserleri ile Bronislaw Malinowski’nin Argonauts
of the Western Pacific (Bat1 Pasifik Argonotlari, 1922)’i gibi dnemli etnografik
monografilerden faydalanarak farkli toplum tiplerindeki ortakliklari tespit etmeyi ve
“buglinkii toplumlarin iizerine kuruldugu temel taslardan birini”” bulmay1 amaglar
(2013,'s.227)." Polinezya, Melanezya ve Kuzey Amerika’daki topluluklarda armagan,
insan bedeni, biiyii teorisi, potlag, bedensel teknikler, sosyal morfoloji, kisi anlayisi,
psikoloji yonelimi ile ¢ok genis bir repertuarda yazdigi makaleler, Durkheim’in kurdugu
ve Marcel Mauss’un 1917 yilindan itibaren genel yayin yonetmenligini {istlendigi
L’Année sociologique dergisinde fragmanlar halinde yayimlanir. Bu fragmanlar,
Olimiinden sonra 1950 yilinda Claude Lévi-Strauss’un iinlii 6nsoziiyle ve Sociologie
et Anthropologie (Sosyoloji ve Antropoloji) adiyla kitaplastirlir.

Marcel Mauss’un ilk yayini, 1899 yilinda Ingiltere’de iken Henri Hubert ile birlikte
kaleme aldiklar1 “Essai sur la nature et la fonction du sacrifice ” (Kurban Fenomeninin
Dogasi ve Islevi Uzerine Deneme) baslikli makaledir. Fransa’ya dénmesinin hemen
akabinde bu defa Paul Fauconnet ile birlikte Durkheimci sosyoloji projesinin sinirlarini
dogruladiklari, heniiz kurulmakta olan bir bilim olarak sosyolojinin gerekliligini
savunduklar1 “La sociologie” (Sosyoloji, 1901) baslikli 6nemli bir makale kaleme
alirlar. Bu makale ile ayni y1l, Emile Durkheim ile birlikte yazdiklari De quelques
formes primitives de classification (Smiflandirmanin Bazi [lksel Bigimleri, 1903) kitab1
yayimlanir. Bu kitab1 Henri Hubert ile yazdiklar1 “Esquisse d’une théorie générale de
la magie ” (Genel Biiyii Teorisi Uzerine Bir Deneme, 1904); Beuchat ile birlikte kaleme
aldiklar1 “Essai sur les variations saisonnieres des sociétés eskimos” (Eskimo
Toplumlarindaki Mevsimsel Degisimler Uzerine Bir Deneme, 1906) ve “Introduction

12 Modern toplumlarin disinda kalan ve “ilkel” denilen topluluklart inceleyen ¢alismalar XX. yiizyil baginda
akademik disiplin haline gelir. Bu disiplin ABD’de antropoloji tist bashigi ile fiziki ve kiiltiirel antropolojiyi
kapsayan bir {ist baglik olarak kullanilirken, Kita Avrupasi’nda farkli insan topluluklarima iliskin yiiriitiilen
bu ¢alismalar “etnografi” ve “etnoloji” adiyla iniversite sistemine dahil olur. Etnografi, secilen bir toplu-
lugun simdiki zamanda katilimc1 gozlemci tarafindan detayli gézlemlenmesi anlamina gelirken etnoloji,
etnograflarin topladig: verileri karsilastirmak ve gruplamak yoluyla sistematize edilmesini ifade eder. An-
cak II. Diinya Savas1 sonras1 disiplinin adlandirilmasi noktasindaki bu ayrimlar ortadan kalkar, etnoloji ve
antropoloji -niianslar disinda- es anlamli hale gelir. Bu ¢alismada 6zellikle sahaya gitme ve sahadan veri
toplama vurgusunun oldugu yerlerde etnografi terimi tercih edilmis, etnoloji ve antropoloji adlandirmalari
ise herhangi bir anlam ayrimi gézetmeksizin birbirinin yerine kullanilmistir.

13 Claude Lévi-Strauss’un tabiriyle Mauss, betimsel tasvirin 6tesine gecerek etnografik veriden daha derin
gercekliklerin ¢ikarsanabilecegini diisiinen ilk antropologdur (2013, s. 38). Belki de bunun en iyi 6rne-
&1 Mauss’un Malinowski ile girdigi polemiktir. Marcel Mauss, alisveris bigimlerine iliskin ¢aligmasinda
Malinowski’nin ve Boas’in saha verilerini kullanir. Bu verilerden yola ¢ikarak olusturdugu armagan teori-
sinde ise Malinowski’nin Trobriand monografilerinde kullandig: karsiliksiz bagis tanimint elestirir. Mali-
nowski bu elestiriyi su sozlerle kabul eder: “Bir pratisyen i¢in gdzlemlerinin, baskalarinin kendi malzeme-
leri yardimiyla bunlarin sonuglarina itiraz etmelerine olanak saglayacak kadar iyi sunuldugunu gérmek ¢ok
hos” (Akt. Abéles, 2017, s. 50). Nihayetinde Malinowski kendi etnografisinin etnolojisine sahip degilken,
Mauss da aksine kendi etnografisi olmayan bir etnoloji ile mesguldii (Tarot, 2003, s. 52).
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a ’analyse de quelques phénoménes religieux ” (Bazi Dini Fenomenlerin Incelenmesine
Giris, 1908) incelemesi takip eder. 1909 yilinda Sur la priére (ibadet Uzerine) baglikls
tezinin tamamlanmamig bir versiyonu yayimlanir. Araya giren uzun savag yillar1 ve
Durkheim’mn 6liimiiniin ardindan 1925 yilinda Mauss, L ’Année sociologique dergisini
yeniden canlandirmak i¢in igbasi yaparak en 6nemli ¢aligmasi kabul edilen Essai sur
le don’u kaleme alir. 1930°1u yillarda, bedeni bir mikro-toplum olarak tasvir ettigi ve
ilerleyen yillarda beden sosyolojisinin kurucusu kabul edilmesini saglayacak olan
caligmalara yonelir ve “Les techniques du corps "’ (Bedensel Teknikler, 1935) baslikli
bir makale yayimlar. Yine bu dénemde “Hommage a Picasso” (Picasso’ya Saygi,
1930) ve “Arts indigéne ” (Yerli Sanati, 1931) baslikli iki yazi kaleme alir.

Mauss’un yazdigr makaleler kadar, yazmay1 planladigi ancak cesitli sebepler
yiiziinden hi¢ baslayamadigi ya da yarim biraktigi eserler de onun diisiin diinyasinin
zenginligini anlamaya olanak verir. Bunlarin basinda tamamlanmamis haliyle 1909
halinde yayimladig1 Sur la priére ¢alismasi gelir. “Esquisse d’une théorie de la
magie “nin biiyli ve din arasindaki iligkileri ele almasi planlanan ikinci cildi de
projelendirilmis ama yayina donlisememistir. 1930’1u yillarin sonuna dogru
“Makrokozmos, mikrokozmos ve Tahiti’de goriilen insan heykelleri ziki’(ti’1)ler”
hakkinda bir kitab1 tamamlamaya ¢aligtig1 bilinmektedir (Bert, 2012, s. 18). Ayrica
Fournier’nin Mauss’un arsivlerinden aktardigina gore Mauss 1920 yilinda yayimladig:
“La Nation” (Ulus) makalesini biiyiik bir esere doniistiirmeyi diisiinmiis, Bolsevizm
tizerine bir kitap yayimlamay1 planlamis ve teknoloji konusunda ¢alismak istemistir
(Fournier, 1994, s. 15-16).

Mauss’un Durkheim’in Bordeaux’da dgrencisi oldugu 1890 sonbaharindan itibaren
aralarinda akrabalik iligkisinin 6tesinde profesyonel igbirligine ve tesriki mesaiye dayali
bir dostluk gelisti. Lisans egitimini tamamlamasinin ardindan Durkheim, Mauss’u
potansiyelini kullanabilecegi ve dogmaktan olan sosyoloji bilimine maksimum katkiy1
saglayabilecegi bir alan olarak dinsel fenomenleri incelemeye yonlendirdi (Mauss ve
Philippe, 1979, s. 214)." Mauss, Durkheim’n Le Suicide (Intihar, 1897) calismast icin
75 ayr1 dosyadaki 26000 intihar vakasiin siniflandirilmasinda gorev aldi (1979, s. 210).
Durkheim ve Mauss, 1903 yilinda toplumsal yapilar ile siniflandirma sistemleri
arasindaki iliskileri ele alan, Avustralya Aborjinlerini, Kuzey Amerika’da yasayan
Zunileri ve Cin orneklerini karsilastirarak toplumlarin karmasiklagsma dereceleri ile
siiflandirma sistemleri arasindaki paralelligi gostermeyi amacglayan De quelques formes
primitives de classification eserini birlikte kaleme aldilar. Emile Durkheim’m kurdugu

14 Durkheim ve Mauss, bu siirecte kurumlarla ilgili arastirmalarin ve hukuk alaninin zaten gelismis, Sir James
Frazer ve Robertson Smith’in ¢aligmalariyla ritoloji (Rit Bilimi) alaninin da bir nokta disinda yeterince
ilerlemis olduguna kanaat getirdiler. Mauss’un uzmanlasmasi i¢in heniiz el atilmadigini disiindiikleri sozlii
ritiieller ve dinsel kavrayis alaninda karar kildilar. Baslangic plant Marcel Mauss’un Durkheim’in Les regles
de la méthode sociologique’de ortaya koydugu yaklasimin dinsel nesneler tizerinde uygulanmasiydi. Mauss,
sonrasinda EPHE’de Kargilastirmali Dinler Tarihi Kiirsiisiine se¢ildi ve kariyerinin sonuna kadar dinsel
fenomenler ile ugrasmayi siirdiirdii (Mauss ve Philippe, 1979, s. 214).
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ve sosyoloji projesini hayata gec¢irdigi L ’Année sociologique’te 1898-1913 yillar
arasinda dergiye katki oranlarinda %15,9 ile Durkheim merkezde yer alirken Mauss
%15,2 gibi ¢ok yiiksek bir ylizdeyle onu takip etti (Tarot, 2003, s. 14).'> Durkheim’in
son eseri olan Les Formes élémentaires de la vie religieuse (Dini Hayatm 1k Bigimleri,
1912) hakkinda Henri Hubert, Mauss’a “Yalnizca senin imzan eksik,” diyerek Mauss’un
antropolojik ilgilerinin kitaba yansidigini, tek yazarli yayimlanmis olmasina ragmen
eserin kolektif bir ¢alismanin {iriinii oldugunun asikar oldugunu ima etti (Fournier,
2010/2,s.474). Kald1 ki Durkheim’in bu eserde Avustralya Aborjinlerini incelemesinden
cok daha 6nce, 1889 yilinda Mauss, Aborjinlerin kurban ayinleri izerine tez yazmaktaydi.
1915 yilinda Robert Hertz’in, 1917°de Emile Durkheim’in ve 1927 yilinda Henri
Hubert’in 6liimlerinin ardindan Mauss, L’Année sociologique dergisinin omurgasi
haline geldi ve ¢aligma saatlerinin gogunu Durkheim’in derslerini ve Hubert ve Hertz’in
¢aligmalarini yayina hazirlamaya vakfetti.'s

Marcel Mauss, Durkheim’in 1917°deki 6liimiine kadar Dreyfus Vakasi ve 1. Diinya
Savas1 gibi zor zamanlarda dayisinin yanindaydi, sonrasinda da bir talebesi ve mirasgist
olarak caligmalarinda Durkheim’in karsilastirmali sosyoloji projesine ve toplumun
gercek bir bilimini kurma ¢abasina sadik kaldi. Belki de tiim bu sebeplerle uzun yillar
boyunca daima Durkheim’in varisi ve projelerinin bir tamamlayicisi olarak goriildii.
Ancak giiniimiizde Mauss’un bu tiirlii bir portresi yavas yavas siliklesmekte; inanclar,
ritlieller, diisiince kategorileri, semboller, bedensel teknikler ve kolektif temsiller gibi
ilgi alanlar1 ve toplumsal olgularin biitiinselligi, etnosentrizm elestirisi, sosyal morfoloji
incelemeleri, kiiltiirel gorecelilik savunusu gibi yonelimleri ile ¢ok genis bir envanterde
dolleyiciligi agiga ¢ikmakta; cagdas sosyolojinin temel ¢alisma konulart arasinda
sayilan beden teknikleri, benlik olusumu, sembolik anlam, habitus ve iletigimsel
miibadele gibi kavramlarin Mauss’un ¢alismalarinda niiveler halinde, isaret edilmis
ancak detaylandirilmamis halde bulundugu fikri giindeme gelmektedir.

1994 yilinda Marcel Fournier’nin yazdig1 detayli ve hacimli biyografinin ardindan
Mauss’a dair anekdotlar ve bilinmeyen yonler peyderpey a¢iga ¢ikmaya basladi. Sosyal
bilimciler arasinda Mauss’u yalnizca Durkheim’in basit bir takipgisi olarak degerlendiren
Robert Lowie gibi diisiinenlerin sayis1 giderek azaldi. Lévi-Strauss, Merleau-Ponty
ve Lefort onun diisiincesinin orijinalligini teslim ederken, Dumont ve Evans-Pritchard
Mauss’un c¢aligmalarinda kamufle olmus bir Durkheim elestirisi oldugunu savundu
(Tarot, 2003, s. 18). 1990’11 yillardan itibaren Mauss; iletisimsel miibadele ahlaki

15 Ayni yillar arasinda Mauss’u %13 ile Henri Hubert, %7,8 ile Frangois Simiand, %4.4 ile Paul Fauconnet,
Gaston Richard, Hubert Bourgin ve Célestin Bouglé, %3,9 ile Maurice Halbwachs takip etti.

16 Henri Hubert (1872-1927): Marcel Mauss’un ¢alisma ikizi olarak tarif ettigi Hubert, Mauss’un hem kisisel
anlamda yakin arkadasi hem de mesleki anlamda caligma arkadasi. 1899 yilinda Mauss, Ingiltere’de iken
L’Année sociologique’in ikinci sayisi i¢in Hubert ile birlikte “Essai sur la nature et la fonction du sacrifice ”
makalesini kaleme alirlar. Dergi ekibinin iginde yer almalarinin yani sira neredeyse ayni y1l EPHE’ye se-
cilirler. Mauss, Hubert’in 1927°de vefatinin ardindan yarim kalan Mélanges de sociologie religieuse et de
folklore galismasini yayina hazirlar. Eser, Mauss’un girisimiyle 1928 yilinda yayimlanir.
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kuramecist, kisilik kurameisi ve beden teknikleri kurameisi olarak farkli baglamlarda
yeniden giindeme geldi. Basta La Revue de M.A.U.S.S."” olmak tizere Marcel Fournier,
Camille Tarot, Iréne Théry ve Alain Caillé gibi sosyal bilimciler, Mauss’un ¢aligmalarini
farkl bir gézle yeniden inceleme konusu haline getirdiler. Alain Caillé Mauss’un her
haliikarda biiyiik sosyologlar panteonunda olmay1 hak ettigini iddia ederken, Camille
Tarot, onu “fikirlerin ve yontemlerin kasifi bir arastirmaci; sistematik olmayan bir
disiiniir ve egitmen; yenilik¢i, konformizm karsiti, orijinal ve 6zgiir bir ruh” olarak
tanimladi (2010/2, s. 23-24). Iréne Théry, Mauss diislincesini iki asamaya ayirarak,
ilk doneminde daha ¢ok Durkheim’in izinden gittigini, ikinci donemde ise ilkel denilen
toplumlardaki cinsiyet ayrimi iizerine yogunlastigini iddia etti.

Aslinda Marcel Mauss’u Durkheim gibi ama onun &tesinde tanimlama girisimleri
¢ok daha erken bir tarihte bagladi. 1930’Iu yillarin hemen basinda Mauss’un College
de France iiyeligini savunan Charles Andler, sosyologlarin ¢ogunlukla yabanci dil
sikintisi ¢ektigi bir donemde onun Hint-Avrupa dillerinden Vedik ve Klasik Sanskritge,
Pali, Klasik Tbranice ve Iran’in en eski dillerinden olan Avestaca gibi pek ¢ok eski dile
hakim,'® ender goriilen bir 6zveri ve ¢alisma agkiyla donanmus, etnografik formasyona
sahip bir aragtirmaci oldugunu hatirlatarak Mauss’u “Durkheim gibi ama Durkheim’dan
daha donanimli” seklinde niteledi. 1929 yilinda dlen Jean Izoulet’nin Sosyal Felsefe
Kiirsiisti’niin yerine agilmasi kabul edilen Sosyoloji Kiirsiisii’niin ancak Mauss gibi
“Fransiz bilim ve felsefesinin en nadide fragmanlarindan biri’ne emanet edilebilecegini
ifade etti (Fournier, 1996, s. 164-165).

Bu makale biiyiik 6l¢iide Mauss sosyolojisinin ve antropolojisinin 6zgiin yanlarinin
altin1 gizerek sosyal bilimler i¢inde giderek daha goriiniir hle gelen Mauss’u Durkheim
diigiincesine bitisik okumaktan vazgecen, 6zgiin bir entelektiiel olarak tani(t)may1
amaglayan c¢aligsmalara katilmaktadir. Ancak burada Durkheim ve Mauss arasindaki
insani ve mesleki yakinliklar1 ve geciskenlikleri gormezden gelmeyen, ama ayni zamanda
Mauss’u Durkheim-merkezli okumalara da hapsetmeyen alternatif bir okuma gelistirilmesi
amaclanmistir. Bunun i¢in Mauss’un Durkheim’dan farklilagti§i noktalar olarak
gozlemlenebilir olana ilgisi, toplumsal olgulart biitiinselligi i¢inde kavramaya ¢alisan
cokdisiplinli yaklagimi, kolektif biling kargisindaki bireysellik tanimi, ¢atigma vurgusu
ve varisi olmayan mirasi ele alinacaktir. Sonu¢ bolimiinde Durkheim-Mauss ikilisi
arasindaki yakinlagmalara ve uzaklagmalara dair genel bir degerlendirme sunulacaktir.

17 La revue de M.A.U.S.S. (Mouvement anti-utilitariste dans les sciences sociales): 1981 yilinda kurulan dergi
Marcel Mauss’un ¢aligmalarini merkeze almakla birlikte 6zellikle 1960’11 ve 70°li yillarda yayginlagan; sos-
yoloji ve politik felsefe alanini tamamen domine eden ekonomisist agiklama modellerine kars: bir hareket
niteligi tasimaktadir. Derginin kuruculari arasinda Alain Caillé, Gérald Brethoud, Cengiz Aktar, Ahmet Insel
ve Rigas Arvanitis yer almaktadir. Detayl bilgi i¢in bk. Caill¢, A. (2010/2). Ouverture maussienne. Revue de
MAUSS, 36, s. 25-33.

18 Marcel Mauss’un sosyolojik ve antropolojik yaklagimini ele alirken onun ayn1 zamanda bir filolog oldugunu
unutmamak gerekir. Mauss, metinde zikredilen dillerin yani1 sira Latince, Yunanca, Arap¢a ve Avustralya dil-
lerini bilmekte, Ingilizce, Felemenkge, Almanca, italyanca, ispanyolca, Rus¢a konusabilmekte, isveg dilini
az bildigi i¢in hayiflanmaktadir (Konig, 2014, s. 7).
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I- Yontem Tartismasi: Mauss’un Pratik Yonelimi

Marcel Mauss, Durhkeim’in Les Régles de la méthode sociologique (Sosyolojik
Y ontemin Kurallari, 1895)’te ¢izdigi sinirlara sadik kalmasina ve tipki Durkheim gibi
biitiin sosyal bilimlerin temeline sosyolojiyi koymasina ragmen yontemi bir tartisma
konusu olmaktan ¢ikarip basit bir araca donlistliren, ¢aligma konusuna gore ad hoc
kullanan pragmatik bir yol takip eder. Michel Foucaunnet ile 1901 yilinda, Durkheim’in
yardimiyla (!) (Mauss ve Philippe, 1979, s. 241-242) kaleme aldiklar1 La sociologie
makalesi disinda hi¢bir ¢alismasinda yontem meselesini uzun uzadiya tartismaz.
Camille Tarot’ya gére Mauss’un yontem konusundaki bu pliiralist ve eklektik yaklagimu,
caligmalarinda denedigi farkli yollar onu Durkheim gibi tutarli bir tiniversite hocasi
olmaktan ¢ikarir, daha az doktriner olmakla birlikte tam anlamiyla bir arastirmaci
yapar (Tarot, 2003, s. 35). Tam da bu sebeple Mauss’u orijinal bir diisiiniir olarak
tammladig1 De Durkheim a Mauss l’invention du symbolique (Durkheim’dan Mauss’a
Sembolizmin Icadi, 1999) eserinin ilk béliimiinii “Dans ’usine de Durkheim”
(“Durkheim’in Fabrikasinda”), ikinci boliimiini ise “Dans I’atelier de Mauss”
(“Mauss’un Atolyesinde”) seklinde basliklandirir. Ayni sekilde Francois Bert, L Atelier
de Marcel Mauss (Marcel Mauss un Atdlyesi, 2012) baghikl bir kitap yayimlar.

Mauss diisiincesinde pratik daima teorik olani 6nceler; ¢linkii Mauss, soyut
kategorilerden ziyade toplumsal yasama, pratik eyleme ve somut saha verisine 6nem
verir. Dolaysiz toplumsal deneyimler diinyasini de visu ve in actu incelemenin
gerekliligine inanir. Hayati boyunca hig¢ saha ¢aligmasi yapmamis olmasina ragmen
tniversitede verdigi baslangig dersi toplumsal olgular gozleme ve kaydetme tizerinedir."”
Mauss, bu derste 6grencilerini sahaya yonlendirir, sahada ne yapmalar1 gerektigini
detaylica anlatir, sahada aramalar1 gereken seylerin uzun uzadiya listesini yapar. Robert
Deliege’e gore, Malinowski bile saha tekniklerinin betimlenmesi noktasinda bu kadar
ileri gitmemistir (2006, s. 97). Ayn1 zamanda Boas ve Malinowski gibi antropologlarin
sahadan topladiklari malzeme tizerinde biiyiik bir merakla, tekrar tekrar okumak suretiyle
caligir. Mauss’un ¢alismalari ¢ok ¢esitli cografyalardan, kiiltiirlerden, dillerden, mitlerden
sayisiz 6rnekle ve saha verisiyle doludur. Ogrencisi Louis Dumont’a gére “Mauss,
koltugundan hi¢ kalkmamig bir saha adamidir” (1983, s. 197).

Mauss, eyleme, somut ve gézlemlenebilir olgulara ve toplumsal dinamiklere iligkin
vurgusu ve heyecaniyla soyutlamalara ve teorik genellemelere mesafe almis bir
ampiristtir. Meslektaslarindan Lévy-Bruhl’ii bir filozof olmasi noktasinda elestirirken,
aragtirma projeleri yiiriiten Robert Hertz’1 bir bilgin olarak selamlar. Yarim biraktigi
ve 1909 yilinda taslak halinde yayimladig1 Sur la priere ¢alismasinda, filozoflari
teologlar gibi davranmakla, olgular1 ve pratikleri incelemek yerine kendi zihin
diinyalarinda kurduklari ibadet fikirlerini geligtirmekle elestirir (Mauss, 1909, s. 16).
Bu noktada toplumsal olgulari sui generis birer gerceklik olarak kabul eden ve toplumun

19 Bu dersin notlart sonrasinda Manuel d’ethnographie (Etnografi El Kitabi, 1926) adiyla kitaplastirilacaktir.
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pozitif -pozitif olmasi itibariyle felsefen ayrilan- bilimini kurmay1 amaglayan Durkheim
metodolojisi ile yakinlasir.

Ne ki toplumsal olgular1 seyler olarak kabul etmesine ve somut verilerle -ki Le
suicide eseri 6zelinde bu yontem istatistiktir- calismasina ragmen Durkheim, Mauss’la
karsilastirildiginda ¢ok daha felsefi/teorik bir konumda kalir. Clinki Durkheim
sosyolojisi mekanik dayanigsmayla tanimlanan geleneksel toplum ve organik
dayanigmayla tanimlanan sanayi toplumu arasinda oldugu varsayilan bir ayrim tizerinde
temellenir. Sanayilesme ile birlikte degisen kosullarda, biitiinlesik ve parcalari birbirine
entegre bir toplum idealini hayata gegirebilecek yeni bir ahlak arayisindadir. Oysa
Mauss’a gore kategoriler insa edilmeden dnce miimkiin olan biitlin kategorilerin ve
toplumsal kalemlerin envanterini ¢ikarmak gerekir. Prematiire genellemeler
konusundaki tereddiidii onun kariyeri boyunca neden higbir kitap yayimlamamis
oldugunu, dort bast mamur genel ve kuramsal bir ¢erceve olugturmadigini da bir dl¢iide
aciklar.”® Sahiden de Mauss, Durkheim’in aksine kuramlarla ilgilenmez, etnografik
gbzleme ve arastirmaya inancini stirdiiriir, 1934 yilinda kendisiyle yapilan bir roportajda
genellemeler konusundaki ¢ekincesini su sozlerle ifade eder:

“Caligmalarimda higbir zaman sistematik teoriler gelistirmekle ilgilenmedim. Sadece var olan
materyal lizerinde calistyorum. Sayet bu ¢alismalarim sonucunda bir genellemeye ulasiyorsam
bunu belirtiyorum ve bagka bir seye gegiyorum. Asil ilgilendigim sey, biitiin alan1 kapsayacak
genel bir sema olusturmak degil (imkéansiz bir is!); sadece sinirlarina dokunabildigimiz alanin
boyutlarindan birkacint gosterebilmek. Bu sekilde ¢alistigim igin ¢aligmalarim ¢ogunlukla
dagimiktir ve sistematik degildir. Onlar1 6zetleyebilecek bir nokta da yoktur” (1989, s. 165).

Durkheim ve Mauss arasindaki bu ayrigma 6zellikle yerli halklar konusunda kendini
gosterir. Mauss 1922 yilinda EPHE’de verdigi ‘ilkel’ halklarin dinler tarihi konulu
seminerinde Durkheim’in Les Formes élémentaires de la vie religieuse eserinde ortaya
koydugu Avustralya totemizminin biitiinciil bir teorisini yapma fikrinden tamamen
kopar ve o giine kadar ihmal edilen etnografik saha verisinin onurunu kurtaran ve her
tiirlii dogmatizmi reddeden bir yaklasim sergiler: “Gozlemin sonuna kadar gidildigi
noktada hatalar kendiliginden ortadan kalkar, Morgan ve Durkheim’in kutsal hatasi
yani toplumlari dis evlilik yoluyla olugsmus, amorf klanlara indirgeme kaybolur: Baska
tiirlii klanlar ortaya c¢ikar.” (Mauss’tan akt. Bert, 2012, s. 176).

Her ne kadar Durkheim De la Divison du travail social (Toplumsal Isboliimii, 1893)
eserinde, toplumun bireyden hareketle anlagilabilecegini savunan Spencer’1 elestirse
de Spencer’in tanimsiz ve tutarsiz homojenlikten tanimli ve tutarli bir heterojenlige
gectigi yoniindeki yaklagimiyla ortaklasir (Kabakei, 2019, s. 195). Durkheim’da bu

20 Mauss’un diigiincelerinin kurumlagsmamasinin bir diger nedeni de dayisinin dliimiiniin ardindan mesaisinin
¢ogunu L 'Année sociologique’in isleyisine ve Durkheim’imn ders notlarinin yayina hazirlanmasina vakfetme-
sidir. Yine 1934 tarihli roportajinda Mauss, Durkheim’in galismalari yiiziinden geciktigini belirterek “Ya-
pilmasi, bana yashlarin canlandirilmasindan daha énemli gériinen isler var. Bir ¢caligmay1 bitirdigimde onu
unuturum, bir kenara koyarim ve bagka bir seyle ilgilenmeye baslarim.” (Mauss ve Murray, 1989, s. 165).
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ortak paydanin ifadesi, bireyin ortaya ¢ikmasi ve isboliimiiniin detaylanmasi ile toplum
tiplerinin de giderek karmasiklagsmasi ve toplumlarin mekanik dayanismadan organik
dayanismaya dogru seyretmesidir. Durkheim, son ¢alismasi olan Les Formes
élémentaires de la vie religieuse de dahil olmak tizere biitiin ¢aligmalarinda bu evrimei
cizgiye sadik kalir. Oysa Mauss’un etnografik veriler ve saha konusundaki piirdikkati
Durkheim’in toplumlart basitten karmasiga dogru siniflandiran, karmagigi anlamak
icin de en basite bakmak gerektigini savunan evrimci bakis agisindan uzaklagmasina
sebep olur (Deli¢ge, 2006, s. 98). Mauss, toplumlarin ve kiiltiirlerin tabi oldugu evrimsel
bir kanunun varligina inanmaz, yirminci yiizy1l baginda antropolojik diislince i¢inde
Franz Boas ve Bronislaw Malinowski’nin savundugu gibi Mauss i¢in de uygar
toplumlar ve uygar-olmayan toplumlar yoktur, yalnizca farkli uygarlik tipleri vardar.
‘IIkel’ denilen topluluklar, giindelik hayat pratikleri, inanglari, ritiielleri ile 6zgiin bir
dil meydana getirirler ve bir dilin digerine tstlinliiglinii varsayabilecek herhangi bir
kiyas 6lgiitii tespit edilemez. Mauss’un etnografik verilerden ¢ikardigi sonuca gore
ilkel denilen topluluklarin inanglari; olaganiistii karmasik ve asla tek bir boyutla ele
almamayacak derecede toplumsal sistemin farkli vegheleriyle iliski i¢inde, biitiinsel
toplumsal olgular (faits social total)’dir. Bir diger deyisle Mauss’a gore karmasigi
anlamak i¢in bakilmasi gereken ‘basit’, uzaktan gériindiigii kadar ‘basit’ degildir.

II- Toplumsal Olgu ve Biitiinsel Toplumsal Olgu

Durkheim’in Les Régles de la méthode sociologique eserinde gelistirdigi neden-
sonug (effet-cause) ilkesine gore belli bir sonuca etki eden yalnizca tek bir neden
olabilir ve toplumsal olgular seylermis gibi ele alindiginda, bu olgular1 ancak baska
bir toplumsal olgu agiklayabilir. Durkheim’in bir toplumsal olgunun ancak bagka bir
toplumsal olguyla agiklanabilecegi yolundaki yaklasimi Mauss’ta daha genis bir
perspektiften ele alinir. Clink{i Mauss’un sosyolojik yaklasiminda toplumsal olgular,
biitiinsel toplumsal olgulardir. Mauss, bir toplumsal olgunun sosyal ve fiziksel hayatin
tamamini olusturan unsurlar ile birbirine karistigini savunur:

“Bu ‘toplam’ sosyal olgularda (bdyle denmesini dneriyoruz), her tiirlii kurum ifadesini bulmaktadir:
Dini, hukuki ve ahlaki kurumlar (ahlaki kurumlar aynt zamanda politik ve ailevi kurumlardir) ve
ekonomik kurumlar (ki ekonomik kurumlar iiretim ve tiiketimle daha dogrusu alim ve dagitimlarla
ilgili 6zel formlar icermektedir); bu olgularin vardigi estetik olgular1 ve bu kurumlarin ortaya
koydugu morfolojik olgulari belirtmeye gerek bile yok sanirim” (2013, s. 226).

Ornegin armagan; moral, ekonomik, politik ya da hukuki bir gereklilik degil, tiim
bunlar1 kapsayan ve tiim bunlar {izerinde diizenleyici isleve sahip olan biitlinsel
toplumsal olgudur. Mauss Essai sur le don ¢alismasinda ekonomi bagligina tabi goriinen
miibadele fenomenini iletisim diizeyine tasiyarak derinlemesine irdeler. Armagan
aligveriginin goriiniirde goniillii, arka planda ise toplumsal hiyerarsiyi belirleyen ve
teyit eden bir zorunluluk oldugunu ifsa eder. Mauss’a gore armagan degis-tokusu
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yalnizca miibadelenin taraflarin1 degil, toplumun biitiiniinii ilgilendirir: “Her seyden
once, karsilikl1 yiikiimliiliik altina giren, degis tokus ya da anlagma yapanlar, bireyler
degil topluluklardir...” (2013, s. 229). Seyler ve o seylerin ruhu (mana ve hau)*
miibadele edilebilir oldugu miiddetge topluluk, armagan iizerinden simetrik ve asimetrik
iliskiler temelinde {i¢ tlir zorunluluk gelistirir: Armagan alma, armagan verme ve
armagani iade etme. Mauss’un ‘toplam yiikiimliiliikler sistemi’ adin1 verdigi bu
yikimlilikler ve karsi-yiikiimliliikler armagan miibadelesi lizerinden yerine
getirilirler. Boylelikle armagan toplumsalin her alanini diizenleyen bir kavram haline
gelir. Mauss’a gore armagan miibadelesi “(...) bir tiir biitiinlesmeyi ve i¢ ige gecisi
ifade etmektedir. Ruhlar ve hayatlar birbirine karisir, seyler ve insanlar kendi
diinyalarindan ¢ikip birbiriyle biitiinlesirler ve bu, tam anlamiyla anlagsmay: ve karsilikli
degisimi ifade etmektedir.” (2013, s. 261).

Toplumsal olgular, biitiinsel toplumsal olgular (fait social total) oldugu gibi birey
de fiziko-psiko-sosyolojik eylem dizilerine sahip, “bedeni, sezgileri, duygulari, istemleri,
algilar1 ve zekasiyla” (2013, s. 440) biitiinsel insandir (I’homme total). Bu noktada
Mauss yalnizca kendisini olusturan bireylerin toplamindan daha fazlasini ifade eden
topluma degil, beden, birey ve toplum arasindaki iliskilere ve i¢ ice gegmelere dikkat
ceker. Ozellikle “Les techniques du corps ” makalesinde insan1 kendi biitiinselligi iginde
kavrayabilmenin yolunun fiziksel, psikolojik ve sosyolojik olmak iizere {i¢lii bir bakis
acis1 geligtirmekten gectigini ve hatta biyolojik olanla toplumsal olani1 birbirine baglayan
ara formun/¢arkin da psikolojik faktor oldugunu iddia eder. Ciinkii toplumsal olanin
bedene yani insan davranigina etki edebilmesi i¢in bireyin adaptasyonu gerekir ve
“Adaptasyon, bireysel ve psikolojik bir seydir.” (Mauss, 2001, s. 385).

Mauss Eskimolar hakkindaki “Essai sur les variations saisonnicres des sociétés
eskimos ” makalesinde Montesquieuvari bir tavirla iklimin, sosyal morfolojinin, besin
kaynaklarinin, niifus oraninin, toplumsal iliskilerin, aile yapisinin, ritiiellerin
frekansinin, dinsel yagamin hepsinin bir biitiin halinde birbirine etki ettigini géstermeyi
amaglar. Avustralya ve Yeni Zelanda yerlilerinde herhangi bir fiziksel bozukluk ya da
6liimciil yara olmadig1 hélde yalnizea toplumun telkin ettigi 6lim diisiincesine saplanip
kalma ve bu kabullenme ile 6lme vakalarini inceledigi “Effet physique chez I’individu
de I’idée de mort suggérée par la collectivité ” baglikli makalesinde bu tiirden 6liim
vakalarinin incelenebilmesi i¢in biitlinsel bir bakis agis1 Onerir:

“(...) bunlar tizerinde ¢alisilmasi gerektigine inandigim “biitiinsel” olgulardir. Bu olgularin
incelenmesinde psisik olanin, yani psiko-organigin dikkate alinmasi yeterli degildir. (...) Toplumsal
olanin da dikkate alinmasi gerekir. Ama toplum igindeki yasamimizin yalnizca bu fragmaninin
incelenmesi de tek basina yeterli degildir.” (2001a, s. 329).

2

—_

Mauss antropolojisinde miilkiyet yalnizca bir mala sahip olmak anlaminda ekonomik bir terim degildir.
Miilkiyet tinseldir, bir mala sahip olan kisi o seye ait ruhu da devralir. Mauss bunu miilk-tilsim kavrami ile
ifade eder (Mauss, 2013, s. 239). Hau, -daha ¢ok ormana ait- seylerin ruhu, mana kisilerin ruhudur.
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Claude Lévi-Strauss’a gore Marcel Mauss™un biitiinsel toplumsal olgu ve biitiinsel
insan kavramsallastirmasinin 6zgiin yani biitlinsellik vurgusu degildir. Burada 6nemli
olan Mauss’un fenomenlerin 6zgiin karakterlerini koruyarak, birbirlerinden farkli ama
birbirlerine bitisik bir ¢okluk meydana getirmeleridir. Dolayisiyla bu biitlinsellik
seylerin 6zgiinliiklerine halel getirmez bilakis onlar1 birbiriyle iligkilendirir. Ayrica bu
biitiinselligin kapsadig1 fenomenler sosyal oldugu kadar ayn1 zamanda fizyolojik ve
psikolojiktir. Dolayisiyla ayni1 anda bedenler, ruhlar ve toplum i¢ ice geger. Ornegin
bir bilyii ayini esnasinda biiyiicliler/samanlar, hastalar, biiyiiniin yapilabilmesini
mimkiin kilan materyaller, ruhlar ve amaglar bir biitiinliik i¢indedir (2001, s. 55).
Bedenin, ruhun ve toplumun bu i¢ ige gegisini ise ancak fizyolojik, psikolojik ve
sosyolojik bakis agilarinin eszamanliligi inceleyebilir. Oyleyse Durkheim’in neden-
sonug ilkesinin aksine Mauss’a gore toplumsal olgular ancak toplumsal olan ve
toplumsal olmayan kosullar birlikte degerlendirilerek agiklanabilir.

Marcel Mauss, Durkheim sosyolojisinin toplumsal olgulari pozitif ve sui generis
olarak kabul etme yaklagimini ve bu olgularin incelenebilmesi i¢in pozitif ve kendine
6zgii bir disiplinin gerekli oldugu fikrini, bu bilimin de ancak ve ancak sosyoloji
olabilecegi kanaatini paylasir. Ancak Mauss a¢isindan toplumsal hayatin i¢inde,
inanglar, degerler, normlar, fikirler ve toplumsal temsiller gibi dogrudan gozlenebilir
olmayan seyler de vardir. Bu gézlemlenebilir olmayan sey Mauss’ta sembolik anlamdir.
Mauss, seylermis gibi ele alinacak olan toplumsal olgularin yalnizca seyler olarak
incelenemeyeceklerini ¢linki bir mitsel-ayinsel sistem tarafindan kusatilmis toplumsal
hayatin, sembolik bir tasarimin parcasi oldugunu savunur. Mauss agisindan toplumsal
uzam bastan basa semboliktir:

“Sozciikler, selamlagmalar, resmi bir bicimde degis tokus edilen, alinan ve savas korkusuyla
zorunlu iade edilen armaganlar birer sembol degilse nedir? imani olugturan, bazi seylerin birbirine
karismasini saglayan ve bazi seylerin birbirinden ayrilmasina neden olan yasaklamalari telkin
eden inanglar birer sembol degilse nedir?” (2013, s. 426-427).

Essai sur le don ¢alismasinda armaganlar yalnizca kendileri olarak degil sembolize
ettikleri biitiin bir degerler sistemi ve anlam biitiinii i¢inde degerlendirilir. Armagan
miibadelesi; pazar degerinden ve biitiin niceliksel 6zelliklerinden 6te o armaganin
kime ait oldugu, kimin ruhundan bir parca tagidigi, diger bireyler tarafindan nasil
algilandig1 ya da hangi armaganin hangi armagana denk olabilecegi gibi armaganin
sembolik anlami {izerine pek ¢ok soruyu beraberinde getirir. Mauss’a gore: “Sesler,
sOzciikler, hareketler ve 6rnegin davranigsal ve ahlaki ritiieller birer sembol ve igarettir.
Davraniglar ve ahlaki sdylevler aslinda birer ifade bigimidir” (2013, s. 426).

Durkheim’n teorik kapaliliginin Mauss un fikirlerini dallanip budaklanmaktan,
dagilip buharlagsmaktan korudugu dogru oldugu kadar Mauss’un toplumsal olgu
kavramina toplumsal olgularin sembolik yapisini ekleyen ve sembolik olan1 diisinmeye
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izin veren yaklagiminin, toplumsal olgunun uzamda kapladigi alan1 genislettigi fikri
de dogrudur. ilerleyen dénemde &zellikle Lacan ve Lévi-Strauss’un yaklagimlarmin
temeli olacak sembolik anlam sorusu, Mauss’un erken ¢aligmalarindan itibaren ¢ok
hizl1 bir sekilde merkeze gelir. Ve dahi Durkheim’in Kartezyen anlayisiyla ¢ok da
uyumlu olmayan sembolik anlam ¢oziimlemeleri, Mauss’un etkisiyle Durkheim’in
calismalarinda da peyderpey goriiniir hale gelir. Durkheim, Les formes élémentaires
de la vie réligieuse’ de kutsala iligkin biitiin formlarin, ritiiellerin ve kurumlarin kolektif
hayatin dogrulanmasi ve onaylanmasi i¢in insanlar tarafindan yaratilmis sembolik
formlar oldugunu ileri siirer. Tarot’ya gore bu eserde yeni ve ¢arpici olan Durkheim’in
diinyevi ile kutsal arasinda yaptigi ayrim degil, dinin ve dinselligin sembolik olarak
diisiiniilmiis ve tasarlanmig bir toplumsallik olarak ele alinmasidir (1999, s. 54-55).

Mauss’a gore toplumsal olgulart gézlemlemeden ve bu yolla kiiltiirleri, toplumlar
ve bireyleri anlamadan soyut sosyoloji kuramlar1 iizerine diistinmek faydasizdir. Ciinkii
teori, yalnizca toplumsal olgular1 gérmeye, tanimaya ve Weber’in verstehende
Soziologie olarak adlandirdig tiirden bir anlayisa izin verdigi miiddetce gereklidir
(Mauss, 1971, s. 90). Dumont’a gore Mauss’un bilmek (savoir) fiili yerine Weber’i
zikrederek anlamak (comprendre) fiilini kullanmasi bilingli ve kritik bir tercihtir (1983
210). Lévi-Strauss’a gore Mauss, sembolik anlam ve isleve yaptig1 vurgu ile Durkheim
sosyolojisini iki onemli tehditten korur. Bunlardan ilki fenomenleri seylestirerek
ruhlarindan ayirma tehdididir. Mauss, biitlinsel toplumsal olgu kavraminda bedenleri,
ruhlar1 ve insanlari i¢ i¢e gegirerek ve ayni sekilde seylerin hausuna ve manasina
dikkat ¢ekerek cisimlesme riskini bertaraf eder. Yine ayn1 sekilde anlam vurgusuyla
Durkheim sosyolojisini, sorunu tespit eden ve hazirda bulunan sosyolojik formiilleri
bu sorular lizerinden deneyen otomatiklesmis hazircevaplardan korur, yerli bakis agisini
da hesaba katarak sosyolojik/antropolojik gézlemi derinlestirir (1960, s. 8-10).

III- Kolektif Biling ve Benlik Olusumu

Durkheim sosyolojisinde, bireyler iizerinde icra ettigi ya da icra etme yetenegi
tasidig1 digsal zorlayict giigle kendisini gosteren toplumsal olgular bireyden
kaynaklanmaz. Bu olgular bireyler tarafindan meydana getirilmedigi gibi birey istese
de istemese de kendilerini ona empoze ederler. Kolektif bilincin zorlayicilig toplumsal
olgularin 6ziinden kaynaklanan bir karakterdir. Durkheim sosyolojisinin belki de en
tartismali yan1 kolektif biling tarafindan tamamen emilen, tamamen kusatilmadiginda
anomaliye sebep olan bir bireysellik tanimi1 6ne siirmesi ve bireyi eyleme ve karar
verme kapasitesinden yoksun birakmasidir.?> Mauss kariyerinin higbir doneminde

22 Durkheim tam da bu tartismalar yiiziinden Les régles de la méthode sociologique eserinin 1901 yilinda-
ki ikinci baskisina yazdigi dnsozde toplumsal olgularin dissal zorlayiciligi mevzuunu agiklamaya calisir.
Siirecin tamamen baski ve zorlama olarak kabul edilemeyecegini, ¢iinkii toplumsal olgularin ancak birey
tarafindan igsellestirilmek kaydiyla bireylerin davranislarini yonlendirebilecegini ifade eder. Ancak yine
de toplumsal olgularin ve ahlaki kurallarin bireylerden bagimsiz sekilde var oldugu ve bireylerin bu siirece
herhangi bir sekilde dahil olmadig fikrinde 1srar eder (Kabakei, 2019, s. 213).

530



Tungbilek / ikinci Adam ya da Kayda Deger Bir istisna

Durkheim sosyolojisinin laytmotifi olan kolektif biling (conscience collective)
kavramini kullanmaz (Tarot, 2003, s. 20) ve bireyi de dogrudan toplumsal biling
tarafindan yonlendirilen bir ersatz individu olarak tanimlamaz. Bilakis pek ¢ok
caligmasinda birey anlamindaki individu kelimesinin yerine agir (eylemek) fiilinden
tiiretilen agent (fail) kelimesini tercih eder.® “Les techniques du corps ” ¢aligmasinda
faili fizik, teknik ve biiyiisel-dinsel eylemlerin kesisimi olarak tanimlarken (2001c, s.
371), “Esquisse d’un théorie générale de la magie” makalesinde biiyiiciileri biiyii
ajanlan (les agents de la magie) olarak tarif eder (2001b, s. 37).

Marcel Mauss’un Durkheim’in kolektif biling kavramini kullanmamasinin ilk sebebi,
toplumu biitiin parcalar1 birbirine entegre bir biitiin olarak gérme diislincesinin
Mauss’un toplumu siniflar, insanlik tarihini de sinif ¢atismalari {izerinden okuyan
sosyalist durusuna ters diismesidir. Clinkii Mauss, sosyolojik yaklagimini uzlagsma ve
toplumsal ahlak tizerine kuran, toplumsal sinif ve ¢atisma kavramlarindan itinayla
uzak duran Durkheim’1in aksine angaje bir sosyalisttir. Durkheim Dreyfus Olay1’ndaki
net pozisyonu disinda, Sosyalist Parti’nin gelisimine, yayin organlarina ve sinif
analizlerine daima mesafeli kalir. Oysa Mauss, parti orgiitiine dogrudan dahil olur,
felsefe lisans1 yapmak iizere gittigi Bordeaux’da Marcel Cachin ile tanisir, diizenli
olarak toplantilar yaparak Marx’mn Kapital’ini okuyan Sosyalist Ogrenci Grubuna
katilir. Bu grupla birlikte 1893 yilinda Fransa’da sosyalist hareketin 6nde gelen
isimlerinden Jean Jaurés’yi konferansa davet eder. ilerleyen yillarda Parti ouvrier
frangais (Fransiz Is¢i Partisi)’ye iiye olur ve yazarlar1 arasinda Jean Jaurés, Karl
Kautsky, Rosa Luxemburg ve Georges Sorel’in de bulundugu Le Mouvement socialiste
(Sosyalist Hareket) dergisinin ve Fransiz Komiinist Partisi genel yayin organi olan
L’Humanité (Insanlik) gazetesinin kurulmasina katkida bulunur, diizenli olarak
toplantilarina katilir (Bert, 2012, s. 48). 1924°te “L’appréciation sociologique du
bolchevisme ” (Bolsevizmin Sosyolojik Kiymeti) ve 1925°te “La Nation” (Ulus) baglikli
iki makale kaleme alir.?*

Durkheim sosyolojisi biiylik 6l¢lide bireyi topluma mal edecek sosyalizasyon
stireclerini ve bu yolla birey ve toplum arasinda kurulacak dengeli bir iliskiyi, toplumsal
biitlinlesmeyi merkeze alir. Toplumsal dayanigsmanin saglanabilmesi igin gerekli sosyal
ahlakin, modern topluma ve karmasiklagan igboliimiine uyarlanmasi gerekir. Toplumsal
biling digsal bir zorunluluk olarak bireyler lizerinde zorlayici bir etki icra eder ve aynm
zamanda erken yaglardan itibaren sosyalizasyon siirecleri ile birey ve toplum arasinda
bir uzlagma saglanir. Bu uzlaginin olusmamasi durumu, Durkheim terminolojisinde

23 Ayni tercih ve kullanim Bourdieu sosyolojisinin de dayanaklarindan biridir.

24 Marcel Mauss’un sosyalizmle kurdugu iligki de 6liimiinden sonra uzun siire neredeyse tamamen karanlikta
kalmistir. Ancak bugiin bu iligkinin detaylarini ortaya ¢ikaran ve Mauss’un arsivlerinden s6z konusu dergi-
lerde yazmis oldugu yazilari toparlayan sosyal bilimciler mevcuttur. Marcel Mauss un politik pozisyonu ile
ilgili detayli analizler bu makalenin konusunun diginda olup detayli bilgi igin Pierre Birnbaum’un “Marcel
Mauss: Socialisme et bolchévisme” (1984) makalesine ve Sylvain Dzimira’nin Marcel Mauss, savant et
politique (2007) eserine bakilabilir.

531



iSTANBUL UNiVERSITESi SOSYOLOJi DERGiSi

-acilen miidahale edilmesi gereken- anomalidir. Mauss’a gore toplum; dayanigsma
(solidarité) degil, bireyler ve topluluklar arasi iligkileri miimkiin kilan iletisimsel
miibadele yani karsiliklilik (reciprocité) ilkesi temelinde kurulur.”> Mauss’un armagan
miibadelesini ele alisinda ¢atisma potansiyeli daima mevcuttur ve toplumsal
dinamiklerin isleyisine i¢kindir. Toplumsal diizen ise uzlasi kadar farkli toplumsal
gruplarin kars1 karsiya gelmeleri ve iist liste binmeleri ile miimkiin olur (Fournier,
1994, s. 14). Mauss’un armagani verme-kabul etme-geri verme seklinde gelistirdigi
dongiisel siire¢, armagan1 alma-reddetme-kendine saklama dongiisiiyle simetriktir
(Caill¢, 2010/2, s. 31). Bu iki ¢evrim, birbirlerini tiimleyerek insan eyleminin igerigini
ve zenginligini olusturur. Kald1 ki Lévi-Strauss’a gore ilkel denilen topluluklarda savag
diye adlandirilan sey aslinda tersten kurulmug ve basarisiz olmus bir miibadelenin
sonucudur.

Durkheim’da kolektif biling tarafindan ele geg¢irilen, ayn1 anda hem toplumun bir
pargasi olan hem de toplumu igsellestiren ‘birey’, Mauss’un karsilikli hamle yapmak
suretiyle bir toplam yiikiimliiliikler sistemi meydana getiren ‘fail” yaklagimiyla toplumsal
olandan bir nebze aralanir. Mauss, 10 Ocak 1924 tarihinde Société de Psychologie’de
sundugu “Rapports réels et pratiques de la psychologie et de la sociologie ” baglikl
bildiride bireyi apayri bir duygu ve eylem kaynagi olarak tanimlar:

“(...) kolektif bir tasavvur veya kolektif bir duygu bireyin zihnini tamamen ele gecirdiginde ya
da bireyin etkinligi bir biitlin olarak, 6rnegin savas sirasinda bir gemiyi suya indirmek, savagmak,
ilerlemek veya geri ¢ekilmek gibi kolektif bir calismaya adandiginda bile, birey apayri bir duygu
ve aksiyon kaynagidir. Boyle bir anda bile bireyin bilinci degerlendirmeniz gereken bir seydir
ve bizler de bunu goz dniinde bulundurmak zorundayiz. Zira toplumun telkin giicii ne olursa
olsun, toplum bireye kutsal bir sey birakir daima, yani bilincini...” (2013, s. 415)

Mauss daha ¢ok toplumsalligin birey tizerinde hangi yolla ve ne sekilde etki ettigini
aciklamaya c¢alisir; Durkheim’in dayatma ilkesini (critére de ['obligation), metotta ve
disiplinin sinirlarinda uyguladig iki revizyonla seyreltir. i1k olarak “Esquisse d’un
théorie générale de lamagie ” makalesinde bu yaptirim/zorunluluk ilkesini gorecelilestirir
ve biitlin sosyalliklerin zorunlu olmak durumunda olmadigin ileri siirer. “Les techniques
du corps ” makalesinde ise birey-beden-toplum tigliisiiniin etkilesimini tarif ederken,
toplumun miidahalesinin bireyin bilingsizligi tizerinden gerceklesemeyecegini vurgular:

“Bilincin bedene miidahalesi toplum araciligiyla ve sayesinde gerceklesir. Ancak toplumun
miidahalesi bir tiir bilingsizlik hali tizerinden gergeklesmez. Hazir davranis kaliplarinin belli bir

stireklilige sahip oldugu toplum sayesinde biling, duygular ve bilingdisi lizerinde hakimiyet kurar.”
(2001c, s. 386).

Mauss’un kolektif biling konusundaki ikinci tesebbiisii bir tiir sinir revizyonudur.
Mauss, sosyolojisinin diger disiplinlerle olan miinasebetlerini degistirerek tarihi,

25 Sonraki donemde yapisalcilik bu fikri gelistirerek toplumlarin kelimelerin, mallarin ve kadinlarin miibade-
lesi ile olustugu fikrini gelistirir.
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filolojiyi, etnolojiyi ve psikolojiyi ¢6ziimlemelerine dahil eder. Sembolik analizleri
ve dil bilimsel ¢oziimleme yontemlerini sosyolojiye entegre eder. Bu ¢ok-boyutluluk
Mauss sosyolojisinin ve antropolojisinin orijinal boyutunu olusturdugu gibi ayni
zamanda, Durkheimci sosyolojinin uygulama alanini ve imkanlarini genisletir ve asil
boylelikle “genellestirilmis bir sosyoloji” projesine katki saglar (Tarot, 2003, s. 24).
Bu anlamda ¢ok farkli alanlara ve konulara yonelmekle birlikte Mauss’un ¢aligmalari;
Durkheim’in sosyoloji yonteminin farkli alanlarda uygulanmasi, bir anlamda
Durkheim’in toplumsal olgu kavraminin biitiinsellestirilmesi, biitiinsel toplumsal olgu
olana dek genisletilmesi olarak kabul edilebilir. Mauss, Durkheim sosyolojisinin ana
damar1 olan kolektif biling kavramini hi¢bir ¢calismasinda zikretmemekle birlikte
Durkheim’in sosyolojik yontemini kullanmaktan, savunmaktan, tamamlamaktan ve
istenmeyen/Ongoriillemeyen etkileri bertaraf etmekten de geri durmaz.

IV- Akademik Coktanricilik ve Vérisi Olmayan Miras

Marcel Mauss, disipliner pozisyon alis itibariyle kati bir tektanriciligin karsisinda
daima daldan dala konan ve her seye dokunan ¢oktanriciligi benimser. Cogunlukla
dayisi ¢ileden cikaracak sekilde “amacsiz ve belirli bir hedefi olmayan garip
zevklerinin” (Tarot, 2003, s. 12) pesinden gider. Durkheim, toplumun pozitif bir
bilimini yapma amactyla dogmakta olan bir disiplinin simirlarin belirlerken ve onu
diger disiplinlerin miidahalelerinden korurken, Mauss disiplinleri birbirinden ayiran
siirlar1 rahatga geger. Mauss, bir yandan Durkheim’in sosyolojiyi kurma projesine
destek verir, 6te yandan da hi¢bir zaman militan bir sosyoloji yapmadigini dile getirir
(Mauss ve Philippe, 1979, s. 211) ve hatta Fransa’da bir baska disiplinin, etnolojinin
kurumsallagmasina ve yayginlasmasina onciiliik eder.

Mauss Bordeaux’daki felsefe egitimine kosut olarak Durkheim ile birlikte sosyoloji
caligir. Paris’te filoloji ve karsilagtirmali dinler tarihi egitimi alir. Yakin arkadasi Henri
Hubert ile birlikte miizeolojiye merak salar. Sanskritce metinlerden hareketle Hindoloji
alaninda uzmanlagir. Tiim bunlarin {izerine Fransiz etnolojisinin pater-familiasi olusu
da eklendiginde Mauss’un entelektiiel ¢izgisi kaleydoskopik bir goriintii olarak belirir.
Mauss 1922 yilinda Avustralya ritlielleri lizerine yogunlasir ve dans figiirleri, miizik,
sarki, ritim izerinden Avustralya dinlerini incelemeye yonelir. 1930’lu y1llarda sosyoloji
ve psikoloji arasindaki iliskilere odaklanir. 1935 yilinda “Les techniques du corps”
makalesini yazarken ‘Tanriyla iletisime ge¢menin’ biyolojik boyutunu agiga
¢ikarabilmek i¢in Sanskritce metinler lizerinden yoga ile ilgili calismalar yapmakla
mesguldiir. Zihninin hareketliligi, ¢alisma konularinin dagilimi ve ilgi alanlarimin
genisligi ile Mauss’un ¢calismalari bir tiir entelektiiel ekiimenizm olarak degerlendirilebilir
(Tarot, 1999, s. 51). Sosyal bilimler a¢isindan Mauss’un “varisi olmayan mirasi”’nin
¢ok daha ortiik, ¢cok yonlii, daginik ama bir o kadar da siirekli oldugundan soz edilebilir.
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Mauss’u mesleki anlamda Durkheim’dan farkli kilan en 6nemli ¢izgi, Mauss’un
antropoloji yonelimi ve 6zellikle savas sonrasi yayinlarinin neredeyse tamaminin
etnoloji alaninda olmasidir. Her ne kadar Collége de France’ta Sosyoloji Kiirsiisiiniin
basina gegse de ve bu kurumda agilacak bir Sosyal Antropoloji Kiirsiisii i¢in Claude
Lévi-Strauss’u ve 1959 yilmi beklemek gerekecekse de Fransa’da antropolojinin
kurucusu Marcel Mauss’tur. 1907 yilinda Trocérado Etnografi Miizesinin baskanligina
adaylhigin1 koyar. Adaylig1 i¢in Fransa’da disiplinin durumunu ag¢iklayan ve miizenin
yeniden organize edilmesine iliskin fikirler 6ne siiren bir metin kaleme alir. Bu metinde
ozellikle ABD, Ingiltere ve Almanya’da etnografik caligmalarin oldukgca ilerlemis
olmasina ragmen Fransa’da g6z ardi edildiginden yakinir. Fransa’da etnolojinin gerek
6grenim gerek arastirma gerekse koleksiyon bakimindan ¢ok kotii durumda oldugunu
ve Etnografi Miizesinin de arastirmacilarin ilgisini ¢ekmeyecek denli 6lii oldugunu
ifade eder (2001d, s. 222-226). Disiplinin Fransa’da canlandirilabilmesi i¢in akademik
kurumsallagma, miizenin personel sayisini ve sahaya gidecekler icin burslarin
arttirilmast, koleksiyonlarin bakanlikca desteklenmesi gibi pek ¢ok 6neride bulunur.
1925 yilinda Lévy-Bruhl ve Paul Rivet ile birlikte Etnoloji Enstitiisiiniin kurulmasina
onciiliik eder ve akademik kariyeri boyunca bir antropolog kusaginin yetismesine
onayak olur®. Boylelikle ABD’de Franz Boas’in ve ingiltere’de Radcliffe-Brown ve
Malinowski’nin dnciiliigiinde zaten kurulmus olan disiplinin Fransa ayagini olusturur
ve geng arastirmacilart sahaya gondererek disiplinin profesyonellesmesini saglar.

Mauss, amaci insanlik durumuna iligkin ortakliklari tespit etmek olan betimsel ve
karsilagtirmali sosyoloji projesiyle ve biitiinsel toplumsal olgu kavramsallagtirmasiyla,
daha dogrusu toplumsal disavurumlarin arka planda daima sistemlere bagli oldugunu,
sistemlerin de birbirine bagli oldugunu gostererek yapisalciligin temelini atar. Cesitli
insan topluluklarindaki ortakliklarin tespiti konusundaki 1srari, hem Lévi-Strauss ve
Louis Dumont yapisalcilig1 agisindan hem de Ingiliz sosyal antropolojisinde Radcliffe-
Brown’in temsil ettigi yapisal islevselci ekol i¢in olduk¢a verimli bir baslangi¢ noktasini
teskil eder. Fransa’da Mauss’un dogrudan etkiledigi kisiler arasinda Louis Dumont,
Alfred Métraux, Georges Dumézil, Michel Leiris ve Roger Caillois sayilabilir.

Mauss’un Fransiz antropolojisindeki ¢ekirdek konumu ve antropolojik envanterinin
zenginligi yalnizca Radcliffe-Brown, Malinowski, Evans-Pritchard, Raymond Firth,
Lloyd, Redfield, Eklin, Held gibi Anglo-Amerikan antropologlar i¢in degil, Jean

26 1920’lerde Marcel Mauss’un derslerini takip edenler arasinda Jeanne Cuisinier, Georges Dumézil, Madele-
ine Frances, Marcel Griaule, Charles Haganauer, Alexandre Koyré, Raymond Lenoir, Edmond Mestre, Alf-
red Métraux, Georges-Henri Riviére, André Varagnac gibi ¢ok dnemli isimler bulunurken, 1930°1u yillarda
Roger Caillois, Germaine Dieterlen, Louis Dumont, André Georges Haudricourt, Maurice Leenhardt, Mic-
hel Leiris, André Leroi-Gourhan, Anatole Lewitzky, Déborah Lifszyc, Jean Margot-Duclot, RenéMaunier,
Bernard Maupoil, Pierre Métais, Yvonne Oddon, Denise Paulme, Maxime Rodinson, Thérése Riviére, André
Schaeftner, Jacques Soustelle, Germaine Tillon, Jean-Pierre Vernant, Paul-Emile Victor gibi isimler bulun-
maktadir (Fournier’den akt. Tarot, 2003, s. 34-35). Bunun anlami, Fransa’da dogrudan Mauss’un ya da onun
yetistirdigi ilk kusagin rahle-i tedrisinden gegmemis etnografin bulunamayacagidir.
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Baudrillard, Jacques Derrida gibi 6nemli diisiliniirler i¢in de esin kaynagi olur (Lévi-
Strauss, 2013, s. 16; Eriksen ve Nielsen, 2014, s. 78). Armaganin sembolik incelenmesi,
Lacan ve Lévi-Strauss’ta goriilecek sembolizmi diisiinmeye izin verir; armagan
miibadelesi ve iletisimsel miibadele fikri, Bourdieu’niin yaptig1 gibi ekonomik ya da
Derrida’nin ve kismen Levinas’in yaptigt gibi hiperbolik okumalarin yolunu agar
(Caille, 2010/2, s. 32).

Koken itibariyle Aristoteles’in sexis (edinme ve yetenek) kavramina dayanan habitus
kavramini sosyal bilimler i¢inde kullanan ilk kigi Marcel Mauss’tur. “Les techniques
du corps” makalesinde Aabitusun toplumsalligini vurgular; ve kavrami metafizik
aligkanliklardan ya da gizemli hafizadan ayirarak toplumlara, sosyallesme siireglerine,
prestije ve modaya gore degisen aliskanliklar biitiinii olarak tanimlar (Mauss, 2013,
s. 440).” Pierre Bourdieu’niin Cezayir monografileri ve Esquisse d 'un théorie de la
pratique eserinde gelistirdigi, toplumsallasmis bir o6znellik ve bedenlenmis bir
toplumsallik olarak habitus kavrami Mauss’tan miilhemdir (Bourdieu ve Wacquant,
2014, s. 116-118 ; Fournier, 2010/2, s. 478). Ayni sekilde Pierre Bourdieu’ niin Kabiliye
evi hakkindaki incelemesi ve Kabiliye kozmolojisinin kadin-erkek dikotomisi etrafinda
sekillendigi goriisii, Mauss un Eskimo topluluklarinin mekanda dagilimlarinin, mitsel-
ayinsel sistemlerinin yaz ve ki olmak tizere iki hat {izerinde farklilagtigini iddia ettigi
sosyal morfoloji ¢aligmasinin bir benzeridir (Tarot, 1999, s. 32-33).

Kendisinden sonraki sosyal bilimciler i¢in bunca malzeme birakmig olmasina ragmen
Marcel Mauss hicbir zaman c¢aligmalarini ve tespitlerini genel biiyiik bir kurama
doniistiirmez hatta “beklenmedik bir sekilde sorunlarin tam kalbine ulagsacakken yolundan
sap[ar]” (2013, s. 15). Lévi-Strauss, son adimi atacakken yoldan sapma halini, Marcel
Mauss’un L’Année sociologique’te yayimlanan makalelerinin bir araya getirilmesiyle
olusturulan Sosyoloji ve Antropoloji eserine yazdigi inlii 6nsézde soyle agiklar:

“(...) bizler, elestirel bir anlay1s igerisinde degil de daha ziyade Mauss’un &grettigi seylerin en
onemli kismini g6zden kaybetmeme ya da igerigini bozmama diisiincesiyle, Mauss’un tipki halkini
vaat edilen topraklara gétiiren ama o topraklarin ihtisamini gérme olanagina higbir zaman
kavusamayan Musa Peygamber gibi bu sonsuz olanaklara ulasip da neden daha ileriye gitmedigini
arastirmaya calistyoruz. Bir yerlerde Mauss’un asamadig1 bir sey, bir gegit olmasi lazim ki
Mauss’ un asamadig1 bu gegit, kendisinden bekleyebilecegimiz ve biitiin iplerini elinde tuttugu
20. yiizyilin Novum Organumu’nun neden sadece fragmanlar diizeyinde kaldigini agiklayabilir
kesinlikle” (2013, s. 42).

27 Mauss’a gore sosyallesme siireglerinde 6grenilen her davranig bigimi ve bedensel teknikler sosyolojik ko-
sullar dogrultusunda kas sistemini ve viicut fizyolojisini etkiler. Mauss un toplumsallik ve insanin bedeniyle
kurdugu iligkinin i¢ i¢e gectigi tespitini ve bedensel teknikler kavraminin izini Pierre Bourdieu’niin ‘hexis
corporelle’ dedigi seye kadar stirmek miimkiindiir. Bourdieu, kdyliiler ve evlenme stratejileri iizerine etnog-
rafik bir ¢alisma olan Bekdrlar Balosu’nda fizyonominin, bedenin ve bedenle kurulan iligkinin altini ¢izer:
“Gergekten de bedensel hexis her seyden once bir toplumsal signum’dur. (...) Bedenini, toplumsal izin
damgasini vurdugu, kdy yasamina bagl davranislarin ve islerin izlerini tagryan empeysanit, koylii bir beden
olarak gorecektir.” (Bourdieu, 2009, s. 91-92).

535



iSTANBUL UNiVERSITESi SOSYOLOJi DERGiSi

Sonug¢

« Impossible de me dégager des travaux d’une école »*
Marcel Mauss

Emile Durkheim hem bir meslektasi hem de akrabasi olarak Mauss’un kariyer
tercihlerini yonlendirdi, taktikler verdi. Mauss, 6zellikle de oglu André’nin 1915°teki
Oliimiiniin ardindan, Durkheim’mn neredeyse tek miras¢ist durumuna geldi. Hem akademik
hem de duygusal anlamda ¢etrefilli olan bu iliskide Durkheim, Mauss’un eskiz diizeyinde
kalan ¢aligmalariyla her seye dokunan ama hi¢bir seyde netlesmeyen bir hayalperest
olmasindan sikayetciydi. Bordeaux’dan itibaren Mauss un biitiin yazilarini kendi eliyle
diizeltti, dagilmamasi ve konuyla ilgili buldugu her seyi yaziya eklememesi yoniinde
stirekli telkinlerde bulundu. Hatta 1898 yilinda Mauss ve Henri Hubert’in birlikte kaleme
aldiklar1 “Essai sur la nature et la fonction du sacrifice ” ¢aligmasinin redaksiyon siirecine
dogrudan miidahil oldu, tanimlar ekledi, sapmalari —kendince— diizenledi. Geng
arastirmacilarm ilgisi daha ¢ok bir ritiielin ne oldugu, nasil isledigi, i¢ tutarlilig1 ve mantig
tizerinde yogunlagmisken Durkheim yaziy1 kutsalin ve kiiltiin anlami ve dini fenomenlerin
yaptirim giicii {izerine ¢ekmeye c¢alisti. Hubert, Durkheim’in teklifini net tanimlar
icermekle ve fazla felsefi olmakla elestirerek bu tesebbiisiin dniine gegti. Bu olay lizerine
Mauss, arkadasina “Kendi adima yeterince 6grencilik hayati yasadim. Gézetim altinda
ya da okul kacagi inek bir 6grenci gibi hala da yasiyorum.” diye sitem etti (Akt. Bert,
2012, s. 67). Durkheim’m miidahaleleri karsisinda Mauss, 37 yasina geldiginde dahi
onunla kargilagmamak igin saklanacak denli dayisindan ¢ekinir durumdaydi.”

Mauss, Durkheim ekoliine bagliligini yasamimin sonuna kadar siirdiirdii. 1934 yilinda
verdigi roportajda Fransiz sosyolojisinin kurucularini saymasi istendiginde; Auguste
Comte, fikirlerine katilmadigini belirtmekle birlikte Gabriel Tarde, arastirma ve gozlem
teknikleri konusunda olagantistii katkilar1 olan ama bunu eserlerine tastyamayan Frédéric
le Play, Durkheim’in Bordeaux’dan meslektasi Lucien Lévy-Bruhl, Célestin Bouglé ve
René Warms’u saydiktan sonra bu isimlerin hepsinden daha iyisi olarak Durkheim’1
gosterdi (Mauss ve Murray, 1989, s. 164). “Tarde’n siradan bireyciligine, Spencer’in
kolayciligina, ahlaki ve dini savunan metafizikg¢ilere kars1” Durkheim’in tarafini tuttu
(Mauss, 2013, s. 406). 1931 yilinda College de France’a se¢ilmesinin ardindan yaptigi
acilis konusmasinda dayisin1 “Ve simdi, tipki yolculuklarini tamamlayabilmek i¢in
kefaretlerini kayip yoldaslarmin ruhuna 6demek zorunda kalan Aineais ve Odisseais
gibi kendimi burada sevgili golgelerimizle ¢evriliymis gibi hissediyorum. Bunlardan
biri elbette listadim ve ikinci babam Durkheim; saglam ve diigiinceli kafasi, mavi miyop
gozleri ve tutkulu sesiyle...” sozleriyle selamladi. Ardindan da kisa zaman 6nce kaybettigi

28 “Bir ekoliin ¢alismalarina sirt gevirmek benim i¢in imkéansiz.”

29 Yakin arkadast Georges Davy’nin aktardigina gore, Davy ve Mauss, Sorbonne Meydani’nda bir kafenin
terasindalarken, Mauss (yaklasik 37 yasinda), dayisinin bir binadan ¢iktigini goriir ve “Acele et, beni sakla.
Dayim geliyor!” diye bagirir (Tarot, 2003, s. 8).
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dostlart Henri Hubert ve Robert H. Hertz’i anarak “Onlarin ¢aligmalarinin yiikiinii
sirtlanmak bana diistii” ifadelerini kullandi (Mauss, 2012, s. 260).

Savas sonrasi mesaisinin biiyiik kismin1 kayiplara adadi. Isgal dénemi boyunca,
agir bir hastalik geciren karisinin yaninda kaldi. ikinci Diinya Savasi sirasinda
uygulanan antisemit yasalar yliziinden emekliligini isteyerek kosesine ¢ekildi. Biyografi
Fournier’ye gore Mauss’un hayatini, Louis Althusser’in Marx’a ya da Steven Lukes’in
Durkheim’a yaptig1 gibi Geng Mauss ve Yaslt Mauss olarak ikiye bolmenin lizumu
yoktur; ¢linkii: “Bir gorev adami olarak Mauss daima sadik kalds; ailesine, arkadaslarina
ve kendi inanglarma... Geng Mauss, kendini daha o zamandan yash hissediyordu;
Yaghi Mauss ise miizmin bir 6grenciydi.” (1996, s. 30).

Mauss’un zaman zaman Durkheim’in ilgi alanlarinin ve metotlarinin disina ¢ikarak
baska yonlere gitmis olmasi, 6zgiin entelektiiel bir ¢izgi olusturmast Durkheim’1 astig
ya da Durkheim’in asildigi anlamina gelmez. Fournier’ye gore yegen siiphesiz
Durkheimet ¢izgideydi ama bunu kendi tarzinda yapt1 (1994, s. 14). Lévi-Strauss’a
gore ise, “Mauss, en cesur adimlarinda bile hi¢cbir zaman Durkheim ¢izgisinden
saptigin1 diisiinmedi. Belki de ondan daha iyisini yaparak, bunu bugiin anliyoruz,
bunca dile getirilen bir sadakate ihanet etmeksizin, muteber onciisiiniin doktrininin
nasil sadelestirilebilecegini ve yumusatilabilecegini hepimize gosterdi.” (1960, s. 7-8).

Fournier ve Lévi-Strauss’un belirttigi gibi Marcel Mauss’un, Durkheim sosyolojisinin
teorize edilmis fakat uygulamaya konulmamis yonlerini acia ¢ikararak ve sosyolojik
yontemini ¢ok c¢esitli cografyalardan derlenmis etnografik malzemenin tasnifi ve
yorumlanmasi amaciyla kullanarak Durkheim sosyolojisine yaklastig1 diistincesi kabul
edilse bile; goriingiiler diinyasini, sembolik anlami, toplumsal bir mikrokozmos olarak
bedeni, catigmayi, iletisimsel miibadeleyi, karsiliklihigr ve ¢cokdisiplinliligi analize dahil
ederek zaman zaman Durkheim istikametinden sapti§1, orijinal bir diisiiniir olarak kendi
yaklagmmim gelistirdigi ve diisiincesinin zenginligi ile kendisinden sonraki sosyologlar ve
antropologlar agisindan pek ¢ok ¢aligma konusuna isaret ettigi g6z ardi edilemez. Dolayistyla
Mauss ve Durkheim arasmdaki tlim insani ve mesleki miinasebetler akilda tutulmak kaydiyla
son kertede Mauss’u yalmzca Durkheim sosyolojisine bitisik, onun mirasgisi ve tamamlayicisi
olarak kabul etmekten sakinmak ve Mauss’un hakkini Mauss’a teslim etmek gerekir.
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