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YAYIN ILKELERI VE YAZIM KURALLARI

Dogu Arastirmalar1 Dergisi; "Dogu Dilleri ve Edebiyatlar1" ¢ergevesinde
cagin geregini yerine getiren bir bilimsel etkinlige zemin hazirlamak
amacina yonelik olarak; oncelikle dil ve edebiyat, ayn1 zamanda tarih,
sanat ve kiiltiir alanlarinda 6zgiin makalelere ve nitelikli ¢evirilere yer
veren uluslararasi hakemli bir dergidir.

Derginin yayin dili Tiirkgedir. Ancak herhangi bir dilde de yazi
gonderilebilir. Bu durumda Tiirk¢ce cevirinin de metne eklenmesi
gerekmektedir. Yabanci dildeki yazilarin yayimlanmasi, Yaym Kurulu’nun
onayina baglhdir.

Dergiye gonderilecek yazilarin, Tiirk Dil Kurumu'nun yazim kurallarina
uygun olmasi gerekmektedir.

Tiirkcede yaygin kullanilan yabanci kelimelerin disindaki kelimelerin
Tiirkge karsiliginin kullanilmasina 6zen gosterilmelidir.

Yazilar MS Word programinda yazilmalidir. Yazilarda “Times New
Roman” yazi tipi kullanilmali, yazi1 boyutu 11 punto ve girinti 1 cm
olmalidir. Farkli yazi tipi kullananlarin, kullandiklar1 yazi tiplerini de
gondermeleri gerekmektedir.

Yazar, kisa 6zgegmis bilgilerini gondermelidir.

Makalelerin 6zetleri 250 kelimeyi agmamalidir. Yazi bagliklari, 6zet ve
anahtar kelimeler Tiirkge ve Ingilizce olarak yazilmalidir.

Makalelerdeki dipnotlar, sayfa alt1 dipnot teknigine uygun olmalidir.

Yazilarin, elektronik posta ile doguarastirmalari@doguedebiyati.com
adresine veya CD ile Prof. Dr. Ali Giizelyiiz, Istanbul Universitesi
Edebiyat Fakiiltesi, Dogu Dilleri ve Edebiyatlart Boliimii, 34459 Beyazit-
ISTANBUL adresine génderilmelidir.

Yazilarda resim, ¢izim veya herhangi bir gorsel anlatim varsa; bunlarin en
az 300 dpi ¢oziiniirlikte taranmasi ve kullanildigr metindeki adlari ile
kaydedilerek gonderilmesi gerekmektedir.

Yayimlanan yazilarin sorumluluklar1 yazi sahiplerine aittir.

Yazilar, BS sayfa boyutuna gore 30 sayfay1 gegcmemelidir. Ancak genis
kapsamli yazilar, Yaym Kurulu'nun onayiyla seri halinde de
yayimlanabilir.



ARDAVIRAFNAME VE iLAHi KOMEDYA
NiMET YILDIRIM*

OZET

Ardavirdfname, Mazdeist inanigin ¢ok 6nemli dinsel metinleri arasinda
yer alir. Eserin Pehlevice orijinali, sadece bu dili bilen simirl sayidaki
arastirmaciya hitap ettigi i¢in manzim ve mensir olarak Fars¢a’ya, ve
“Parsiler” adiyla bilinen Hindistan Zerdiist inanirlarmin dili Gocerat
Dili’ne, Ingilizce, Fransizca ve Italyanca gibi dillere ¢ok sayida gevirisi
yapilmistir. Ardavirdfname, Parsiler tarafindan heniiz yogun ilgiyle
okunmaktadir.

Eski devirlerden beri Ardavirdfndme’nin, Dante Alighieri’nin (0.
1321), flahi Komedya adli eseriyle karsilastirilmasi egilimi vardir. Bu
konudaki aragtirmalar Ardavirdfndme’nin, ancak dolayli bir sekilde
Ilahi Komedya ya da benzeri diger eserler iizerinde etkili olabilecegi
sonucunu vermektedir. Bazilarinca Dante, Yahudi kaynaklari, Arapga
birtakim eserlerde yer alan Iranla ilgili ayrintilar ve Iran kokenli
metinlerden yapilmis olan alintilar yoluyla iranhlar'm 6lim sonrast
diinya konusundaki diisiinceleri ve inanglar1 hakkinda bilgi edinmistir.
Anahtar Kkelimeler: Ardavirafname, metafizik yolculuk, zerdiist
miracnamesi, islam 6ncesi Iran edebiyati, Ardavirafin miraci.

ABSTRACT

Ardaviraf was the most celebrated Zoroastrian priest who lived during
the reign of Ardashir. He was highly learned, he was excellent in his
ideas, speech and conduct. One day, he determined to make a spiritual
voyage. He took one goblet of wine to concentrate on his virtuous
ideas, the second goblet he took to recite hymns and the third one for
his pious conduct. Then, Ardaviraf slept there on that platform. The
perceptions of this spiritual ascension have been recorded in the book,
Ardaviraf-Nameh.

Ardaviraf was chosen by Mezdiyesna reverends and superior committee
of spirituals with a personel mission to bring some information about
religious subjects and to present them to his coreligionists, and was sent
to metaphysics world known as cennet (heaven), cehennem (hell) and
araf (purgatory); in other words from the world of alives to the world of
deads.

The Divine Comedy/La Divina Commedia is an epic poem written by
Dante Alighieri between 1308 and his death in 1321. It is widely
considered the central poem of Italian literature, and is seen as one of
the greatest works of world literature. The poem's imaginative and
allegorical vision of the Christian afterlife is a culmination of the
medieval world-view as it had developed in the Western Church. It is
divided into three parts, the Inferno, Purgatorio, and Paradiso.

Key words: Ardaviraf, Ardavirafname, metaphysics journey,
ascension, Iran literature before Islam, the ascension of Ardaviraf, The
Divine Comedy, La Divina Commedia.

* Prof. Dr., Atatiirk Universitesi, Edebiyat Fakiiltesi, Dogu Dilleri ve Edebiyatlar1 Boliimii.
Email: yildirim2002@hotmail.com
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Metafizik evrene seyahatlerde bulunma diisiincesi, ¢ok eski caglardan beri
insanoglunun dikkatini ¢ekmis, bircok dinsel inanista birtakim farkliliklarla da
olsa bu konuda birbirine benzer bir dizi yolculuktan s6z edilmistir. Bu tiir
seyahatlerin belki de ilklerinden olan, Sasani Devleti’nin kurucusu Erdesir-i
Babekian (eg. 226-241) doneminde yasadigi kabul edilen Zerdiist azizi
Ardaviraf’in cennet, araf ve cehennem seyahati son derece dikkat ¢ekicidir.
Ardaviraf’in bu kutsal yolculugunun ardindan yazilan Ardavirdfndme'den bin
yil sonra {inlii italyan sair Dante Alighieri (6. 1321) tarafindan kaleme
alinmus flahi Komedya ile arasindaki konu benzerlikleri hem dogulu ve hem
de batili bilim adamlarmin dikkatlerini cekmektedir. Araplarin Iran
topraklarin1 egemenlikleri altma aldiklar1 dénemlerde (651) birgok iranh
iilkelerinden ayrilarak Ispanya ve Italya gibi diinyanin degisik bolgelerine
gidip yerlesmislerdir. Bunlar arasinda yer alan dini inanislarina siki sikiya
bagl Zerdiist inanirlar1, gittikleri yerlerde de dinlerini, dinsel degerleri ve
geleneklerini koruma ve yayma konusunda son derece ¢aba sarf etmisler, dini
degerlerinin baska dinlerin inanirlari arasinda da Ogrenilmesi ve
yayginlagsmasini saglamislardir.!

Iranli gdemen Zerdiist bagllarinin sozii edilen bolgelere go¢ ederek
yerlestikleri donemlerde Avesta metinleri ve diger dinsel eserlerini de
beraberlerinde gotiirmiis olduklari, o bolgelerde diger dinlerin inanirlariyla
aralarinda karsilikh etkilesimlerin yagandig1 bir gercektir.

Ardavirdfndme, Mazdeist inanigin ¢ok dnemli dinsel metinleri arasinda yer
alir. Eserin Pehlevice orijinali, sadece bu dili bilen smirli sayidaki
aragtirmaciya hitap ettigi icin manzim ve mensir olarak Fars¢a’ya, ve
“Parsiler” adiyla bilinen Hindistan Zerdiist inanirlariin dili Gocerat Dili’ne
cok sayida cevirisi yapilmistir. Eski devirlerde de s6z konusu eserin bazi
boliimleri, resmi tesrifat torenleri ve dini ayinlerde okunur, bu tiir meclislerde
cehennemde iskence sahnelerinin okunusu esnasinda derin diisiincelere dalan
insanlar dehgete diiser ve bircogu hiingilir hiingiir aglardi. Ardavirafname,
Parsiler tarafindan heniiz yogun ilgiyle okunmakta, &zellikle kadinlarla ilgili

boliimleri son derece etkili olmakta ve dikkat ¢ekmektedir. ’

Eski devirlerden beri Ardavirdfndme’nin, Dante Alighieri’nin (6. 1321), Ilahi
Komedya/La Divina Commedia adli eseriyle karsilastirilmasi egilimi vardir.
Bu konudaki arastirmalar Ardavirdfndme’nin, dolayli bir sekilde Ilahi
Komedya ya da benzeri diger eserler iizerinde etkili olabilecegi sonucunu
vermektedir. Bazilarinca Dante, Yahudi kaynaklari, Arapga birtakim eserlerde
yer alan lranla ilgili ayrmtilar ve iran kokenli metinlerden yapilmis olan
alintilar yoluyla Iranhlar'in 6liim sonrast diinya konusundaki diigiinceleri ve

inanglar1 hakkinda bilgi edinmistir.

1 Afifi, Rahim, Ardavirdfname Ya Bihist ve Duzeh Der Ayin—i Mezdiyesnd, Meshed 1342 hs., s.
1

2 Mu’in, Mehdtht, Mecmu ‘a-yi Makdlat-i Doktor Muhammed-i Mu’in, Tahran 1368 hs., II,
124-125.

3 Gignoux, Philippe, Ardavirdfndme (¢ev. Amizgar, Jale), Tahran 1382 hs., s. 14.
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Ardavirdfndme, biyiik Zerdiist miibedi Ardaviraf tarafindan metafizik evrene
gergeklestirilmis bir yolculuk, goklere yiikselis seriiveni, iyi ve kotli ruhlarin
oteki alemlerdeki makamlar1 ve konumlari konusunda ayrintili rivayetlerine
yer veren, Islam oncesi ¢aglarda egemenlik siirmiis son iran devleti Sasaniler

doneminde Pehlevi dilinde kaleme alinmis bir eserdir. !

Insan ruhunun 6liim sonrasi hayatta cennet, araf ve cehennemde bulunacagi
makamlara erigmesinde Mazdeist temel prensiplerden “iyi diigiince”, “iyi s6z”
ve “iyi davramis”m etkisi, biitlin bunlarin insan kaderi ve oliim sonrasi
hayattaki rolii, cennette ddiillendirilme ve cehennemde cezalandirilma konulu
ilging anlatilardan olusan, Sasani toplumunu dinsel agidan etkileme, bir
bakima insanlarin din kurallarina uymalar1 ve hiikiimdarlarinin emirlerinden

cikmamalarini saglama amaciyla kaleme alinan bu eser, eski diinyada

franlilarm dinsel ve diinyevi goriislerini yansitir.’ Ardavirdfndme’nin konusu
da Sasaniler donemine aittir. Eserin ana temasi olan mirdc1 gergeklestiren

Ardaviraf ise, Sasani donemi azizleri arasinda sayilir. ‘

Biiyiik Iskender (eg. MO. 336-323) Iran ele gegirip Iran halkinin kutsal
kitab1 Avestd ve Zend’i yakarak ortadan kaldirdiktan sonra, iransehr halki
artik inanglariin temel kaynaklarini kaybetmis olduklarindan dini konularda
birtakim sorularina cevap alamayinca dini gercekleri yeniden 6grenmek
amaciyla Ardaviraf’1 ruhlar alemine gonderdiler. Oradan insanlarin yaptiklari
kargiliginda alacaklar1 sevaplar hakkinda bilgi getirmesini istediler. Onun
ruhu, Cinvad kopriisii'nden gecti. Surfis ve Tanr1 Azer ellerinden tutarak onu
hemistekan/araf’a gotiirdiiler. Cennetin, diinyada yaptiklarinin karsiliklar
olarak aldiklar1 odiillerle mutlu halkinin yasadig: tabakalarindan gegirdikten
sonra Ahura Mazda’nin makamma vardilar. lyilerin yerlerini gdsterip
ardindan onu cehennemliklerin durumlarint  gérmesi ic¢in cehenneme
gotiirdiiler. Cehenneme girdi. Oranin karanlhigini, atesini ve dondurucu
sogugunu gordil. Giinahkarlarin, yaptiklart karsiliginda verilen cezalart nasil
cektiklerini izledi. Yedi giin-yedi gece boyunca siiren bu gezisinden sonra
Suriis ve Tanri Azer, onu Ahura Mazda’nin huzuruna gotiirdiiler. Ahura
Mazda, ona ve Zerdiist inanirlarina “cehenneme diismemek igin dogrularin
yolundan  gitmelerini” emretti. A7rdaviréf, diinyaya dondiigiinde bu

gordiiklerini anlatti ve yaziya gegirtti.

4 Rizédzade-yi Safak, Sadik, Tdrih-i Edebiyyadt-i Irdn, Tahran 1352 hs., s. 53; Vehmen, Feridin,
Vajename-yi Artayvirdfnamek, Tahran 2535 ss., s. 9; Ebu’l-Kasimi, Muhsin, Rahnuma-yi
Zebdnhd-yi Bdstdni-yi Iran, Tahran 1375 hs., I, 7-8; Rihu’l-emini, Mahmid, Numidhd-yi
Ferhengi ve Ictimai, Tahran 1378 hs., s. 69.

5 iftiharzade, Mahmid Riza, frdn, Ayin ve Ferheng, Tahran 1377 hs., s. 69-70.

6 Christensen, Arthur, frdn Der Zamdn-i Sdsdniydn (gev. Yasemi, Resid), Tahran 1332 hs., s.
86.

7 Ardavirdfndme, Metin, 1, 2; Bahér, Mihrdad, Pejiihisi Der Esdtir-i Irdn, Tahran 1378 hs., I,
361.
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Elde bulunan iki Pehlevice niishanin giris bdliimlerinde; eserin kaleme
almmis oldugu tarih konusunda farkli goriisler ortaya konulmaktadir. Bu
goriiglerden birine gore Ardavirdfndme, Zerdiist’iin en biiyiik destekeisi
hiikiimdar Keyani hiikiimdar1 Gostasp doneminde, digerine gore de, Erdesir-
i Babekan (hiik. 226-241) doneminde yazilmigtir. Ancak oryantalistler ve bu
konuda arastirmalarda bulunanlar s6z konusu eserin, Sasaniler donemine ait

dini eserlerden biri oldugu konusunda ortak goriise sahiplerdir. i

Ardavirdfndme, her haliikarda, Ardaviraf’in 6liimiinden sonralarda ve I1./1X.
ylizy1ilin ortalarindan daha sonra bir zamanda kaleme alinmistir. Ancak eserin
elde bulunan en eski Pehlevice niishasi VIL/XIII. yiizyila ait oldugu igin,
Pehlevi dili uzmanlar1 eserin yazilis tarihi olarak bu donemi kabul ederler.
Diger 6nemli bir tesbit de, Ardavirdfndme’nin ana temasinin, arastirmacilarin
ortak goriisleriyle Sasaniler doneminde yazilmig oldugudur. Pehlevi dilinde
kaleme alinmig ve giliniimiize kadar gelmis bulunan Ardavirdfname, 11./1X.
yiizyil ortglarlyla VIIL/XIV. yiizyil baglar1 arasindaki bir donemde kaleme

almmustir.

Batida simgesel mitoloji yorumlar1 degisik bakis acilarindan hareketle
milattan asilarca Once baglamis olup giinlimiizde de devam etmektedir.
Mitolojik simgesel yorumlama 6rneklemelerinin, dini inaniglarin mitolojik
rivayetler karsisinda giic kaybettigi azalarak zayiflamaya yiiz tuttugu,
bilginler ve diisiiniirlerin gitgide dini inanmislarin gegekliklerinde siipheye
diistiikleri zamanlarda baslamis olmalidir. Yine klasik donemlerde benzeri
gerekcelerden hareketle klasik kahramanlik siirlerinin bir geregi olarak
benzeri gerekgelerle basta cennet ve cehennem olmak {izere fizik Otesi
alemlerde birtakim seyahatler de gergeklestirilmistir. Dante’nin La Divina
Commedia’s1 bu tiirlin en giizel 6rneklerinden biri olarak kabul edilmektedir.
Peygamberlerin kutsal gdrevlerini yerine getirirken verdikleri miicadeleler de
bu tiir rivayetlerin temel dayanaklarini ve ¢ekirdeklerini olusturmustur. 10
Italya’nin en biiyiik sairi, Bat1 edebiyatinin en biiyiik ustalar1 arasinda sayilan
Dante Alighieri (6. 1321), bir edebiyat kuramcisi, ahlak felsefecisi ve siyasal
diisiiniir, /lahi Komedya (yaz. 1956-64) adli manzum eseri de Huristiyanlik
Ogretisinin ve diinya edebiyatinin bagyapitlarindandir.!! Dante her seyden
once bir sairdi. Bu nedenle de insanligin ruhani olarak ve uygarca

8 Rypka, Jan, History of Iranian Literature, Dordrecht 1968, s. 36; Rahu’l-emini, Numiidha-yi
Ferhengi ve Ictimai, s. 69.

9 Muin, “Ardavirdfndme”, 11, 107-108; Afifi, Ardavirafndme, s. 7; West ve Haug, Ardaviraf’in
hangi asirda yasamis olursa olsun, Ardavirdfndme’nin Sasani yonetimi zamaninda kaleme
alimmis oldugu goriisiinii savunurlar. Christensen ise, Ardavirdfndme’nin konusu ve igerigi
agisindan Sasaniler donemine ait bir eser oldugu kanisindadir (Christensen, frdn Der Zamdn-i
Sdsaniyan, s. 35).

10 Ptrnamdariyan, Taki, Remz ve Ddstanhd-yi Remzi Der Edeb-i Farsi, Tahran 1375 hs., s.
176-178.

11 “Dante”, Ana Britannica, VI, 600.
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yenilenmesine iliskin diislerini ancak siir diliyle anlatabilirdi. /lahi
Komedya’nin konusu Dante’nin, kilavuzu Vergilius’'un ve ilk aski
Beatrice’'nin yol gostericiliginde Cehennem, Araf ve Cennet’e yaptigi
yolculuktur. Bu iinlii yapita gore yeryiiziinde mutluluga ahlaki ve diisiinsel er-
demler yoluyla ulasilabilir. Ilahi mutluluga ise inang, umut, hayirseverlik gibi
Hiristiyan erdemlerine gére yasayarak varilabilir. 12

Ilahi Komedya’daki yolculuk sirasinda sair uygar olmayan, aklin ve erdemin
bulunmadigr diinyayr simgeleyen "karanlik orman"dan, sonsuz iyiligi
simgeleyen Tanri’nin iilkesine dogru siirekli yiikselir. Sairin gecirdigi
deneyim alegorik anlamda kendi ruhsal yasaminin tarihidir. Okur, dinsel bir
alegori i¢inde, yagsanan donemin trajik durumu {istliine diisiinmeye ve ¢oziim
yollar1 aramaya cagrilir. Dante’ye gore insanligin tiilkenmek bilmeyen hirsina
ancak imparatorluk engel olabilir, kilise de baslangictaki saf ve yoksul
durumuna dénmelidir. /lahi Komedya nin amacinin; bu diinyada yasayanlar
acilardan kurtarip mutluluga eristirmek oldugu sdylenebilir. 13

Dante'nin ahiret yolculugunu anlatan manzum eseri La Divina Commedia nin
orijinal ad1 “Commedia” olup “Divina” sifat1 ilk defa, metafizik igerigi ve
yiiceltilen goksel degerleri, giizellikleri, Allah’in insanlara lituflant gibi
konular1 islemesi ve uyandirdigi hayranlik dolayisiyla yazilisindan ii¢ asir
sonra 1555 Venedik baskisinda kullanilmigtir. Dante mektuplarinda eserinden
“kutsal siir” diye soz eder. 14

Italyanlar’in en biiyiik sairleri ve dillerinin yaraticis1 saydiklari Dante'nin,
Ilahi Komedya's: italyan edebiyatinin ana kaynaklarindan, bat1 edebiyatinin da
onemli eserlerinden biridir. Onceleri genellikle minyatiirlii yazma niishalari
elden ele dolasan eser, matbaanin icadiyla en ¢ok basilan metinler arasina
girmis ve ¢esitli dillere ¢evrilerek asirlar boyu Avrupa’nin Kitdb-1
Mukaddes’ten sonra en ¢ok okunan kitaplar1 arasinda yer almustir. 15

Riiyada ¢ikilan metafizik yolculuklarin son halkalarindan biri olan Italyan sair
Dante’nin yolculugu, Iranli {inlii mibed Ardavirdf’m yolculuguna en yakin
olan, ona en ¢ok benzeyenidir. Dante’nin, /lahi Komedya’da anlattiklariyla,
Ardaviraf’in Ardavirdfname’de aktardiklar1 arasinda yakin benzerlikler vardir.
Bu benzerlikler; Dante’nin, Ardavirdf’tan direkt ya da dolayli olarak
etkilenmis oldugu, o6te yandan bu iki rilyanin kaynagmin ayni oldugu
konusunda kesin yargilarda bulunmayi yeterli kilmaz. Ancak ayni konular ele
alan her iki kitap arasindaki anlatimlar, 6zellikle bazi boliimlerde birbirine
yakin durmaktadir. Bu benzerlik bu konuda arastirma yapanlari sasirtmakta ve

12 “Dante”, Ana Britannica, VI, 602.

13 “Dante”, Ana Britannica, V1, 602.

14 Ganimi-yi Hilal, M., Edebiyydt-i Tatbiki, (trc. M. Ayetullah-i $irazi), Tahran 1373 hs., s.
187; Sakiroglu, Mahmut, H., “Ilahi Komedya”, DI4, XXII, 68.

15 Ganimi-yi Hill, Edebiyydt-i Tatbiki, s. 187; Sakiroglu, Mahmut, H., “Ilahi Komedya”, DA,
XXII, 68.
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son derece dikkat ¢ekmekte, s6z konusu iki eserin birbirleriyle bir sekilde
iliski igerisinde olduklari kanisini ortaya ¢ikarmaktadir. 16

Hem Ardavirdfndme'nin ve hem de flahi Komedya'min bas kahramanlari
Ardaviraf ile Dante'nin s6z konusu eserlerinin ortaya g¢ikmasini saglayan
yolculuklar1 dncesinde kutsal seferlerinin hazirlik ve yolculuk asamalari, bu
yolculuk boyunca gergeklestirdikleri ziyaretler, gordiikleri gercekler ve
onlardan hareketle ¢ikardiklari dersler ile insanliga sunduklari mesajlar
birbirine ¢ok benzemektedir:

1. Ardaviraf ve Ardavirdfnime

Esere daha sonralar1 eklendigi tahmin edilen “Giris” boliimiinde su bilgiler
yer alir: Zerdiist, dini kabul edip yeryiiziinde insanlar arasinda yayar. Ug yiiz
yil boyunca din kutsalligin1 korur, insanlarin da siiphelerden uzak olarak o
dine baghliklarii siirdiiriirler. Biitiin bu huzurlu ortam, kétiiliikkler kaynagi
Ehrimen tarafindan bozulmak istenir. Ehrimen, Insanlar bu dinde siipheye
diiserek dinden uzaklassinlar diye Misir’da bulunan Yunanl Iskender’i
aldatarak yoldan ¢ikarir ve Iransehr’e gonderir. Iskender, iran’a gelerek iranli
hiikiimdarlar1 ve yonetimdeki biitlin idarecileri oldiiriir. Sarayr ve
hiikiimdarlik makamini yerle bir eder. Biitiin bunlardan daha dehset verici
olarak da, 6zel siislemeli sigir derileri {izerine altin suyuyla yazilmis kutsal
Avestd ile Zend’i yaktirir ve dinin temellerini yikmaya calisir. iskender,
Iransehr’in bilgeleri, reisleri ve 6nde gelen kisilikleri arasma kin ve nefret
tohumlar1 sagar, onlar1 anlagsmazliklara diisiiriir. Daha sonra da kendisi 6liir ve
cehenneme gider. Onun ardindan Iransehr biiyiikleri arasinda kavgalar ve
savaglar baglar. Zerdiist inanirlari, Yezdan konusunda siiphelere diismege
baglarlar. Bunun {izerine Zerdiist dininin onde gelenleri ve inanirlari,
Azerfernbag  Ateskedesi’'nde!” bir kurul toplanmasini isterler. Burada
giindeme gelen farkli goriislerin ardindan bu soruna bir ¢are bulunmasina,
iclerinden birinin giderek tanridan ve kutsallardan, bilgi getirmesine karar
verilir. Daha sonra din adamlar1 6nderliginde biitin Mezdiyesna inanirlari,
Azerfernbag Ateskedesi’ne toplantiya ¢agirilir. Biitiin bu insanlar arasindan

tanr1 ve din konusunda siipheleri digerlerine oranla ¢ok daha az olan yedi kisi
18
secilir. O yedi seckin miibed oturur, aralarinda Ardaviraf’1 segerler.

16 Afifi, Ardavirdfname, s. 14.

17 Azerfernbag: “Ateskede-yi Fars” diye de bilinir. Bundehisn’de; bu ateskedeyi Cemsid’in
Harizm Dagi’nda kurmus oldugu bildirilmektedir. Ancak daha gecerli bir rivayete gore;
liderler, bilginler, din adamlar1 ve miibedlere 6zgii bir ibadet yeri olan bu ateskedenin
bulundugu yer, Fars eyaletinde Kariyan denilen bolgededir. Cemaluddin Abdurrezzak (o.
588/1192), Peygamber’in &vgiisiinii konu alan {inlii bir terkib-i bendinde onun diinyaya
gelisiyle es zamanli olarak Fars Ateskedesi’nin atesinin sondiigiinii belirtir. Hafiz-i Sirazi (6.
791/1388), Fars Ateskedesi ve atesinin soniisiinden s6z eder. Bu ateskede, daha ¢ok soniik
olusuyla {in kazanmistir (Mu’in, Mezdiyesnd, 1, 338-339; Disthah, Avestd, 11, 1022; Afifi,
Esatir, s. 416; Mazenderani, Ferheng, s. 6; Kezzazi, Name-yi Bdstan, 1, 380).

18 grdavirafname, Metin, 1/1-9, 15-22.
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Ardaviraf bu kutsal seferine hazirlanmadan 6nce din adamlari, oraya otuz
adim uzaklikta giizel, kutsal ve temiz bir ateskedeyi secerler. Ardaviraf
tertemiz yikanarak diinyevi kirlerinden armir. Yeni elbiseler giyer ve giizel
kokular siirlinlir. Hazirlanan giizel bir sedir iizerine serilen yeni ve temiz
ortiiler ile yatagin iizerine oturur. ibadet yapar, 6liilerin ruhlarimi yad eder. Bir
miktar yiyecek yer ve meng!? icer, baj?9 okuduktan sonra kendisi igin
hazirlanan yatakta derin bir uykuya dalar. Din desturlar1 ve Ardaviraf’in yedi
kiz kardesi, yedi giin-yedi gece etrafina giizel kokular sagan, hi¢ sénmeden
yanan atesin c¢evresinde dini toren diizenleyerek Avesta, Zend'ten pasajlar
okurlar. Muhafizlar gibi onu korurlar.” 21

Sonra'da kendisine yolculugu boyunca kilavuzluk yapacak Surlis ve Tanr
Azer'le birlikte yola koyulurlar. Ardaviraf, metafizik evrene yolculuga ¢iktigi
ilk gece, Suris ve Tanri Azer kendisini kabul ederek ona dualar eder ve
diinyadan bu aleme zamanindan 6nce, yani dlmeden Once geldigini sdylerler.
O da, bu olaganiistii gelisinin, peygamberligi nedeniyle ger¢eklestigini sdyler.
Ardindan sirasiyla Araf, cennet ve cehennem yolculuklari devam eder.
Gezegenlerin adlariyla "Ay Ulkesi", "Yildizlar Ulkesi", "Giines Ulkesi" diye
anilan gok tabakalar tek tek gezilir. En sonunda da Ahura Mazda, kutsal
Olimstizler, melekler ve diger kutsallar ziyaret edilerek alinan mesajlar Ahura
Mazda inanirlarina iletilir.

2. Dante ve flahi Komedya

1300 yilinda 7 nisani 8 nisana baglayan cuma gecesi Dante 35 yasindadir.
Karanlik bir ormanda yolunu sasirmistir.22 Uykulu bir halde oldugundan
buraya ne sekilde geldigini kestiremez. Sabaha karsi bir tepeye dogru,
aydmliga erismek icin ilerlerken karsisina bir pars, bir aslan ve bir disi kurt23
¢ikar. Onlardan kurtulmak igin geri donecegi bir anda birden Latin sairi
Vergilius ile karsilasir. Sairi gonderen, Dante'nin gen¢ yasta Olmiis ilk

19 Meng: Avestd’da; “bangha”, Sanskritce’de; “bhanga”, Pehlevi dilinde; “meng”, Arapga
metinlerde; daha ¢ok “menc”, “benc” sekillerinde gegen meng, tipta ve birtakim Zerdiist dinsel
torenlerinde kullanilan bir uyusturucu, yesil renkli, sarhosluk veren bir bitkidir (Ardavirafndme,
s. 46; Utas, Bo, “Sefer Be Cihan-i Diger, fransindsi, X/2, s. 313).

20 Baj: Pehlevi dilinde “v4j”, Latince’de; “vox”, Fransizca ve Ingilizce’de; “voix” ya da
“voice” kelimeleriyle karsilanmakta, terim olarak: “Zerdiist dini baghlarimin algak sesle,
mirtldanarak okuduklari dua” anlaminda kullanilmaktadir. Sozliiklerde; “baj” kelimesi;
“sessizlik” anlaminda verilir. Muglar, elbise giydiklerinde ya da bir seyler yediklerinde bu
eylemde bulunurlar. Baj/bac goften: “Allah’in verdigi nimetlere siikretme” anlamini tasir.
Yemege baslamadan 6nce okunan bir dua yerindedir (Mu’in, Mezdiyesnd, 1, 390; Disthah,
Avestd, 11, 942).

21 grdavirdfname, Metin, 2/1-8, 11-17; Amizgar, Arddvirdfndme, s. 46-43.

22 Dante'nin icerisinde kayboldugu orman, karanliklar ve giinahlarla dopdolu hayati
simgelemektedir. O, "Giinahlar Ormani"ndan kurtulmak i¢in var giiciiyle ¢irpinip durmaktadir.

23 Buradaki hayvanlar simgeseldir: Pars: sefihligi, aslan; kibri, disgi kurt ise; hirst sembolize
eder.
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sevgilisi Beatrice'dir?4. Giinahkar Dante hakkinda ars-1 ala da karar verilmek
tizeredir. Mahvolmasina ramak kalmistir. Kurtulmak istiyorsa gordiiklerinden
ibret almasi icin ahretin her ii¢ boliimiinii ayr1 ayr1 gezmek zorundadir. Bu
yolculugunda kendisine Vergilius, yine bir diger Latin sairi Statius ve bizzat
Beatrice kilavuzluk ve arkadaslik yapacaklardir. 25

Araf'ta Beatrice, 6liimiinden sonra kendisini unutarak gecici zevklere dalmais,
giinah yollaria sapmis olan Dante'yi ¢cok aci sozlerle azarlar ve isledigi sug-
lar itiraf ettirir. Bir tlir tovbe aldiktan sonra sirasiyla kétiiliiklerinin lizerinde
kalmig kirlerini temizlemek iizere 6nce Lethe ve ardindan da iyiliklerini
pekistirecek Eunoe nehirlerine daldirarak yikayip temizler. Dante artik pir 1
pak olmustur. Nese ve seving igerisinde Beatrice ile birlikte goklere dogru
yiikselmege baslar. Beatrice, ars-1 ala'da Allah'a en yakin bulunanlar arasinda
yerini almmca da Saint Bernardn Meryem araciligtyla ricasinin Allah
tarafindan kabul edilmesiyle Allah ile gériisme sansini yakalar. 26

Dante ahiret planin1 hazirlarken Ptolemaios sisteminden yararlanmistir. Bu
sisteme gore diinya evrenin merkezindedir ve sabit bir cisimdir. Kiirenin
cevresinde yedi gezegen donmektedir. Sirasiyla Ay, Merkiir, Ziihre, Giines,
Merih, Jipiter ve Satiirn. Bu gezegenler yedi gok icerisinde bulunmakta,
bunlardan sonra da sekizinci bir gok yer almaktadir. Nihayet en yiicelerde de
Allah'm, Meryem ve Beatrice gibi en sevdiklerini "Kutsal giil" olarak yaninda
bulundurdugu ars-1 ala gelmektedir. 27

Bu tiirden 6nemli anlatimlarin temel kismi ya da biiyilik bir boliimii gezgine
yol gosterecek kilavuz roliindeki melegin, ona seyahatinde asacagi giigliikleri
ve yasadig1 bolgeye geri doniisiinde yardimer olacak talimatlaridir. Bu roli
Ilahi Komedya'da Vergilius, Ardavirdfname'de ise Surlls oynamaktadir.
Kilavuz melekle gériisme ve ondan bilgi alma Ibn Sina'nin (6. 428/1037) Hay
b. Yakzén, Sihabuddin-i Sohreverdimin (6. 632/1235), Aviz-i Per-i Cibril,
Akl-i Sorh ve Rizi Bid Cemdet-i Siifiyin adli eserlerinin ana temalari
arasinda yer alir. Ote yandan melegin direktifleri gercekte seyahatin
baslangic1 olarak kabul edilir. Salik, ancak yolda karsilasacagi engelleri
Ogrenip gerekli hazirliklar1 yaptiktan sonra ten ve goriilen alemin zindanindan
cikabilecek ve ilahi yolculuguna baslayabilecektir. 28

Her iki eserde yer alan konular arasinda goriilen énemli benzerliklerin bir
kismi 6zetle su sekilde siralanabilir:

24 Dante'nin ilk sevgilisi olan Beatrice, hayatina anlam kazandiran kisiliktir. Onu cekip
aldiginizda Dante'nin hayati 1ss1z bir ¢6le doniisiir. Beatrice 22 yaginda baska biriyle evlenmis
ve 24 yasinda da 6lmiistiir. Onun Slimiinden sonra {inlii sair mistik bir aska tutulmus, artik
eserlerinde olimliilik ve madde olarak degil ruh ve ebedilik olarak girmis, onu yiiceler yiicesi
makamlara, arg-1 ala'da Tanri'nin yaninda tahtlar iizerine kondurmustur. Ote yandan bu 6nemli
eserini de onun, ruh diinyasinda olusturdugu diisiince ortaminda ve onun anisina yazmstir.

25 Alighieri, Dante, [lahi Komedya/Cennet (¢ev. Feridun Timur), Ankara 2001, s. 42.

26 Dante, flahi Komedya/Cehennem, s. 42.

27 Dante, flahi Komedya/Cehennem, s. 43.

28 Pirnamdariyan, Remz ve Ddstanhd-yi Remzi, s. 290.
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1. Ardavirdfndme’de ele alinan konular; “araf, cennet ve cehennem” sirasiyla
aktarilirken, Dante’nin, [lahi Komedya’sinda; “cehennem, araf, cennet”
sirasiyla anlatilir.

2. Ardaviraf’in arafi, sadece Mazdeist inanisa 6zgii, yerkiireden baslayarak
yildizlar iilkesine (Ceka Daiti Dag1 zirvelerinden cennetin ilk tabakasina)
kadar her tarafi kapsayan bir bolge olarak tanitilmakta, cennet ile cehennem
arasinda bir ara bolge olarak tasvir edilmektedir. Dante’nin, “purgatorio:
berzah’1 da, bir dagin zirvesinde bulunmakta, cehennemden baslayarak
cennetin ilk tabakasina kadar olan bolgeleri kapsamaktadir.

3. Ardavirdfname’de nitelikleri aktarilan araf, diinya hayatlarinda iyilikleriyle
kotiiliikleri birbirine denk olan, isledikleri kotiiliikklerden dolay1 kendilerini
cennetin kabul etmedigi; 6te yandan yaptiklari iyiliklerin de cehenneme
atilmalarmi engelledigi kisilerin ruhlarinin yerlesecekleri ve kiyamet giiniine
kadar bekleyecekleri yer olarak aktarilir. Dante’nin arafi da, birtakim
faziletler ve iyi isleri yapmamug, hatalardan da uzak kalms kisilerin ruhlarinin
yerlestirilecegi mekanlar olarak anlatilir. Allah’a karsi isyan etmemis, ayna
zamanda emirlerini de geregi gibi yerine getirmemis orta halli meleklerin de
konaklayacaklar1 yer olarak tasvir edilir. Cennet bu tiir kisilikleri iyilikleri
yeterli olmadigi i¢in, cehennem de diger giinahkarlardan daha az gilinahlar
oldugu i¢in kabul etmeyecektir. Dante’nin arafinda, serkesler, kizginliklarina
yenilmis alcak yaratiligli, cok obur, faiz yiyen ve bu sekilde hayatini geciren
ruhlar yasayacaktir. Bu ozellikleriyle Dante’nin arafi, Ardavirdfname’deki
arafa ¢cok benzemektedir.

4. Ardaviraf, araf'tan bir adim 6teye vardiginda yildizlar iilkesine, bir adim
daha otede ise ay iilkesine ve daha sonra giines iilkesine varmakta, en son
olarak da Ahura Mazda’nin kutsal makami arg-i ala’ya erismekte; Dante bu
asamalar1 daha da artirarak tasvir etmektedir.

5. Ruhlarin degisik kategorilere ayrilmasi konusunda da Dante ile Ardaviraf
arasinda birtakim farkli yorumlamalar bulunmaktadir. Dante, bu taksimi, akil
ve kavrayis Olgiitleri ¢ercevesinde felsefi yorumlamalarla tasvir etmis, ancak
Ardaviraf eserinde ayni1 konudaki tasvirleri, degerlendirmeleri ve yorumlarini
Sasaniler déneminde Iran toplumunda egemen dinsel inanislar ve Mezdiyesna
inanirlarinin degerlerini esas alarak yapmuistir.

6. Dante ile Ardaviraf’in aralarindaki en dnemli benzerlik, dini hayat1 6zenle
yasama konusunu her ikisinin de 6viing kaynagi olarak algilamasi ve dylece
ifade etmeleridir. Bu konuda her ikisi de, iyilikleriyle birlikte bu evrenden
gocenlerin, adaletli davraniglartyla zaferlere erigsmis hiikiimdarlarin
mutluluklarini miijjdelemektedirler.

7. Dante, insanligin atas1 Adem Peygamber’in ruhunu, Ardaviraf’mn franlilarca
insanligin atasi olarak kabul edilen Keylimers’in ruhunu tasvirine benzer bir
bi¢imde anlatmaktadir.

8. Dante, eserinin cennet kisminin 28. boliimiinde, Allah’in tecellilerini ¢ok
aydinlik, alabildigine parildayan bir sekilde gordiigiinti, gozlerinin bu



14 ARDAVIRAFNAME VE iLAHi KOMEDYA/NIMET YILDIRIM

parlakhiga dayanamadigimi ve gozlerini kapamak zorunda kaldigini anlatir.29
Ardaviraf da, Ardavirafndme’nin 101. boliimiinde, ayni konuda su ifadelerde
bulunur:

“Daha sonra, Kutsal Suriis ve Tanr Azer, elimden tutup beni sonsuz
aydinliklar diyarina, Ahura Mazda ve kutsal o6liimsiizlerin birlikte hazir
bulunduklart konseye gotiirdiiler. Ahura Mazda nin huzurunda dua etmek
istedigimde, dinlenmekte olan Ahura Mazda, bana: “Hos geldin ey
kotiiliiklerden sakinan, kutsal Ardavirdf, ey Mezdiyesnd inanmirlarmn
peygamberi, sen ¢ok iyi bir kulsun”. Ahura Mazda bu sekilde soyleyince ben
saswrdim. Cuinkii bir aydinlik goriiyordum. Ortalikta herhangi bir beden
goriinmiiyordu. Sadece ses duyuyordum. Anladim ki; bu konusan Ahura
Mazda’dr.”

9. Ardaviraf, tenleri nurlar icinde en degerli miicevherlerden elbiseler giymis,
mutluluklariyla cogskun birtakim insanlarin ruhlarini goriir. Dante de, goklerin
en yiice makamlarinda katiksiz nurlar ve gdzlerin bakmaya dayanamayacagi
aydmliklar icerisinde iyiliklerinin karsiliginda mutluluklara erigmis,
meleklerle birlikte yasayan mutlularin diinyasini goriir.

10. Dante, birtakim dehlizlerden gectikten sonra cehennemin karanliklarina ve
korkung kuyularina dalar. Ardavirdf’in cehennemi de, derin, soguk, karanlik
bir yerdir. Cinvad Kopriisii’nden baslayan bu cehennem, yerin derinliklerinde
sona ermektedir.

11. Dante’nin eserinde, cehennemin ikinci tabakasinda “ruhlarin hakemligini
yapacak kisi” ortaya ¢ikmakta ve ruhlardan birtakim isteklerde
bulunmaktadir. Ardavirdfudme’de ise, Cinvad Koprisii'nliin sonuna
yaklagirken adalet simgesi tanr1 “Resn” araciligiyla bu is yapilir.

12. Sehvetlerine diiskiin olanlar, algak kisilikler, zindiklar, insanlarin
canlaria kiyan caniler, yol kesiciler, riyakérlar, biiyliciiler, ayyaslar, kotii
yollarla diismiis olanlar, insanlari yoldan saptiranlar, séz tasiyanlar ve
insanlarin arasini aganlar, insanlart haksiz yere itham edenler, hem
Ardaviraf’in ve hem de Dante’nin cehenneminde agir cezalarla carptirilan
gruplar arasinda yer almaktadir.

13. Metafizik evrene yapilan seyahatin tiirli, bu seyahatin insanlara
aktarilmasinda kullanilan dil, yolculugun asamalari, cennetteki oOdiillerin
kategorizesi, cehennemdeki azaplar ve igkencelerin tasnifi, glinahlarin tiirleri,
iskencelerin dereceleri, cehennemin degisik yerleriyle ilgili gozlemler ve
tasvirler, ates, kokusmusluk, korkun¢ yilanlar, tufanlar, insan kiliginda
canavarlar, insanlara giinahlarinin karsiligi vurulan kamegilar, giinahkarlarin
beyinlerini yemeleri ve daha nice tasvirler, Ardavirdfndme ile Ilahi
Komedya’da ¢ok benzer ifadelerle dillendirilir.30

29 Dante, flahi Komedya/Cennet, s. 209.
30 Afifi, Ardavirdfudme, s. 16.
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14. Ote yandan bu eserlerin temel kaynagmi olusturan riiya konusundaki
degerlendirmelerden su 6nemli sonu¢ da ¢ikarilabilir: Degisik zamanlarda,
farkli din takipgilerinin inaniglarinda birbirinden farkli sekillerde etkili olsa
da, hicbir riiya Ardaviraf’in rityasinin kaynag gibi bir kaynaga sahip degildir.
Dante’nin riiyasiyla benzerligi ve ilgisi agisindan bakildiginda da;
Ardaviraf’in bu konuda bir 6ncii ve bir ilk oldugu goriilecektir. 31

15. Ardaviraf’in tasvir ettigi cehennem, bir¢ok ozelligiyle Dante’nin /lahi
Komedya’sindaki cehennemi gibidir. flahi Komedya’da cehennem biiyiik ve
alabildigine derin bir kuyu olarak nitelenir. En dip kisminda biiyiik seytan
bulunmakta ve cehennemi o yonetmektedir.

16. Ardavirafname’deki araf da, yine Dante’nin eserinde oldugu gibi gokler
ile yerler arasinda bulunmaktadir. Ardavirdf’in cenneti de goklerde tasvir
edilmekte; gokler, gezegenler, yildizlar, ay, giines ve Ahura Mazda’'nin yiice
makamlarindan olusmaktadir.

17. Degisik kategorilerde yer alan ruhlari, Ardaviraf sozii edilen istiinliikleri
acisindan Dbirbirinden farkli makamlarda goérmekte, onlarin durumlarini
beraberindeki kilavuzlarindan sormaktadir. Ardavirdf, seyahatinin en son
makaminda arsi, ziyaret eder ve orada Ahura Mazda’y1 yogun bir 151k seklinde
goriir. Onun bu yolculugunda gordiiklerinden biri de, insanligin ilk atasi
Keytmers’tir. Dante de, cennet asamasinda Adem peygamberi gérmektedir.32
18. Dante’nin cennctinde kotiilikklerden sakinanlarin  ruhlari, halkalar
olusturup mutluluklar igerisinde tanriyr &ven ilahiler okumaktadirlar.
Ardaviraf’in cennetinde ise sd6z konusu sakinan ruhlar, Ahura Mazda’nin
ovgiisiinde ilahiler okurlar. 33

Ardavirdfname’ye bu derece benzerlikler ve ayrintilarda bile goriilen
yakinliklar, flahi Komedya disinda higbir eserde goriilmemektedir. Biitiin
bunlardan hareketle, Dante’den bin y1l 6nce, Avrupa edebiyatlariin igerigi ve
edebi degeri agisindan saheser yapitlarmin ilk siralarinda yer alan [lahi
Komedya’nin bir benzerinin iran cografyasinda Fars edebiyati repertuarda
bulundugu sdylenebilir. Bu iki eser arasindaki en énemli fark, Dante’nin /lahi
Komedya’sinin yaziligindan itibaren tanindigi ve {in kazandigi, tam tersine
Ardaviraf’in, Ardavirdfndme’sinin ise giin yiiziine ¢ikarilmamasi ve edebiyat
cevrelerince taninmamasidir. 34

Dante’nin [lahi Komedya’sim Farscaya ceviren Sucduddin-i Sifa, cevirisinin
onsoziinde su ifadelere yer verir: Ardavirdfname, Ilahi Komedya ile sasirtici
derecede benzerlikler gosterir. Dante’nin Ardavirdfndme’den haberinin olup
olmadigr konusunda kesin bilgi bulunmasa da, onun bu eseri gérmemis
olmasini kabul etmemiz sasirticidir. Dogu ile bati kiiltiirlerinin biitiin

31 Afifl, Ardavirdfname, s. 16.
32 Ganimi-yi Hilal, Edebiyydt-i Tatbiki, s. 590.
33 Ganimi-yi Hilal, Edebiyydt-i Tatbiki, s. 590.
34 Afifi, Ardavirdfudme, s. 16.
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eserlerini kapsayan bir genellemede bulunulacak olunursa, Dante’nin [lahi
Komedya’si tiirlinde yazilmig olan ve ona benzeyen eserler arasinda en ¢ok
benzerlik bu iki eser arasinda bulunmaktadir. 35

Bu konuda Iranli iinlii edebiyatci Mucteba-yi Minovi’nin degerlendirmeleri
de onemlidir: Dante’nin saheseri /lahi Komedya, “Cehennem”, “Araf” ve
“Cennet” adlartyla {i¢ bolimden olusmaktadir. Orta ¢ag diinyasinda bati
edebiyatlarinda higbir Avrupa iilkesinde bu eserle boy 6l¢iisebilecek bir baska
yapit bulunmamaktadir. Avrupali degisik iilkelerden edebiyatcilar,
aragtirmacilar ve elestirmenler yaklasik iki asirdir bu eser iizerinde birtakim
aragtirmalar, incelemeler ve degerlendirmeler yapmaktadirlar. Dante’nin flahi
Komedya’s1 konusunda yapilan ¢alismalarin énemli bir boliimii de su soru yer
almaktadir: Acaba bu iinlii yazar s6z konusu yapitin1 ortaya koyarken bir ilki
mi gergeklestirmis yoksa bu konuda daha 6nce yazilmig metafizik evrene
yolculugu konu alan, cennet, cehennem ve araftan s6z eden eserlerden mi
yararlanmistir?  Ancak bu arastirmalarin  verileri, Dante’nin  [lahi
Komedya’smin bir ilk olmadigmi, eserinin igerigindeki konularin ilk olarak
kendisi tarafindan islenmedigini, onun edebiyat diinyasinda kendisinden ¢ok
daha onceleri kaleme alinmis ve degisik bat1 dillerine de ¢evrilmis olan birkag
eserden yararlandigimi otaya koymaktadir. Sonug olarak bu tiiriin mucidinin
Dante olmadigi, onun bu eserini yazarken kendisinden onceki yazarlardan
yararlandig1 konusunda herhangi bir siiphe kalmamaktadir.36

Ilahi Komedya’nin Islam edebiyatiyla iliskisi, baz1 arastirmacilarin bu konuda
aykirt goriisler ileri siirmelerine ragmen bati diinyasina gecerek bati
edebiyatin1 etkisi altina almig dogu mirasinin Ornekleri arasinda yer
almaktadir. Dante’nin bu eseriyle mirac konusundaki rivayetler arasindaki
iliski bir zamanlar Ispanyol arastirmaci Asin Palacious tarafindan dile
getirilmistir (1914). Ondan daha oOncelerde ise Fransiz Edgar Blochet,
“Dante’nin Dogulu Onciileri” adli ¢alismasinda (1901) batinin en 6nemli
edebi iirlinlerinden olan bu eser {izerindeki dogunun etkisini géz Oniinde
bulundurmanin geregini vurgulamistir. S6z konusu aragtirmacilarin tesbitleri
bati diinyasinda genis boyutlarda tartisilmis ve sonunda mirdc olaymin
Dante’nin, Ilahi Komedya’y1 kaleme almasindan 6nce bati toplumlarinda
bilindigi gercegi ortaya konulmustur. Her haliikarda, Dante’nin eseriyle Islam

kiiltiirii arasindaki dolayli da olsa iliskilerin varlig1 kesin bir bulgudur. 37

Eserde bazi cehennem sahnelerinin Ardavirdfndme’de yer alan sahneler ve
tasvirlerle benzerlikleri, Dante’den once Iran’da bu tiirden birtakim
rivayetlerin yer aldigim1 gostermektedir. Ayn1 zamanda s6z konusu eserin
misliiman yazarlar tarafindan kaleme alinmig miracndmeler ile olan
benzerlikleri de aradaki birtakim iligkilerin varligin1 ortaya koymakta, oOte

35 Afifi, Ardavirdfname, s. 16.
36 Minovi, Mucteba, Pdnzdeh Gofidr, s. 27, 32, 34.
37 Zerrinkab, Abdulhuseyn, Defter-i Eyydam, Tahran 1358 hs., s. 317.
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yandan s6z konusu benzerlikler, orta ¢ag Avrupa edebiyatlarinin Islam
diinyasinda yaygin edebi birtakim akimlarla goriinmeyen birtakim iligkiler
icerisinde bulundugu gergegini yansitmaktadir. 38

Birtakim arastirmacilar Dante’nin, flahi Komedyasinda yer alan bazi isaretler
ve tasvirlerin Muhyiddin-i Arabi’nin (6. 638/1241) birtakim eserlerinde
bulunan degerlendirmelerle benzerlikler gosterdigi goriisiindedirler. Ornegin
Dante’nin cennet ve cehennem yolculugunda kilavuzu olan “Vergilius”,
Muhyiddin’in eserlerinde sik sik kendisiyle karsilagtig1 ve yardimlarini aldigi,
kendisine kapali kapilari agan “Hizir” ile benzer gorevli tiplemeler olarak
kabul edilir. Bu ve diger bazi orneklerden hareket edildiginde Dante’nin,
Muhyiddin-i Arabi ile ortak yodnleri olduk¢a fazla olarak ortaya
konulmaktadir. Bunlar arasinda Floransali sairin, Endiiliislii sufi gibi ask
icerikli siirlerini bizzat kendisinin yorumlamasi ve agiklamalar getirmesi
zorunda kalmasi, s6z konusu dizelerde yankilanan askin fiziki, cismani bir agk
olmadigmin ve bdyle yorumlanmamasi gerektiginin bir ifadesi oldugu gibi
ozellikler dikkat ceker. 3°

Dante’nin flahi Komedya’sim kaleme alirken bu alanda yazilmis diger
eserlerden ilham alip almadigi, eserini tiiriiniin ilk 6rnegi olarak mi kaleme
aldig1 konusunda kesin yargilarda bulunmak miimkiin degildir. Ote yandan
cagdas Italyan arastirmacilardan, Palacios’un, “Dante’nin  Ilahi
Komedya’simin Islami Gegmigsi” adiyla yapmis oldugu, 1919 yilinda Madrid’te
yayinlanan ve son birka¢ onlu yilin Dante ve eseri konusunda yapilmis en ¢ok
ses getiren eseri olarak kabul edilen galismasmin yani sira diger birtakim
eserlerden de hareketle Dante’nin, Peygamber’in mirdcnamesinden haberdar
oldugu sonucuna varilmaktadir. Bu durumda onun peygamberin miraci basta
olmak tizere benzeri konularda kaleme alinmis birtakim eserlerden
yararlanmis ve ilham almis oldugu uzak goériinmemektedir. 40

Ote yandan Dante’nin [lahi Komedya’da sergiledigi sahnelerde yer alan bazi
tasvirlerle, Iranli iinlii sair NizAmi-yi Gencevi’nin (6. 619/1222) Fars
edebiyatinin saheser yapitlarindan Leyld vu Mecniin, Serefndme ve Heft
Peyker adli eserlerinde Peygamber’in mirdcindan s6z eden pasajlardaki
tasvirleri arasinda ilging benzerlikler goriilmektedir. S6z konusu eserlerde yer
alan tasvirlerde zaman zaman kullanilan tabirler ve istiareler de Dante’nin
siirlerindekilerle benzerlik gosterir. Bu konuda ihtimallerden de ote daha
yogun ortak noktalar; felekler ve her birinin yaratiligta insan hayat1 iizerindeki
onemi ve fonksiyonlari, sadece batililarin inanglarinda ve Katolik
edebiyatlarinda 6nemsenmez, doguda da dikkatlerde yer eder, hem dini hem
mistik, hem de edebiyat ve sanat agilarindan son derece degerli kabul edilir.
Asin Palacious’un (6. 1944) arastirmalar1 islam tasavvufuyla bat1 edebiyatlari
arasmndaki iligkilerin varligini onaylamaktadir. Palacious, Dante’nin flahi

38 Zerrinkib, Abdulhuseyn, Naks Ber Ab, Tahran 1374 hs., s. 350.
39 Zerrinkab, Abdulhuseyn, Erzis-i Mirds-i Siifiyye, Tahran 1353 hs., s. 118.
40 Ganimi-yi Hilal, Edebiyydt-i Tatbiki, s. 581.
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Komedya ile Peygamber’in mirdcin1 konu alan Kitdbu l-isrd ve Ibn Arabi’nin
(6. 638/1241) Dante’nin, /lahi Komedya’sindan yaklasik 80 yil énce kaleme
alinmis olan el-Futihdtu’l-Mekkiye’si arasindaki benzerlikleri ortaya
koymaktadir. Palacious’a gore; Dante, sadece [lahi Komedya’sinda degil,
diger eserleri; Convito, Vita Nuova’da da Batini tasavvuf dgretilerinin yogun
etkisinde kalmis ve 6zellikle de ibn Arabi’den ¢ok etkilenmistir. 4!
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BROCKELMANN’IN ARAP DiLi ve KULTURUNE KATKILARI
NEVIN KARABELA*

OZET

Bu makalede! {inlii Alman asilli oryantalist Carl Brockelmann’mn
Arap Dili ve Kiiltiiriiyle ilgili eserleri ele alinmaktadir. Oncelikle onun
akademik hayatin1 6ne ¢ikarmasi agisindan yasam Oykiisiinden kisaca
bahsedilmis, ardindan genel olarak Arap Dili ve Kiiltiiriine yonelik
eserleri ele alinmigtir. Bu eserler iginde oOzellikle GAL iistiinde
durulmustur. GAL, diinya ¢apinda bir eser olup doneminde sagladigi
yarar bakimidan degerli bir biyografik ve bibliyografik kaynak olarak
nitelendirilebilir. Ancak giiniimiizde onu asan ve geride birakan Fuat
Sezgin’in GAS adli eseri alaninda 6nemli bir hizmet sunmaktadir.
Bugiin i¢in Carl Brockelmann’in GAL adli eseri alaninda ilk ve oncii
rol oynamasi hasebiyle deger arz etmektedir.

ANAHTAR KELIMELER
GAL, Brockelmann, Arap Dili, GAS.

ABSTRACT

BROCKELMANN’S WORKS ON ARABIC LANGUAGE AND CULTURE

In this article, we focus on German Orientalist Carl
Brockelmann’s work on Arabic language and culture. After providing a
sketch of significant events in Brockelmann’s academic life, we
introduce his works on Arabic language and literature. Emphasis is
given, among them, to his magnum opus GAL which is internationally
known in the field of Islamic studies. In this respect, Fuat Sezgin’s
GAS has gone beyond and outpaced his work. However,
Brockelmann’s GAL still remains important in the field as the first and
pioneer work.

KEY WORDS

GAL, Brockelmann, Arabic Language, GAS.

I- Hayati

Carl Brockelmann 1868’de Hamburg’un kuzeydogusunda yer alan
Rostock sehrinde dogmustur. Daha lise Ogrenimi sirasinda dil yetenegi
dikkatleri ¢ekmis ve Ibranice dersleri almaya baslamistir. Bunun yaninda
Siiryanica ve Aramice de oOgrenmistir. Universite Ogrenimine 1886’da
Rostock’ta baslamistir. Burada sarkiyat (orientalistik), klasik diller ve tarih
alanlarinda  6grenim gormiistiir. Universite Ogrenimi sirasinda Arapga,
Habesce, Latince, Tiirk¢e, Yunanca ve Sami dillerini grenmistir.2

Dog. Dr., Sileyman Demirel Universitesi Ilahiyat Fakiiltesi Arap Dili ve Belagati Anabilim
Dal1 Ogretim Uyesi

Bu makale 26-27 Kasim 2007 tarihinde Istanbul’da yapilan “Uluslararas1i Dogu Dilleri ve
Edebiyatlari Sempozyumu”nda sunulan bildirinin gézden gegirlmis ve yeniden diizenlenmis
halidir..

el-Muneccid, Salahuddin, el-Mustegrikiin el-Alman, Beyrut, 1978, 153; Bedevi, ‘Abdurrahman,
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Brockelmann kendisinden Arapgca ve Habesge 0Ogrendigi hocasi
Philippi’nin tavsiyesi iizerine Ogrenimini Breslau (simdi Polonya’da
Wroclaw) iiniversitesinde devam ettirmek i¢in Breslau’ya, orada iki dénem
kaldiktan sonra 1888’de Theodor Noldeke nind (1836-1930) derslerine
katilmak iizere Straosburg’a gitmistir. Bir yil sonra Noldeke’nin
damismanhiginda basladig1 ibnu’l-Esir’ (630/1233) in el-Kdamil fi’t-Tarih’i ile
et-Taberi” (310/923) nin Ahbdru r-Rusul vel-Muliik baslikli eseri arasinda bir
iliski olup olmadig1 konusundaki doktora tezini 1890°da bitirmistir.# Ayn1 yil
Straosburg’da bir protestan lisesinde 6gretmenlige baslamis ve bu arada yine
yayin faaliyetlerine devam etmistir. Lebid’ (38/659) in divaninin nesri ve
Almancaya cevirisi caligmalarma katilmistir.

Lisede kisa bir siire 6gretmenlik yaptiktan sonra iiniversite hocaligia
adim atmak istemis ve bunun i¢in bir dogentlik tezi hazirlamistir. 1892 yilinda
hazirladign dogentlik g¢alismasi Ebu’l-Ferec Ibnu’l-Cevzi’ (597/1201) nin
Telkihu Fuhimi Ehli’l-Eser fi Muhtasari’s-Siyer ve’l-Ahbdr basglikli eseri
tizerinedir. Bundan sonra 1893°de Breslau iiniversitesine d6gretim iiyesi olarak
goreve baslamistir.6

Alman miistesrik Sachau’ (1845-1930)’dan Ibn Sa‘d’ (230-845) n et-
Tabakdtul-Kubrad baslikli eserinin yayina hazirlanmasi faaliyetlerine katilmasi
hususunda 1895 yilinda teklif almigtir. Teklifi kabul ederek eserin Londra ve
Istanbul’da bulunan niishalarini gérmek {izere Londra’ya ve Istanbul’a
gitmistir. Kis1 Istanbul’da gegiren Brockelmann burada iistlendigi is disinda
bir ¢alisma daha yapmus, ibn Kuteybe’nin ‘Uyinu’l-Ahbdr adli eserini de
yayma hazirlamistir. Brockelmann’m yaymna hazirladigi ibn  Sa‘d’m
Tabakdt’ inin sekizinci cildi basilmistir. Ancak ‘Uyiinul-Ahbdr basilmamis ve
yaymevi sahibi ona bagka bir tavsiyede bulunmustur. Daha ¢ok kisinin
faydalanacagi ve ilgi duyacagi bir eser ortaya koymast durumunda bunu
yaymlayabilecegini sdylemistir.” Yasadigi bu olay onu diinya ¢apinda
tanitacak ve Arap Dili, edebiyati ve kiiltiiriiyle ilgili ¢calisma yapacak olan
bir¢ok arastirmaciya fayda saglayacak bir eser yazmaya yoneltmistir. Boylece

Mevsii ‘atu’l-Mustesrikin, Beyrut, 1984, 58-59; Nuri Yiice, “Brockelmann, Carl”, Di4, Istanbul,
1993, VI, 335..

1836’da Harburg’da dogdu. Géttingen, Viyana, Leiden ve Berlin iiniversitelerinde 6grenim
gordii. 1864°te Kiel’de, 1872°den sonra 70 yasina kadar Straosburg’da profesor olarak gorev
yapti. Kur’an tarihi ve Sami dilleri alanlarinda eserleri vardir. Bkz. ez-Zirikli, Hayruddin, el-
A‘lam, Beyrut, 1995, 11, 96.

Sellheim, Rudollf “Autobiographische Aufzeichnungen und Erinnerungen von Carl
Brockelmann”, Oriens, Leiden, 1981, XXVII-XXVIII, 23-25; Fiick, Johann, “Carl
Brockelmann”, Zeitschrift der Deutschen Morgenlandischen Gesellschaft, Wiesbaden, 1958,
CVIII, 2; el-Muneccid, 155; Bedevi, 58-59.

el-Muneccid, 155; Bedevi, 58-59.

Bedevi, 60; ‘Abdulhamid Salih Hamdan, Tabakdtu’l-Mustesrikin, 96.

el-Muneccid, 155-156; Nuri Yiice, DIA, VI, 335; Sevki Eba Halil, Carl Brockemann fi’I-Mizén,
Dimesk, 1987, 16.
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kisaca GAL diye bilinen Geschichte der Arabischen Litteratur adindaki eser
ortaya ¢ikmugtir.

Gal’in ilk iki cildi 1902’de ortaya ¢ikmis, daha sonra Supplement adi
verilen ek ciltler yazilmistir. Brockelmann yaymn ¢alismalarini devam
ettirirken aym zamanda Ogretim iiyeligi faaliyetlerini de silirdiirmiistiir.
Ogretim iiyeligi hayatina ilk olarak Breslau’da baslayan Brockelmann 1903’¢
kadar orada kalmistir. Aymi yil Konigsberg Albertus Universitesine
ordinaryiis prof. olarak atanmig ve 1910 yilina kadar orada kalmigtir. 1909°da
evlenmis ve Konigsberg’in iklimi esinin sagligina elverigili bulunmamustir.
Halle iniversitesinden teklif almis ve 1910-1922 yillart arasinda Halle
iniversitesinde gorev yapmistir. 1918 yilinda Halle’de rektor secilmistir.
1922°de kisa bir siire Berlin {iniversitesinde gorev yapmustir. 1923’ten sonra
tekrar Breslau iiniversitesinde ogretim iiyeligi yapan Brockelmann 1932
yilinda Breslau {iniversitesine rektdr se¢ilmistir. Ancak yahudi asilli bazi
profesorleri himaye ettigi gerekgesiyle elestirilere ve Nazi yanlist 6grencilerin
gosterilerine hedef olmustur. Brockelmann iiniversitelerin hocalar1 se¢gme
hakki bulundugunu sdyleyerek kendini savunmaya caligsa da 1933°te Hitler’in
iktidara gelmesiyle istifa ederek rektorliikk goérevinden ayrilmak zorunda
kalmistir. 1935’e¢ kadar Breslau’de ogretim iiyesi olarak gdrev yapmus,
1935’te  emekliye ayrilmistir. 1947-1953 yillart arasinda tekrar Halle
tiniversitesine donerek 6gretim iiyeligi yapan Brockelmann 6 mayis 1956 da
Halle’de dlmiistiir.8

Brockelmann’mn Dogu dilleri ve sarkiyat alanlarindaki vukufiyeti
nedeniyle pek¢ok cemiyet ve akademi onu iiye olarak sec¢mistir. Bunlar
arasinda Leipzig, Berlin, Budapeste ve Sam akademileri, Alman Dogu
Cemiyeti, Ingiltere Kraliyet Asya Cemiyeti, Paris Asya Cemiyeti, Amerika
Dogu Cemiyeti ve Amerika Dil cemiyeti bulunmaktadir.®

II-Eserleri:

Brockelmann’m Arap dili, edebiyati ve kiiltiirii, Islam Tarihi,
Tiirkolojil® ve Sami Dilleri iizerine kitap, makale, tenkit, ansiklopedi maddesi
vb. ¢ok sayida g¢aligmasi vardir. 1938’de Brockelmann’in yetmisinci dogum
y1ldoniimii nedeniyle dgrencisi Prof. Dr. Otto Spies (1901-1981) bir program
diizenlenmis ve bu program miinasebetiyle hocasmin eserlerinin dokiimiinii
yapmustir. Spies, 1938’de Brockelmann’in 555 kitap ve makale yazdigini

‘Abdulhamid Salih Hamdan, 97; Sevki Ebi Halil, 17; el-Muneccid, 160; Nuri Yiice, VI, 335.
Brocklemann’in  hayati hakkinda ayrntili bilgi igin kendi hayatindan bahsettigi
Autobiographische Aufzeichnungen und Erinnerungen von Carl Brockelmann adli esere
bakilabilir. Bu eser Brockelmann’in kendi hayatin1 anlattigi eserdir. Brocklemann’in 14 Eyliil
1947°de bitirdigi eser Rudollf Sellheim tarafindan 1981°de Oriens dergisinde yaymlanmustir.
Bkz. Oriens, Leiden, 1981, XXVII-XXVIIL, 1-65.

Sevki Ebia Halil, 20; Agop Dilagar, Tirk Dili Dergisi, sayt: 55, Ankara, 1956, V, 624; Yahya
Murad, Mu‘cemu Esmdi’l-Mustesrikin, Beyrut, 2004, 155; el-°Akiki, Necib, el-Mustesrikiin,
Kabhire, 1980, II, 424.

Tiirkoloji ile ilgili eserlerinin listesi igin bkz. Agop Dilagar, 623; Mecdud Mansuroglu, “Carl
Brockelmann”, Tiirk Dili ve Edebiyat: Dergisi, Istanbul, 1958, 110-112.



11

12
13
14

15

22 BROCKELMANN’IN ARAP DILI VE .../NEVIN KARABELA

ortaya ¢ikarmistir.!! Bundan sonra 18 yil daha yasamis olan Brockelmann’in
yayimlarint artirdigina siiphe yoktur. Biz bu eserlerin oncelikle belli basl
olanlarinin listesini vermekle yetinecegiz!? ve ardindan Arap Dili ve kiiltiirii
ile ilgili olan GAL adli eserini ayrintili olarak inceleyecegiz:

1-Grundriss der Vergleichenden Grammatik der Semitischen Sprachen:
Sami Dillerinin karsilastirmali gramer bilgisini iceren bir eserdir.!3

2-Syrische Grammatik: Siiryanice gramerini konu alan bir eserdir.

3-Syrische Lexikon: Siiryanice sozliik ¢aligmasidir.

4-Alttiirkische Volksweisheit: Eski Tiirkistan halkinin hikmetli s6zlerine
dair bir ¢alismadir.

5-Osttiirkische ~ Grammatik der Islamischen Litteratursprachen
Mittelaisens: Orta Asya’da Islam devrinde gelismis olan Dogu Tiirk edebiyati
dillerinin gramerini ele alan bir eserdir.

6-Arabische Grammatik: Brockelmann bu eserinde Albert Socin’!4
(1844-1899) in yazdig1 Arapga gramer kitabindan!S faydalanmistir. Arapga
grameriyle ilgili temel sarf-nahiv bilgilerini igeren eserdir. Sistemli
hazirlanmasi dolayisiyla olduk¢a yaygim kullanilmistir. Eserin 1965 yilinda
16. baskisinin yapilmis olmasi da bunun gostergesidir.

Eserin basinda Arapga yazi ve ses bilgisi verildikten sonra kelime
yapistyla ilgili konular iglenir. Kitabin ilk yaris1 sarf bilgilerine ayrilmistir.
Ikinci yarisinda ise ciimle bilgisini ilgilendiren konular bulunmaktadir. Eserde
biitiin gramer konular1 kisa bir bigimde islenmistir. Eserin ardina fiil ¢ekim
tablolari, okuma pargalar1 ve Arapca kelimelerin Almanca kasriliklarinin
verildigi bir sozliikk eklenmistir.

7-Geschichte der Islamischen Vélker wnd Staaten: Ingilizce, Fransizca
ve Arapcaya cevrilen bu eser Islam Milletleri ve Devietleri Tarihi adiyla
Neset Cagatay tarafindan Tiirkgeye cevrilmistir. Eser Islam tarihiyle ilgili
temel kaynaklara dayanmamasi, ¢ogunlukla Batili yazarlar1 referans almasi
dolayisiyla elestiri almustir.

Brockelmann’mn eserini tenkit etmek ve eserdeki hatalar1 ortaya
koymak amaciyla Suriyeli tarih¢i Sevki Ebl Halil tarafindan Carl! Brockel-

Johann Fiick, 13; Hamidullah, Muhammed, “Carl Brockelmann”, Islam Tetkikleri Enstitiisii
Dergisi, Istanbul, 1984, 247-248.

Eserlerinin listesi i¢in ayrica bkz. Yahya Murad, 156-159; el-*Akiki, 11, 425-430.
Eser Ramazan ‘Abduttevvab tarafindan Fikhu’l-Lugdti’s-Sdmiyye adiyla Arapgaya ¢evrilmistir.

Albert Socin: Isvicreli sarkiyatci, 1844’te Basel’de dogdu. 1862’den sonra Basel, Genf,
Gottingen ve Leipzig iiniversitelerinde Dogu Dilleri egitimi aldi. Basel ve Tiibingen
iniversitelerinde profesdr olarak gérev yapti. 1899°da Leipzig’de 6ldii. Arabische Grammatik
adli eseri 1885°te Berlin’de yaymnlanmistir. Arap Dili ve lehgeleriyle ilgili baska eserleri de
vardir. Erisim: Wikipedia, Albert Socin maddesi, http://de.wikipedia.org/wiki/Albert Socin,
erigim tarihi: 29 Agustos 2007.

Albert Socin Arabische Grammatik adli eserinde Ibn Malik’in elfiyesi ve Ibn ‘Akil’in elfiyeye

yaptig1 serhten faydalanmustir. Bkz. Dietrich, Albert, Almanya’da Sarkivat Calismalari,
Notlarla Ceviren: Mehmet Yavuz, Istanbul, 2001, 14.
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mann fi’l-Mizan'© bashikli bir eser kaleme alinmistir. Yazar Brockelmann’m
Julius Wellhausen (1844-1918), Theodor Noldeke (1836-1930) ve Leone
Caetani!7 (1869-1935) gibi miistesrikler yerine Taberi ve Ibnu’l-Esir’in
eserleri gibi Arapca temel kaynaklara bagvurmasi gerektiginden soz eder.
Arap diline vakif olmas1 nedeniyle islam tarihinin Arapca kaynaklarina bas-
vurmamasit hususunda Brockelmann’in herhangi bir mazereti olamayacagini
da belirtir.!8 Kanaatimizce bu hususta Sevki Ebd Halil’in goriisii isabetlidir.
Ciinkii Brockelmann’in doktora tezi Taberi ve ibnu’l-Esir’in eserleriyle ilgili
olmasi dolayistyla Islam tarihinin temel kaynaklarindan olan bu eserlerin
icerigine vakif olmasi1 ve yararlanmasi gerekirdi.

Eserde bir¢ok hatanin varligindan sz etmek gerekir.! Gergi Brockel-
mann, esere yazdig1 dnsozde Islam tarihiyle ilgili kaynaklar heniiz tam olarak
ortaya ¢ikmamigken tek bir kisi tarafindan boyle bir ¢alisma yapmanin zorlu-
guna isaret etmis, ¢aligmasinin amacinin da genel bir fikir vermek oldugunu
belirtmistir.20

8-Geschichte der Arabischen Litteratur: Arap edebiyati tarihine dair
Brockelmann’t diinya ¢apinda tanitan meshur eseridir. Kisaca GAL adiyla
bilinen eser iki ana cilt ve {i¢ ciltlik zeyl (Supplement) ile birlikte bes ciltten
olusmaktadir. GAL, Arap Dili ve edebiyati ile ilgili ¢alismalarda 6nemli bir
basvuru kaynagidir.

III-GAL Adh Eser

GAL adli eserde Islam diinyasinda Arapca eser veren yazarlar ve
yazarlarin eserleriyle ilgili bibliyografya bulunmaktadir. Eserde izlenen
yonteme gelince; once her baglikta belirtilen bilim daliyla ilgili yazarlar,
sairler veya bilim adamlarinin hayat1 hakkinda kisaca bilgi verilir ve hayatiyla
ilgili kaynaklar belirtilir. Ardindan yazarin eserlerinin listesi, varsa eserin serh
ve hésiyeleri, basili ise basildiklar1 yer ve tarih, eger yazma eser halinde ise
bulunduklar kiitiiphaneler ve kayit numaralar zikredilmektedir.

Eserin tamtimi i¢in bkz. Ismail Hakki Atgeken, (Kitap tanmitinm), Carl Brockelmann fi’l-Mizén,
Istem, Y1l:2, Say1 3, Konya 2004, 239-247.

Caetani’nin Annali de I’islam adindaki eseri 9 ciltten olusmaktadir. Hiiseyin Cahid tarafindan
Islam Tarihi adiyla Tiirkceye terciime edilen eser 10 cilt halinde Istanbul’da (1924-1927)
yaymlanmistir. Ayrica M. Asim Koksal tarafindan Caetani’nin eserine reddiye yazilmistir. Bkz.
Yusuf Ziya Kavake1, Islam Arastirmalarinda Usiil, 1982, 158.

Bkz. Sevki Ebi Halil, 12-18.

Biz eserdeki hatalardan birine igaret etmek istiyoruz: Brockelmann, Kisai’ (189/805) nin Hartin
er-Resid’in oglu Mehdi’ye hocalik yaptigini zikretmektedir. Halbuki Kisal once Harfin er-
Resid’e ve ardindan onun iki oglu Emin ve Me’miin’a hocalik yapmustir. Ciinkii Mehdi, Harin
er-Resid’in oglu degil, babasidir. Bu hususta bkz. Brockelmann, Geschichte der Islamischen
Volker und Staaten, Miinchen und Berlin, 1938, 109.

Ayrica Brockelmann’in eserinde Islam ve Hz. Muhammed’le ilgili verdigi bilgilerle ilgili bir
degerlendirme yapmak gerekirse, diger oryantalistlerden farkli oldugu sdylenemez.

Bkz. Brockelmann, Islam Uluslar ve Devletleri Tarihi, Ceviren: Neset Cagatay, Ankara, 1992,
(yazarin 6nsozi) s. IX.
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Eserin ilk cildi Cahiliye, islam, Emevi ve Abbasi dénemlerini ele alir.
Ikinci cildin ilk kisminda Mogol hakimiyetinden Misir’in Yavuz Sultan Selim
tarafindan fethine kadar olan dénem (656-923/1258-1517), ikinci boliimiinde
Yavuz Sultan Selim’in 923-1517°de Misir’t fethinden Napolyon’un 1213-
1798’de Misir’1 iggaline kadar gecen donem, son boliimiinde ise 1798’den
sonraki donem incelenmistir.

Ilk iki ek cilt igerik bakimindan iki asil cilde uyumludur. Asil ciltlerde
yer alan konular ilk iki ek ciltte de ayn1 donemler ve ayn1 bagliklar altinda ele
alinmaktadir. Ugiincii ek cilt ise konu bakimindan asil ciltlerden bagimsiz
yazilmis olup Misir’in Ingilizler tarafindan isgalinden Brockelmann’mn
yasadig1 zamana kadar olan donemi igermektedir. Ugiincii cildin sonuna yazar
ve kitap indeksi, ardindan Avrupali yayimcilar listesi, en son olarak da
diizeltmelerden olusan bir boliim eklemistir.

Ek ciltlerde (zu seite.....) seklinde gegen kisaltmalar konunun ana ciltte
islendigi sayfalara isaret etmektedir. Bu sayfalar eserin ilk baskisindaki
sayfalar1 gostermekte olup kitabin yan tarafinda yazilan sayfalar1 ifade
etmektedir. Kitabin {istiinde yer alan yeni baskinin sayfa numaralari ile bir
ilgisi bulunmamaktadir.

Brockelmann, GAL’m yaymlanmasi asamasinda yayimcinin
baslangicta yapilan sozlesme sartlarina uymamasi dolayisiyla birtakim
sikintilar yasamistir. Yasadigi sikintilara ragmen 1897°de 1. cildin ilk kismu,
1898’de I. cildin ikinci kismi, 1902°de II. cilt basilir. Ek ciltler ise 1937-1942
yillarinda ortaya c¢ikar. Daha sonra Brockelmann tarafindan asil ciltler ek
citlere uygun hale getirilerek ilk cilt 1943’te, ikinci cilt ise 1949°da yeniden
yaymlanmistir.2!

Cami‘atud-Duveli’l-*Arabiyye Brockelmann’t GAL’1n ek ciltlerini asil
ciltlere ilave ederek yeniden diizenlemesi ve tiim kitab1 Arapgaya ¢evirmesi
icin gorevlendirmistir. Bunun {izerine Brockelmann otuz sayfa cevirmistir.
Ancak hastalanarak devamimi getirememistir.22 Daha sonra GAL’in asil
ciltlerinin ek ciltlere eklenmesi suretiyle Arapgaya c¢evirisi yapilmis ve
Tarithu’l-Edebi’l- ‘Arabi adiyla yaymlanmistir. Muhammed Hamidullah
tarafindan Haydarabad Osmaniye Universitesi adina Urducaya yapilan
cevirinin yaymlanmasi ise heniiz ger¢eklesmemistir.23

A-GAL’mm kaynaklari

Brockelmann’in GAL’da kendinden Once yapilan birtakim caligsmalar1
yasadig1 donemin imkanlar1 ddhilinde gelistirmis oldugu soylenebilir. Mesela,
el-Fihrist, Kesfuz-Zuniin, Miftahu’s-Sa‘dde ve Ebcedu’l-‘Ulim gibi eserler
Brockelmann’a metod agisindan 151k tutabilecek eserlerdir. Ayrica Vefeydt,
Tabakdtu’s-Su ‘ard, Tabakdtu 'n-Nahviyyin, Mu ‘cemu’l-Udeba gibi kitaplar da
GAL’da faydalanabilecegi kaynaklar arasindadir. Bunlarm diginda da
Brockelmann’in kitabma kaynaklik edebilecek pek c¢ok eser ismi sayilabilir.

21 Bedewi, 61.
22 Bkz. el-A'lam, V, 212.
23 Hamidullah, 247.
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Ancak Brockelmann s6z konusu eserlerin hepsini kullanmamistir. Daha sinirlt
ve az saylda kaynaktan hareket ederek eserini ortaya koymustur.

Brockelmann eserinin baglangicinda yararlandigi kaynaklarin listesini
vermektedir. Bunlar arasinda biyografik ve Dbibliyografik eserler
bulunmaktadir. Ibn Hallikan’n (681/1282) Vefaydtu'I-A ‘yan’1 ve Muhammed
b. Sakir b. Ahmed el-Kutubi’nin (764-1363) Fevatu’l-Vefeydt adl1 eserlerini
biyografik kaynaklar olarak zikreder. Bibliyografik kaynaklar ise Ibnu’n-
Nedim’in Kitabu’l-Fihrist’i, Katip Celebi’nin Kesfu z-Zuniin’u ve ¢ok sayida
kiitiphane kataloglaridir. Bu kataloglarin listesini eserin ilk cildinin
onsoziinde siralamaktadir.24 Ek ciltlerin ilkinde asil ciltteki bu listeye bazi
yeni eserler ve kataloglar ilave etmistir.25

B-GAL’a Yonelik Elestiriler

GAL’a yoneltilen en oOnemli elestiriler; kullaniminin zorlugu ve
birtakim eksiklikleriyle ilgilidir. Bu elestiriler arasinda asil ciltlerden ek
ciltlere gondermeler yapilmasi, eserde gecen bazi Kkiitiiphanelerin eserin
baginda zikredilen listede yer almamasi, eserde kullanilan kisaltmalarin
timiini kapsayan bir listenin bulunmamasi, yeni bilgilerin ortaya ¢ikmasi
dolayisiyla bazi bilgilerde degisiklige ihtiyag duyulmasi, zaman zaman
yazmalar, miiellifi vb. hususlarda hatalara rastlanmasi sayilabilir.20

Bu yiizden eserin Arapcaya c¢evrisinde zikredilen hatalarin
diizeltilmesine ve eksik bilgilerin giderilmesine calisilmistir.  Ayrica
Brockelmann’m ve GAL’1 Arapcaya ¢evirenlerin?’ birtakim hatalarma isaret
etmek amaciyla ‘Abdullah Muhammed el-Habesi tarafindan Tashihu Ahtadi
Brockelmann fi Tarihi’l-Edebi’l-‘Arabi (el-Asl/et-Terceme) adli bir eser
kaleme alinmistir. Eserde zikredilen hatalarin gogunlugu sahis isimlerinde ve
kitap isimlerindeki yanlisliklardan olugmaktadir.

C-GAL’1n Etkileri

GAL’In  en Onemli etkisi Arapca eserlerin ilim diinyasina
kazandirilmasi1 hususunda olmustur. Ciinkii GAL’m yaymlanmasindan sonra
degisik ilim dallariya ilgili el yazma halinde bulunan Arapga eserlerin
basilmasi hizlanmustir.

GAL’1n diger bir etkisi de yeni eserlerin yazilmasina vesile olmasidir.
GAL’in yaymlanmasindan sonra Corcl Zeydan’ (1861-1914) in Tarihu
Adabi’l-Lugati’I- ‘Arabiyye bashkl1 eseri ortaya ¢ikmustir. Tlk baskis1 1911 de
yapilan bu kitap Arap Edebiyati tarihi konusunda sistemli bir bigimde yazilan
ilk Arapga eser olmasi dolayisiyla Onem tagimaktadir. Zeydan, eserinin
basinda faydalandigi kaynaklar arasinda Brockelmann’in eserini de

Bkz. Brockelmann, Geschichte der Arabischen Litteratur, Leiden, 1943, 1, 3-6.
Bkz. Bkz. Brockelmann, GAL, Supplementband, Leiden, 1937, 1, 4-13.
Bkz. Mehmet Kanar, DIA, “Geschichte der Arabischen Litteratur”, istanbul, 1996, XIV, 36-37.

Arapga cevirisindeki hatalar konusunda yazilan bir makale igin bkz. Cevad ‘Ali, “Te’rihu’l-
Edebi’l-*Arabi li Carl Brockelmann”, Mecelletu Mecme i’l- Iimi el- ‘Iraki, Bagdat, 1960, VII,
332-352.
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saymaktadir. Zeydan, eserinin III. cildine yazdig1 onsozde bazi kitaplarin
tanitim1  konusunda Brockelmann’in eserinden faydalandigini agikca
zikretmektedir.28

Fuat Sezgin GAL’mn eksikliklerini gidermek ve hatalarini diizeltmek
amacina yonelik olarak Geschichte des Arabischen Schrifitums adli
caligmasina baglamistir. Sezgin kitabinin Arapga ¢evirisine yazdigi énsozde
boyle bir ¢alisma yapmanin zorlugundan s6z eder. Brockelmann’in eserine
agir elestiriler yoneltilmesini ve kitabinda birtakim hatalarin bulunmasini
benzeri bir ¢aligmaya girismekten endise etmesine yol acan etkenler arasinda
siralar.29

Cikis noktast GAL olmakla birlikte Sezgin ilk ciltten sonra fikrini
degistirmis ve yeni bir eser yazmaya yonelmistir.30 Dolaysiyla igerik
bakimindan GAL’dan daha kapsamli, daha iyi imkanlar dahilinde yazilmis ve
yeni bilgilerle desteklenmis bir eser ortaya ¢cikmistir. GAS sadece biyografik
ve bibliyografik bilgiler vermekle kalmayip, bazen tahlil, tenkit ve yoruma da
yer veren hacimli bir bilim tarihi kitabidir.

Hamidullah, Fuat Sezgin’in GAS adli eserinden dolay1r Faysal odiilii
aldigimi, ancak onun GAS’da sadece birtakim yenilikler ilave ederek
Brockelmann’in eserinin benzerini ortaya koydugu goriisiindedir. Dolayisiyla
bu konuda Oncii olan Brockelmann’in daha fazla odiilii hak ettigini
vurgular.3! Brockelmann’mn GAL adli eseri, konusunda yazilan ilk eser
olmasi nedeniyle 6diil hak ettigi konusunda siiphe bulunmamaktadir. Ancak
Fuat Sezgin’in eserinin GAL’dan daha ileri diizeyde bir ¢alisma oldugunu
acikca belirtmek gerekir. Hatta GAS tiimiiyle ortaya ciktiktan sonra GAL’a
ihtiya¢ duyulmayacagini soyleyebiliriz.

Sonuc¢

Carl Brockelmann’i diinya capinda tanitan ve yazildigi donemden
itibaren Arap Dili ve kiiltiiriiyle ilgili ¢alisma yapan arastirmacilara uzun siire
kaynaklik yapan GAL’da herhangi bir eser, yazar veya bilimler tarihinin
herhangi bir alani ile ilgili derinlemesine bilgi, tahlil, yorum veya elestiri
bulmak miimkiin degildir. Eser o donemin imkéanlar1 dahilinde kisa bir
biyografi ve bibliyografya kitab1 olarak hazirlanmigtir. Brockelmann’in GAL
ile birlikte ortaya koydugu diger ¢aligmalar géz oniine alindiginda basta Arap
Dili olmak iizere Dogu Dilleri ve kiiltiirline yapti§i hizmet tarih boyunca
unutulmamasini saglayacak niteliktedir.

Bkz. Corci Zeydan, Tarihu Adabi’l-Lugati’l-‘Arabiyye, Ta‘lik ve Murdca‘a: Sevki Dayf,
Kahire, 1957, 111, 5.

Fuat Sezgin, Tarthu 't-Turdsi’l- ‘Arabi, Cev. Mahmid Fehmi Hicazi, 1983, 1, 11.

Fuat Sezgin, I, 7.

Bkz. Hamidullah, 243.



POZIiTiViZMiN KANATLARI ALTINDA EDEBIYAT VE BiILiM
HASAN AKTAS"
OZET

Pozitivizm, teolojik ve metafizik alanin disinda var olmaya
calisirken bilimsellik maskesi altinda en ¢ok edebiyati kullanmaya
calisti. Pozitivizmi edebiyata transfer eden iinlii estetik¢i ve elestirmen
Hippolyte Taine’dir. Pozitivist edebiyat onunla baslamistir denilebilir.
Onun Tiirk edebiyatindaki en 6nemli 6nciisii ve temsilcisi ise Servet-i
Fiintin déneminin gii¢lii nésirlerinden Hiiseyin Cahit Yalgmn’dir. Varligi
maddeye indirgeyen Pozitivizm, bir taraftan fenlerle edebiyata yon
vermeye calisirken, oOteki taraftan da edebiyat ile kendi ideolojisini
yaymaya calistyordu. Daha fasih bir ifadeyle Pozitivizm, kendi
ideolojisini kitlelere kabul ettirmek i¢in edebiyati bir arac1 kurum olarak
goriiyordu. Ciinkil edebiyat amaca ulagmak i¢in en uygun nesne/madde
idi. Pozitif bilimler her seyi bilimsel olarak ¢6ziimlemeye g¢alisirken
edebi eserde bilimsellikle maddeye hizmet edebilir ve insanlar1 da
maddeye inandirabilirdi. Miispet bilimlerin estetigi ve cazibesi ile
Pozitivizm dinine iman, kolayca gergeklesecek ve ortalik pozitivist
mii’minlerle dolacaktir. Son dénem Osmanli sosyal hayatini etkileyen
temel faktorlerin basinda Pozitivizm gelir. Augouste Comte, Tanzimat
doneminin giiglii devlet adami Mustafa Resit Pasa’ya yazmig oldugu bir
mektupta, kendisini yeni kurmus oldugu Pozitivizm dinine davet
ediyordu. Edebiyat da teblig gorevini iistlenerek maddeye iman
konusunda insanlar1 irsat etmeye ¢alisiyordu. Pozitivizmin atesli
miiritlerinde Hiiseyin Cahit Yal¢in da Fransizcadan biiyiik bir imanla
cevirmis oldugu bir makalede, edebiyatin Pozitivizme yapacagi
hizmetlerden dem vuruyordu. Bu yaziya, Pozitivizm ile Edebiyatin
uzlagi metni ya da ortak manifestosu diyebilirsiniz. Bu metinlerde
edebiyatin Pozitivizmi etkilemesinden ziyade, Pozitivizmin edebiyati
etkilemesi s6z konusudur. Yani sonunda Pozitivizmin fendi edebiyati
yenmigtir. Hiiseyin Cahit Yalgin’mn bu metninde Pozitivizm ve Edebiyat
mihverinde birbirine olduk¢a uzak iki disiplinin iligkisini irdeliyor ve
baz1 pozitivist tezler ileri siiriiyor.

ANAHTAR KELIMELER:
Pozitivizm, Edebiyat, Bilim, Augouste Comte, Hippolyte Taine,
Servet-i Fiinlin, Hiiseyin Cahit Yal¢in
LITERATURE AND SCINCE UNDER THE WINGS OF POSITIVISM

ABSTRACT
While positivism was trying to be out of technological and
metaphysic area, it mostly made benefit of literature. Hippolyte Taine
who is a well-known critic and aesthete, has transferred positivism into

* Yrd. Dog. Dr., Rize Universitesi, Fen-Edebiyat Fakiiltesi, Tiirk Dili ve Edebiyat1 Ogretim
Uyesi. yortsavulhaktas@gmail.com
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literature. It can be said that he initiated positivist literature. His most
important precursor and representative in Turkish Literature is Hiiseyin
Cahit Yalgm who is an influential prosaist of Servet-i Fiin{in period. On
one hand, positivism degrading eterne into material, was trying to take
turn to literature by science, on the other hand it was trying to spread its
own ideology by literature. To tell it in a more fluent way, positivism
considered literature as a means institution to make its own ideology
accepted among masses. Because literature was the most suitable
object/material to reach the goal. While positivist sciences were trying
to solve everything in a scientific way, they could also serve material
and make people believe in material with being scientific in literary
works. With the attraction and aesthetics of positive sciences, belief in
positivism credendum will be easy and there will be positivist believers
around the world. One of the leading factors that affected late Ottoman
social life was positivism. Augouste Comte invited Mustafa Resit Pasha
who was an influential statesman of Tanzimat Reform area, to
Positivism religion that he set up lately, with a letter he wrote him.
Literature tried to guide people by taking on declaration about belief in
material. Hiiseyin Cahit Yal¢in who was one of the passionate
positivism followers talked about what literature would fulfill for
positivism in an article he translated from French with a great belief.
This study can be thought as a manifest or consensus text of Positivism
and Literature. literature doesn’t affect positivizm, rather than,
positivism affects literature. That is, force of positivism has beaten
literature. Hiiseyin Cahit Yalgin examines the relationship of two
different disciplines in the axis of Positivisms and Literature in this text
and brings forward positivist arguments.
KEY WORDS:

Positivizm, Literature, Science, Augouste Comte, Hippolyte Taine,

Servet-i Fiinlin, Hiiseyin Cahit Yal¢in

Edebiyat-1 Cedide'nin en 6nemli teorisyen ve tenkitgilerinden biri olan
Hiiseyin Cahit Yal¢in, Servet-i Fiinln mecmuasindaki ii¢ ayr1 yazisindal
bilimlerin ve fenlerin edebiyat ve siire etkisi ile edebiyatin bilimlere ve
fenlere etkisinden bahseder.

Aslinda bu yazilar, Hiiseyin Cahit tarafindan Fransizcadan yazari
belirtilmeden terciime edilmis pozitivizm merkezli yazilardir. Siir ve
edebiyatin pozitif bilim? ve fenlerle, pozitif bilimler ve fenlerin siir ve

1 Hiiseyin Cahit, Ulliim ve Fiinlinun Edebiyata Te'siri, Servet-i Fiinin, 1 Mart 1317, S. 522;
Hiiseyin Cahit, Uliim ve Fiintinun Siire Te'siri, Servet-i FiinGn, S. 523; Hiiseyin Cahit,
Edebiyatin Ulim ve Fiintina Te'siri, Servet-i Fiinin, 29 Mart 1317, S. 526

2 Pozitivizm, fen bilimlerini "pozitif bilimler", "miispet bilimler", "tecriibi bilimler", "deneysel

bilimler", "dogal bilimler” seklinde kodlarken edebiyat, tarih, cografya, sosyoloji, felsefe,
psikoloji ve arkeoloji gibi sosyal bilimleri kendiliginden "negatif bilimler"”, "menfi bilimler",
"tecriibesiz bilimler", "deneysiz bilimler", "dogal olmayan bilimler" seklinde 'dteki bilimler'
olarak kodlamis oluyordu. Bu pozitivist kodlama aslinda sosyal bilimleri 'bilim' yerine

koymayan hegomanik ve somiirgeci bir anlayistan kaynaklaniyordu. Modern diinyada fen
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edebiyatla uzlastirilmaya calisildig1 bu yazilar ¢ogu yerde pozitivizmi aklama
ya da onu masum gosterme tezlerine doniisiiverir.

Edebiyat (siir) ile bilimler (fenler) arasindaki iliskiler, edebiyati ve
bilimleri pozitivist ve ideolojik olarak otekilestirme gabalariyla Ortiisiir cogu
kez. Hiimanizm ve Ronesans sonrasit erken modernist donemde bilimlerin
edebiyati, edebiyatin da bilimleri etkiledigi tartisma gotiirmez bir gergektir.
Bu gerceklik otekilestirme/berikilestirme seklinde toplumlarin manipiilasyo-
nunda birer aract kurum olarak goriildii ve kullanild:.

Bilimlerin biitiin edebi tiirleri etkiledigi bilinen bir ger¢ek olmanin
Otesinde, bazi 6nemli edebi ekollerin dogmasina da Snemli sayilabilecek
katkilarda bulundugu da bir hakikattir. En azindan Natiiralizm, Realizm ve
Fiitiirizm, bilim ve teknolojinin edebiyata yadigéridir.

Bilimlerin edebiyat iizerinde sadece olumlu etkileri mi olmustur?
Hayir! Bilim ve fenlerin edebiyat ve siir {izerindeki olumsuz etkilerinin de
oldugu muhakkaktir. Kuru ve kof bilimsellik (bilim-perestlik) edebiyatin vital
ve estetik yoniinii zayiflatmistir. Bu anlayis, siradan hayatin disina ¢ikilarak
havas/iist ve elit iiriinler yaratilmasini engellemistir.

Edebiyat ve bilimlerin etkilesimi g¢ogunlukla bilimlerin istiinliigii ile
sonuglanmistir. Edebiyattaki giizellik/estetik amag, bilim ve fenlerde
gercekligi elde etme ve ona ulagsma gibi gérece bir amagla ayrigir gibi
gozikiirse de ayrismanin Otesinde ¢ogu yerde catisir. Edebiyati bilimle
sinirlandirmak insan muhayyilesinin 6niine kalin setler ¢gekmek anlamina gelir
ki bu edebiyat ve siirin gelecegini tehlikeye atmak demektir.

Siirsel bilim, Gykiisel bilim, romansal bilim diisiiniilemeyecegi gibi;
bilimsel siir, bilimsel roman, bilimsel 6ykii de diisliniilemez. Ciinkii edebiyat
ve bilimin amag ve hedefleri birbirlerinden ¢ok farklidir.

Edebiyatin bilimsel gergeklerle ortiisecegi yerler mutlaka vardir ve
olmalidir da. Fakat edebiyatin gergeklikleri ile bilimin gerceklikleri birbiriyle
asla uyusamaz. Edebiyat, bilimsel ger¢eklikleri deforme etmeden ona sadik
kalmali; bilim de edebiyatin zarafetinden yararlanmalidir. Ama bu edebiyatin,
bilimi  kendi  gercekligine  doniistirmeyecegi, kendi  yasalarina
uyarlamayacagi, kendi perspektifinden yorumlamayacagi, onu yeniden
tretmeyecegi ve kurgulamayacagi anlamina gelmez.

Edebiyatin metinleri yoruma a¢ik metinler oldugu halde bilimin
metinleri yoruma kapali metinlerdir. Bilimlerin kesinlemeli sonuglari,
edebiyat i¢in sadece gorecelik ifade eder.

Sanat ve sanat¢t duyarliligi c¢ofu yerde smirsiz muhayyilenin
onciiliigiinde bilime rehberlik eder. Descartes'in analitik diisiince felsefesi,
bilimlere ve edebiyata da etki etmis olup, 6zelikle edebi iislubun gelismesine
onemli katkilart olmustur.

imparatorluklarindan sikga bahsedilirken edebiyat, tarih, cografya ve antropoloji
imparatorluklarindan bahseden kimselere rastlamak miimkiin degildir.
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Edebiyatsiz bilimin ve bilimsiz edebiyatin olamayacagini savunan
Hiiseyin Cahit, 0Ozellikle edebiyatin sosyal bilimlerle (disiplinlerarasi
iligkilerle) olan iligkisi lizerinde durur. Hiiseyin Cahit bir makalesinde
edebiyatin iktisatla® olan iliskisini ve baska bir makalesinde de edebiyatin
hukukla# olan iligkisini anlatur.

Edebiyati, milletlerin ekonomik durumuyla bagdastirarak ele alan
Hiiseyin Cahit, buna ornek olarak Fransa'daki ekonominin zayifladigi
donemlerde edebiyatin da zayifladigini, ekonominin iyi oldugu dénemlerde
edebiyatin da iyi oldugunu delillerle/6rneklerle gdstermeye ¢alisir.

Hiiseyin Cahit'in bu goriislerine biitliniiyle katilmak miimkiin degildir.
Edebiyatin gelisim ve gerileme ¢izgisini ekonomiye indirgemek ya da ona
endekslemek ne derece dogrudur? Ekonominin iyi oldugu donemlerde iyi
edebiyat iiretildigi, kotii oldugu donemlerde de kotli edebiyat iiretildigi
seklindeki tezler bugiine kadar net bir sekilde kanitlanmig degildir. Bu iddia
dogru olsaydi, Osmanli'nin hem ekonomik, hem siyasal, hem de diger pek ¢ok
bakimdan geri/kotii oldugu bir donemde divan siirinin zirvesi olarak goriilen
Seyh Galib gibi bir iistadin yetismemesi gerekirdi.

Ekonomi ve ticaret gibi olgularla elbette ki edebiyatin Onemli bir
iligkisi vardir. Fakat edebiyatt pozitivizmin onaylandig1 aract bir
kurum/disiplin haline doniistirmemek gerekir.

Ticaretteki kar ve kazang duygusu edebiyattaki kalicilik olgusuyla
bagdasmaz. Ticarette kar ve kazang siireklilik arz ettigi halde edebiyatta bdyle
bir durum s6z konusu degildir. Elbette edebiyatin ticari bir yonii vardir, fakat
bu sanatg¢iy1 hicbir zaman piyasa esnafi durumuna getirmez. Sanat adina para
kazanmak ic¢in piyasaya siiriilen eserlerin meta estetigi ile higbir iligkisi
yoktur.

Hiiseyin Cahit, anlasildigi kadariyla biitiin bu yazilarinda edebiyati
giizel sanatlarin bir dali olarak gérmesine ragmen ¢ok Snemli bir konuya da
dikkat cekiyor: disiplinlerarast iligkiler. Hiiseyin Cahit edebiyatin fen
bilimleriyle ve ozellikle sosyal bilimlerle olan iligkisi iizerinde duruyor.
Disiplinlerarasi iliski boylelikle pozitivist bir ortamda ortaya ¢ikiyor.

Musahabe-i Edebiyye

EDEBiYATIN ULUM VE FUNUNA TESIiRi*

Ulim ve fiinlnun edebiyat tizerindeki tesirini tetkik ve miitalaa
eyledikten sonra edebiyatin ulim ve fiinfina kars1 bir tesiri olup olmadigini
taharri etmek iktiza eder. Edebiyat ile ulim ve fiin(in ayr1 ayr birer gaye takip

3 Hiiseyin Cahit, Edebiyat ve Ahval-i iktisadiye, Servet-i Fiintin, 1 Subat 1316, S. 518

4 Hiiseyin Cahit, Edebiyat ve Hukuk, Servet-i Fiintin, 16 Ekim 1901, S. 553 [Servet-i Fiinfin
dergisi, Hiiseyin Cahit'in kamuoyunu kiskirtict bulunan bu makalesinden dolay: Ikinci
Abdiilhamit tarafindan kapatilir.]

A Fransizcadan.
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ederler. Birisinin hedef-i amali giizellik, digerinin hakikattir. Mamafih
bundan, edebiyatin insanda zevk-i bedi hiisnii peyda etmege calistig1 sonra da
irfan-1 beserin netayic-i miiktesebesine ehemmiyet vermeyecegi manasini
cikarmamalidir. Bilakis edebiyat netdyic-i ilmiyyeyi nazar-1 dikkatte
bulundurmaga ve zamana gore, zevk-i sahsiye gore hakikata, yahut hakikata
miigabih seylere biiyiik bir kisim tefrik etmege mecburdur. Diger taraftan
ulim ve fiinlin dahi bizi ihata eden zallam-1 cehli tenvire ugrastigi esnada
sanatin hiisn-i teblig ve ifade igin edebiyata iare ettigi intizam ve zarafeti
ihmal edemez. Ulim ve fliininda zamana, zevke, mevzua gore, tenvir ettigi
fikirleri -hal-i teyakkuzda bulundurmak igin- sihr-i ifddesiyle meclib etmege
mecburdur.

Bazi eserler miinhasiran ulim ve fiinlina dahildir. Bir hendese yahut
cebir kitabi mezeyat-1 edebiyyeyi haiz olmak iddiasinda bulunamaz. Bir
mezheb-i peri hikayesinin de ulim ve fiintin ile bir miinasebeti yoktur. Fakat
edebi yahut ilmi sifatlarindan her ikisini de haiz bir¢ok asar vardir ki bunlara
muhtelat nazariyla bakilabilir: Tarih ve felsefe kitaplar1 gibi. iste hududu
kat'iyyen tefrik edilmemis olan bu malikane-i muhtelitte heman her zaman
ulim ve fiintin ile edebiyat beyninde siddetli bir miibareze hiikiim-fermadir.
Bir vakit olur ki ultim ve fiinlin edebiyata galebe calar; bir zaman goriiliir ki
edebiyat, malikane-i ilim ve fenne tecaviiz eder. Hakikata ehemmiyet verilen
devrelerde galebe ilimde kalir. Aksi takdirde ilim ve fen edebiyata maglup
olur. Maméfih ezmine-i kadimeden bugiine kadar uliim ve fiintin ile edebiyat
arasindaki bu miibarezat daima ve galebat-1 miitevaliye neticesinde ilim ve
fennin tarihi bir terakkiye tevsia néil olmus oldugu goriliir. Ulim ve fiindnun
yalniz fuzlli olarak tecaviiz ettigi noktalarda hezimete dii¢dr olarak ric'at
eylemistir. Bu miibareze ise her ikisi i¢in de nafi'dir. Ciinkii bir muhrik, bir
menbe hizmetini goriir. iki miibarizin birbirlerinin hukukuna ridyet ettikleri
devrelerde ise ara yerde bir hiisn-i miindsebet bile te'sis eder, birbirlerinden
miistefid olurlar. Iste bunun i¢in, ulim ve fiininun edebiyat iizerindeki tesirini
izaha hasreyledigimiz iki musdhebeyi itmdm etmek iizere bu hafta da
edebiyatin ulim ve fiinlina tesirini tetkike liizum vardir.

Bu tesir ibtida 4sar-1 ilmiyye ve fenniyyenin hiisn-i ifddeden haiz-i
nasip olmasiyla niimayan olur. Bu ise ufak bir hizmet degildir. Mezeyat-1
edebiyyeyi hdiz olmayan bir eser-i ilmi mahdiid bir daire-i miitahassisina
miinhasir kalir. Halbuki mezayat-1 edebiyye darii'l-istihzarlarin potalar1 i¢cinde
tevelliid eden kesfiyyata bir cendh intisar verir, en ¢etin ve hasin ma'lumati
zarif ve miistahsin bir hale getirir. Bir hakikat adeta bir kuyu i¢inde gayr-i
ma'lim kaldiktan sonra ondan ne faide goriilebilir? O hakikati
muhéverelerimize, evlerimize, mekteplerimize idhdl edebilmek igin
bulundugu yerden g¢ikarmak, tezyin etmek lazimdir. Hakayik bu suretle nesr
ve ta'mim edilince bir¢ok kimselerde heves uyandirilir, ensél-i cedide-i
beseriyyet tezyld-i vukif ve irfana tesvik olunur. Edebiyat, uliim ve fiininu
nesr ve ta'mim etmekle bir¢ok miistakin uliim ve flinlin yetistirir ve bu suretle
muvaffakiyat-1 ilmiyye tehyie eder.



32 POZITIVIZMIN KANATLARI ALTINDA .../ HASAN AKTAS

Mamafih, edebiyatin ipligi dokunacagi yerde fenalig1 goriilmemek igin
ehemmiyetli bir sart vardir. Bu da yardimci sifatiyla istirak ettigi ilim ve
fennin madinunda kalmasindan, hakikatin giizellige feda olunmamasindan
ibarettir. Sirf ilmi, fenni eserlerde dahi mevcit olan bu tehlike tarih ve felsefe
gibi bugiin edebiyat ile ilim beyninde miisterek olan eserlerde daha ziyade
mahsustur. Fikr-i edebinin galebe ettigi devrelerde sihhat ve hakikat sanayi-i
edebiyyeye, te'sirat-1 ifddeye feda olunur. Feylosoflar goriiliir ki muhékemat-1
mantikiyyenin yerine teheyylicat-1 hissiyyeyi ikame ederler. Miiverrihlere
tesadiif edilir ki hayal ve efsaneye dogru meylederek tasvir eyledikleri zevata

giizel, ulvi fakat hilaf-1 hakikat sozler isnad eylerler. Paul Louis Courierl bu
kabil miiverrihlerden bahsettigi sirada "onlar climlenin &hengi icab ederse
filan tarafindan kazanilmis bir muhéarebeyi maglup tarafindan kazanilmis gibi
gostermekten ¢cekinmezler" der.

Edebiyatin uliim ve flinfina ikinci bir hizmeti de bazen rehberlik etmesi,
takip olunacak istikdmeti irde eylemesidir. Sirf ilim ve fen sahasinda bu
mudvenet pek nadirdir. Esasi iideba tarafindan telkin edilmis bircok biiytik
kesiflere tesadiif edilmez. Mamafih alem-i ihtimalatta istedigi gibi ucan bir

hayal bazen miisemmir fikirlere tesadiif edilebilir. Montgolﬁer2 biraderler ilk

balonlar1 kesfetmeden bir asir evvel Cyrano de Bergerac3 naminda bir Fransiz
mubharriri bir eser-i edebisinde kamere ¢ikmak i¢in duman ile doldurulmus bir
kiire tahayyiil ediyordu. Cyrano de Bergerac yine bu kitapta sekine-i
kamerden bahsederken garip bir kitap kullandiklarmi soéyler. Bu kitap
muhayyel hakkindaki su izahat1 hele bir gérelim:

"Bu, harika-niima bir kitap idi... Bu kitaptan bir sey 6grenmek icin
gbze llizum yoktu. Yalniz kulaga ihtiyac vardi. Birisi okumak istedigi zaman
tiirld tiirlii birgok kiigiik sinirlerle bu kitabi sarar, sonra igitmek istedigi babin
Uistline igneyi getirirdi. Derhal buradan sanki bir insanin agzindan yahut bir
alet-1 misikiyyeden cikiyor gibi birtakim asvat intisar ederdi."

Insan su satirlar1 okurken adeta fonograf tasvir ediliyor zanneder.

Edebiyat ile ilim ve fen beyninde miisterek olan saha-i irfan beserde ise
ustil-i dairesinde kemal-i betdetle icrd edilen tetkikat ve taharriyattan g¢ok
evvel bu kabil tahayyiilat goriiliir. Miiverrihler arasinda bazilari birtakim
vekayi-i miinsiyye ve mahfiyyeyi ddeta bir sevk-i tabii ile kesfetmiglerdir. Bu

1 Paul Louis Courier (1773-1825): Fransiz Helenistik elestirmeni ve politika yazaridir.

2 Etienne Montgolfier (1745-1799)-Joseph Montgolfier (1740-1810): Fransiz mucit ve
sanayici kardesler. Balonla ilk insanli ugusu gergeklestirerek havacilik tarihinin 6ncii isimleri
arasinda yer almislardir.

3 Cyrano de Bergerac (1620-1655): Fransa'min meshur yazarlarindandir. Asil adi Savinien
Cyrano'dur. Tiyatro eserlerinin disinda pek ¢ok edebi eseri vardir. Oyunlar1 ve kurgubilime
yaklasan fantastik denemeleri kadar renkli ve romantik yasamiyla tamnmustir. Onemli
oyunlar1: Agrippina'nin Oliimii (1654), Bir Bilgigin Taklidi (1654). Onemli romanlari: Ay
Devletlerinin ve Imparatorluklarinin Komik Tarihi (1656), Giines Devletlerinin ve
Imparatorluklarmin Komik Tarihi (1662)
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iddialarin1 isbat etmek kendilerine teklif olunsa idi digar-1 miigkilat olacaklar1
siiphesiz idi. Halbuki zaman, evvelce sirf bir zan ve tahminden ibaret olan bu
iddialarin hakikat oldugunu meydana ¢ikarmistir. Bazi sair feylosoflarin
ecniha-i hayal iizerinde niifiiz ettigi hakayika akil ve mantik pek sonra, fakat
daha ihtiyatkarane, daha emin bir revis ile vasil olmustur. Mamafih hayélin
sirf ihtimalat dairesinde bu tayerdni hakayik-1 miisbete ile i'tilaf kabul etmez
bir surette olursa bundan nafi bir semere beklenemez. Muhayyile, bazi
ulemanin vukif-1 beser i¢in ta'yin ettikleri hudiida kani olmaz, hakikatin
heniiz sehab i¢inde kalan bir kismina dahil olur.

Iste su izahat ile gerek edebiyatin ulim ve fiinlin {izerinde, gerek ulim
ve fiinGnun edebiyat {izerinde birtakim te'sirdtt meshir olacagi tahakkuk eder.
Bundan bagka, edebiyat ile ulim ve flinlnun kendi daireleri dahilinde
terakkileri de birbirine merbuttur. ikisi de Adeta mevazi ve mehazi olarak
ilerlerler. Hangi devre tetkik edilirse edilsin, goriiliir ki o zamanin edebiyati
ile uliim-1 haziras1 meyaninda bir miinasebet vardir, ikisi de birbirine merbiit,
ikisi de hemen hemen bir seviyededir.

Bu nokta-i nazardan Fransa'da Onyedinci asrin evasiti sayan-1 dikkat
bir misal irde eder. O vakit Fransa'da bilhassa riyaziyat pek ziydde mazhar-1
ragbet oluyordu. Descartes?, Pascal®, Fermat® gibi eAzim-1 meshdr birer riyazi
ederler. Descartes'in meslek-i felsefisi ile hendesenin hiiz oldugu miinasebet
ise inkar edilemez. Descartes felsefe cihetinde hendese-sinaslar gibi istidlal
kaidesini takip eder. Bir kaide-i esasiyyeden hareket ederek adeta bir hendese
meselesi gibi bunu muhékeme-i mantikiyye ile takip ede ede mevcidiyyet-i
rabbaniyyeye, mevcldat-1 kainata kadar ¢ikar. Ulim-1 riyaziyye birbirine kavi
bir surette merbut bir silsile-i muhdkemattan terekkiib eder. Descartes'in
felsefesi de sirf rahidir. Alem-i haricinin mevcadiyyeti viictid-1 rah ile isbat
etmek ister.

O zamanin asar-1 edebiyyesine bakilirsa dyle bir iisliba tesadiif edilir ki
vuzlh, mantik, irtibat-1 efkdr bunda tamamiyla niimayén olur. Tiyatrolarda
eshas-1 vekayi muhitlerinden ¢ikarilmis, miibhem bir c¢ergeve icinde
miiteharrik gibidir. Moliere’, Siranuv de Bergerac, La Fontaine® gibi

4 René Descartes (1596-1650): Fransiz diisiiniir ve bilim adamlarindandir. Modern akilcilik ve
diializmin kurucusudur. Analitik diigiinceyi bigimlendirmis ve geometrinin temellerini atmigtir.

5 Blaise Pascal (1623-1662): Fransiz matematikgi, fizik¢i ve filozoflarindandir. Dogrularin
akilla bulunacagini, bilginin temellerinin inang ve dinsel i¢giidiiler oldugunu savunmustur.

6 Pierre de Fermat (1601-1665): Fransiz matematik bilgini. Olasiliklar hesabinin, sayilar
kuramimin ve sonsuz kiigiikler hesabinin temellerini atmigtir. Onyedinci yiizyilin en biiyiik
matematikgileri arasinda yer alir.

7 Moliére (1622-1673): Fransiz ve diinya edebiyatinin en inlii komedi yazarlarindandir.
Eserlerinde insanligin komik yanlarini ele alarak 6liimsiiz karakterler yaratmistir.

8 Jean de La Fontaine (1621-1695): Fransiz sairi. Hayatinin sonlarmma dogru Fransiz
Akademisi'ne kabul edildi. La Fontaine, asil {iniinii fabllartyla saglamistir. O bu fabllarinda
sembollestirdigi hayvanlarla insanlarin kusurlarin1 ortaya koyarak onlara ders vermeye
calismstir. En taninmig eserleri Fabllar ve Masallar'dir.



34 POZITIVIZMIN KANATLARI ALTINDA .../ HASAN AKTAS

ekalliyette kalan muharrirlerin eserleri buna bir istisna teskil ederlerse de
bunun sebebi o eserlerin diger bir felsefenin, diger bir usil-i ilminin
mahsul[ii] olmalaridir.

Hayvanat ve nebatdt gibi, ulim-1 tabiiyye ve tibbiyye gibi ultimun
mazhar-1 ragbet ve revac oldugu bir devreye atf-1 nazar edilecek olursa o
zamandaki edebiyatin, felsefenin de ne gibi evsaf-1 umimiyyeyi haiz olmak
lazim gelecegi tahmin edilebilir.

Guyau, miistahise halinde buldugu birka¢ kemik ile el-yevm nesli
mantiki bulunan bazi hayvanatin biitiin bedenlerini irdeye, tecsime muvaffak
olmustur. Bu meséisinde ona rehber olan kaide-i esasiyye yasayabilen bir
mahlukun a'za-y1 muhtelifeleri beynindeki ahengden-ki buna ulema "vahdet-i
tesekkiil" diyorlar-ibaret idi. Guyau bu adhengi takdir etmis oldugu cihetle
eline gecen bakaya-y1 izdma gore ahengin aksam-1 sairesini de ihyada digcar-1
miiskilat olmuyordu. Bir miiverrih de maziyi bu suretle ihya edebilir. Bir
memlekette, bir zaman muayyendeki medeniyetin bir kismini taniyacak olursa
ona bakarak su'bat-1 sdire-i medeniyetin de ne gibi tebayi-i asliyye ve
esasiyyeye vakif oldugunu bulabilir.

Felsefe, bir umman-1 vesi-i tereddiit icinde ¢alkanmayip birsey te'yid
etmek, bir hiilkiim vermek istedigi zaman iki istikdmet arasinda mecbur
intihab kalir. Ya hayat-1 fikriyye tetkikatimi tercih eder. Bu halde dahili bir
hurdebin tabir edilebilecek suur ve vicdan vasitasiyla rhun fikirlerini,
temayiillerini, hiilydlarini tahlil eder. Ba'de'l-hayat olacak halleri tahayyiile
baglar, na-miitenahilik i¢ine dalar. O vakit bu felsefeye sipirtiialist, idealist,
mistik gibi namlar verilir ki iicli de aymi bir temayiiliin muhtelif derecétina
tevafuk eder. Yahut herseyden evvel dlem-i harici tetkikati ile mesgul olur. Bu
halde ihtiyat ile hareket eder, adim adim yiiriir, miisdhede-i harici ile
tecriibeye istinad eyler. Topraktan, hakikattan yukari pek kalkamaz, hayal
alemlerinde tayeran edemez. Bu halde bu felsefeye pozitivist, materyalist
namini verirler.

Ulim-1 tabilyye ulim-1 sdireden ziydde mazhar-1 ragbet ve terakki
oldugu bir devrede felsefenin bu iki temayiiliinden hangisi digerine galebe
calmak iktiza eder. Hig siiphesiz sonuncusu, Fransa'da Onyedinci asrin evasiti
ile Onsekizinci asrin ortalar1 birbiriyle mukayese edildigi takdirde bu iddianin
deliline tesadiif olunur. Descartes, hevasinin sehadetinden, hevas-1 hamsesi
vasitasiyla kendisine ma'lim olan esyanin hakikatindan siiphe ederdi. Onun
fikrince rihun ve Cenab-1 Hakk'in mevchdiyeti gordiigli, temas ettigi
seylerden daha mehfak idi. Ertesi asirdaki felsefe ise bunun tamamiyla aksi
bir surette hareket eylemistir. Diderot®, Helvétius!0, Holbach!! bu

8 Jean Marie Guyau (1854-1888): Fransizlarin inlii sair ve filozoflarindandir. Felsefe
sorunlarinin ¢dziimiinde toplumbilim ydnteminin uygulanmasi gerektigini ileri stirmiistiir.

9 Denis Diderot (1713-1784): Fransiz diisiiniir ve edebiyat¢ilarindandir. Modern bilime 6zgiir
bir yon veren ve yeni ¢aglart hazirlayan "Ansiklopedi" adli {inlii eseri yaymlamistir. Deizimden
Materyalizme, Materyalizmden Atizme, Ataizmden de diyalektik diisiinceye varir. Modern
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kistmdandir. Bu tevafukun bir misaline 1850 ve 1885 seneleri arasindaki
zamanda tasediif olunur.

Bu vakitlerde edebiyatin da evsafi materyalist denilebilecek bir
haldedir. Usluplar rengin ve miilevven bir tarz kesbetmis, adeta gozlere tesir
edecek, nazar-firib bir hal almistir. Romanlara, tiyatrolara bir hakikat-
perestlik gelmistir. Bir tiyatro oynanacagi zaman vak'anin mahall-i cereyanini
hakikata tevfik etmek husisi biiyiik bir ehemmiyet kesbetmistir. Muharrirler
karilerin, temasa-giranin hevasina miiracaat ederler, ahval-i rlhiyyeyi
menafiii'l-a'zaya bila-tereddiit feda eylerler.

Edebiyat ile, o zamanda hiikiim-ferma olan ustl-i ilmi beynindeki

miisabihlerin tetkiki daha ileriye vardirilabilir. Pasteur12un mikrop
nazariyeleriyle asgar-1 na-miitenahi halindeki ecsdma dair taharriyati

edebiyatta bi'l-farz Bourget13 nin rakik tahlilleri miivessikane tesrihleri ile
haiz-i irtibat degil midir? Bu fikr-i tahlil zamanmi biitiin istigdlatinda
niimayandir.

Goriilityor ki bazi tidebanin a'mal-i erbaa kaidelerini bilmemek, bazi
ulemanin giizel bir tiyatro seyrettikten sonra "bu neyi isbat eder." diye bir
sual-i miizeyyifane irad etmek yolundaki istihfaflar1 hep bi-esas seylerdir.
Edebiyat ile ulim ve fiintin gayr-i kabil-i iftirdk rabitalarla birbirine baghdir.
Ulim ve fiinlinsuz edebiyat olamayacagi gibi edebiyatsiz ulim ve fiinin da
olamaz.

Servet-i Fiintin S. 526
Hiiseyin Cahit

dramm kurallarim ilk defa o ortaya koyar. Onemli eserleri: Filozofca Diisiinceler, Korler
Uzerine Mektuplar, Salonlar, Rameau'nun Yegeni, Aktorliik Uzerine Aykiri Diisiinceler

10 Claude-Adrien Helvétius (1715-1771): Fransiz egitimci ve filozoflardandir. Insanlarin
ahlaksal yetenekler agisindan dogustan esit olduklarini ve sonradan olusan farkliliklarin ise
cevre ve egitim kosullarindan olustugunu ileri siirmistiir. Ahlakta Hazcilik'r fiziksel anlamda
yorumlamugtir.

1 pietrich von Holbach (1723-1789): Alman asilli Fransiz filozof. Maddeci bir anlayisla
Tanritammazhigi savunmus ve onun yayillmasina calismustir. Ozgiin goriisleriyle Fransiz
devrimi ile Ondokuzuncu yiizy1l Materyalizmini ve Faydacilik felsefelerini etkilemistir. Baglica
eserleri: Hiristiyanhigm Gergek Yiizii ya da Hiristiyan Dininin ilke ve Etkilerinin Sianmasi
(1761), Eugéne'ye Mektuplar ya da Onyargilara Kars1 Korunma (1768), Doganin Sistemi ya da
Fizik ve Ahlaksal Evrenin Yapisi (1770), Sagduyu ya da Dogaiistii Diisiincelere Kars1 Dogal
Disiinceler (1772), Etokrasi ya da Ahlakla Temellendirilmis Yo6ntem (1776)

12 L ouis Pasteur (1822-1895): Fransiz kimya ve biyoloji bilgini. Mayalanma olayindan ve
bulasict hastaliklardan mikroorganizmalarin sorumlu oldugunu kanitlamis, "kendiliginden
tiireme" kuramin ¢iirlitmiis ve pastdrizasyon yontemini ve kuduz asisin1 bulmustur.

13 paul Bourget (1852-1935: Fransiz roman ve oyun yazarlarindandir. Ayrica doneminin
onemli elestirmenlerindendir. Deneme ve romanlarinda doneminin bilime agirlik veren
pozitivist anlayisini elestirmistir. Onemli denemeleri: Cagdas Psikoloji Denemeleri (1883),
Yeni Denemeler (1885), Sosyoloji ve Edebiyat (1906), Elestiri ve Ogreti Uzerine Notlar
(1912). Onemli romanlari: Acimasiz Sir (1885), Ask Sucu (1886), Cémez (1889), Asama
(1902), Bosanma (1904), Gégmen (1907), Ogle Vakti Seytani (1914)
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SOZLUKCE

Aldim-i semd  : Al-yesil kusak Ecniha-i hayal : Hayalin kanatlar1
A'mak-1 hafaya : Sirlarin derinlikleri Edvar-1 maziyye : Gegmis devirler
Anasir : unsurlar, 6geler Efkar-1batila  : Batil fikirler ve
Avdet : DOniis diistinceler

Azar-1istikde  : Incitici sikayet Emvac-1 hurtisan : Coskun dalgalar
Bahr : Deniz Emvac-1 miitehalife: Birbirindan farkli
Barid : Soguk olan dalgalar

Beyhiide : Bos yere Esatir-i kadime : Eski efsaneler
Bi'n-nisbe : Nisbetle, oranla, Esef : Acima, keder,

bir dereceye kadar hiiziin

Bu'diyet-i azime : Biiyiik uzaklik Esef-han : Esef eden, actyan
Ciinha-i hayal  : Hayalin kiiciik Es'ar : Siirleri

sugu Ezmine-i maziyye: Ge¢mis zamanlar
Ciiz : Parca, b6liim Far : Sicanotu
Daire-irii'yet ~ : Gorme dairesi Fena-yab : Yok olma
Der-miyan : Ortada, arada Ferda : Yarin

Ebhar : Denizler
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Feverangah : Bir seyin kaynayip
fiskirdigr yer

Fevk : Ust, uist taraf

Fevt : Elden kagirma,

kaybetme, 6liim

Hakayik-1 fenniye: Fenle ilgili
gercekler

Hakayik-1 meksgife: Kesfolunmus
hakikatler

Hali : Bos, tenha,
sahipsiz

Hasse-i sanat : Sanat giicii

Havf : Korku

Havf-1 refika : Arkadas veya es
korkusu

Hirasan : Korkan, korkak
Hufre : Kazilmus gukur,
oyuk, delik

Humar-alad : Saskin, siizgiin,
baygin

Hurafat : Asli esas1 olmayan
sagma-sapan sozler

Ittila : Ogrenme, tanima,
bilme

btida : Baglama, baslangic¢
fhfa : Gizleme, saklama
Thtisas : Bir ilim veya sanat
lizerinde uzmanlagmak

hzar : Hazirlama, hazir
etme

[ltica : Siginma

In'ikas : Aksetme

Intiba'at : Edinilen izlenimler
Irae : Gosterme, tayin
etmi

Is'ad : Yiikseltme, yukar1
¢ikartma

Istinad : Dayanma,
glivenme

izale : Giderme,

giderilme, yok etme

Kabil-i tatbik  : Uygulanabilir
Kaffe : Hep, biitiin, climle
Kavanin : Kanunlar

Kemal-i hiiziin  : Hiizniin son hadde
varmasi, olgunlagsmasi

Kesb-i kesafet  : Calisma yogunlugu
Kevkeb-i agk : Ask yildizt

Kitaat : Pargalar, bolikler,
clizler
Kudema : Eskiler

Kuvve-i muhayyile: Hayal giicii
La-yenkati : Ard1 kesilmeksizin,
durmadan

Leyl-i miikevkeb : Yildizli geceler

Mahsusat : Gozle goriiliir
seyler

Masin : Saklanmus, gizli
Mebziil : Bol, ¢ok

Mehd-i ihtirdz  : Korku besigi
Mehd-i zuhlir ~ : Meydana ¢ikma
besigi

Mel'abe-i fikriyye: Fikri oyuncaklar
Memlia : Doldurulmus, dolu
Menakib :

Menkibeler, 6viiniilecek vasiflar
Menba-1ilham  : [lham kaynag:

Mer'iyye : Hikmii ytirtirlikte
olma

Mersiye-han : Mersiye okuyan
Mesttir : Ortiilii

Meskik : Yarilmis, yarik
Mes'im : Ugursuz
Mevcelendirmek : Dalgalandirmak
Muannit : Inatg1

Mudrra-i hafife : Hafif giires
Muhal : Miimkiin olmayan
Muharrib : Harap eden, yikan,
yok eden

Musahabe : Sohbet

Miiberred : Sogutulmus
Miibhem : Belirsiz, kapali,
ortiik

Miiddet-i cevelan: dolagsma ve
gezinme siiresi

Mii'ekkil : Birini vekil tayin
eden

Miiheyyic : Heyecan veren
Miihlik : Helak eden,
Omdiiren, 6ldiiriicli

Miisademe : Carpisma, tokusma

Miitecessis : Gizliyi arayan,
gozetleyen, merakl
Na-miitenahilik : Sonsuzluk,
siirsizlik

Nazariyye : Teori, kuram
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Nesv Ui niima
stiriip ¢ikma
Nevmid

kirik
Nim-zulmet
Perestide
Piside-i esrar
Riy-1 arz
Riibab-1 ilham
Salabet
Samt-1 magmim :
Sa'y

Serab-1 hayal
Ser-i kdinat
Seyl-i hurigan
Sinn-i riigd
Siilik

Sahika

zirvesi

Sa'sa-1 istihar
Sayeste

Sems
Tabakatii'l-arz
Taharri-i hakikat :
arastirilmasi
Tahavviil
Tahayytilat

: Yetisip biiyiime,
: Umitsiz, Umidi

: Yar1 karanlik

: Sevgili, sevilen
: Sirlarin ortiisii
: Yeryiizii

: [lham/esin saz1
: Peklik, katilik

Kederli suskunluk

: Caligma, gayret
: Hayal diinyasi

: Evrenin bast

: Coskun sel

: Olgunluk yasi

: Bir yola girme

: Dagin tepesi,

: Sohretin pariltist
: Yakasir, yaragir

: Giines

: Jeoloji

Gergegin

: Degisme, doniisme
: Hayale getirmeler,

hayalde canlandirmalar

Ta'n
Taravet-nisar
Tarik-1 mu'tad
Ta'zib

Teali

ululanma
Teaviin

Tebean

Tehaliik

arzuyla can atma

: Ayiplama

: Tazelik sacan
: Alisilmis yol
: Eziyet etme

: Yiikselme,

: Yardimlagma
: Tabi olarak, uyarak
: Biiylik bir iste ve

Telkin : Asilama, kulagma
koyma

Tensik : Diizenleme, yoluna
koyma

Tersim : Resmetme,
resmedilme

Tesevvils : Karigsma, karigiklik
Teskil-i bati : Yavas olugum
Tahvil : Degistirme,
degistirilme

Teferruat-1 vakayi: Olaylarin
ayrintilart

Te'lif : Uzlastirma,
baristirma

Tenevvii-1 menazir: Manzara cesitleri

Terakki : Yiikselme, ilerleme
Tesir(at) : Etki(ler)

Tesrih : Serhetme,
agiklama, agimlama

Tevlid : Dogma,
dogurulma, dogurtma

Tevsi : Genisletme,
genisletilme

Tiflane-i hayal : Cocukca hayal
Ulema : Bilginler

Uliim ve Flindn : Bilimler ve fenler
Umman-1 bi-payan: Sonsuz deniz
Uzv-1 hayati : Hayati organlar

Vahdet-i hilkat : Yaratihis birligi
Vasi : Genis

Yed-i miintakim : intikam eli

Zail : Sona eren, devamli
olmayan

Zeval : Yerinden ayrilip
gitme, sona erme

Zi-hayat : Hayat sahibi, canli

: Giines 1s1nlar1
: Yildizlar,

Ziya-y1 sems
Zihre-i seyyare
gezegenler



THE CONCEPT OF “LOVE” ACCORDING TO RUMI AND
SHAKESPEARE:
A comparative study of Mathnawi and Antony and Cleopatra

NEZAHAT BASCI"
ABSTRACT

The main motif behind most of Shakespeare’s tragedies is the concept of
Love. This concept may also be seen as the major theme in many of the
stories of Rumi’s Mathnawi and Divan—e Shams. The fate of this love is
usually the death of the lovers by the end of the story. This common
theme, along with the common ending of such stories, is the main topic
of this article. In this work, the definitions of love are briefly provided
according to Sufism and Rumi’s ideas, and then 11 common items with
respect to the concept of love are studied in the works of these two great
literary figures. The data for this research have been collected based on
Shakespeare’s tragedies, and Rumi’s verses, and the concept of love has
been studied in two levels of Form and content.

The idea of love forms the basis of Shakespeare’s tragedies, and leads to
the death of the lovers. Therefore, death is also studied within this
framework along with love. The ultimate goal of this article is to provide
an analysis of the common features of love in Shakespeare’s work from
the eye of an oriental, Persian-speaking reader, who is more acquainted
with Rumi’s works. Among Shakespeare’s tragedies, Antony and
Cleopatra has been chosen as the main source, however, the other great
tragedies of his have not been neglected.

KEY WORDS

Rumi, Shakespeare, love, Antony and Cleopatra, Mathnawi.

Introduction: Love and its meaning among the Sufis

Defining love enjoys a long history with the Sufis. ‘Ayn-ul-quzat-e Hamedan1
speaks of it as an intense emotional experience so far beyond definition and
description that no wording can help non-lovers reach a perception of it
(Hamedani, 125). Jahiz (d. 255 Hijra), the Arab literary figure, was the first to
use the word muhabbat (meaning "affection") to define love, as the

relationship between God and His servant. Later, Abul-Hassan Deylami (d.

391 Hijra) used love and affection in the same meaning. In his work Kimiya-
ye Sa'ddat (The Elixir of Prosperity), Qazzali uses "friendship" instead of
"affection,” and states that "friendship is the natural tendency toward what is
nice. If the tendency is strong, it is called love." (Qazzali) All of Sheikh
Ahmad Qazzalt's Sawdneh also concerns love: "The beginning of love is so
that the lover wants the beloved all for himself; he is in fact in love with

* University of Tehran.
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himself with the beloved acting as a go-between, even if he does not know
that he tends to use the beloved in his own favor... at the least radiation of the
perfection of love, he wants himself for his beloved's sake, and is willing to
sacrifice his life for his beloved. That is what true love is. The rest is all
whims and lust." (Qazzali) Love is "like a pyramid; on top is the sense and
realized beauty of love, and the other faces are the lover, the beloved and love
itself." (Purnadmdarian) Love makes the lover ready for any form of sacrifice
for his beloved, far beyond any pleasure or need foe satisfaction. Among all
the various, and at times contradictory, definitions given for love, there is one
point in common: no language, explanation or expression would meet love's
meaning. "Hence, most definitions existing for love describe the effects of
love and affection and the functions of lovers, and fail to touch on the real
nature and entity of love." (ibid).

All of Rumi's Mathnavi and Divan-e Shams are "his efforts to explain and
elaborate on love, a love that cut him away from ordinary life and transformed
him into a poet whose words are an endless interpretation of this divine
mystery" (Schimmel) — the concept he admits is like "a donkey stuck in mud"
and no pen can muster the wording to describe it. More important than the
definition of love, as Rumi sees it, is the exasperating experience of love:
Someone asked: “What is love”?

1 said: “Do not ask of such concepts.

You will understand when you become like me

When it invites you to its feast”. (Divan-e Shams, 2733, our translation)

It is like an entity apart from human love, and it sits and watches and
experiences humans — an experience, however, far different from any other.

Earthly Love, Divine Love

Qazals (sonnets) form the most significant way of expressing love in Persian
literature. "Not only does the word qazal itself convey the romantic contexts
and themes in poetry, but it also depicts a certain form used for poems on
love." (Purndmdarian) Considering the type of love presented in qazals, they
can be categorized into two groups — romantic and mystical.

As it was already mentioned, Qazzalt has defined affection as the tendency
toward "what is nice,” which may be physical objects or intellectual items.
From Qazzali's point of view, mystic knowledge — based mostly on intuition —
is what man distinguishes "nice" from "not nice," and is thus preferred to
affection. In the three-face pyramid of love — consisting of the lover, the
beloved and love — the beloved, referred to be the poet using second-person or
third-person pronouns, is the main distinctive point between mystical and
romantic gazals. In romantic sonnets, the beloved, male or female, is a
worldly existence, and despite the distance there may be between him/her and
the poet, the beloved can be somehow reached, whereas in mystical sonnets,
"the beloved has infinite knowledge and power, and controls not only the
whole existence of the lover, but even the whole universe. He influences all
Creation, and the entire universe is dependent upon Him. The lover-beloved
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relationship is one of the Creator-servant kind, void of any form of lust or
physical aspect. Yet, the mystic finds himself indescribably in love with Him,
a mere drop compared to His perfection, beauty and power, and his only wish
is to meet his eternal, heavenly beloved." (ibid) Due to the common
vocabulary used in the types of qazals mentioned above, there are many
similarities between them, so that many romantic gazals may also be regarded
as mystical, for we use the same wording to describe the beauty of the
beloved, the feelings of the lover and the qualities of love at mystical levels
that we do for worldly experiences and the knowledge acquired by it. When
language, with all its lexical combinations, functions and grammatical rules, is
applied to the expression of experiences that are not common and general for
users of the language to distinguish the similar meanings, things turn symbolic
and rhetoric, no matter how the same it may look. Thus, the distinctive tool to
make mystical sonnets from romantic lies not in language as an indicator over
which certain rules govern, but the reader of the poem.
It is noteworthy that in mysticism, worldly love and loving "another" —
allegorical love — is not disapproved of; in fact, in some cases, it can help
enhance one's familiarity with the idea of love, and in higher levels, become a
guide toward cutting away from worldly attachments and reaching true love
and the immortal beloved.
"To the rules of love, it makes no difference whether the beloved is visible or
not... paralleling love to visible creatures make the emotion spiritual, deeper
and more delicate, even ethereal; it is elevated from the animal-physical level
and finds such vigor that the tradition-obedient worshipper cannot even
fathom." (Ritter 1374/1995:76). The relative sameness existing in worldly and
divine love experiences helps mystics convey the feelings of true love in a
language comprehendible to all. In Rumi's works, Sams-e Tabriz is the most
evident example of expressing a divine love in an earthly form. Leili and
Majnun, Mahmiid and Ayéaz, etc, are all cases where the most elevated of
mystical concepts are illustrated through earthly loves, human characters and
a language usable for any reader. In such stories, it is the audience's
background understanding of worldly love that serves to help him learn
mystical concepts and also help the poet get his message through.
Among literary figures around the world, Shakespeare is the closest to Rumi
in ideas and concepts of love. In several of his prominent tragedies (Romeo
and Juliet, Antony and Cleopatra, Othello, etc.), Shakespeare presents love as
an abstract entity and a factor in perfecting his characters, which conveys an
intimate correlation with the Eastern mystics' idea of love.
Lings (1998:193-4) in his The Sacred Art of Shakespeare compares
Shakespeare's works belonging to the late Elizabethan time, with Milton's
Paradise Lost, and stats that:
"Shakespeare unlike Milton, had no illusions about his scope of reason. He knew
that since reason is limited to this world it is powerless to “justify the way of
God” Milton may have known this in theory, but in practice he was very much a
son of the Renaissance, very deeply under the spell of humanism. Paradise Lost



42 THE CONCEPT OF “LOVE” ACCORDING .../NEZAHAT BASCI

cannot be called an intellectual poem. Milton portrays the next world by sheer
force of human imagination. His God the Father, like Michelangelo’s, is
fabricated in the image of man; and the purely logical arguments that he put into
the mouth of God to justify His ways inevitably fail to convince us. Now
Shakespeare also seeks to justify the ways of God to man. That is, beyond doubt,
the essence of his purpose in writing. But his justification is on an intellectual
plane, where alone it is possible; and this brings us back to the theme of his
plays, for the intellect is none other than the los faculty of vision that symbolized
by the Holy Grail and by the Elixir of Life".
A love which, like those depicted in Rumi's work, "is a symbol of God's Great
Beauty, and hence can convey divine beauty into the mind... in fact, any form
of love deserving to be labeled as love always includes the element of
worship. Love always has a dual aspect to it. The beloved is loved for its own
sake; more important than that, it is loved because of God, like whom man has
been created. This is a love that ends with death, though Shakespeare
processes it with more reason, whereas Rumi adds a touch of charisma and
vigor when writing his poetry. As we have already mentioned, the definition
of love falls into a great deal of dispute when it comes to the question of
wording, and that is what makes a comparative study of Rumi and
Shakespeare's poetry concerning the issue of love quite difficult. Instead of
searching for a definition for love, perhaps we had better, as Rumi also
admits:
This speech was not explained,
Express the repeated (Tarji’)
Talk about the benefits of love, and head towards the consequences (Tarji’at,
41, our translation)
base our research upon the consequences of such an abstract experience in
man, and make that our starting point. Among Shakespeare's works concerned
with the core meaning of love, Antony and Cleopatra, also chronologically
later than other plays of his, is of more significance. In this article, instead of
dealing with various definitions of love in different works of literature, we
will consider 11 assumptions significant to processing the concept of love in
both Rumi and Shakespeare's work and also applicable to a comparison of
their poetry.
1. Failure to Comprehend Love, and the Incompetence of Words in
Conveying What It Means
Rumi and other Sufis agree on the issue that love is impossible to
comprehend and to describe verbally:
This is not my speech, it is love’s,
In this issue, I am one of the ignorant (Divan-e Shams, 1520, our
translation)
"Language is something of this world, and whatever there is in this world is
unable to get through to the other... language lacks the capacity to reveal
secrets... where the heart is heaven, language is hell, and fails to express the
truth" (Fotuhi 1385:343). Rumi calls himself an unknowing, claiming that it
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was love that made him write these verses. He writes for love without
knowing anything about love:

Like a pen between the fingers of love;

Selfless, forced to move about

On rolls and rolls of paper,

Unaware of what I write (Divane Shams, 1487, Trans. By Dashti, p. 220)
Language is not alone in its failure toward solving the mysteries of love; a
true amazement, love even washes away thoughts and intellect:

A (mystical) bewilderment is needed to sweep (such) thought away:
bewilderment devours (all) thought and recollection.

Like Rumi, Shakespeare has also pointed out, on various occasions, the
incapability of language in telling the truth about love. An interesting point of
similarity between them lies in the initial verses of the Mathnavi and the first
dialogs in Antony and Cleopatra, both conveying how inefficient language is
in paying homage to the meaning of love:

CLEOPATRA: If'it be love indeed, tell me how much.

MARK ANTONY: There's beggary in the love that can be reckon'd.
CLEOPATRA: I'll set a bourn how far to be beloved.

MARK ANTONY: Then must thou needs find out new heaven, new earth.
(Act 1, scene 1)

Rumi conveys the same notion in the first part of the Mathnavi:
whatsoever I say in exposition explanation of love, when

I come to Love (itself) I am ashamed of that (explanation)

Although the commentary of the tongue makes (all) clear, yet
tongueless love is clear.

Whilst the pen was making haste in writing, it split upon itself as soon as

it came to Love. In expounding it (Love), the intellect lay down
(helplessly) like an ass in the mire: it was Love (alone) that uttered the
explanation of love and loverhood. (Mathnavi 1:112-115)

Rumi believes reason trying to explain love is as futile as "a donkey stuck in
mud," and Shakespeare also calls a love measurable and limitable with
language and speech quite poor; he states that the limit of love cannot be
determined using language, and even abiding to lingual rules is pure insanity:
CLEOPATRA: ... Riotous madness, To be entangled with those mouth-
made vows, Which break themselves in swearing! (Act 1, scene 3)

There is even a difference between how the tongue defines it and how the
heart and soul do:

MARK ANTONY: ...Spoke scantly of me: when

perforce he could not But pay me terms of honor, cold

and sickly... (Act 3, scene 4)

Love belongs in human hearts and souls, and as the play points out how weak
the spoken treaties are, and how distant the definitions made by language are
from that made by the heart and soul, therefore, the main place for love is a
safe place such as heart, rather than weak place, such as tongue.
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2. Lovers Are Ethereal and Beyond-the-worldly

In mystical love, the lover seems quite ethereal. Even though in some poems
the nature of love seems similar in virtual and mystical forms of love, and
there also appear to be similarities among worldly and eternal beloveds, the
earthly beloved — the symbol of God, the eternal beloved in mystical poems,
in fact — also displays ultra-worldly qualities. In Rumi’s poetry, the beloved
(mostly meant Shams Tabrizi) has a divine and ethereal appearance, but in
human shape. “The profound love of Rumi towards Shams, who resembles
God on the earth, draws Rumi to such a mental and emotional ecstasy and
tumult, which is not familiar to those mystics who have never experienced
their main beloved in the shape of a human being besides them. This rare
experience, places Rumi in a spiritual situation which is unique to him”
(Purnamdarian:103). His poems have most been created during such spiritual
conditions. He “does not versify other people’s experiences, neither provides
us with his own wisdom or knowledge, but expresses his internal tumults and
spontaneous feelings” (Fotuhi 1385: 345)

It is also noticed that the characters of Antony and Cleopatra (especially the
beloved: Cleopatra), also displays ultra-worldly qualities. In the play,
Cleopatra has an ethereal appearance rather than a worldly one.

Lings (1998:140) believes that: "There is also a cosmic, “collective” quality
about Cleopatra that bursts out beyond the bounds that limit the sphere of an
ordinary single human individual, so that she is in some respects more a
macrocosm than a virtual in other kings and queens is a actualized in
Cleopatra to an outstanding degree, With her it is not merely a question of
function. We are made to feel that her very psychic substance is
macrocosmic".

As Agrippa and Enobarbus refer to her as a “Royal Wench”, and a “goddess
of love” respectively. There are some other descriptions of her, which denote
her ultra-worldly features:

DOMITIUS ENOBARBUS: Never,; he will not:

Age cannot wither her, nor custom stale

Her infinite variety: other women cloy

The appetites they feed: but she makes hungry

Where most she satisfies; for vilest things

Become themselves in her: that the holy priests Bless her when she is riggish.
(Act 2, Scene 2)

In these sentences, Enobarbus gives Cleopatra a divine nature. In his eyes, she
has the ability to make the kings and the Caesars do whatever she wishes:
AGRIPPA: Royal wench!

She made great Caesar lay his sword to bed: He plough’d her, and she
cropp’d. (Act 2, scene2)

She is a collection of contradictions, and contradictory entities make her more
attractive and add to her grace:

MARK ANTONY: Fie, wrangling queen!

Whom every thing becomes, to chide, to laugh,
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To weep, whose every passion fully strives

To make itself, in thee, fair and admired! (Act 1, scene 1)

Also Rumi in his Divdan-e Shams, describes Shams Tabrizi as a collection of
contradictions, in the form of an absolutely complete human:

The shadow of kindness has got together with the sun of wisdom,

1t is from the glory of his love that this collection of contradictions has been
possible (Divane Shams, 131, our translation)

And it is the perfection of existent love that justifies such contrasts, like
Cleopatra, whose opposite features seem beautiful in her existence. Like a
goddess in control of her own created world of nature, she can even lure and
catch the fish out of the Nile. A Queen self-aware of her attributes:

ALEXAS: Good majesty,

Herod of Jewry dare not look upon you

But when you are well pleased.

CLEOPATRA: That Herod's head

I'll have: but how, when Antony is gone

Through whom I might command it? (Act 3, scene 3)

In spite of her awareness of her half-goddess-half-human character, she
seeks out Antony as her lost half, attempting to complete and eternalize
herself through finding him.

It is noticed that Antony can also display some ultra-human
characteristics, although he is more earthly in comparison with
Cleopatra (As he doubts Cleopatra’s fidelity, leaves her, and marries
Octvia). Agrippa describes him this way:

AGRIPPA: 4 rarer spirit never

Did steer humanity: but you, gods, will give us

Some faults to make us men. Caesar is touch’d. (Act 5, scene 1)

As a matter of fact, Antony’s earthly qualities are bestowed to him by the
gods, while he was able to share nature with them. Cleopatra is aware of this:
CLEOPATRA: ... nature wants stuff

To vie strange forms with fancy, yet, to imagine

And Antony, were nature’s piece ‘gainst fancy,

Condemning shadows quite. (Act 5, scene 2)

The Characters of Antony and Cleopatra have ultra-earthly and ultra-human
manifestations, which are reminiscent of the divine and eternal lover in
Rumi’s poetry.

Shams-e Tabrizi is frequently referred to in the Divan-e Shams as "the king of
the world." Antony and Cleopatra also have similar titles (Cleopatra is the
Queen of Egypt and Antony is one of the world's greatest commanders). Eros
calls Antony a great leader, and Agrippa describes him as a great king.
Cleopatra also dreams of being a unique empress, a quality even Caesar
admits to at the end of the play, telling her that she "had royal character." (Act
2)

Common Pictures: The Sun, the Moon, Stars, Jewels
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Another point Rumi and Shakespeare have in common is using metaphors like
the sun, the moon, the stars and jewels. Rumi refers to the sun as Shams-e
Tabrizl's equivalent.

To the shadows and the sun of Shams-e Tabrizi,

Who is a loyal sun, without respect to time or place. (Divan-e Shams, 948, our
translation)

"This is the most comprehensive and most appropriate symbol of love. At
times, Rumi's descriptions of love and his prayers to this sun of love reach
such a pinnacle that it seems to cut through the heavens." (Schimmel)

In Antony and Cleopatra we also notice that they are compared with the sun,
especially after Antony’s suicide:

CLEOPATRA: His face was as the heavens, and therein stuck

A sun and moon, which kept their course, and

Lighted The little O, the earth. (Act 2, scene 2)

As it is seen above, Antony and Cleopatra also refer to each other as “the
moon”, which is also very similar of Rumi’s imagery. Moon, in Rumi’s
poetry, represents God, His saints, and His manifestations:

The body is earth; and when God gave it a spark (of his Light) it
became adept, like themoon, in taking possession of the world.
(Mathnavi IV:3491)

Or:

Thou becomest without (any) share in that great light; thou art window-shut
to the bounteous moon.(Mathnavi 11:2829)

Another common in Rumi and Shakespeare’s poetry in Antony and Cleopatra,
is their comparison with “star” and “pearl”:

MARK ANTONY: ...To this great fairy I'll commend thy acts,

Make her thanks bless thee.

[To CLEOPATRA.]

O thou day of the world (Act 4, scene 8)

In Rumi’s poetry, “the light shed by the star in the sky to lead the travelers,
reminds him of the stars of the sky of intellect (T4jeddini, 534). “Pearl” is also
a symbol for the complete human beings, along with the sun, the moon and
the stars:

(If) a drop of water gain the favour of God, it becomes a pearl and bears
away the palm from gold. (Mathnavi IV:3490)

This is a symbol also used by Shakespeare in Antony and Cleopatra, when
Antony is referred to, on two occasions, as a "unique gem."

3. Criticizing Reason, Canonizing Love

Reason and intellect are the main point of difference between human beings
and animals. According to Qazzali: “The sixth sense is something in the heart
which is called reason, light, or whatever you may wish. It is something based
on which humans are distinguished from animals” (Qazzali, 572). In Rumi’s
ideas, there are two types of reason. Nicholson names them as --- (‘Aql-e
mamduh/ ‘Aql-e ma’ad) and ---- (‘Aql-e mazmum/ ‘Aql-e ma’as). Schimmel
names them as ‘Aql-e joz’1 and ‘Aql-e kollt respectively. ‘Aql-e jozvi is
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human’s leader in his earthly activities. It may engage him in the inferior
worldly activities and “make (his) books entirely black” (Mathnavi 111:2531).
In Antony and Cleopatra, Caesar is a clear symbol of intellect. Within all the
actions and dialogues of the play, he is handling his worldly activities, in the
hopes of gaining more wealth and power. He loves power because of its own
sake, as his power lets him remain the Caesar. Even when two kings out of the
three great kings of the world (Pompey and Antony) are drinking excessively,
he prefers to follow his intellect. In Act 2, scene 7, Caesar prefers to abstain
from everything for four days rather than drinking too much in one, single
day.

This is the intellect with which the world is defined to him, a world which,
according to Cleopatra, belongs to Caesar:

CLEOPATRA: And may, through all the world. ‘tis yours, (Act5, scene 2)
However, in spite of all his power, Cleopatra regards him as an ‘“ass
Unpolicied”. (Act 5, scene 2)

The basic challenge between Antony and Caesar from the beginning (when
Antony refuses to accept Caesar's messenger and makes fun of Rome) up to
the pick of their clash (when Antony leaves Octavia, Caesar's sister, in favor
of Cleopatra), takes its roots to the inner natures of these two people: Antony's
spiritual nature, as opposed to Causer's intellectual, earthly one. All during the
play, Antony seeks only one objective: Reaching his beloved and loving her.
The passion which delves inside him is clearly in contrast with Caesar's
intellect.

One of the significant dualities in Antony and Cleopatra is the Egypt-Rome —
or East-West — duality.

From the beginning of the play, Philo notes this contrast:

PHILO: ... The triple pillar of the

world transform’d Into a strumpet’s

fool: behold and see. (Act 1, scene 1)

We know that "Outwardly Rome stands for duty, sobriety and mortality in
general; it also stands for reason, and the dialogue abounds in powerful
arguments why Antony should leave Egypt altogether Egypt which spells
neglect of duty, lack of sobriety, lack of moral principles and also the vanity
of unreason"(Lings, 1998: 138). The intellectual characters of the play, who
keep accusing Antony of Carelessness, are mostly Roman; Caesar as a clear
example. Cleopatra is the symbol of Egypt, and Antony is something in
between the two worlds — he is like a plant with roots in the earth (his Roman
origins) and his stem reaching for the sky (toward Egypt; he even sometimes
uses "Egypt" to refer to Cleopatra). But why does Shakespeare so clearly give
Egypt the lion's share?

Lings (ibid, 139) notes that: "One of the first things that comes to mind is the
symbolism of East and West which correspond to Heaven and Earth; and it is
certainly not Rome that stands at the celestial point of the compass. Rome is
this world, and nothing but this world-a down —to-earth well being... In other
words the Roman Empire is a mere stretch of land. All that Rome stands for is
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that aspect of man wherein he merely has the virtue of being and animal rather
than a vegetable or a mineral. But the noblest aspect of life is love that is felt
between two perfectly matched lovers".

As opposed to the Roman ethics and intellect, there is Egypt, with all the
spirituality of its own, a spirituality which is referred to as "Vices" by the
Romans of the play.

Conversely, the “vices” of Egypt amount to a breaking down of the barriers of
human limitations. In Shakespeare’s other representations of “the pearl of
great price,” the divine Qualities of the Spirit are symbolized by outstanding
human virtues. But in this play the stress is on the Spirit’s incomparability, the
lack of any common measure between this world and the next; and as a
symbol of the celestial, it is the function of Egypt to convey to us something
of the next World’s elusive mysteriousness that passes human comprehension,
its infinite riches, its marvelous variety, and its boundless freedom.
Everything that Egypt stands for is personified by Cleopatra (Lings, 1998:
139), And the Egyptian queen is described “In the habiliments of the goddess
Isis” (Act 3, scene 6).

In Antony and Cleopatra, the East symbolizes a spiritual world. The East vs.
West contrasts in Rumi's work is much like those of Shakespeare's: "By the
East, Rumi implies the dawn of the truth, and by the West, he refers to the
down going of the truth... East and West are based upon senses which are the
origins of light and darkness." (T4jdin1, 253)

Sense-perceptions are possessed by Easterner and Westerner, (but) the
function of sight belongs to the ocular sense (alone). (Mathnavi
1V:2018)

The eastern person represents the rising place of the sun of intellect, as
opposed to the western person, who stands further from this light
(Akbarabadi, 91). By Intellect, it is meant the MAJOR intellect, which leads
the human towards his God. In Mathnawi we may also read that Shams (the
sun) is the greatest representative of the east:

If thou art an Alexander, come to the Sun’s rising-place: after that,
wheresoever thou goest, thou art possessed of goodly splendor.

After that, wheresoever thou goest, ‘twill become the place of sunrise:

(all) the places of sunrise will be in love with thy place of sunset.
(Mathnavi 11:45-6)

An interesting point in Antony and Cleopatra which resembles this symbolism
of intellectual west and mystical east, is the time when Antony leaves
Cleopatra (Act 2), and turns towards the earthly world. With this shift, his
nature becomes the same as Caesar’s, and they reach a peace agreement,
which paves the way for their victory against Pompey.

It is in such a situation that the “soothsayer” of the play asks Antony to do
away with the Caesar (the material world), and head towards Egypt (where
Antony’s soul longs for) (Act 2, scene 3). His reason for telling so is quite
mental, he says:

Soothsayer: [ see it inMy motion, have it not in my tongue (Act 2, scene 3)
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In this struggle, the angel of Antony finally loses to Caesar. It is the story in
which Antony loses his life as he does acct upon the soothsayer’s advice.
Naturally, in a struggle which takes place in the material world, the intellect
of Caesar would work better.

4. Mystical Poverty and Avoiding Worldly Pleasures

The world and it earthly enjoyments tie up the Salik’s (the seeker for truth)
feet and prevent his advancement towards perfection. Although Rumi does
not prescribe a total disconnection fro the world, he praises those who have
not been trapped in the earthly pleasures. In his idea, the real mystic lover
should abandon the world through self-refinement, and get totally free from it.
This is the stage which is referred to as faqr (poverty) in the Sufi literature,
and is greatly favored by Rumi. However, it should be noted that poverty does
not mean a life in misery, but it is a feeling though which the human finds
himself totally poor in the presence of his God, as it is also noted in the Qoran
that “You (creatures) are poor before your God, and He is rich and kind
instead” (Chapter 35, verse 15). So poverty in Rumi’s idea means trusting
oneself totally to God, and sacrifice whatever he has in favor of God’s will.
Criticizing the world and its pleasures is a major theme in the works of
Shakespeare as well. For example, in King Lear, Britain as a symbol of the
world is lo longer the house to the people, but it is a banishment place and
those who seek liberty, should leave it:

KING LEAR: ... Thou must be patient; we came crying hither:

Thou know’st, the first time that we smell the air,

We wawl and cry. I will preach to thee: mark. (Act 4, scene 6)

In another part of the play, Lear summarizes the earthly life and death as
follows:

KING LEAR: ... and we’ll wear out,

In a wall’d prison, packs and sects of great ones,

That ebb and flow by the moon.

And the time of this “ebb and flow” is perhaps the time of death, when the
captivity in the great prison (of the world) is over.

Such rejections of all the worldly items of life also exists in Hamlet. “To be or
not to be” is Hamlet's main concern, and in the end, after a great deal of ups
and downs, it is through death and inexistence that he is cleansed of sins.
Another aspect of this thought in Hamlet, is the representation of Ophelia as a
symbol of the worldly attractions. Addressing Ophelia, Hamlet clearly refers
to the little worth of the world:

HAMLET: Get thee to a nunnery: why wouldst thou be a breeder of sinners?
1 am myself indifferent honest, but yet

I could accuse me of such things that it were better my mother had not borne
me...

We are arrant knaves, all; believe none of us.

Go thy ways to a nunnery. (Act 3. Scene 1)

In Antony and Cleopatra also, characters display various aspects of turning
against worldly affairs in their speech and behavior.
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Antony once goes to Rome and marries Octavia. This way, he experiences the
worldly pleasures. However, he fails very soon and returns to Cleopatra. After
his return, even the news about Rome annoy him, and on the other hand, the
spiritual joys of life become so important to him:

MARK ANTONY: Let Rome in Tiber melt, and the wide arch

Of the ranged empire fall! Here is my space.

Kingdoms are clay: our dungy earth alike

Feeds beast as man. the nobleness of life

Is to do thus; when such a mutual pair

[Embracing. |

And such a twain can do'’t, in which I bind,

On pain of punishment, the world to weet

We stand up peerless. (Act 1, scene 1)

This belief is reminiscent of Rumi's idea:

Worldly dominion is lawful (only) to those who indulge the body: we (lovers)
are devoted to the everlasting kingdom of Love. (Mathnavi V1:4421)

Antony’s freedom of the entire material world is realized to its best when he
loses whatever he has had, and distributes his very last properties among his
friends, asking hem to make peace with Caesar:

MARK ANTONY: ...I am so lated in the world, that I

Have lost my way for ever: I have a ship

Laden with gold; take that, divide it; fly,

And make your peace with Caesar. (Act 3, scene 9)

Cleopatra also has lines similar to Antony's:

CLEOPATRA: My desolation does begin to make

A better life. .Tis paltry to be Caesar,

Not being Fortune, he’s but Fortune’s knave,

A minister of her will: and it is great

To do that thing that ends all other deeds;

Which shackles accidents and bolts up change;

Which sleeps, and never palates more the dug,

The beggar’s nurse and Caesar’s. (Act 5, scene 2)

In the final scene of the play, the world loses its dignity in Cleopatra’s

eyes even more, to the extent that:

CLEOPATRA: the world

1t is not worth leave-taking. (Act 5, scene 2)

The fact that Antony and Cleopatra (in their distinct sentences) refer to the
world as garbage. Is clearly reminiscent of Rumi’s view towards the world, in
which the world is a garbage shoot, where only pigs enjoy it, while the real
seekers of life look for the lovely deer of spirituality. More cases of mystical
impoverishing — a poverty which is, in fact, endless wealth — can be seen in
other works of Shakespeare's.

Poverty may also be realized in King Lear: The story of a king who distributes
his kingdom among his nasty daughters, and deprives his best daughter,
Cordellia, from this heritage. After he gets errant, he starts travelling with the
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poor and the beggars, and realizes that poverty in some cases is better than
kingdom. After he retunes to Cordellia (who represents the perfect human), he
reaches calm and perfection when he dies besides her. Another instance of
doing away with the worldly intellect in King Lear is Gloucester, who has a
life similar to Lear’s. He has got blind, and can no longer see the world and its
manifestation, therefore expresses the high value of poverty this way:
GLOUCESTER: ...I stumbled when I saw (Act 4, scene 1)

5. Love Is Totally Lust-free, and Correlated with the Heart Soul

In Rumi's poetry, love lies in man's heart and soul, and is completely void of
lust:

If thou dost claim

For human lost Love’s holy name,

Then know, and prove

The way is far from lust to Love. (Rubd’iyyat, 175, trans. By Arberry, p.5)
There is a great difference between lust or voluptuousness with love. And
these two can never be put together. Rumi makes use of a comparison
between Jesus Christ (as a representative of love) and a donkey (as a
representative of lust and voluptuousness) to show this distinction better:

How love and lust can get tougher in a place, you fool?

When Jesus and donkey have drunk from the same stream? (Divdan-e Shams,
1196, our translation).

Likewise, lust has a negative sense in Shakespeare’s works, such as the play
of our concern:

OCTAVIUS CAESAR:

...no way excuse his soils, when we do bear

So great weight in his lightness. If he fill 'd

His vacancy with his voluptuousness,

Full surfeits, and the dryness of his bones, (Act 1, scene 4)

Shakespeare’s use of the word “lust” in Antony and Cleopatra mostly refers
to the negative sense of the word. In the following example, again
voluptuousness comes parallel to bodily pleasures:

POMPEY: ...But all the charms of love,

Salt Cleopatra, soften thy waned lip!

Let witchcraft join with beauty, lust with both!

Tie up the libertine in a field of feasts,

Keep his brain fuming, (Act 2, scene 1)

In this sentence, lust is detached from human intellect, and receives a negative
meaning when it acts as the main reason behind Antony’s defeat against
Pompey. As a matter of fact, all the opposing characters insist in making use
of the word “lust” to refer to the relation between Antony and Cleopatra
(remember Enobarbus’s use of the word in Act 3, scene 11). This is while
Rumi puts a clear distinction between the two terms, and believes that love
resides in the hears of people:

MARK ANTONY: Egypt, thou knew’st too well

My heart was to thy rudder tied by the strings,
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And thou shouldst tow me after: o’er my spirit

Thy full supremacy thou knew’st, and that

Thy beck might from the bidding of the gods

Command me (Act 3, scene 9)

And, in another sentence:

MARK ANTONY: ...I made these wars for

Egypt: and the queen,

Whose heart I thought I had, for she had mine;

(Act 4, scene 12)

In these sentences, Antony symbolizes the fact that the lovers act as one
soul in two bodies by making use of the word del “heart”. This is the
notion which is repeatedly noted in the verses of Rumi.

6. Love: The Road to Perfection

Rumi believes that love is a teacher that can provide humans with
eternal concepts, thus guiding him toward perfection.

Love has such a power in rescuing the human from the material world,
that no other ideological or intellectual school has. Love is able to turn
the most despised people to the noblest ones. Rumi resembles love to a
carpenter who makes a ladder to help the followers of love ascend to
the heavens. According to Schimmel, the perfect human is the one who
had grown up with sufferings, and has turned into a real human.
Although Rumi does not make a strong distinction between Shar’at
(religious deeds) and tarigah (the way, in Sufism) , his ideal religion is
the one whose message is global, and its kindness covers everyone
(Baga’i, 20):

Fools venerate the mosque and endeavour to destroy them that have the
heart (in which God dwells)

That (mosque) is phenomenal, this (heart) is real, O asses! The (true)
mosque is naught but the hearts of the (spiritual) captains.

The mosque that is the inward (consciousness) of saints is the place of
worship for all: God is there. (Mathnavi 11:3109-11)

The perfect human enjoys such greatness that the universe, with all its
immensity, turns into a trivial bit and is lost in him:

Do not grieve: he will not become lost to thee, nay, but the (whole) world will
become lost in him. (Mathnavi IV:976)

On the other hand, in many of the plays by Shakespeare, the characters
display some signs of perfection. According to Lings (1998:198), "Many
secondary features of Shakespeare’s plays suggest that the poet had power to
draw upon the transcendent. Characters like Hamlet and Cleopatra for
example are not so much fabrications as ‘“creations”. There is something
almost miraculously alive about them as if they had been brought down ready-
made from above". Here, Like Rumi, Shakespeare looks for his ideal human
in a global perspective, free from his race or nation:
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HAMLET: ... 4 combination and a form indeed,
Where every god did seem to set his seal,
To give the world assurance of a man (Act 3, scene 4)
Clearly, love has a great role in this symbolism. "Love having here a higher
significance expressive of the relationship between soul and Spirit...And the
metal gold is here without doubt a symbol of the Spirit that each of the lovers
represents for the other" (Lings, 1998: 134).
Love is not an event in the daily lives of people. It resides within people, and
counts for their lives and even for their death. We may clearly see in
Shakespeare’s works that the love between Romeo and Juliet, or between
Antony and Cleopatra is tied to their fate, and finally leads to their death.
The existence of love in the nature of the characters and the changes is makes
in them, can be clearly seen in the characters of Antony and Cleopatra. It is
love which changes the pride and arrogance of Antony (as a powerful Roman
commander) to humility and modesty.
MARK ANTONY: [To the newly arrived servants]... Thou hast been rightly
honest; so hast thou;
Thou,.and thou,.and thou:.you have served me well,
And kings have been your fellows...
I wish I could be made so many men,
And all of you clapp’d up together in
An Antony, that I might do you service So good as you have done. (Act 4,
scene 2)
Even he praises weeping, something seemingly far from the character of a
commander like him:
MARK ANTONY: ... Grace grow where
those drops fall!
My hearty friends, (Act 4, scene 2)
In Shakespeare’s literature, just like that Rumi, Love enters the lives of people
as a result of an ordinary event, but gradually turns to their greatest instructor,
changes them, and leads them towards perfection. This is what Philo (one of
the commanders of Antony’s) also refers to:
PHILO: Nay, but this dotage
of our general’s
O’erflows the measure: those
his goodly eyes,
That o’er the files and
musters of the war
Have glow’d like plated
Mars, now bend, now

turn,
The office and devotion of their view
Upon a tawny front: his captain’s heart,
Which in the scuffles of great fights hath burst
The buckles on his breast, ...
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The triple pillar of the world transform’d Into a strumpet’s fool (Act 1, scene
1)

Getting perfection through love, also happens to Cleopatra. Her belief in love,
gradually turns to a very strong faith when we reach the end of the play. We
may realize this when we notice how she abandons the manifestations of the
material world:

CLEOPATRA: No more, but e’en a woman, and commanded By such poor
passion as the maid that milks And does the meanest chares. (Act 4, scene 13)
This growth in character is not only clear for the audience, but also the other
characters of the play blatantly refer to it. Eros addresses Antony this way,
before he commits suicide:

EROS: Turn from me, then, that noble countenance,

Wherein the worship of the whole world lies. (Act 4, scene 12)

Dolabella and Agrippa, two loyal warriors of the Caesar, praise him as a
unique creature, who stays beyond people’s imagination. On the other hand,
the glory of Antony may also be realized when Cleopatra finds herself unable
to move his dead body, which has got so heavy.

CLEOPATRA: ... How heavy weighs my lord!

Our strength is all gone into heaviness,

That makes the weight: had I great Juno’s power,

The strong-wing’d Mercury should fetch thee up,

And set thee by Jove’s side. (Act 4, scene 13)

The power which has turned to heaviness, gives a dramatic and theatrical
shape to this idea, and perfection has been realized in a very fine form on the
stage.

Another common image used by Rumi and Shakespeare to denote the
perfection of people in the light of love, is comparing love with elixir, which
turns the copper (of self) to gold. Also, love is like a furnace, which invites
the followers of the way towards perfection to enter it, and change the cupper
of their lives to gold through its elixir:

This love says: “Whoever secks me,

Has to enter the furnace, like gold”. (Divan-e Sahms, 601, our translation).

In Antony and Cleopatra, we also see that love is resembled to elixir:
CLEOPATRA: ... Yet, coming from him, that

great medicine hath

With his tinct gilded thee. (Act 1, scene 5)

Love is Antony’s elixir, which gives a golden image to the messenger he
sends to Cleopatra. These elixir-related images denote the very same change
that love makes in the characters.

7. Love Makes Lovers Go Out of Their Way and Do Any Hard Task and
Undergo Any Suffering

Love, in Rumi's poetry, is continually linked with pain; bearing suffering is a
must in order to reach the beloved:

O Love, yours are several names with any one,
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1 gave you another name: “cureless pain”. (Divan-e Shams, 5, our
translation).

This great crusade towards reaching the beloved, requires the lover to pass
through the three difficult stages of Shart’at and Tariqat, in the hopes to gain
Haqiqat (reality) . It turns the lover to a hero in this spiritual epic, because
there are very few people who can stand the hardships of such a love (see
Purnamdarian, 58). Even Prophet Mohammed may face problems in enduring
this suffering:

O Ahmad, here riches have no use; a breast is wanted, full of love

and pain and sighs. (Mathnavi 11:2079)

Also, Abu-Hanifa and Shafe’1, two great figures of the Sunni cult, and
symbols of intellect and religion in Mathnavi, are left bare-handed, and have
no advice or solution to offer:

In that quarter where love was increasing (my) pain, Bi Hanifa and Shafe't
gave no instruction. (Mathnavi 11:3832)

The love between Antony and Cleopatra is of the same kind. It brings about
pain and sorrow for them all the time, but they welcome it, and finally end up
in it with pride. Cleopatra clearly states:

CLEOPATRA: ... All strange and terrible

events are welcome,

But comforts we despise (Act 4, scene 13)

Or in this sentence by Antony:

MARK ANTONY: ... Fortune knows

We scorn her most when most she offers blows. (Act 3, scene 9)

Antony expresses this idea in another place too: before he sets out to fight
Caesar:

MARK ANTONY: ...Fare thee well, dame, whate er becomes of me:

This is a soldier’s kiss: rebukeable

And worthy shameful check it were, to stand

On more mechanic compliment (Act 4, scene 4)

All these are proofs to Lings’s idea that "Antony’s love for Cleopatra is the
richest jewel of virtue in his soul. This opposition between the outer and inner
meaning is itself symbolic, for it reflects the truth that the Mysteries can only
be understood by a few, or more generally, for those who know nothing of the
Mysteries" (Lings, 1998: 138).

As Rumi says:

My union with the Beloved will be achieves either by this effort or by some
means outside of bodily effort. (Mathnavi V1:4202)

There is no objective for all these efforts but the spiritual unity with the
beloved. We may see this when Antony in his very last minutes of living asks
Cleopatra for the last kiss, and asks to drink wine in her arms (a common
image of Rumi and Shakespeare to denote love).

8. Lovers' Infamy

From Rumi's point of view, love seems quite contradictory — while creating
suffering, it is all blessing. In the path of love, the lover gets weak and thin
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personally, and becomes disgraceful and infamous in the eyes of people. In
Divan-e Shams, love is resembled to a strange cannibal (human eating)
creature:

Since love is a cannibal, a man is required in its path

Who is ready to turn to this cannibal’s food (Divin-e Shams, 1136, our
translation).

In another case, In another place, love is resembled to a garrison from whose
sword, the blood of the lovers is dripping, or it is resembled to a bandit or a
thief, which takes away all the belongings of the lover. Love shatters the lover
like a piece of stone. But all these sufferings are sweet to the lovers, and as
long as a person has not done away with his dignity in favor of his love, is not
a true lover.

Loving thee is shame,

And to court men’s blame;

1 pledge my fame to thee,

Loving infamy. (Rubd’iyydt, 1219, trans. By Arberry, p.142)

It is through relinquishing one's name and identity that a lover can begin a
world-free life in love:

Lover has no fear from disgrace and infamy,

As love is kingdom, it is perfection and satisfaction. (Divan-e Shams, 3059,
our translation)

Infamy removes the lover's pride and arrogance. Destroying arrogance, among
the most significant of mystical steps, begins with rejecting all worldly affairs
and ends with being publicly scolded, when the only thing that remains for the
lover is love itself. A mystic in love, who is obsessed with his beloved and is
totally fixed on his beloved due to his huge, burning love, is too exasperated
to be concerned with his reputation among people, his health or the
importance of being modest. Antony and Cleopatra also experience such
notoriety and infamy, which eventually serves as the introduction to their
perfection and deliverance. Such notoriety does not escape even those close to
them:

PHILO: ...He comes too short of

that great property

Which still should go with Antony.

(Act 1, scene 1)

In another place, Enobarbus, Antony’s closes friend, blames him:

DOMITIUS ENOBARBUS: ... Sir, sir, thou art so leaky,

That we must leave thee to thy sinking, for

Thy dearest quit thee. (Act 3, scene 11)

They both know the consequences of their love, and are aware of the disgrace
they may be accused of:

MARK ANTONY: O, whither

hast thou led me,

Egypt? See,

How I convey my shame out of
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thine eyes

By looking back what I have
left behind

Stroy’d in dishonor. (Act 3,
scene 9)

Perhaps that is the reason why Antony asks his intimate friends to leave him,
as he has also left himself:

MARK ANTONY: ... take the hint

Which my despair proclaims; let that be left

Which leaves itself (Act 3, scene 9)

Antony seems to be fully aware of the perfection within himself:

MARK ANTONY: [ have

offended reputation,

A most unnoble swerving.

(Act 3, scene 9)

Cleopatra also shares Antony's infamy. She consciously turns down Caesar's
offer to continue her rule over Egypt while keeping her wealth. As she tells
Antony about this fully self-conscious notoriety, "

CLEOPATRA: No more, but e’en a woman, and commanded

By such poor passion as the maid that milks

And does the meanest chares. (Act 4, scene 13)

Choosing the path of infamy and ill repute, they prepare themselves for the
final phase of love and perfection — death and unity. When they reach the end,
the infamy is replaced by inner serenity and bliss.

9. Perdition

Perdition and death is among the highest of mystical levels which only the
greatest of mystics can achieve and experience. This level is the all-time
aspiration of any mystical journeyman. Such inexistence is possible only
through total rejection of the world and infamy among people. Few mystics
are truly capable of achieving such a feat; it is like the thirty birds which,
having become a simurgh, realize that its nature is but the aggregation of the
thirty birds. This is also shown in one of Rumi's most vibrant verses in
Mathnavi:

(You will see) that the lover perished and the beloved too: they are naught
and their passion also is naught. (Mathnavi V:1205)

One of the most exquisite descriptions of the lover's demise in Rumi's poetry
— and perhaps in Persian literature — is the story of the butterfly and the
candle. "The butterfly voluntarily hits the flame, sacrificing itself to reach a
more elevated life." (Schimmel) The renowned phrase "die before your death"
is a fine illustration of this notion — "dying prior to physical death," in which
one achieves a level of elevation and eternity far beyond imagination. The
story of Mansoor Hallaj, one of Rumi's favorites, is an example of death in
order to reach divinity and become a part of the whole existence.

The notion of demise is exclusive to mystic love, arising out of the beloved's
divine nature; as Qazali sees it, "It is inevitable: the lover and the beloved are
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opposites, and cannot unite without perdition." In worldly love, where the
lover and the beloved are both human beings, there is no need for death;
characters like Leili and Majnoon in Persian literature, on the other hand, are
meant to convey divine love in a human form.

This type of mystic thought — dying and being destroyed for love and thus
achieving immortal existence in the beloved — is also quite evident in
Shakespeare's work. In Romeo and Juliet, both lovers feel certain that they
will begin an eternal life together after they die:

ROMEDO: ... dreamt my lady came and found me dead—

Strange dream, that gives a dead man leave to think!—

And breathed such life with kisses in my lips,

That I revived, and was an emperor. (Act 5, scene 1)

It is after such a death that they seem to turn into gold — a sort of mystical
symbolism with an alchemical touch. As Romeo's father says after his son
dies,

MONTAGUE: ... I will raise her statue in pure gold (Act 5, scene 3)

To which Juliet's father responds:

CAPULET: 4s rich shall Romeo’s by his lady’s lie... (Act 5, scene 3)

The same richness, only in a different mould — gold.

This can also be seen in Othello, Othello's suicide is a symbol of achieving
the truth.

Such mystical mysticism peaks in Antony and Cleopatra. When characters die
and leave this world, when they cut away from the world and its creatures,
leaving behind nothing but love, death in mysticism can be realized.

This death is not bitter and hard for Antony and Cleopatra, as they have
chosen it themselves, and keep talking about their eternal life together, far
from any pain or destruction. After their death, the ideas of all the people
around them changes totally. Those who kept accusing them to disgrace and
disdain, talk about them in a manner as if they had hosted all the world inside
them, and has had a divine nature. It is the purposeful death of these
characters which justifies the existence of a cycle, which starts with their
notoriety, and ends up with their divine salvation.

10. Death

Dying for love and thus finding life again in it is one of Rumi's fundamental
ideas in Mathnavi and Divan-e Shams. Schimmel has, in fact, considered all
of Divan-e Shams as serving to expand this essential notion:

Die, die, die in this love,

As, if you die in it, you will all get (new) souls.

Die, die, do not fear this death,

As, if you ascend from this world, you will have the heavens.

Die, die, and get detached from your earthly life,

As it is like a chain and you are like slaves. (Divdn-e Shams, 636, our
translation)

Or:

The death of deathlessness is lawful to us, the provision of unprovidedness is
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a bounty to us.

‘Tis death outwardly but life inwardly: apparently ‘tis a cutting-off
(decease), in secret (in reality) ‘tis permanence (life without end).
(Mathnavi 1:3327-8)

In some verses, Rumi praises it, like a lover embracing his beloved; the
embrace, however, has a touch of humor:

I dare death to come to

me,

So I can embrace him

tight

At my side.(1326, Trans.

By Dashti, p.159)

Death is so desirable in Rumi's verses that its presence is like a banquet he
joyfully looks forward to:

Dagger and sword have become my sweet basil: my death has become my
banquet and narcissus-plot’ (Mathnavi 1:3944)

Rumi's and Shakespeare's thoughts on lovers' willingly dying for love are
amazingly compatible. In three of Shakespeare's tragedies — Antony and
Cleopatra, Othello and Romeo and Juliet — the lovers and their beloved come
together only through death.

Such death thoughts also exist in King Lear, where death conveys liberty and
surviving means exile:

KENT: ...Freedom lives hence, and banishment is here (Act 1, scene 1)

At the end of the play, Lear, having gone through a great deal of suffering and
reaching the truth — the truth about the existence of other people like his
daughters and even himself — he freely rushes, despite himself, to embrace
death:

KING LEAR: ... tis our fast intent

To shake all cares and business from our age;

Conferring them on younger strengths, while we

Unburthen’d crawl toward death... (Act 1, scene 1)

Such an idea of death-believing also exists in various parts of Antony and
Cleopatra. In order to reach their beloved, not only do lovers have no fear of
love, but even challenge it due to the powerful confidence they have found in
love:

MARK ANTONY: ...The next

time I do fight,

I'll make death love me; for I

will contend

Even with his pestilent scythe.

(Act 3, scene 11)

It is quite simple to die for love, and similar to Rumi's interpretation,
Shakespeare's characters also see the sting of death as sweet and thus embrace
it:

CLEOPATRA: ... Dost fall?
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If thou and nature can so gently part,

The stroke of death is as a lover’s pinch,

Which hurts, and is desired. (Act 5, scene 2)

It is at this stage of love where the lovers think about their death, and not
fearing from it, they even describe it with very charming literary figures:
CLEOPATRA: ... I'll not sleep neither: this mortal house

D’ll ruin, ... Shall they hoist me up

And show me to the shouting varletry

Of censuring Rome? Rather a ditch in Egypt

Be gentle grave unto me! rather on Nilus’ mud

Lay me stark naked, and let the water-flies

Blow me into abhorring! rather make

My country’s high pyramides my gibbet,

And hang me up in chains! (Act 5, scene 2)

It is after Antony’s death that Cleopatra comes to a more complex
understanding of the opposition between life and death:

CLEOPATRA: My desolation does begin to make

A better life. .Tis paltry to be Caesar,

Not being Fortune, he’s but Fortune’s knave,

A minister of her will: and it is great

To do that thing that ends all other deeds,

Which shackles accidents and bolts up change;

Which sleeps (Act 2, scene 2)

It is an apprehension which takes its roots in a realistic understanding and
acceptance of death. A wisdom which encourages the characters to welcome
death with open arms:

CLEOPATRA: Where art thou, death?

Come hither, come! come, come, and take a queen

Worthy many babes and beggars! (Act 2, scene 2)

Even the characters symbolize their suicide with the most charming words: *
As sweet as balm, as soft as air” (Act 5, scene 2). We also read:
CLEOPATRA: [Addressing the snake] Peace, peace!

Dost thou not see my baby at my breast,

That sucks the nurse asleep? (Act 5, scene 2)

This is an interpretation which is so similar to that of Rumi’s about death:

The body, like a mother, is big with the spirit-child: death is the pangs and
throes of birth. (Mathnavi 1:3514)

Death as seen in Shakespeare's work, like Rumi's poetry, is the last link of the
chain that completes the steps toward unification with the beloved.

11. Reaching One's Beloved Is Like Achieving Unity

Love unites the lover and the beloved into one. After they burn up in their
love they (which in divine love refers to the Creator and the creature) become
a one being; in other words, the lover is transmuted into love and his beloved.
Such a physical, bodily death is, in mystical terms, connecting to the eternal
beloved, essentially in contrast with worldly love.
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"In medieval times, it was believed that each human being has his/her
completing part in the opposite sex. They may be so distant in time and
location that they will never meet; if they do, however, their love will be
incomparable to any form of worldly love. Hence, since a real symbol must be
complete in its own right, the symbol for the love between two human beings
will clearly have to represent the eternal relationship between the soul and the
divine spirit; It is clear that in his Romeo and Juliet, Othello, and Antony and
Cleopatra, Shakespeare has meant a "true" and "absolute" love, not a sexual
one. One should remember the fact that in Christianity, marriage is one of the
clearest icons of denoting unity between the lovers. "The prototype of this
symbolism in Christianity lies in Christ’s own reference to himself as “the
Bride-groom”; and the Middle Ages were dominated by the conception of the
Church or, microcosmically, the soul as the bride of Christ" (Lings 1998: 56)
One of the most amazing points Rumi and Shakespeare have in common is
their interpreting one's day of death as one's wedding day. Rumi's devotees
regard the anniversary of his death as a day of jubilee, and respond by doing
sama dances and being merry. As Rumi himself says:

Our death is an eternal wedding,

What is the secret behind it? It is God almighty. (Divdn-e Shams, 833, our
translation)

When dying (after Eros delivers the fatal blow to Antony at Antony's own
request), Antony also uses exactly the same interpretation for death:

MARK ANTONY: ... but I will be

A bridegroom in my death, and run into't

As to a lover’s bed. (Act 4, scene 12)

As Titus Burckhardt has written on marriage and its correlation with symbols
of elixir in Christianity in his work Elixir, which is beyond the domain of this
study. However, something important in that book, is the reference to the sun
and the moon; the two symbols which Antony and Cleopatra keep resembling
each other to, which are closely related to this mystic symbolism. Apart from
that, Antony and Cleopatra marry each other on the verge of death, an even
which did not take place when they were living:

CLEOPATRA: ... husband, I come:

Now to that name my courage prove my title! (Act 5, scene 2)

This marriage becomes perfect in the time of death (which is reminiscent of
Fana), and the two lovers reach a complete unity. This unity, and the fact that
the lovers are never separated, is already noted in the play, as Antony says:
MARK ANTONY: ... residing here, go’st

yet with me,

And I, hence fleeting, here remain with thee.

(Act 1, scene 3)

Before committing suicide, Cleopatra puts on her wedding gown and wears
her jewels symbolically. This symbolic preparation supports the idea of
material death, and marriage as a sign of unity. The climax of this unity takes
place when she is buried in Antony’s grave. The final events of the play (the
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death and the symbolic marriage) is clearly reminiscent of fana, and unity
with God in Rumi’s mysticism. Here love bestows an ability to the human that
no other material power can do so. In Antony and Cleopatra, something
happens to ordinary and mortal people, which is normally so unlikely to
happen. The unity of characters with the eternal beloved and everlasting life,
is a blessing that love offers them.
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THE SAFAVID AND NON SAFAVID PRETENDERS

MAHNAZ SARPISHEGI*

ABSTRACT

Following the fall of the Safavids, the whole country was infected with
anarchy and disorder. As the Iranians showed great trust in the Safavids
during their two hundred and thirty years reign, throughout the Afghan
reign in Iran, there happened many risings and resistance movements by
individuals pretending to have relationship with the Safavid dynasty.
The main features of this period are continuous wars, famine,
plundering, slump and the encroaching of the Ottomans and Russians.
People supported those having Safavid lineage. Among all these
pretenders, only Tahmasb Mirza was true heir of dynasty and Seyyed
Ahmad Mirza was a relative of the family. The rest including three Safi
Mirzas, two Ismail Mirzas and Seyyed Hassan and Mohammad were
some pseudo Safavid pretenders who were supported by the local
chiefs.

KEY WORDS
Fall, Safavids, anarchy, slaughter, plunder, Afghans, local resistance,
Ashraf, pretenders, Sultan Hussein, Tahmasb, Seyyed Ahmad, Safi
Mirza, Esmail Mirza.

Introduction:

The local and regional resistance put up to protect the revival of the Safavids
may be examined from various viewpoints. The appearance of the right and
pseudo-Safavid pretenders is a consequence of the specific socio-historical
situation of this period. Further, the pretenders should be analyzed regarding
their geographic scattering during the seven years of Afghan rule in Iran.
Undoubtedly, the Iranian society had regained its identity through the rise of
Safavids, an independent identity with increasing prestige which was
endangered by the invasion of Afghans to Iran. The rule of Afghans and
especially Mahmud Afghan's coming to the throne resulted in an overall
unrest and disorder in the country, and the opponents on the west and the east
were driven by greed for other territories. !

In his Alamaraye Naderi, Mohammad Kazem Marvi gives a good description
of this period. When Iran underwent great changes for bad, some of Sayen
khani Turkmans of Marv, Jeyhun, and Jorjan and Qebchaq plane invaded
Khorassan and Mazandaran. Further, Lezghis of Daghestan cooperated with
Sarkhay Lezghis and captured Shirvan. Mahmud Afghan took hold of Arak
Shah Tahmasb the second left Isfahan for Qazvin and after a while for
Azerbaijan.

* PhD Student in Islamic Azad University
1. Mohammad Kazem Marvi, Alamaraye Naderi, vol. 1, edited by Mohammad Amin Riahi(
Tehran: Elmi, 1374, 3 edition), p.5.
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Having heard the news of anarchy in Iran, the Ottomans invaded Georgia,
Kermanshahan, Hamedan, and some parts of Azerbaijan so that Shah
Tahmasb had to leave Azerbaijan and headed for Astarabad and Mazandaran.
Prior to his leaving Azerbaijan, Tahmasb the second sent an envoy to
Russians and ceded some parts of Mazandaran, Guilan and Astarabad to the
Russians to soft soap them. Subsequently, the Russians sent ten thousand
forces to Guilan and get hold of it.2

Iranians had always considered the Afghans as frontier tribes and were deeply
wounded by their hold of the political power. The resultant of which was the
various risings in different parts of the country. This fact must be considered
in the context of emergence of different pretenders. Some researchers
interpret these risings as the nationalist resistance to the foreign invasion. This
is not true; the Afghan invasion to central Iran was not unprecedented and the
Afghans were not regarded as foreign nation, they were even present in geo
political frontiers of Iran to mid 19™ century.

The Iranians suffered dreadful years during the Afghan reign: some people
had lost their lives in the battles and uprisings, some because of famine and
high prices, and epidemics. Meanwhile, there were cases of selling of women
and children. Homes and abodes were destroyed and the properties were
plundered and due to the wars fought in the country and the ravages of the
robberies and the spread of disorders, the trade came to a standstill too.

The risings and rebels of those who pretended to be Shah Sultan Hussein's son
or relative indicate the confused state of the country. The pretenders of
Afghan period were doubtlessly some power hungry chiefs who wished to
misuse or overuse the disorderly state.

The Safavid and non-Safavid Pretenders

As explained before, the fall of the Safavids led to such anarchy, murder and
plunder so that most people wished for the establishment of peace and order.
Thus they supported the return of a pretender preferably a Safavid one to
found a new government. Some of these pretenders enjoyed the support of the
local people and captured the cities and the fortresses. In some cases they
even succeeded to invade the Ottoman army. It should be noted that the main
power was in the hands of governors and the local chiefs, and depending on
their fame and legitimacy, they ventured to take control of the whole country.
Their success in the persuasion of people indicates the sincere longing of
Iranians who resorted to them to obtain freedom and to get free from the yoke
of the suppressors, and if their endeavors had been centered on Tahmaseb
Mirza, they would have probably been saved much earlier3.

2. Alamaraye Naderi, pp.47, 48.
3. Laurence Lockhart, Engeraze, Selseleye Safavieh va Ayyaam Estilaye Afagheneh dar Iran,
tarjomeh Mostafaqoli Emad( Tehran: Tahuri, 1364), p.344.
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The support given by Iranians to the Safavid pretenders was because of the
legitimacy they had gained during 228 years of reign in Iran. Declaring the
Shiite as the official religion of Iran, they had altered the religious structure of
the country. The rule of Afghans was threatening the beliefs of the people. So,
to be set free from these propagations and threats, people supported the
Safavid members. In the first half of 18" century which John R. Perry
describes as a "mire of riot"4, various individuals appeared on the scene and
tried their chance for taking the power in their hands. Mohammad Ali Hazin
Lahiji observes that: "regardless of the plunderers, they were eighteen people
holding forces and servants, who claimed authority and kingship"> Perry had
thought that all these eighteen pretenders belonged to the Safavid family,
while Hazin meant it the overall number of pretenders whether Safavid or
non-Safavid. In the history books of Nader Shah and his successors' reign at
least the names of twelve of these individuals have been mentioned.®

Through investing Mahmud Afghan with the royal crown, Shah Sultan
Hussein brought an end to the life of the central government in Isfahan.
However, the Safavids were not perished altogether. There were elements of
this dynasty that were active in the political arena, but they were not but mere
tools. The following years of Safavids henceforth are small and unimportant.
Mahmud Afghan had found out that it was important to keep the deposed
Shah alive. So, subsequent to his dominance in Isfahan (1722-1723), he
imprisoned Shah Hussein and the other princes.” And in order to prove
himself as a legitimate and lawful king and a true successor to the Safavids,
he married to the ex shah's daughter.8 The respectful confinement of the
princes known as damur qapu (iron door) of Safavids was replaced by life
imprisonment under the Afghans and the prison guards were changed only.
The imprisonments still went on until when Mahmud was affected by mental
disorder.

The various riots in every corner of the country and the relative success of
some leaders along with the Russian and the Ottoman encroaching in the
north, north east and the west of the country, all in all led to the deterioration
of Mahmud Afghan's mental state. The news of Safi Mirza's flight from the
harem and his taking refuge in the Bakhtiaries incurred his wrath to the point
of massacring of the Safavid princes.” The number of the victims varies in

4. J.R. Perry. "The Last Safavids".Iran. IX (1971), p.54.
5. Mohammad Ali Hazin Lahiji, Tarikh va Safarnameh Hazin edited by Ali Davani( Tehran:
Markaz Asnad Engelab Eslami, 1375), p. 206

6 The Cambridge History of Iran, vol. 6, The Timurid and Safavid, Peter Jackson and the Late
Laurence Lockhart, eds. Cambridge University Press, 1986. p. 326.

7. Mirza Mohammad Khalil Marashi Safavi, Majma_al Tavarikh, edited by Abbas Eqgbal
Ashtiani(Tehran: Tahuri va Sanai, 1362) p. 59 .

8. Petros di Serkiss Guilannetz, Soqute Esfahan, tarjomeh Mohammad Mehryar , introduction
by Lockhart( Esfahan, Golha, 1344)p. 61.

9. De Serso, Soqute Shah Sultan Hussein translated by Vali_ollah Shadan( Tehran: Ketabsara,



66 THE SAFAVID AND NON SAFAVID.../MAHNAZ SARPISHEGI

different sources; Mostofi refers to 18 people!®, Krowsinsky 159! | and

Hazin 399, of which the latter's seems closer to the reality as he was leaving
in Isfahan at the time of these events. Mahmud was so much afraid of the
Safavid king's escape so that he even murdered the three old uncles of the
king"12.

The Safavid Pretenders

Some sources observe the claims of many pretenders and their relation to the
Safavids (in some cases the individuals who claimed to be Safi Mirza or
Esmail Mirza amounted to three people) as unfounded, and point that only
the claims of Tahmasb the second and Seyyed AliMirza cannot be denied.!3
Tahmasb Mirza. When Isfahan was under the siege of Mahmud's forces, the
notable courtiers were considering the appointment of a crown prince for
Shah Sultan Hussein. They had truly found out the importance of nominating
a crown prince. The chiefs and the influential people would gather around him
and would repel the intrigues. At first, Shah Sultan Hussein's elder son
Mahmud Mirza and then Safi Mirza were chosen. Some sources refer to the
latter as Bahram Mirzal4. Later on the news of the flight of this prince ended
in the murder of the other Safavid princes (perhaps the rise of some pretenders
with the same name and the support of people is indicative of his not being in
Isfahan at the time of murder). Safi Mirza left his office 15 days after the
appointment and entered the harem. Eventually, Tahmasb Mirza was
appointed and fled with some courtiers from Isfahan and became a symbol of
resistance against the Afghan dominance.

Mirza Seyyed Ahmad. Son of Mirza Qassem and the grandson of Mirza
Davud, the administrator of the holy shrine of Imam Reza at Meshed, he was
related to the Safavids through his mother. Mirza Davud had married to
Shahrbanu Beigum, the eldest daughter of Shah Suleiman and Mirza Qassem's
sister (Seyyed Ahmad's aunt) was Shah Sultan Hussein's wife.!5 So from one
side he was descended from Sheikh Safi-addin Ardebili, and from the other
side from Mir Qavam-addin Marashi. This lineage was enough to have the
support of the public. At the beginning he cooperated with Tahmasb Mirza,
but when it turned up that the young Shah indulges in sensual pleasures, he
parted with him went to Iraq and entered Abarqu and through the help of his

1364)p. 266.

10. Mohammad Mohsen Mostofi, Zobdato!l Tavarikh, edited by Behruz Gudarzi( Tehran:
Bonyade Moqufate Afshar, 1375)p. 170.

11. Tadoziva Krosinsky, Safarnameh Krosinsky, translated by Abdolrazaq Donboli( Tehran:
tus, 1363)p. 78.

11. Hazin, ibid, p.207.

12. De Sersoi, ibid. p. 267.

13 The Cambridge History of Iran, vol. 6. p.326.

14. Alamaraye Naderi, vol. 1.p; 29.

15. Hashem Mirza, Zabur al Davud, edited by AbdolHossein Navai( Tehran: Miras Maktub,
1378)p; 82.
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assistants issued orders with a false sign and seal of Shah Tahmasb, and sent
to Fars chiefs. The diaries of Dutch East Indian company members in Iran
indicate that he was active in Fars, Dashtestan and Persian Gulf regions.!®
Tahmasb Mirza ordered to kill him, but Seyyed Ahmad managed to inflict a
defeat on Shah Tahmasb's forces and headed for Kerman, and called himself
king and minted coins in his own name in 1727-1728. When he established
his power in Kerman, spread his dynasty and forgot the Afghans and revival
of the Safavids as Tahmasb Mirza did. Further, in order to provide for the vast
expenses of his court he imposed heavy tax on people. He arrested and
imprisoned some of the important banyans (the Indian dealers who brokered
for the foreign merchants).17 Eventually, he was defeated in a battle with the
Afghans, had to remove the crown and the aigrette hastily and made his
escape in disguise. "He found out that it would be a very hard situation to
engage in a war without having deep roots within people, so he decided to
compromise with Tahmasb and reassure him of his friendly thoughts.!8
However, he was faced with the forces sent to suppress him so he left for
Siestan, Kerman and Lar and Jarun. He was thinking of fleeing to India but
his adventurous soul brought him back to Fars, and when suffered a defeat
from Mohammad Khan Baluch, he took sanctuary in Darab fortress and was
surrendered by Tamur Khan to Ashraf Afghan in 1728 and was put to death
near Zayandehrud.

The non Safavid Pretenders

During the seven years of Afghan reign in Iran, three individuals claimed to
be Shah Sultan Hussein's son, Safi Mirza. Again the role of local notables
might be traced in their emergence. The First Safi Mirza was supported by
the governor of Bakhtiari, Alimardan Khan and the other great chiefs of Haft
Lang tribe. During the siege of Isfahan, Alimardan had asked the Shah to send
him his most deserved sons so that he enters the scene as the commandant of
liberating forces.!9 But when he heard the news of Tahmasb Mirza's being
appointed as a crown prince and his movement towards Qazvin, he introduced
an anonymous person as Safi Mirza and gathered some people around him
and even engaged in a battle against the Ottomans and inflicted a defeat on
them. Then Alimardan brought the false Safi Mirza to throne in Hamedan and
minted coin in his name. However having found out that he intends to get out
of the influence of local chiefs, he hatched a plot to kill him, 1727.

The Second Safi Mirza came from Garai tribe who entered Khalilabad of
Bakhtiari and claimed to be the son of Shah Sultan Hussein. There was no

16. Willem Felour, Ashraf Afghan bar Takhatgahe Esfahan (as narrated by Dutch
eyewitnesses), translated by Aboulqassem Serri( Tehran, Tus, 1367) p. 50.

17. Roger Seyvori, Iran e Asr e Safavi, translated by Kambiz Azizi( Tehrn: Nashre Markaz,
1372)p.171.

18. Reza Shabani,Tarikhe Ejtemaie Iran dar Asr e Afsharieh, vol. 1( Tehran: Qomes, 1373, ond
edition)p. 20.

19. Lockhart, ibid. p.185.
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doubt that this was absolute lie and his Persian accent proved that. As the
language of Safavid court was Turkish. He came to throne in Dehdasht and
minted coin in Tahmasb Mirza' name. He succeeded to gather twenty
thousand forces around himself, and captured Shushtar, Khorramabad and
defeated the Ottomans in some battles. He would wear black cloths and ride
on donkeys and would say that he had made a vow not to take off his black
wearing and not to ride a horse until when the Afghans had been removed
from the country.20 Tahmasb Mirza heard the news of his fame in Meshed
and through letters to Bakhtiari and Kohguiluyeh chiefs ordered to kill him
which was carried out in Dehdasht.

The Third Safi Mirza's real name was Mohammad Ali Rafsanjani who rose
in the south east of Tehran in 1729-1730 and made Shushtar the seat of his
government.2! The grounds of his emergence indicate the socioeconomic
situation of the Iran; the Russian political agent in Iran, Bratishov refers to
him as having a peasant origin and all people were aware of this.22 The
governor of Shushtar did not join him, so he left for Howeizeh, and Basra and
eventually Baghdad. The governor of Baghdad sent him to Constantinople
and there he was faced with kind greetings. As it is written in a letter to the
governor of Kares?3 the Ottomans knew of his false origins and assuming the
impossible that he is a prince?4, they thought it is better to keep this as pretext
which was manipulated under the Afshars.

The First Esmail Mirza was a wanderer known as Zeinal ibn Ebrahim from
Lahijan who gathered a number of Safavids around him in the town of
Tonokabon and dreamed of becoming a king and called himself Esmail Mirza,
another son of Shah Sultan Hussein.25 He captured some districts of Deilaman
and when conquered Lahijan, minted coin in his name. He was defeated in a
battle with the commander in chief of Guilan and went to Moghan. Following
some clashes with the Russians, he retreated to Khalkhal. Again some people
gathered around him and captured Ardebil and Moghanat. Joined by some
Shahsevan and Shaqaqi tribesmen, he defeated the Ottomans and was raised
in his position.26 Eventually, he suffered a defeat from the Ottomans and went
to Guilan. As Guilan was at the hands of the Russians, he went to Massuleh
and was murdered by the Shahsevans now united with the Russians.

20. Mostofi, ibid. p. 174.

21. Mirza Mehdi Khan Astarabadi, Tarikhe Jahangoshaye Naderi, edited by Abdollah Anvar(
Tehran: Anjoman Asare Melli, 1341)p.23.

22. M. R. Aronova and K. Z. Ashrafian, Dowlate Nader Shah Afshar, translated by Hamid
Momeni(Tehran: Shabguir, 1356, 2™ edition)p.169.

23. Town located in the Ottoman_ Armenia frontier at Safavids, now in Turkey.

24. Asnad va Mokatebate Tarikhi Iran dar doreye Afsharieh, vol. 1. Edited by Mohammad
Reza Nassiri( Rasht: Jahade Daneshgahi, 1364)p.158.

25. Alamaraye Naderi, vol. 1. p.50.

26. Lockhart, ibid. p. 346.
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The Second Esmail Mirza appeared in Kohguiluyeh, 1732-1133, and
pretended to be Shah Sultan Hussein's son but he was captured by the pseudo-
Safi Mirza who rose in Kohguiluyeh and cut off his nose and ears. He came to
Isfahan and sojourned in Abbasabad and claimed to have relations to the
Safavids. At this time Shah Tahmasb having defeated the Ottomans, entered
Isfahan. Some of notables having believed Esmail Merza's lineage, planned a
secret plan to remove Tahmasb and enthrone him. But the plot was betrayed
and foiled and Tahmasb ordered to murder Esmail Mirza. It is evident that the
courtiers played a main role in this current. Perhaps those who witnessed the
increasing trend of Tahmasb's power, decided to weaken the Shah and
empower a new Shah to strengthen their position.

Seyyed Hassan came from Farah to Qandhar and entered Isfahan with the
Afghans in a dervish's apparel and after a while "the overuse of bhang made
him feel inclined to monarchy"27. He restored to Janaki tribes of Bakhtiari
and called himself Shah Sultan Hussein's brother and attempted to take the
power in his hands but was killed by the Afghans.

The Last Pretender appeared in Shamil district of Minab area. The first
mention of him comes from a Dutch source in 1725-1726 that a man by name
of Mohammad Mirza pretends to be Shah Sultan Hossein's eldest son and
lives near to Bandar Abbas.28 Mohammd Kazem writes: "a man with a
saddled donkey was engaged in trade in the warm country of Shamil and the
ports ... and joined with some rascals pretended to be the martyred king Shah
Sultan Hussein."?9 Lockhart points out: "Mohammad Mirza appeared in
Baluchestan and became successful to the point that he became known as the
donkey riding prince.30 An influential man called Mir Jahangir was effective
in the rise of Mohammad Mirza. Though some of his devotees professed that
he is the martyred king's brother, but his track record proved his false
lineage."Mir Jahangir asked him to call himself the king and mint coin in his
name."3!

"He was more subject to his followers' wishes than being their leader and
chief. After a while he gathered about one thousand men and captured the
ports but was defeated by another pretender, Seyyed Ahmad Shah and fled to
Baluchestan. In 1727-1728 Ashraf heard of his power and sent a force of
20000 men to punish him. Eventually he was defeated and made his escape to
India. He had a nice handwriting and showed this as proof of noble origin.
Conclusion. Though the movements of all these pretenders shed rays of hope
in the lives of desperate people, it intensified the disorder, poverty, and unrest.
The records bear witness that an unprecedented state of anarchy and

27. Alamaraye Naderi, vol.1, p. 49.
28. Wilem Flour, ibid. p. 107.

29. Alamaraye Naderi, vol. 1. p.50.
30. Lockhart, ibid. p. 347.

31. Alamaraye Naderi, ibid.p.50.
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wretchedness ruled all over owing to the usurpation of the country by the
Afghans and invasions of the Russians and the Ottomans and deeds of some
insurgents, including Malak Mahmud Sistani and other pretenders.
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POLITICAL RELATIONSHIP OF ABBASID CALIPHS WITH
SULTAN MOHAMMAD KHARAZMSHAH AND ITS ROLE IN
THE OVERTHROWING THE SULTAN

ZOHREH ASADI”

ABSTRACT

The relationship between Sultan Mohammad Kharazmshah and
Abbasid Caliphs has been one of the basic events of Kharazmshahian
Dynasty because many problems occurred with respect to the
viewpoints of the caliph to Kharazmshahian dynasty. The first
relationship between Abbasid Caliphs and Kharazmshahian started in
Atsez’s reign and it continued to the end of Kharazmshahian dynasty
with the difference that in the initial period of the Kharazmshahian’s
rule on Kharazm and some parts of Iran, they had friendly relationship
with the Abbasid; however from the time of Takesh to the end of this
dynasty in Iran, the serious clashes between the two institutes of
caliphate and royal court, the relationship became hostile; leaving its
unfavorable effects on both caliphate and royal reign. At the end of the
reign of Sultan Mohammad Kharazmshah, he decided to overthrow the
Abbasid caliph from the caliphate seat. This caused Kharazmshahian’s
destruction in facing the Mongols’ evasions. This paper tries to use
sources and study the viewpoints of the caliph, the encounter of the two
ruling systems (caliphate and kingdom) and their impacts on the
Kharazmshahid dynasty.

KEY WORDS

Relationship, Abbasid caliphate, Kharazmshahian, Sultan Mohammad

Introduction

The Saljuqid succeeded to earn power in Iran as supporters of the
Abbasid caliph; however, from the beginning of the sixth lunar Hijra (10-11"
AD centuries), the Abbasid caliphs took vast actions for regaining political
power in different Islamic countries; particularly in Ira and tried to interfere in
the political affairs and raising different states against each other to benefit
from their enmity in order to regain both religious and political authorities in
those regions. Therefore, the several interferes of the caliphs led to many wars
between the caliphate rulers and Saljuqid government. This was heated more
vigorously after the death of Mohammad Bin Malekshah and the rise of
Mahmud Saljuqid. The first war occurred between Mahmud and Motevashed
the Abbasid caliph (1118 -1125) (Kulzener 1984: 43). Masjud Saljuqid fought
with Alrashed Bellah, the Abbasid Caliph and conquered him and his allies.
After the war, his own court people (Mohammad Bin Omrani, 1984: 186-188)
murdered the Caliph.

* Ph.D student, science & research branch, Islamic azad university(IAU), Tehran, Iran.
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This situation continued until Kharazmshahian took power. In fact, they
continued the same relationship with the Abbasid caliph as their successors,
Saljuqid Sultans, had. The relationship between Kharazmshahian and the
Abbasid caliphate was in good term to the end of Eil Arsalan; however, after
the latter rose to power and by Alnasser Ledinollah, the powerful Abbasid
caliph, a shift took place in the mutual relationship and the two ruling
institute- caliphate and royal dynasty became oppositions. This contradiction
and opposition continued to the end of Kharazmshahi dynasty and left highly
bad effects in the relationship between Kharazmshahian and the Moslem
countries of the region; for those governments and the Moslem people of Iran
still believed Caliph as the superior political and religious authority and
thought opposing to him as opposing to God.

Political relationship of Abbasid Caliphs and Sultan Mohammad
Kharazmshah:

Before discussing the relationship between Sultan Mohammad and the
Abbasid caliphate, a brief description should be given on the character of
Alnasser Ledinollah, the Abbasid caliph, contemporary to Sultan Mohammad.

His name was Ahmad Bin Almostazi and his family name was
Abolabbas. He ruled as a caliph from 1179 to 1225 AD. Most sources
introduced him as a very intelligent, politician and smart caliph, his time has
been called the era of peace, welfare, and improvement during which, many
buildings and public places were built in Baghdad and other regions (Hindu
shah Nagjavani, 1965: 319-320, Ebn Taqtaqi, 1988: 432-433, Benakti, 1969:
205-209). With respect to the way the caliph dealt with his enemies, his
caliphate period is a chaotic period among the rulers because he made a great
effort to rule both this world along with being a religious leader and to do so,
he manipulated governments to cause enmities among them and tried to
weaken or destroy them to reach his own goal. Some historians; thus, has
called him as a deceitful and very cruel caliph while there are some historians
who believe during his caliphate, Baghdad and Iran turned to ruins (Ebn
Assir, Bita: 27/6).

Alnasser did anything to reach his goals. He wanted to use the power of
Shiie Moslems and therefore, made many plots to attract their attention and
went so far that it was believed his mother was a Shiia (Bayani, 2000:128 and
Jafarian, 1998:342).

He used the nobility and honor code (Fotovat group) which was very
followers in the world of Islam in order to expand his power and penetration.
In 1182, he officially dressed as Fotovat group (Saravil) and became the chief
of that group (Onsorol Ma’ali Keykavus 1966:246 — Vaez Kashefi Sabzevari,
1971: 31-32). Many court people, nobles and rulers changed into Fotovat
codes among them one may call Abubakr bin Ayub, known as Malekol Aadel,
the ruler of Egypt and his sons, Almalekol Moazam, Almalekol Kamel,
Almalekol Ashraf, the ruler of Khelat and the island and the Saljuqid ruler of
Rum (Turkey-Syria zones), Ezeddin Abolmozafar Keykavus Bin Keykhosro
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and Shahabeddin Quri... (Ebn Taqtaqi, 1988: 432 and Ebn Bibi, 1971: 45).
He succeeded to control the power of this group and use their military forces
and popular supports to reinforce Abbasid caliphate in Islam and in his own
favor.

When Allaeddin Mohammad Kharazmshah rose to power after his father,
Takesh, he faced many local and foreign problems. One of the problems he
had to deal with was the political greed of the Abbasid caliph that aimed at
rule the world of Islam, especially Iran. As a result, disputes and oppositions
grew between him and Mohammad Kharazmshah who was perusing his
precedents to gain power and precede the Saljuqid Sultans in Iran. The enmity
and hatred between the two powers continued to the death of Alnasser, the
Abbasid caliph.

In the early years of his rule, Allaeddin Mohammad Kharazmshah faced
many problems and spent most his time to reinforce his power and reclaiming
the territory of his father, Takesh. During this time, Atabak Abubakr gave
Hamadan to Atabak Uzbek, headed to Isfahan, and occupied that city. In
1203, Shamseddin Idgamesh, one of the slaves of Atabak Jahan Pahlavan took
over the power and summoned people in the occupied lands under the flag of
the caliph; however, he was killed by Nassereddin Mangoli, another slave of
Jahan Pahlavan. The latter succeeded Idgamesh and even invaded
Mazandaran (Qafas Oqli, 1988: 246).

One of the important events of this time was change in the Assassins’
religion. In 1211, Hassan the third decided to return to Sunni Moslem religion
due to ideological problems among the Assassins (resurrection...) that had
caused hopelessness and pessimism among the followers. Although, Basurt
believes that it was Alnasser, the Abbasid caliph who encouraged Hassan the
third to convert into Sunni religion (Basurt, 1970: 196). He (Hassan) sent
delegates to Baghdad to receive the Caliph’s fitva concerning his being
Moslem. Alnaser who was seeking a powerful ally warmly accepted the
delegates and called Hassan newly Moslemed (Luis 1984: 324-325 and Boel
2002: 5/167). The relationship between the two rulers were very good so far
that a number of committed Assassins were serving Caliph and the latter used
them to destroy his enemies. Caliph succeeded in destroying Mangoli who
had gained high power in a battle between Mangoli and the Caliph’s allies;
Atabak Uzbek, Jalaleddin Hassan and the Assassins’ ruler (for Mangoli had
attacked the Assassins’ castles) and thus, the territory of the defeated Mangoli
was divided among the alleys (Rashideddin, 1995: 1/349). A major part of the
territories became the share of Atabak Uzbek and he in turn assigned
Seyfeddin Idgamesh to administer those regions. According to Joveyni and
Ebn Assir, Qqlamesh was one of the proponents of Sultan Mohammad
Kharazmshah (Joveyni, 1996: 2/12, Ebn Assir, Bita: 25/26). For this reason,
after occupying the entire region, he at once summoned people under the
name of Sultan and announced himself as the Sultan’s follower. In this way,
he extended the power and authority of Sultan to Baghdad. The Abbasid
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caliph did not accept such proceed and tried to delete Qqglamesh. To do so, he
used the Assassins who were serving him and they assassinated Idgamesh
when he was greeting the pilgrims (Qafas Oqli, 1988: 248). The murder of
Idqamesh and the clashes between Sultan and Kuchlak gave Atabak Uzbek
the opportunity to occupy Isfahan. On the other hand, Atabak Sa’d, the ruler
of Fars, occupied Rey, Qazvin and Semnan and Sultan was forced to send
troops to those regions for reclaiming the territory. He defeated Atabak Sa’d
and captured him but, he freed Atabak with the condition of his summoning
under the name of Sultan, give shares to the trusted servants of Kharazmshah
in his government and send one fourth of Fars yields to him as the tribute
(Joveyni, 1996: 2/97-98, Ebn Assir, Bita, 26/28-29 and Jozjani, 1984: 1/271-
272). After this victory, Atabak Uzbek; too, declared obedience, summoned in
the Sultan’s name, coined in his name and sent many gifts for Sultan. In turn,
Sultan forgave him and put Azarbaijan under his rule. However, Joveyni and
Rashideddin Fazlollah believe that the sultan’s act and defeat of Atabak Sa’d
and Atabak Uzbek occurred when Sultan was heading to Baghdad with his
troop to fight against the caliph (Joveyni, ibid, Rashideddin, 1995: 1/341).
After the Sultan’s victories, he asked Majireddin Sa’d Kharazmi to act as an
intermediate and suggest that Abbasid Caliph put the Sultan’s name in the
summons like Saljuqid and also, to give him the same privileges that Saljuqid
had in Baghdad. Caliph, on the other hand, did not accept the offer and stated
that if the previous caliphs had given privileges to the Saljuqid or other
dynasties was because they had no other ways and it was only due to the
necessity while then, the caliph did not face such necessities and if God
forbidden, that day came, he would give Sultan Mohammad the same
privileges his predecessors had given to the Saljuqid kings. The caliph then
sent Sheikh Shahabeddin Sohrevardi to Sultan as his ambassador. In his
meeting with Sultan, Sheikh narrated a tradition of Prophet of Islam
concerning withdrawal from disturbing the sons of Abbas. Sultan answered
that he had disturbed none of the Abbas and it was the caliph himself whose
prisons were filled with the offspring of Abbas as far as even prisoners’
children are born there, he then suggested Sheikh to read those traditions for
the Amirolmomenin (the caliph) instead (Nasavi, 1986: 20-22, Mirkhand,
1960: 4/399-400 and Ebn Qaldun, 1989: 4/188). Thus, the negotiations ended
without any positive results.

To show the unreliability of Abbasid government, Sultan Mohammad
held a meeting attended by great Olama and asked for their Fitva against the
Caliph with the excuse that the caliph has kept silent against the unbelievers,
did not call for jihad against the crusades, made conspiracy against those who
worked hard for propagating religion of Islam such as Sultan Mohammad and
incited different sultans and rulers such as Quryan and Qarakhtayan against
him, the assassination of the ruler of Mecca by command of the Caliph and by
the hands of the Assassins that broke the respect of God’s house and the
murder of Ogmalesh, the substitute of Sultan in central and western Iran.



DOGU ARASTIRMALARI 4, 2009/2 75

Thus, the religious leaders issued the Fitva that the Abbasid are not qualified
to be caliph and it was only the Imam Hossein’s descendents that shall rule as
caliph Amirolmomenin (Jobeyi, 1996: 2/121-122, Rashideddin, 1995: 1/340-
341, Khandmir, 1974: 2/646). The Sultan then introduced Alamalek Tarmazi,
one of the descendents of Hussini Sadat as the caliph of the Moslems and
announced that even in his own troops there were at least one hundred men
who were more qualified to become caliph than the Abbasid caliph (Ebn
Assir, Bita: 26/97-98 and 27). He then became ready to fight with the Abbasid
Caliph and headed to Baghdad.

Sultan Mohammad moved to Baghdad with his troops in 1217. In
Hamadan, he sent one of his generals with a group of troops and sent
supplementary forces after them. When the troops reached Asadabad strait, a
great storm and snowfall stopped them. Many horses and a number of soldiers
of Kharazmshah were wasted and the Kurds and the Turks killed the rest (Ebn
Assir, Bita: 26/30). The remaining troops withdrew back with many losses.
By hearing the news and the invasion of Mongols to the eastern regions of
Iran, Sultan immediately headed from Hamadan to Khorasan. People believed
that his defeat was the punishment God sent to him for disrespecting the
Caliph (Nasavi, 1986: 32, Ebn Assir, Bita, 26/32). The Sultan’s defeat had
tragic consequences because it was not merely a military defeat; but he lost
both in religious and spiritual terms and his creditability among Moslems
faded away. In fact, Sultan’s defeat was caused by his own mistakes because
he started war in Fall and when winter season was in the way. This stopped
his troops and since the number of troops was too large, they could not pass
straits easily and suffered many losses. When he returned to Hamadan, he
immediately omitted the name of Caliph and there were only Samargand,
Heart and some of the Kharazm cities who summoned in public prayers in the
name of Caliph of Baghdad (Ebn Assir, Bita: 26/31).

At this time, Sultan became preoccupied by the Mongol’s attacks. Some
historians believe that the reason Changiz attacked Iran was the letters sent by
the Abbasid Caliph and his persuasion to invade Sultan’s territory in order to
save his own territory. He even agreed with Changiz that the Mongols should
only take over Kharazmshahian territory and do not invade the Caliph’s
territory (ibid, 26/157, Mirkhand, 1960: 5/77, Dastqeyb, 1988:230, Spuler,
1997: 24).

Conclusion:

The relationship between the Abbasid Caliph, Alnasser Ledinollah and
Sultan Mohammad Kharazmshahi entered into a new phase in this ear because
despite the differences between the two institutes of Caliphate and Kingdom
in previous ear, Kharazmshahian showed obedience to the Abbasid Caliphate
in many instances; however, Sultan Mohammad Kharazmshah who had
succeeded to possess great power, tried to give power to the Shiite, realize
their rights and fight against the inhuman and unreligious acts of the caliph,
but he did not succeed and in addition to losing his men and army, he suffered
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spiritual defeat. This enmity caused that neither Moslems nor the caliph did
not help him when he needed the help and this ruined the Kharazmshahian.
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FARSCA LUGATLER*
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OZET

Farsca sozlik yazimmin kisa bir tarihgesinin anlatildigi bu
terciime-yazi, Said-i Nefisi’ye ait olup, makalenin asli, once Dr.
Muin’in tashih ettigi Burhan-1 Kati sozligiinin mukaddimesinde
yayinlanmig, daha sonra bu haliyle muhtasar olarak, Allame
Dehhoda’nin meshur liigatinin mukaddimesinde yaymlanmustir. {1k
donemlerden (Sasaniler) baglamak suretiyle, Islami donemlerde
(Tahiriler, Saffariler ve Samaniler) yapilan Farsca sozliik ¢alismalarini
ve daha sonraki donemleri ihtiva eden bu makalenin sonunda, Farsca-
Farsg¢a sozliiklerin bir listesi de verilmistir.

ANAHTAR KELiIMELER
Fars¢a Sozliik, Iran dili, iran Edebiyati, Deri Farscasi, Pehlevi Dili.

ABSTRACT

This critical translation, which is a short history of the writing of
the Persian Dictionary, belongs to Said-i Nefisi. The original version of
this article was first published in the introduction of Burhan-1 Kati,
which is a dictionary revised by Dr. Muin, and later was republished in
the introduction of Allame Dekhoda’s famous dictionary. This article,
which includes the Persian dictionaries that are worked on starting from
the early periods (Sassanids) to Islamic period (Tahiris, Saffaris and
Samanids), has also a list of Persian-Persian dictionaries in the end.

KEY WORDS

Persian Dictionary, Iranian language, Iranian Literature, Dari Persian,
Pahlavi language.

Iran dilleri hakkinda elde bulunan en eski sozliikklerden birisi, Oim
Sozliigii! ve digeri ise, Minahitay adiyla bilinen, ayn1 zamanda Pehlevik
Sézliigii2 de denilen, sozliiktiir. Bu her iki sozliigiin Sasaniler ddneminde veya
Sasaniler devrine yakin bir asirda telif edildigine dair karineler bulunmaktadir.

Fakat, modern Fars dili i¢in sézliik yazimu tarihi, iranlilarm Arap dili
icin yazdiklar sozliiklerle yaklasik olarak muasirdir. Islami dénemde siirekli

*Said-i Nefisi’ye ait olan bu makale, Dehhoda'nin Liigat-namesi'nin mukaddimesinden
almarak terciime edilmistir.
L. Hans Reiohelt, Der Frahang-i Oim, Vienna 1900.

2. Hoshang and Haug, An Old Pazand Glossary, With Index and Essay on Pahlavi; Bombay and
London, 1870; H.F.J. Junker , The Frahang-i Pahlavik. Heidelberg 1912.
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olarak kendisine “Deri dili” denilen gilinlimiiz Farscasi, yakin bir ihtimalle
Islam oncesi dénemlerde dahi bu isimle aniliyordu. Sasani devrinden
itibaren, Rey sehrinin kuzeyinde, giineyinde ve batisinda bulunan Iran
halkinin hepsi Pehlevi diliyle konugmaktaydilar. Fakat Rey’in dogusunda
bulunan halk “Deri dili” ile anlasmaktaydilar. Islami dénemde, Tahiriler
devriyle birlikte yavas yavas Deri dili ile bir edebiyat ortaya g¢ikmustir.
Saffariler ve daha ziyade olarak Samaniler devrinde bu edebiyat dili ¢ok
genis bir alana yayilarak zamanla Pehlevi dilinin konusuldugu simnirlar
igerisinde daha ¢ok tesirde bulunmustur.

Deri dili intisar ederken Pehlevi diline sahip olan insanlar kendilerine
Deri dili ogretecek kitaplara ihtiyag duymuslardir. Bu durum simdi
kullanmakta oldugumuz Fars dili yani Deri dili, sézlilk yaziciligina baslangic
teskil etmistir.

Onbirinci yiizyihin ilk yillarina kadar, Iran ve Hint sozliik
yazarlarinin elinde bir liigat bulunmaktaydi. Bu liigatin kiiclik bir kitapgik
oldugu anlagilmaktadir. Sozliik yazarlari onu “Risale-yi Ebu Hafs-1 Sogdi”
diye adlandirmiglardir. 1005 yili Zilkadesinde telifi tamamlanan, “Ferheng-i
Cihangiri” miiellifi, Cemaleddin Hiiseyin bin Fahreddin Hasan Ancu, 1008
senesinde telif edilen “Ferheng-i Serveti” yazar1 Muhammed Kasim bin Hac
Muhammed Serveti Kasani ve 1028’de bitirilen “Mecmaii’1-Fiirs” yazari
mezkir sozliikten faydalanmislardir.

Oyle goriilmektedir ki, Deri dili i¢in sdzliilk yazimi hicri besinci
ylizyilda, yani Deri dilinin giderek kendi asli simirlarmin disinda intisar
bulmasi zamaninda gelismistir.

Katip Celebi, Kesfiizziinun’un “ta” harfinde séyle yazmustir: “Tefasir
fi Liigatii’1-Fiirs li-Hekim Katran el-Armuyi”, bununla birlikte, Katran’in
Farsca sozliik telif ettigine bir baska delil olarak da, yine Esedi’nin kendi
liigat mukaddimesinde sOyle dedigine sahit oluyoruz: “Katran, sair kitabi
kerd” ve belki de bu kitabin adi Katip Celebi’nin sdyledigi “Tefasir”
olabilir. Nasir Hiisrev, “Sefer-name”sinde h. 438 Rebiiilevvel’inde,
Tebriz’de ikamet ettigi bir yerden bahsediyor ve sdyle diyor:

“Tebriz’de, Katran naminda iyi siir sdyleyen bir sair gordiim, ama
Farscay1 iyi bilmiyordu, yanima geldi, “Muncik” ve “Dakiki” divanlarini
getirdi ve benim yanimda okudu. Kendisi i¢in zor olan manalari1 bana sordu,
cevapladim o da serhini yazdi ve kendi siirlerini bana okudu.”

Nasir Hiisrev’in, “Farsg¢ay1 iyi bilmiyordu” lafzindan anlasilan sudur ki;
Azerbaycan’in kullandig1r dil, Deri dili degildir ve Katran, bu dili iyi
bilmemektedir. Bu cihetle, Deri diline sahip Muncik ve Dakiki’nin
siirlerinin manalarini Nasir Hiisrev’den sormaktadir ve daha sonra bundan
dolay1 bir sozlitk yazmustir.
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Buna gore, 465 h. yilinda vefat eden meshur sair “Serefii’z-zaman
Katran bin Mansur Armuyi” bu alanda bir liigat kitab1 yazmustir.

Simdi, bu alanda bulunan en eski kitap “Ebu Mansur Ali bin Ahmet et-
Tusi’nin “Ferheng” veya “Liigat-i Fiirs-i Esedi” isimleriyle de bilinen
“Liigat-name” adl1 eseridir. Bu eseri, “Gersasbname”yi nazmettikten yani
458 hicriden sonra telif etmistir. Hidayet, “Mecma’ul-Fiisecha”da Esedi’nin
vefatin1 465 h. olarak kaydetmistir. Esedi, “Liigat-name”sini 458 h. ile 465 h.
yillar1 arasinda telif etmistir.

Esedi, “Ferheng”in mukaddimesinde soyle soyler:

"Evladim, “Hekim Celil Evhad Erdesir bin Deylemsiper en-Necmi es-
Sair” benden her kelimeye Fars sairlerinin siirlerinden, bir ya da iki beyit
sahidi bulunan bir sozliik istedi. Onu alfabetik olarak hazirladim.”

Esedi’nin bu liigatnamesi, iizerinde en ¢ok oynama yapilan, her
devirde tamamlamak icin bir seyler ilave edilen bir kitaptir. Oyle ki,
Esedi’ye ait olan boliimii tesbit etmek adeta miimkiin goriilmemektedir.
Biitiin bunlara ragmen ¢ok faydali ve ilgi ¢ekici bir kitaptir. Esedi’den sonra
gelen liigat yazarlarmin kaynagini ve esasini olusturmustur.

Zahiren, Esedi’nin “Liigat-name” telifinin ardindan iran’da uzun bir
miiddet buna benzer bir kitap telif edilmemistir ve bu kitap herkesin miiracat
ettigi bir eser olmustur.

Esedi’nin sozliigiinden sonra, IX. hicri yiizyilda, Hindistan’da bu ise
yeniden el atildi. Bunun sebebi, IX. hicri yiizyilda her gecen giin Hint’te
miisliiman ve Farsca konusan padisahlar silsilesinin artmasitydi. Iran’dan
uzakta bulunan Hint halki, eskisinden daha fazla olarak biitiin Hint hiikiimet
ve saraylarimin dili olan Farsgaya ihtiyag duyuyordu. Hindistan’da Kadi
Han Bedr Muhammed Dehlevi’nin telif ettigi “Adatu’l-Fiizela” (822 h.’de
tamamlanmistir) Farsca ilk yazilan sozliiklerden birisidir. Bundan bagka
Ahmed Miiniri’nin “Seref-name” isimli liigati ve Ibrahim Kivameddin
Faruki’nin “Ferheng-i Ibrahimi” (878 h.’de tamamlanmustir) adli eserleri telif
edilmistir.

Elbette, Farsca liigatlerin tam bir fihristini ¢ikarmak ¢ok giictiir. Su ana
kadar ulasabildiklerimizin sayis1 iki yiizii askindir. Arapga-Farsca, Tiirkge-
Farsca gibi sozliikklerin yaninda Avrupa dillerinden Farsg¢a’ya, Farsca’dan
Avrupa dillerine olan liigatler de bulunmaktadir ki, bunlarin sayis1 yukarida
zikredilen sayidan ¢ok fazladir. Asagida sadece Fars¢a’dan Fars¢a’ya olan
liigatlerin alfabetik listesi verilmistir.

1-Adatu’l-Fiizela, Kadi Han Bedr Muhammed Dehlevi
2-Asafu’l-Liigat, Semsu’l-Ulema Nevvab Aziz Ceng Bahadir
3-Armagan-1 Asafi, Muhammed Abdulgani Han
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4-Istiarat-1 Serveri

5-Esrefii’l-Liigat, Muhammed bin Abdulhahk

6-Esherti ‘I-Liigat, Gulamullah Behkin Hansuyi

7-Istilahat-1 Suara, Rahimiiddin

8-Uknumu’l-Liiga

9-Enisii’ 1-Miitehayyirin

10-Bahru’l-Efazil, Muhammed bin Kavam

11-Bahru’l-Fezail, Muhammed bin Kavam el-Belhi el-Keri
12-Bahr-1 Acem, Muhammed Hiiseyin Kadiri(1272)
13-Burhan-1 Cami, Muhammed Kerim ibn-1 Mehdikali Tebrizi, 1206
14-Burhan-1 Kati, Muhammed Hiiseyin bin Halef Tebrizi, 1062
15-Bahar-1 Acem, Laletik Cend Bahar Hindi, 1156
16-Peyveste-yi Ferheng-i Farisi-yi Manzum, Mirza Seyyid Muhammed Han
Emiri Ferehani Edibii’l-Memalik

17-Telif-1 Yusufi, Gulam Yusuf

18-Tuhfetii’l-Ahbab, Hafiz Ubehi, 936

19-Tuhfetii’s-Saade veya Ferheng-i Iskenderi, Mahmud bin Ziyaeddin
Muhammed, 912

20-Tuhfetii’s-Sibyan

21-Tuhfetii’l-Fakir, (manzum liigat)

22-Tuhfe-yi Sahidi

23-Tefasir, Serefii’z-Zaman Katran ibn-i Mansur Emevi
24-Cami-iil-Fars

25-Cami-iil-Liigat-i Manzum, Niyazi Hicazi

26-Can-1bi Can

27-Cerag-1 Hidayet, Siraceddin Alihan Arzu (61. 1169.)
28-Hiisnii’l-Ebab

29-Hazinetii’l-Emsal, Seyyid Hiiseyin Sah Hakikat
30-Hiyaban-1 Giilistan (manzum s6zliik), Mevlevi Muhammed Ali
31-Desturu’1-Asar, Abbas bin Muhammed
32-Desturu’l-Efazil, Hacet Hayrat Dehlevi
33-Desturu’l-Fiizela

34-Desturu’l-Liigat

35-Destur-1 Sohen

36-Kitabu’t-Dakayik

37-Delil-iSati

38-Dibacu’l-Esma

39-Dirine

40-Divanu’l-Edeb

41-Risaleti’n-Nasiriye

42-Risale fi Lugatii’1-Fiirs, Kemal Pagazade
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43-Risale-yi Ebu Hafs Sogdi

44-Risale-yi Hiiseyin Vefayi

45-Risale-yi Muhammed Efendi

46-Risale-yi Muhlis Kagani

47-Risale-yi Miifredat ve Miirekkebat

48-Risale-yi Mir Muhammed Efdal Sabit

49-Rahniima-y1 Suhulet

50-Zefan-Guya

51-Zevahiru’l-Liigat, Ebu’l-Necib Muhammed Cevanrudi
52-Suhenname-yi Nizami, Said bin Nasr bin Temim Gaznevi
53-Siracii’l-Liiga, Siraceddin Alihan Arzu (61.1169) (telif 1147)
54-Siirme-yi Siileymani

55-Serh-i Istilahat-1 Sufiye-yi Seyh ibn-i Attar

56-Serhu’l-Esma

57-Serefii’l-Liigat, Mir Hasan Dehlevi

58-Serefname-yi Miiniri veya Ferheng-i Ibrahimi, Ibrahim Kivamiiddin
Faruki(878)

59-Semsii’l-Liigat, Joseph Britojians, (Hindistan) 1220
60-Sehahii’l-Acem, Seyh Yahya Emri Rim1 Kursi

61-Zarurii’l-Miibtedi, Seyfeddin bin Kaimullah Azimabadi
62-Giyasii’l-Liigat, Muhammed Giyasiiddin bin Celaleddin bin Serafeddin
Mustafa Abadi Rampuri 1242

63-Firdevsii’l-Liigat, Ataullah

64-Kitab-1 Fiirs, Seyyid Serif Lahici

65-Fermud-1 Sarya Ferheng-i Nefisi, Dr. Mirza Ali Ekber Han Nefisi
Nazimii’l-Etibba

66-Ferheng-i Anenderec, Muhammed Padisah Sad bin Gulam Muhyiddin
1306

67-Ferheng-i Ayeti Abdulhiiseyin Ayeti

68-Ferheng-i Ahlak-1 Nasiri

69-Ferheng-i Iskendername-yi Beri, Mir bin Hasan

70-Ferhengii’l-Ef’al, Himi Suhrab

71-Ferheng-i Elfaz-1 Garibe ve Istilahat-1 Nadire-yi Sehname
72-Ferhengii’l- Lihdad Serhendi

73-Ferheng-i Emiri, Miingi Muhammed Emiriddin

74-Ferheng-i Enclimenara-y1 Nasiri, Riza Gulihan Hidayet Emirii’s-Suara
75-Ferheng-i Bazargani

76-Ferheng-i Besirhan (telif 11. yy.)

77-Ferheng-i Bistan, Mir bin Hasan

78-Ferheng-i Baharistan, Muhammed Ali Tebrizi Hiyabani

79-Ferheng-i Piseveran
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80-Ferheng-i Caferl

81-Ferheng-i Cihangiri, Cemaleddin Hiiseyin bin Fahreddin Incd, 1035
82-Ferheng-i Hiiseyin Vefai

83-Ferheng-i Hiiseyni, Hiiseyin bin Ahmed

84-Ferheng-i Destan-1 Tiirktazan-1 Hind

85-Ferheng-i Desatir

86-Ferheng-i Divan-1 Hakani

87-Ferheng-i Residi, Abdurresid Tetavi, 1077

88-Ferheng-i Serveri, Muhammed Kasim bin Hac Muhammed Serveri, 1008
89-Ferheng-i Sikendername, Seyyid bin Hasan bin Seyyid Kasim
90-Ferheng-i Siyasi, Riza Azerhasi

91-Ferheng-i Elfaz-1 Nadire ve Istilahat-1 Garibe-yi Sehname-yi Firdevsi
92-Ferheng-i Sahname, Rizazade Safak

93-Ferheng-i Serhii’1-Esma, Abdulvasi Hansuyi

94-Ferheng-i Seyhzade Asik

95-Ferheng-i Seyh Abdurrahim Bahari

96-Ferheng-i Seyh Mahmud Bahari

97-Ferheng-i Zamiri

98-Ferheng-i Asimi

99-Ferheng-1 Alemi

100-Ferheng-i Abbasi, Sadruddin Ahmed bin Muhammed Riza Naibiissadr
Tebrizi, 1225

101-Ferheng-i Abdullah Nisaburi

102-Ferheng-i Acayib

103-Ferheng-i Ali Nikpey

104-Ferheng-i Fahri Kavvas (telif 7. yy.)

105-Ferheng-i Kadi Zahir

106-Ferheng-i Katuziyan, Muhammed Ali Katuziyan

107-Ferheng-i Giilistan Samil-i Liigat-i Giilistan, Ciineyd bin Abdullah Musevi
108-Ferheng-i Giilistan ve Bustan, Hemu

109-Ferheng-i Liigat-i Mesnevi, Sah Abdullatif

110-Ferheng-i Miibareksah Gaznevi

111-Ferheng-i Miicmeli, Hafizullah Muhammed

112-Ferheng-i Muhtesemi

113-Ferheng-i Muhammed bin Kays

114-Ferheng-i Muhammed Hindusah

115-Ferheng-i Mahmudi, Hace Mahmud Ali

116-Ferheng-i Muhtasar

117-Ferheng-i Miftahu’1-Kenz, Kadi Hiiseyin bin Hace Muhammed
118-Ferheng-i Manzume

119-Ferheng-i Mansur Sirazi
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120-Ferheng-i Mirza ibrahim bin Sah Hiiseyin Isfahani
121-Ferheng-i Nadire-yi Sehname

122-Ferhengname-yi Nefisi, Said Nefisi

123-Ferheng-i Nayab

124-Ferheng-i Nasiriye, Hekim Muhammed Nasir
125-Ferheng-i Nizam, Seyyid Muhammed Ali Dai el-Islam
126-Ferheng-i Nizami, Vahid Destgirdi

127-Ferheng-i Nev, Hasan Amid ve Feridun Sadman
128-Ferheng-i Nevbahar, Muhammed Ali Tebrizi Hiyabani
129-Ferheng-i Babayi

130-Ferheng-i Yusuf u Ziileyha-y1 Cami, Mir bin Hasan
131-Fevaid-i Burhani

132-Kistasu’l-Liiga, Seyh Nureddin Yusuf Hekim
133-Kunye’t-Talibin

134-Kunyeti’l-Fetiyan

135-Kesiru’l-Fevayid, Sah Muhyiddin
136-Kesfii’d-Dakayik, Hafiz Muhammed Mansurhan
137-Kesfii’l-Liigat, Muhammed Abdurrahim Kami
138-Kesfii’l-Liigat, Muhammed Abdurrahim bin Ahmed Sur
139-Gencii’l-Liigat,

140-Gencname-yi ibn-i Tayfur, Ali bin Tayfur Mekki
141-Liiccetii’l-Acem

142-Lisanu’s-Suara

143-Letayifii’l-Liigat, Abdullatif bin Abdullah Kebir Yezdi
144-Liigatii’l-Miibtedi

145-Liigat-i Alemgiri, Mevlevi Fazil Dehlevi

146-Liigat-i Kigveri

147-Ligat-i Besirhani, Begirhan

148-Liigat-i Seyyid Fahreddin

149-Liigat-i Farisi, itimadu’s-Sultana Muhammed Hasan Han
150-Liigat-i Fiirs veya Liigatname, Esedi Tusi

151-Liigat-i Muhammed Nizameddin

152-Liigatname, Ali Ekber Dehhuda

153-Kitabu’l-Liiga

154-Mecme’l-Fiirs, Muhammed Kasim bin Hac Muhammed Serveri Kasani,
1028

155-Mecmu’l-Liigat, Ebu’1-Fazl bin Miibarek {lami
156-Mecmuatii’l-Uns Fi Liigatii’1-Fiirs
157-Mahmudii’l-Liigat, Mahmud bin Abdulvahid
158-Muhtasaru’l-Liigat, Mevlevi Cafer
159-El-Muhammesatii’l-Edebiye-yi Manzum, Sirac Kadi
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160-Medaru’l-Efazil, Seyhii’l-Lihdad Serhendi (telif, hicri 1001)
161-Miizeyyili’l-Aglat

162-Miiskilatii’l-Fiirs

163-Mustalahatu’s-Suara, Vareste

164-Mazharu’l-Acayib, Ketil

165-Miyaru’l-Liiga

166-Miyar-1 Cemali, Semseddin Fahri Isfahani (telif 744 )
167-Nesayihi’d-Diiriye

168-Miftahu’l-Edeb, Mutahhar bin Ebi Talib Laziki
169-Miftahu’l-Bedayi, Vahid Tebrizi Sair
170-Miftahu’l-Hakayik fi Kesfii’l-Dakayik, Sultan Muhyiddin
171-Miftahu’1-Kenz, Kadi Hasan Bin Hace Muhammed
172-Miftahu’l-Meani, Fiisuni bin Abdullah Sair
173-Miftahu’1-Mazulat

174-Miftah-1 Gililistan, Ebu’1-Feyz Eminiddin

175-Miilhikat-1 Burhan-1 Kati

176-Miilheme der Liigat-i Huruf-i Miihlime, Miifid bin Muhammed Ali
Isfahani

177-Mevaidi’l-Fevaid

178-Miieyyidi’l-Fiizela, Seyh Muhammed Lad Dehlevi
179-Miihezzebii’ 1-Liigat

180-Niizhetii’s-Sibyan

181-Nesimii’l-Ahbab, (manzum liigat)

182-Nasirii’l-Liigat

183-Nazirii’l-Liigat

184-Nevadirii’l-Liigat, Ferruhi

185-Nevadirii’l-Mesadir, Bahar Hindi

186-Vajeha-y1 Nev (iran Dil Kurumu baskist, 1319)
187-Vesiletii’l-Makasid

188-Heft Kulziim, Gazi-ed-Din Haydar
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OZET

Bu ¢alisma, Ulusal Dil Kurumu adina Gallup Pakistan (Pakistan
Kamuoyu Enstitiist)) tarafindan yapilmis olan bilimsel bir ankete
dayalidir. Anket, iilke bazinda istatistiksel olarak se¢ilmis yaklasik 100
kdy ve 75 sehirde yiiriitiilmiistiir. Anket, Pakistan halkinin biiyiik bir
cogunlugu icin gerek resmi ve gerekse gruplar arasi iletisimde Urdu
dilinin ortak bir baglayict dil oldugu yoniinde hicbir siiphe
birakmamistir. Agik bir sekilde ortaya konmustur ki, ilkenin resmi dili
Urdu dilidir.

ABSTRACT

The study is based on a scientific survey conducted by Gallup
Pakistan (Pakistan Instutute of Public Opinion) for National Language
Authority. The survey was conducted in approximately 100 statistically
selected villiges and 75 towns all over the country. The survey left us in
no doubt that Urdu, indeed, is the comman link language of the
majority of the people of Pakistan, particularly for formal liaison and
inter-group communication. It should be clearly acknowledged that
Urdu is the afficial language of the coutry.

Giris
Pakistan’in genis ovalari, tepeleri ve c¢ollerinde ¢ok degisik yerel
agizlar, lehgeler ve diller konusan insanlar yasamaktadir- bunlar arasinda

Urdu dili, Farsga ve Ingilizce’nin yan1 sira Pencabi, Sindhi, Balugi, Pasto,
Braohi, Saraiki, Hindko, Balti ve Shina yer almaktadir.

Bu c¢ok dilliginin 15181 altinda su soru ortaya ¢ikmaktadir: Bunlardan
hangisi okullarimiz ve kolejlerimizde egitim dili olarak kullanilabilir?
Pakistan Kamuoyu Enstitilisii bu soruya yanit bulabilmek i¢in yeni bir anket
yiiriitmiistiir. Varilan sonug ise su sekildedir:

Hane bireylerinin / ailelerin %62’si ¢ocuklarnin Urdu dilinde egitim
gormesini istemislerdir. %14’lik bir kisim Ingilizce taraftar1 ve %12’lik bir

! Jjaz Shafi Gilani, Massachusetts Institute of Technology (Massachusetts Teknoloji
Enstitiisii) Politik Bilimler doktora derecesine sahip olup Islamabad Quiad-e-Azam
Universitesi’nde Uluslar aras1 Iliskiler dersi vermektedir. Mattageen-ur-Rahman,
Istatistik ve Bilgisayar Bilimi egitimine sahip olup Pakistan Kamuoyu Enstitiisii’nde
Veri Isleme Yoneticisidir.

2 Dog. Dr., Ankara Universitesi, Dil ve Tarih-Cografya Fakiiltesi, Dogu Dilleri ve Edebiyatlar
Boliimii, Urdu Dili ve Edebiyat1 Anabilim Dal.
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kistm ise Sindhi taraftaridir. %3’liik bir kesim Urdu dili, Ingilizce ve Sindhi
disinda bir dili tercih etmektedir. %9’luk bir kesim ise soruyu yanitlamamistir.

Daha ileri aragtirmalar 6grencilerin %62’sinin ger¢ekte Urdu dilinde,
yaklasik %12’sinin Sindhi dilinde ve sadece %7’sinin ise Ingilizce egitim
veren okullara gittigini gdstermistir. Bu, cocuklarmni Ingilizce egitim veren
okullara gondermek isteyen ailelerin sadece yarisimin bunu yapabildigi
anlamima gelmekteydi. ingilizce egitim veren okullara istekli olan %14’liik bir
oran ile bunu gergeklestirebilen %7°lik bir oran arasindaki fark merak
uyandirict olmamasina ragmen ilgingti.

Ingilizce egitim, kentsel alanlarda (%20) kirsal alanlarda (%]11)
oldugundan daha popiilerdir.

Urdu dilinde egitimin popiilaritesi Pencab ve Kuzey-Bati Sinir Eyaleti
bolgelerinde son derece baskindir. Bu iki bolgedeki anketi cevaplayanlarin
hemen hemen %72’si ¢ocuklarmin Urdu dilinde egitim almalarini
istemektedir. Kiyaslamali bir sekilde verildiginde bu rakamlar Belugistan ve
Sindh’de sirasiyla %60 ve %27°dir.

Sindh’deki durum diger ii¢ bolgede elde edilenden farklidir, ¢ilinkii bu
bolgede Sindhi dili hakim egitim dilidir. Sindh’deki ailelerin hemen hemen
%72’si kendilerinin Sindhi dilinde egitimde 1srarli olduklarini beyan
etmislerdir. Fakat Sindh’in Kara¢i ve Haydarabad gibi biiyiik sehirlerinde
sadece %10’luk bir kesim Sindhi dilinde egitim taraftaridir. Bu sehirlerde
Urdu dili ve Ingilizce yaklasik %90’lik bir oranda tercih edilmektedir.
Ingilizce egitim sehirlerde ve halkin daha fazla egitimli oldugu kesimlerde
kirsal alanda oldugundan daha popiilerdir. Karaci, Lahor, Rawalpindi ve
Islamabad gibi biiyiik sehirlerde anketi yanitlayanlarin %30’luk bir kesimi
Ingilizce taraftaridir. Yaklasik yiiz bin niifuslu sehirlerde %13, kdylerde ise
%11°lik bir kesim Ingilizce taraftaridir.

Yiiksek gelirli aileler grubunda %30, orta gelirli aileler grubunda %21
ve diisiik gelirli aileler grubunda ise %10’luk bir kesim Ingilizce taraftaridir.

Anketi yanitlayanlarin egitimin degisik asamalarinda (lk, Orta, Lise,
Universite) belirli bir dilin (Urdu, Ingilizce ve Sindhi) egitim dili olarak
uygun olabilecegi konusunda verdikleri yanitlar arasinda da goézle goriiliir
farkliliklar s6z konusudur. Yiiksek diizeyli egitimde, digerlerinde baskin olan
Urdu dili tabaminm bir kismini ingilizee’ye kaptirmistir. Bu seviyede halkin
goriisii %45 Urdu dili ve %34 Ingilizce yoniindedir. Tlkokul asamalarinda ise
halkin tercihi %70 Urdu ve sadece %4 oraninda Ingilizce yoniindedir.

[lkokuldan iiniversiteye kadar olan seviyelerde dillerin popiilerlik
yiizdelerindeki degisimler de yine yiiksek egimde Ingilizce hakimiyeti
kuralindan kaynaklaniyor gibi goriinmektedir.
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Arastirmadan elde edilen ilging bir sonug ise, anketi yanitlayanlarin
%30’unun yiiksek egitimde Ingilizce taraftar1 olmasma ragmen sadece
%26’lik  bir kesimin rekabete dayall sinavlarda ingilizce olmasini
istemeleridir.

Aragtirmanin ortaya ¢ikardig1 kesin bir sonu¢ da, Pakistan halkinin
blyik bir c¢ogunlugunun giinlik konusmalarinda yerel lisan/lehgeler
kullanmasina ragmen yazigmalarinda Urdu dilini kullaniyor olmasidir.
Yaklasik %62°lik bir kesim mektuplarinda Urdu dili, %16’s1 Sindhi ve %3’
ise diger dilleri kullanmaktadir. Bu amagla ingilizce sadece %1°lik bir kesim
tarafindan kullanilmaktadir.

Anketi yanitlayanlarin %22’si yazigma dili ile ilgili dil se¢eneklerini
sOylememiglerdir. Muhtemelen bunlarin ¢ogu okuma veya yazma
bilmemektedir.

Bulgularin Yorumu

Egitim, istihdam ve dil gibi meselelerde kamuoyumuzun goriisiinii
yorumlamadan ve analiz etmeden énce Kamuoyu goriisii ile Politika arasinda
iligki kavramina atifta bulunmaliy1z.

Temsil etme 6zelligi tasiyan Kamuoyu Goriisii anketlerinin énemli bir
avantaj1 bunlarin daha aktif ve sesi ¢ikan kesim yerine bir toplumu olusturan
tim kesimler/siniflar/gruplarin goriisiinii yansiyor olmalaridir. Bu da, bir
toplumdaki daha aktif, sesi duyulan bireylerin veya gruplarin digerlerini —
bunlar arasinda Politikacilar da yer alir- yanlis yonlendirecek ve kamuoyu
goriislinii  gercekten ortaya koyamayan bir yolla meseleleri giindeme
getirebilmesi seklindeki yanlis durumu diizeltebilir. Bu tiir durumlarda
Politikacilar dogru politik kararlar1 alamazlar. Ayni1 zamanda sessiz azinlik —
veya cogunluk- muzdarip olur, kabullenir veya isyan eder veya basitge
kendini beklenmeyen veya uygun olmayan bir yolla ifade etme imkanlarini
gozler. Herhangi bir grubun sessizligi onun var olmadig1 veya o grubun
fikrinin simdi veya gelecekte bagka bir durumda bir sonug getirmeyecegi
anlaminda alinmamalidr.

Gergekte sessiz gruplarin veya kesimlerin —o6zellikle de bunlar
cogunlukta oldugunda- fikirlerinin goz ardi edilmesi bir talihsizliktir. Ayni
zamanda sosyal meselelerde kamuoyu goriisiinii inceleyip degerlendirirken
yasadigimiz donemin gercekleri ve sartlarini da daima g6z Oniinde
bulundurmaliyiz. Yine ayni sekilde fikirlerimizin gelecegi
sekillendirmesinden de c¢ekinmemeliyiz. Diisiincemiz asla zaman ve
mekanimizin degerleri ile kaybolup gitmemelidir.

Bu yiizden, yeni ve orijinal bir diisiince ile karsilagtigimizda veya yeni
politikalar ortaya koyarken kamuoyu goriisiiniin mevcut durumunu veya
kamuoyu goriisiiniin duragan bir sey olmadigmi daima g6z Oniinde
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bulundurmak olduk¢a 6nemlidir. Metamorfoza ugrar ve bir takim degisimler
sergileyebilir. Degisimler bazen son derece hizli gerceklesebilir. Ortamdaki ve
liderlikteki sosyo-ekonomik degisimler ortaya ¢ikan durumlara gore fikirlere
de yansir.

Ingilizce ve Statiiko

Anket analizinde vardigimiz sonug; halkin biiyilk bir ¢ogunlugu
egitimin her asamasinda egitim dilinin ve rekabete dayali sinavlarin dilinin
Urdu dili olmasii istemektedir. Fakat ayn1 zamanda bu vazifeyi Ingilizce’ye
yiiklemek isteyen bir grup insan da mevcuttur.

Ingilizceyi egitim dili olarak isteyenler ¢ogu durumlarda ileri gelenler
oldugu goriilmektedir ve mevcut ydnetim yapisinda ingilizce’nin baskin bir
rol oynamasi gergeginden de etkilenmis olabilmektedirler. Onlar igin, agilmis
bir izde ytiriimek daha kolaydir.

Yiiksek egitim diizeyinde goriisiin Ingilizce lehine kaymasinin diger bir
nedeni de Ingilizce nin statiikoyu idame ettirmesi ve elit kesimin ¢ok sayida
daha az sesi yiikselen yerli insan lizerine baskin olusuna yardimci olmasi
olabilir. Egitim ve ticaret dili olarak Ingilizce toplumdaki giiglii ve etkili
kesimi daha avantajl1 bir pozisyona getirir ve bunlar Ingilizce’yi digerlerinden
daha fazla desteklerler. Fakat her ne zaman ve her nerede olursa olsun her
hangi bir kesim Ingilizce’den dolayr muzdarip olursa (6rnegin rekabete dayali
bir smavda) kendilerini sisteme ve dile karst ifade etmekten de
¢ekinmemektedirler.

Anket ayn1 zamanda Pakistan’in ¢ok-dilli bir toplum olmasina ragmen
iilke capinda resmi durumlarda ve yazismalarda Urdu dili kullanimina yonelik
bir birlik oldugunu da ortaya koymaktadir.

Anket, Pakistan halkinin biiyiikk bir ¢ogunlugu i¢in gerek resmi ve
gerekse gruplar arasi iletisimde Urdu dilinin ortak bir baglayici dil oldugu
yoniinde higbir siiphe birakmamustir.

Halkin biiyiik bir ¢ogunlugu Urdu dilinin egitim dili olmasini istemekte
ve vyine aym sekilde rekabete dayali smavlarda da kullanilmasini
istemektedirler.

Bolgesel Diller

Anket, aileler ve gruplar arasinda bdlgesel dillerin iletisim ve
konugmada popiiler seviyede kullanildigini ortaya koymaktadir. Bu nedenle
dil konusunda politikalar ortaya koyarken bolgesel dillerin popiilerligine gore
bu olgu goz ardi edilmemelidir ve resmi amagcla bolgesel dillerin kullanildig:
alanlarda (Sindh bdlgesinin i¢ kesimlerinde oldugu gibi) bu dillere devam
edilmelidir. Diger taraftan bolgesel dillerin resmi amagla kullanilmadigi
alanlarda (Pencab bdlgesinin genis bir kesiminde oldugu gibi) bolgesel dili
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ulusal dil Urdu dili yerine kullanmada 1srar etmeye hi¢ gerek yoktur. Agik bir
sekilde ortaya konmustur ki, tilkenin resmi dili Urdu dilidir.

Adaletsizlik Araci

Pakistan’da —ve diger Miisliiman toplumlart i¢in- grup kimligi dile
bagli degildir. Dil sadece fikirlerin ifade edilmesinde kullanilan bir vasitadir.
Dil bu yiizden ulusal benlik i¢in bir Olglit olmaktadir. Dilin sosyal ve
ekonomik adaletsizligin bir aract olmasina miisaade edilmemelidir. Tarihsel
olarak Ingilizce, Giiney Asya’da Ingilizce bilen elit kesimin (ileri gelenler)
sessiz ve muzdarip bir ¢ogunlugun iizerinde sosyo-ekonomik iistiinliigiinii
siirdlirebilmek igin agir bir sekilde uygulanmis ve kullanilmigtir.

Siradan durumlarda, politikacilarin Meclis kararlarin1 duyan ve anlayan
bu Ingilizce bilen imtiyazli kesimdir ve bu yiizden kararlari etkileyebilecek
pozisyonda olanlar da yine sadece onlardir.

Anketimiz kirsal kesimde yasayan daha az egitimli ve daha diisiik
gelirli sayilabilecek kesimlere de sehirlerde yasayan egitimli ve yiiksek gelirli
gruplarla birlikte fikirlerini ifade etme imkani1 vermeye caligmistir. Aslinda
imtiyazsiz gruplar Pakistan halkinin biiyiik bir ¢ogunlugunu teskil etmektedir.
Onlarin da tlkenin karsilastigi 6nemli konular ve problemler hakkinda net
fikir ve goriisleri vardir. Onlarin goriisleri de gbz 6niinde bulundurulmay1 hak
etmektedir.

Ankete bagli olarak toplanan ve tablo haline getirilen veriler
okuyucularin bakmalar1 ve yorumlamalar1 igin elveriglidir. Okuyucularin
tablolar1 dikkatlice okuduktan sonra varacaklari sonuglar bizimkilerden farkli
olabilir. Her tiirlii goriis farkliligina da agigiz. Aslinda goriis farkliligi genelde
arastirmanin nedenine yardimci olur ve onu anlamli kilar.

ANKET SONUCLARI
Tercih Edilen Egitim Dili:

Anketi yanitlayanlara su soru sorulmustur: “Cocuklarinizi Urdu dilinde
veya Ingilizce egitim yapan okullara gondermeyi tercih eder misiniz?”

Bu soruya verilen yanitlar asagida verilmistir.

Farkli Bolgelerde Tercih Edilen Egitim Dili

Urdu Dili % | Ingilizce % | Sindhi % | Diger % | Yanitsiz
%

TUM 62 14 12 2 10
PAKISTAN

Kirsal 62 11 15 3 10
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Kentsel 64 20 4 2 10
PENCAB 75 13 - 2 10
Kirsal 77 9 - 3 11
Kentsel 69 23 - 1 7
SINDH 27 14 47 3 9
Kirsal 6 11 76 2 7
Kentsel 55 18 10 4 13
KUZEY- 72 16 - 3 9
BATI
SINIR
EYALETI
Kirsal 72 16 - 4 8
Kentsel 72 15 - - 12
BELUCIST | 60 19 11 4 6
AN
Kirsal 58 19 14 3 7
Kentsel 70 22 - 8 -
Biiytik 58 30 - 2 10
Sehirler
Sehirler 74 13 2 2 8
Kasabalar 61 17 9 2 10
Koyler 62 11 15 3 10
Tercih Edilen Egitim Dili
Tiim Pakistan Bazinda
Urdu dili %62
Y anitsiz %10
Digerleri %2
Sindhi %12~ | ingilizce %14
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Tiim hane bireylerinin %62’si ¢ocuklarin1 Urdu dilinde egitim yapan
okullara, %141 ingilizce egitim yapan ve %]12’si ise Sindhi dilinde egitim
yapan okullara gondermeyi tercih etmektedir. %2’lik bir kesim diger dilleri

soylerken %10’luk bir kesim de bu soruda bir fikir beyan etmemistir.

Farkl1 Gelir Gruplarinda Tercih Edilen Egitim Dili

Gelir Grubu | Urdu Dili % | Ingilizce % | Sindhi % | Diger % | Yanitsiz
%

Yiiksek 51 31 8 2 8

Orta iistii 59 21 13 3 5

Orta alt1 64 10 15 3 8

Diigiik 72 6 6 2 13

. Urdu dili tim gelir seviyelerinde tercih edilen egitim dilidir. Fakat
Ingilizce tercihi de gelir seviyesinin artmasiyla birlikte artmaktadir.

Degisik gelir gruplarin tanimi ise agagidaki gibi yapilmistir:

Yiksek: Aylik 2000 Rupi’den daha fazla geliri olanlar. Toplam
niifusun %11 ini teskil eder.3

Orta iistii: Aylik 1000 — 2000 Rupi geliri olanlar. Toplam niifusun
%26’smi teskil eder.

Orta alti: Aylik 500 — 1000 Rupi geliri olanlar. Toplam niifusun
%41’1ni teskil eder.

Diisiik: Aylik 500 Rupi’den daha az geliri olanlar. Toplam niifuzun
%22’sini teskil eder.

Farkl1 Egitim Gruplarinda Tercih Edilen Egitim Dili

Egitim Urdu Dili % | Ingilizce % | Sindhi % | Diger % | Yanitsiz
%

Kolej 51 34 7 3 5

Universite | 67 19 7 2 5

ilkokul 65 12 16 2 5

Okur-yazar | 62 6 14 3 16

olmayan

3 Gelir seviyeleri beyan edilen gelirdir ve evin kira degerini icermez.
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Az egitimli olanlar ve okuma yazma bilmeyenler, ki bunlar toplumun
bliytik bir ¢gogunlugunu olusturmaktadir, gocuklariin egitimi i¢in Urdu dilini
tercik etmektedirler (%62-67)

Meslek Urdu Dili % | ingilizce % | Sindhi % | Diger % | Yanitsiz
%

Vasifsiz 55 10 22 3 9

tarim iscisi

Vasifli tarim | 68 6 6 3 17

is¢isi

Vasifli isci 73 13 3 4 6

Hizmet 63 14 - - 24

is¢isi

Memur 52 31 - - 17

Isadami 66 17 7 3 8

Yonetici ve | 67 16 11 4 2

profesyonell

er

Digerleri 65 21 8 2 4

Lise egitiminden daha fazla bir egitime sahip olan ailelerin yaklasik
licte biri Ingilizce egitimi tercih etmektedir. Fakat bunlarin da g¢ogunlugu
Urdu dilini tercih etmektedir (%51).

Farkli Mesleklerde Tercih Edilen Egitim Dili
Devlet Memurlugu Sinavlarinda Tercih Edilen Dil

Anketi yanitlayanlara su soru sorulmustur: “Halen Devlet Memurlugu
icin yapilan Rekabete Dayali Sinavlar Ingilizce yapilmaktadir. Sizce bu
sinavlarin dili ne olmalidir?”

Bu soruya verilen yanitlar asagida verilmistir.

Farkli Bolgelerde Devlet Memurlugu Sinavlarinda Tercih Edilen Dil

Urdu Dili % | ingilizce % | Sindhi % | Diger % | Yanitsiz
%

TUM 46 26 4 1 23
PAKISTAN

Kirsal 44 24 4 1 27
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Kentsel 51 32 2 1 14
PENCAB 52 20 - 1 27
Kirsal 51 15 - 1 32
Kentsel 56 30 - 1 13
SINDH 22 48 15 1 15
Kirsal 6 55 21 2 17
Kentsel 43 38 6 - 12
KUZEY- 58 20 - 1 22
BATI

SINIR

EYALETI

Kirsal 59 20 - 1 21
Kentsel 51 19 - 1 29
BELUCIST | 47 26 4 2 22
AN

Kirsal 47 25 5 2 20
Kentsel 42 26 - 4 28
Biiyiik 50 31 - 1 8
Sehirler

Sehirler 55 24 3 2 18
Kasabalar 47 40 4 1 17
Koyler 44 24 4 1 27

Ankete katilanlarin %42’si rekabete dayali smavlarin Urdu dilinde
yapilmasini istemektedir: %26’lik bir kesim Ingilizce istemekte ve %23’liik
bir kesim ise goriis bildirmemektedir. Anketi yanitlayanlarin %4’ii rekabete
dayali sinavlarin dilinin Sindhi olmasini istemektedir. Diger tiim dilleri tercih
edenlerin toplami ise sadece %1 °lik bir kesimdir.

Devlet Memurlugu Smmavlart i¢in Farkli Gelir Gruplarinda Tercih
Edilen Dil

Gelir Grubu | Urdu Dili % | Ingilizce % | Sindhi % | Diger % | Yanitsiz
%

Yiiksek 39 46 3 2 11

Orta tistii 50 28 6 2 15
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Orta alt1 49 25 4 1 21

Diisiik 43 22 1 1 33

Gelir grubu artarken Ingilizce tercihi de artmaktadir, bu yiizden yiiksek
gelirli grupta Ingilizce’yi ortak iletisim dili yapma arzusu Urdu dilinden daha
yiiksektir: Ingilizce %46, Urdu dili %39. Yiiksek gelir grubunu goz éniinde
bulundurmadigimizda tiim gruplarda Urdu dili tercihi daha yiiksektir.

Farkli Egitim Gruplarinda Devlet Memurlugu Sinavlart i¢in Tercih
Edilen Dil

Egitim Urdu Dili % | ingilizce % | Sindhi % | Diger % | Yanitsiz
%

Kolej 47 44 4 1 4

Universite | 60 27 3 1 9

ilkokul 50 28 2 2 18

Okur-yazar | 35 20 5 1 39

olmayan

Egitim diizeylerinin her birinde ¢ogunluk rekabete dayali sinavlarda
dilin Urdu olmasinda yanadir. Daha az egitimli veya okuryazar olmayan
kategorilere dahil olanlar ise bu konuda yetersizliklerini ifade etmislerdir.

Egitimin Degisik Asamalarinda Tercih Edilen Dil

Ankete katilanlara farkli amacli ve farkli seviyelerde —ilk, orta ve lise-
egitim dili ile ilgili fikirlerini almaya yonelik tasarimlanan bes farkli soru
sorulmugtur. Bu sorular 15181 altinda ortaya ¢ikan sonuglar ileriki sayfalarda
sunulmustur.

Egitimin Degisik Asamalarinda Tercih Edilen Dil

Egitim Dili | Genel % flkokul % | Orta Yiiksek | Rekabete
dereceli | okul % dayali
okul % sinavlar

%

Urdu dili 62 69 59 45 46

Ingilizce 14 6 18 34 26

Sindhi 12 13 10 4 4

Digerleri 2 4 2 2 1

Yanitsiz 10 8 11 15 23

Toplam 100 100 100 100 100




Ankete katilanlarin ¢ogunlugu cocuklarmin Urdu dilinde egitim
gormesini istemektedir (%62). Bu istek ozellikle ilkokul ¢aginda oldukga
yiiksektir (%69). Orta dereceli ve yliksek okul diizeylerinde ise Urdu bir kisim
popiilerligini Ingilizce’ye kaptirmaktadir. Buna ragmen egitimin tiim
asamalarinda Urdu tercihi ¢ok daha fazladir. Yiiksek egitimde %34 liikk bir
kesim Ingilizce istemesine ragmen rekabete dayali sinavlarin %26’s1 Ingilizce
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yiirtitiilmektedir.

Cocuklar i¢in Egitim Dili: Mevcut Durum

Ankete katilanlara su soru sorulmustur: “Cocuklariniz Urdu dili mi

yoksa Ingilizce mi egitim almaktadirlar?”

Bu soruya verilen yanitlar asagidaki sayfalarda sunulmustur.

Farkli Bolgelerde Cocuklar i¢in Mevcut Egitim Dili

Urdu Dili % | Ingilizce % | Sindhi % | Okula Yanitsiz
gitmeyen | %
¢ocuklar
%

TUM 57 7 9 26 2
PAKISTAN

PENCAB 65 6 - 28 1
Kirsal 66 3 - 30 1
Kentsel 61 14 - 22 2
SINDH 32 12 35 19 2
Kirsal 21 8 50 19 2
Kentsel 46 18 16 19 1
KUZEY- 64 4 - 28 4
BATI

SINIR

EYALETI

Kirsal 65 2 - 29 4
Kentsel 58 13 - 26 4
BELUCIST | 61 6 10 22 1
AN

Kirsal 60 4 12 24 -
Kentsel 63 19 - 12 6
Biiyiik 50 26 - 23 1
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Sehirler

Sehirler 56 12 3 27 2
Kasabalar 47 5 15 13 4
Koyler 57 4 10 27 2

Farkli Gelir Gruplarinda Cocuklar i¢in Mevcut Egitim Dili

Gelir Grubu | Urdu Dili % Ingilizce % | Sindhi % | Okula Yanitsiz
gitmeyen | %
¢ocuklar
%

Yiiksek 51 26 5 17 1

Orta tisti 57 12 9 22 -

Orta alt1 60 5 10 24 1

Diisiik 53 3 8 33 3

Her bir gelir grubunun biiyiik bir ¢ogunlugu cocuklar1 Urdu dilinde
egitim almaktadir.

Gelirdeki artisa bagl olarak Ingilizce tercihi de artmaktadir.

Farkli Egitim Seviyelerine Sahip Ailelerdeki Cocuklar i¢cin Mevcut
Egitim Dili

Babanin Urdu Dili % | ingilizce % | Sindhi % | Diger % | Yanitsiz
egitimi %
Yiiksek 52 25 4 19 -

Orta 67 9 6 18 -
[lkokul 61 5 15 17 1
Okur-yazar | 51 2 8 35 3

degil

Daha yiiksek egitime sahip ebeveynler arasinda Ingilizce tercihi
nispeten daha yiiksek olmasma karsin daha az egitimli ve okuryazar
olmayanlarda ise bu tercih daha zayiftir.

Yazisma Dili

Dil sozlii iletisim igin kullanilir. Ayni1 zamanda yazili iletisim icin de
kullanilir.
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Ankete katilanlara su soru sorulmustur: “Yazigsmalarinizda hangi lisan
veya dili kullaniyorsunuz?”

Bu soruya verilen yanitlar soyledir:

Urdu dili % 63; Ingilizce %1; Sindhi %12; digerleri %3; yanitsiz
%21 dir.

Yukaridaki oranlar su ilging ger¢egi ortaya koymaktadir:
Toplumumuzda Urdu temel yazisma dilidir (%63) ve bu temel ihtiyaci
karsilamada Ingilizce’ye bagimlilik hepsinden daha azdir (%1). Sindhi ise
%12°1ik bir seviyededir.

Evde Konusulan Dil

Ankete katilanlara su soru sorulmustur: “Evde hangi dili
konusmaktasiniz?”

Bu soruya verilen yanitlar agsagidaki sayfalarda verilmistir.
Evde Konusulan Dil:

Urdu dili %9; Pencabi % 44; Sindi %10; Pastu %14; Saraiki %S;
Hindko %4; Balugi %2; Brouhi %2; diger diller % 7

ORNEKLEME VE ARASTIRMA METODOLOJISI

Bu c¢alismada takip edilen arastirma tasarimi Gallup Kamuoyu
Anketlerinde izlenen bilimsel izlege goredir. Prosediirler ilk defa 1930’larda
tinlii psikolog George Gallup tarafindan tasarlanmig ve o giinden beri tiim
diinyada yapilan deneylerle test edilmis ve onaylanmistir.

Bu caligmada rapor edilen bulgular tiim Pakistan ¢apinda yapilan bir
istatistiksel ankete dayalidir. Anket i¢in Ornek, iki asamali olasilik
orneklemesi temeline gore secilmistir. Ilk asamada tesadiifi 6rnekleme
prosediirii ile temsil yetenegine haiz 100 koy ve 75 kent alani secilmistir.
Ikinci asamada ise miilakatlar icin istatistiksel olarak yaklasik 1700 hane
se¢ilmistir. Bu islem, tiim niifusun istatistiksel kesitini temin etmektedir.

Yukaridaki izlege gore secilen bir ornek, tim bolgesel kesimleri,
ekonomik smiflart (zengin, orta, fakir kesimler), egitim diizeyi gruplarini
(Okur-yazar olmayan, egitimli, yiiksek egitimli) icermektedir. Sonug olarak,
bu arastirmanin bulgulari tiim halki temsil edebilmektedir.

Bu biiyiikliikte bir anketteki hata sinir1 ise %2-3 diir.

Bu anketin saha c¢aligmalari, bu g¢alisma igin 6zel olarak egitilmis
yaklasik 200 anketor ile gerceklestirilmistir. Anket formunun diizenlenmesi
ve uygulanmasinda tiim bilimsel prosediirlerin takip edilmesi de temin
edilmistir. Bulgular daha sonra bilgisayar ortaminda iglenmistir.
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Bu rapordaki rakamlar iki haneli tam sayilara yuvarlandigindan
toplamlar yiizden az veya fazla ¢ikabilir.

ANKET FORMU
Ankete katilanlara su sorular sorulmustur:

1. Cocugunuzu Urdu dili mi yoksa Ingilizce mi egitim veren okullara
gondermeyi tercih edersiniz?

Ingilizce egitim veren Urdu dilinde egitim veren
Sindhi egitim veren Digerleri

2. Sizce 1. smniftan 5. smifa kadar hangi dil egitim dili olmalidir?
(sadece bir dil).........

3. Aym sekilde sizce 6. siniftan 10. sinifa kadar hangi dil egitim dili

4. Yiiksek egitim icin hangi dil kullanilmalidur. .....

. 5. Halen iist diizey hiikiimet gorevleri icin rekabete dayali sinavlar
Ingilizce  olarak  yapilmaktadir. Sizce bu amagla hangi dil

6. Yazismalarmizi genellikle hangi dilde yaparsiniz?...........

7. Cocuklarmiz Urdu dili m1 yoksa Ingilizce mi egitim
almaktadirlar?.....

11. Ailenizin toplam aylik geliri ne kadardir? (sadece kaba bir tahmin
yeterli)...



