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Ozet
Baskici Fokas rejimine karsi Kartaca
eksarh1 Herakleios’un organize ettigi bir
darbe girisimiyle imparatorlugu elde
eden, babast ile ayn1 adi tasiyan
Herakleios, 610 yilinda Bizans’in yeni
imparatoru olmustur. Herakleios
imparatorlugu devraldiginda Iustinianos
devrinin isiltilarindan eser kalmamustir.
imparatorlugu elde
etmesinin hemen ardindan batida Avar-
Slav akinlarmin baski ve istilalar1 doguda
ise Sasaniler hemen ardindan islam
akimlar1 ile miicadele etmek zorunda
kalmistir. Imparatorluk hem Avar-Slav
akilar1 hem de Sasani-Islam akinlariyla
bas edecek ekonomik-askeri giicten
yoksundu. Bu siire¢ Herakleios’un

Herakleios’un

imparatorlugu saran biitiin tehditlerle
miicadele edebilmesi i¢in  birtakim
alanlarda reform hareketlerine girismesini
gerekli kilmigtir. Herakleios un, dnceligi
¢Oken ekonomik durumda finansman
sorununu  ¢ozmek  olmustur.  Bu
dogrultuda sikkeler ve darphaneler
reformlara tabi tutulmus ve mali idare de
birtakim diizenlemelere gidilmistir. Bu
diizenlemeler sayesinde istilac1 kavimlere
hara¢ O6demesi yapilabilmis ve tehdit
unsuru olan Sasanilerle miicadele etmesi
icin gerekli olan askeri birlikleri finanse
edebilmisti. Bu c¢alismada Imparator
Herakleios’un ekonomi alaninda neden
reformlara ihtiya¢ duydugunun goézler
Ontine serilebilmesi i¢in donemin siyasi
olaylarina genel hatlartyla deginilecek ve
ardindan Herakleios un ekonomi alaninda
yapmis oldugu reformlara  yer
verilecektir.

Anahtar Kelimeler: Bizans, Herakleios,
Ekonomi, Sikke, Reform.

Abstract

Heraclius, who took the same name as his
father, became the new emperor of
Byzantium in 610, having won the empire
through a coup organized by Heraclius of
Carthage against the oppressive Phocas
regime. When Heraclius took over the
empire, there was no trace of the glories
of the lustinian era. Immediately after
Heraclius took over the empire, he had to
fight against the pressure and invasions of
the Avar-Slavic raids in the west and the
Sassanids in the east, followed by the
Islamic raids. The empire lacked the
economic-military power to cope with
both the Avar-Slavic raids and the
Sasanian-Islamic raids. This process
made it necessary for Heraclius to
undertake reform movements in a number
of areas in order to combat all the threats
surrounding the empire. Heraclius'
priority was to solve the problem of
financing the collapsing economy. In this
direction, coins and mints were subjected
to reforms and some arrangements were
made in the financial administration. As a
result of these arrangements, he was able
to pay tribute to the invading tribes and
finance the military units necessary to
fight the Sassanids, who were a threat.In
this study, in order to reveal why
Heraclius needed reforms in the field of
economy, the political events of the
period will be mentioned in general terms
and then Heraclius' reforms in the field of
economy will be discussed.

Keywords: Byzantine, Heraclius,

Economy, Coinage, Reform
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GiRiS

Bizans Imparatoru Herakleios’un ekonomik alanda yapmis oldugu faaliyetlerin,
imparatorlugun hangi sartlar altinda bulundugu ve reformlara ihtiyag duyuldugunun
anlagilmast adma, Herakleios’un devraldigi imparatorluktaki siyasi atmosfere genel
hatlarryla deginmek yerinde olacaktir. Bilindigi tizere 602 yili kisinda baslayan bir isyana
onciiliik eden Fokas, imparator Mavrikios’a kars1 bir darbe girisimiyle imparatorlugu ele
gecirmigti. Mavrikios’un hayatta kalan komutanlarindan Priscus, Kartaca eksarhi
Herakleios’a durumu izah ederek destek istemistir.! Bu istege Kartaca eksarhi, oglu
Herakleios’u ve yegeni Niketas’t donanmayla birlikte gondererek karsilik vermistir. Bu
destek birligi ilk olarak imparatorlugun hububat deposu olma 6zelligine sahip olan Misir’1,
kontrol altina almistir. Misir halki Herakleios’un bu hareketinin yaninda durmustur. Misir’in
kontrol altina alinmasindan sonra Kibris’ta bu kalkismayla ele gecirilmistir. Boylelikle
Konstantinopolis’e erzak tasiyan gemilere de el konularak baskentin durumu zayiflatilmaya
calisilmugtir.? Fokas rejiminin baskisindan bunalan, taraftarlarmi da etrafina toplayarak
Konstantinopolis’e dogru harektine devam eden Herakleios, ilk tacin1 Erdek Metropolitinden
almistir. 610 senesine gelindiginde Herakleios donanmasiyla Konstantinopolis agiklarinda
belirmistir.® Kartaca Eksarhi Herakleios’un tasarladigi operasyon sonuglanmis, Fokas
oldiiriilmiis ve yeni Bizans imparatoru ogul Herakleios olmustur. Fokas idaresinde ezilen
Konstantinopolis tebaasit kurtarict olarak Herakleios’u gormiis Konstantinopolis’e
gelmesiyle de onu coskuyla selamlamistir. 5 Ekim 610°da Patrik Sergios’un énciiliigiinde tag
giyme merasimi yapilmistir. * Ostrogorsky, Herakleios Hanedani’nin iktidara gelisini Bizans
Ortagagi’nin miladi olarak tanimlamistir.®

HERAKLEIOS’UN IMPARATOR OLUSU VE SiYASi SORUNLAR

Herakleios imparator oldugunda elinde kaynaklar1 tiiketilmis bos bir hazineyle
birlikte diizeni bozulmus, sayis1 azalmig bir ordu vardi. I¢inde bulundugu bu kétii sartlar
altinda bat1 bolgelerinde Avarlar-Slavlar Bizans’in enerjisini tiikketmekte ve Adriyatik,
Balkanlar, Ege kiyilarinda talanlar gergeklestirmekteydiler. Bununla da yetinmeyip talan
ettikleri bolgelere yerlesmeye de baslamiglardir. Balkan yarimadasinin 6nemli gehirleri harap
edilmis, imparatorlugun bu bolgesinde sadece Selanik, Iskodra, Trogir, Lissu, Butua gibi
sehirler kalmistir. Akmlar Girit'e kadar yayilmstir.® Imparatorluk, Avar’lara karsi
durabilecek diizenli ordudan mahrumdu. Askeri olarak miidahale edemedigi Avarlara sefirler
gondererek sulh yolunu denemistir. Bu dogrultuda Herakleios, muhafizlariyla birlikte
beraberinde birtakim kiymetli hediyeler alarak Anastasius setinden g¢ikarak goriismeye

! Theophanes. The Chronicle of Theophanes Confessor Byzantine and Near Eastern History A.D. 284-813,
trans. C.Mango- R.Scott (Oxford: Clarendon Press 1997) 424.; Nikephoros, Nikephoros Patriarch of Constantinople
Short History, Trans. C.Mango (Washington: Dumbarton Oaks 1990), 35-37.

2 Walter E. Kaegi, Heraclius Emperor of Byzantium (Cambridge: Cambridge University Press 2003), 40.

3 Theophanes, The Chronicle of Theophanes Confessor Byzantine and Near Eastern History A.D. 284-813, 428.

4 Theophanes, The Chronicle of Theophanes Confessor Byzantine and Near Eastern History A.D. 284-813, 299.

5 Georg Ostrogorsky, Bizans Devleti Tarihi, gev. F. Isiltan (Ankara: Tiirk Tarih Kurumu Yayinlar 2015),79.

6 Ostrogorsky, Bizans Devleti Tarihi, 87.
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gitmistir. Ancak Avar birlikleri aniden saldirtya geg¢mis, umulmadik saldiri kargisinda
Herakleios, yaninda getirdigi kiymetli hediyeleri alamadan baskente geri donmiistiir.”

Imparatorlugun bat1 bolgelerindeki vaziyet bu durumdayken, dogusundaki tehlike
Sasanilerdi. Batida barig yolu arayan, umdugunu bulamayan Herakleios, dogudaki Sasani
tehdidi igin de sefirler gdrevlendirmistir. Fakat II. Hiisrev sefirleri dikkate almamistir.®
Doguda da sulh yolu kapanmis Sasani kuvvetleri Antiokheia ve Apameia sehirlerini isgal
ederek, Kapadokya’ya kadar ilerlemis, Kaesarea sehrini de ele gegirmislerdir. Theophanes’e
gore; burada esir alinanlarin sayisi on bindir.® Abul Farac ise Bahram tarafindan isgal edilen
Kaesarea’da 6lenlerin sayismin on bin oldugunu belirtir.!° Yasanan bu kayiplar karsisinda
askeri birliklerini bizzat komuta ederek hem Kaesarea schrini kurtarmak hem de Sasani
birliklerini bertaraf etmek istemistir. Imparatorlarin ordunun basinda sefere ¢ikmasi en son
I. Theodosios devrinde goriilmiistiir. Herakleios’a bu hareketinin uygun olmadigi sdylense
de imparator uyarilar1 dikkate almamis sahsen orduyu g¢atisma sahasinda yonetmistir.!?
Aslinda Herakleios’u bizzat ordunun basina gegiren etken komuta kadrosundaki eksikliktir.
Mavrikios doneminin tecriibeli komutanlari Fokas zamaninda gorevlerinden
uzaklastirilmistir.'? Herakleios un sahsen yonettigi askeri harekat onun tam olarak istedigi
gibi sonuglanmamis Sasani birlikleri diizenli bir sekilde geri ¢ekilmislerdir.® 613 yilinda
imparator Herakleios ve yegeni Niketas’in birlikleri Antiokheia yakinlarinda Sasani birlikleri
ile bir kez daha kars1 karsiya gelmis agir bir maglubiyet alarak basarisiz olmuglardir. Sahin
komutasindaki Sasani birliklerince Antiokheia patrigini 6ldiiriilmiis ve sehir yagmaya maruz

kalmigtir.*

Bizans Imparatorlugu pesi sira yenilgiler almaya devam etmekteydi. Tarsus ve
Sam’1 da ele gegiren Sasaniler istikametlerini Suriye’den Kudiis’e dogru g¢evirmislerdir.
Sasaniler 542 yilinda I. Hiisrev doneminde Kudiis’ii almay1 denemis fakat veba salgim
sebebiyle muvaffak olamamislardir.'® Herakleios un giigsiizliigiiniin farkinda olan II. Hiisrev
Kudiis’ii ele gecirmeyi amaglamig sehri yirmi giin boyunca muhasara altina almis ve 614
senesinin Mayis aymda Kudiis teslim olmustur.'® Teslimiyetin ardindan Kudiisliiler talan ve
katliamlarla karsilagsmistir. Kutsal Mezar Kilisesiyle birlikte pek ¢ok bina yakilmis, kutsal
hazineler Ktesifon (Tizpon)’a nakledilmistir. ~Ayrica Kudis Patrigi Zacharias’in da

" Theophanes, The Chronicle of Theophanes Confessor Byzantine and Near Eastern History A.D. 284-813,433-
434.

8 Abt’1-Farac, Abii’l Farac Tarihi I, Cev. O.R. Dogrul (Ankara: Tiirk Tarih Kurumu Yaymlari 1945),168.

® Theophanes, The Chronicle of Theophanes Confessor Byzantine and Near Eastern History A.D. 284-813, 429.

10 Abd’1-Farac, Abii’l Farac Tarihi, 168.

1 Kaegi, Heraclius Emperor of Byzantium, 68.; Stephen Mitchell, Ge¢ Roma imparatorlugu Tarihi, Cev. Turhan
Kagar (Ankara: Tiirk Tarih Kurumu Yayinlar1 2016), 620-621.

12 Kaegi, Heraclius Emperor of Byzantium, 75.

13 Kaegi, Heraclius Emperor of Byzantium, 69.

14 Michael J. Decker, The Byzantine Dark Ages, (New York: Bloomsbury 2016), 13-14.; Kaegi, Heraclius
Emperor of Byzantium, 77.

15 John B. Bury, The Imperial Administrative System in the Ninth Century (London: Oxford University Press
1911),104-105.

% A A. Vasiliev, Bizans Imparatorlugu Tarihi, Cev. T. Alkac (Istanbul: Alfa Yaymlari 2016), 231.; G. Morgan,
Bizans’in Kisa Tarihi, cev. E.C. Babaoglu (Istanbul: Kalkedon Yayinlar1 2010), 59.; Kaegi, Heraclius Emperor of
Byzantium, 78.
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aralarmda bulundugu pek ¢ok esir alinmugtir.*” Sebeos, Kudiis’te esir almanlarm sayisini otuz
bes bin olarak belirtilir.® Tarihi kayitlarda Kudiis’iin isgali neticesinde 6lenlerin sayis1 on
yedi bin ile doksan bin arasindadir. Oyle ki, Sebeos on yedi bin, Theophanes ve Abul Farac
ise doksan bin kisinin 6ldiiriildiigiinii nakleder.!® Kaegi ise 6lii sayisimn elli yedi bin ile
altmis alt1 bin bes yiiz arasinda oldugunu iddia eder.?° Kudiis’iin kayb1 ve beraberinde kutsal
emanetlerin Sasaniler’in eline gegmesi imparatorluktaki Hristiyanlarin derin {iziintiisiine ve
Herakleios un ise biiyiik mahcubiyet yasamasina vesile olmustur.?* 1l. Hiisrev’in, Kudiis’ten
sonraki hedefi imparatorluk baskenti Konstantinopolis olmustur. Sasanilere komuta eden
Sahin, 615 senesinde Kadikdy’e ulasmis ve Uskiidar yakmnlarinda ordugahini kurmustur.
Konstantinopolis yakinlarina kadar ilerleyen Sasani birliklerinin haberini alan imparator
Herakleios, anlasma yapmak icin elgiler gondermistir.?? Hiisrev’in, elcileri kovarak Tanri
dediginiz ve ¢armiha dlen birine inanmayi birakip Giines’e tapana kadar sizi yalniz
birakmayacagim dedigi nakledilir.?® Elgilerin kovulmasinin ardindan baslayan muhaberede
Sasaniler dort bin kayip vererek maglup olmuslardir.?*

Hiisrev, soyleminin arkasindaydi ve Herakleios’un pesini birakmak niyetinde
degildir. Konstantinopolis’i iggal etmeyi denemis basarili olamaymca Misir’a yoniinil
cevirmistir. Nitekim 619 yilinda Misir, Akdeniz’in en biiyiik liman1 Iskenderiye Sasanilerce
ele gecirilmistir. Misir’in kaybi Konstantinopolis ekonomisini derinden yaralamigtir.?®
Misir’t ele geciren Hiisrev Herakleios’a asagilayict islupta bir mektup gondermistir.
Mektubun igerigi Sebeos kroniginde yer almaktadir. Herakleios’a “Anlamsiz ve dnemsiz
hizmet¢imiz” kendisine ise “Yeryiiziiniin krali ve efendisi Aramazd’in ¢ocugu Hiisrev”
diyerek baglayan mektupta; Hiisrev’in Herakleios’a “Teslim olmak istemedin ve hdld kendine
Kral diyorsun. Sendeki hazinemi harciyorsun. Iddiamz Tanriya giivendiginizdir. O zaman
Neden Kayseri, Kudiis ve Iskenderiye’yi almama engel olmadi? Konstantinopolis’i yok
edemeyecek miyim? Eger, karini ve ¢ocuklarint alip yanima gelirsen sana miilkler, baglar ve
zeytin agaglarint verecegim. Bog yere umut besleme, Yahudilerden kendisini kurtaramayan
Mesih, seni benim elimden nasil kurtarr?” dedigi aktarilir.?® Nikephoros kronigi de
Sasaniler’in Misir’1 ele gegirmesinin ardindan Herakleios’un umutsuzluga kapildigini,
Konstantinopolis’teki hazinelerini gemiye naklederek sehirden ayrilma girisiminde
bulundugunu aktarir. Fakat hazirlatmis oldugu gemiler firtinaya yakalanarak batmis ve
Herakleios un sehirden ayrilmakta oldugu duyulmustur. Bu olay karsisinda Patrik Sergios,
Herakleios ile goriisme gerceklestirmis ve bagkenti sartlar ne olursa olsun terk etmeyecegi

7 Ostrogorsky, Bizans Devleti Tarihi, 87.; Vasiliev, Bizans Imparatorlugu Tarihi, 232., Dionysios
Stathakopoulos, Bizans Imparatorlugu nun Kisa Tarihi (Istanbul: Iletisim Yayinlar1 2018), 90.

18 Sebeos, The Armenian History Attributed to Sebeos, Trans. R.W. Thomson (Liverpool: Liverpool University
Press 1999), 69.

19 Sebeos, The Armenian History Attributed to Sebeos, 69; Theophanes, The Chronicle of Theophanes Confessor
Byzantine and Near Eastern History A.D. 284-813, 431.; Abd’l-Farac, Abii’l Farac Tarihi I, 168.

2 Kaegi, Heraclius Emperor of Byzantium, 78.

2L Ostrogorsky, Bizans Devleti Tarihi, 88.

22 Kaegi, Heraclius Emperor of Byzantium, 83.

2 Theophanes, The Chronicle of Theophanes Confessor Byzantine and Near Eastern History A.D. 284-813,
433.

2+ Sebeos, The Armenian History Attributed to Sebeos,79.

% Cyril Mango, Bizans Yeni Roma Imparatorlugu, Cev. Giil C. Giiven (Istanbul: Yap: Kredi Yaynlar1 2016),
87.

% Sebeos, The Armenian History Attributed to Sebeos, 79.
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konusunda ant igtirmistir.”” Bizans Imparatoru Herakleios un Sergios ile goriismesi onda
birtakim degisimler yaratmistir. Artik toprak kayiplari izlenmeyecek gereken onlemler
aliacak ve bir takim ekonomik reformlarla giiciinii toplamaya girisilecektir. Bu dogrultuda
Misir’in iggalinin ardindan Hiisrev’in, Herakleios’a yazdig1 yukarida bahsettigimiz mektup
akillica kullanilacak ve bir seferberlik atmosferine biiriinmesinde kullanilacakti. Imparator,
kendisine yollanan mektubu kentin 6nde gelenlerinin karsisinda okunmasini sdylemistir.
Kutsal degerlerine ve imparatorlarina karsi sdylenen sozleri igeren mektubu dinleyenler
hicap duymuslardir. imparator Herakleios’un bu hamlesi Kilisenin tim kaynaklarini
imparatoruna arz etmesine neden olmustur. Imparator Herakleios bu kirilim déneminde
ilerleyen alt baglikta bahsedecegimiz ekonomik reformlar neticesinde giiciinii toplamay1
basarmis ve Sasani tehdidine son vermek {iizere bir dizi seferler diizenleyebilmistir.
Seferlerin ilk 622, ikincisi 624, igiinclisii 626 senesinde yapilmistir. Diizenledigi bu
seferlerle Sasanileri alt etmeyi basarmus, I1. Hiisrev gézden diisiip 6ldiiriilmiis ve Sasanilere
eline gecirdikleri Bizans topraklarini iade etmesini iceren anlasmaya varimustir.?® Bu
basarili seferlerin neticesinde imparatorluk dogu sinirlarini giivence altina almistir. 630
yilinda muzaffer Imparator Herakleios, Kutsal Ha¢1 Kudiis’e geri gotiirmiis ve Basileios

unvani kullanmaya baslamistir.?

Bizans Imparatoru Herakleios, uzun yillardir imparatorlugun ekonomik ve askeri
giiclinii harcayan Sasani tehdidini bertaraf etmis fakat bu durum uzun soluklu olmamistir.
Sasani zaferinin hemen ardindan Islam kuvvetlerinin tehdidi ortaya cikmistir. Genel
hatlartyla Islim-Bizans savaslarina deginmek gerekirse; bu gatismalarinm ilki 629 yilinda
Islam’1 teblig etmekle gérevli elginin dldiiriilmesiyle baglamistir. Miite ovasindaki ilk askeri
carpismada Islam birlikleri maglup olmus ve geri cekilmistir.>® Herakleios’un askeri sefere
hazirlandig1 ve birlikleriyle Arap ¢oline dogru gelmekte olduguna dair bir haber Hz.
Muhammed’e bildirilmistir. Gelen haber {izerine Hz. Muhammed otuz bin kisilik birligini

81 Miisliimanlarin kesif hareketleri sirasinda

kesif maksadiyla Tebiik’e nakletmistir.
Herakleios kutsal emanetleri Kudiis’e tasimaktayd1.®? Hz. Muhammed’in vefatinin ardindan
Halife Ebu Bekir idaresinde islam fetihleri hiz kazanmistir. Amr b. As komutasindaki islam
ordusu 634 senesinde Hira’y1 ele gegirmistir. Islam birliklerinin Gazze’deki seferlerini duyan
Sergios, Gazze’yi kurtarmak maksadiyla Caesarea Maritima da ti¢ yiiz kisilik askeri birlik
hazirlamistir. Sergios komutasindan Bizans ordusu, Caesarea Maritima’nin giineyinde Islam
ordusuyla kars1 karsiya gelmistir. Dathin savasi olarak bilinen 634 senesinin Subat ayinda

meydana gelen carpismada Sergios olmiis, Bizans ordusu agir yenilgi almistir.3® Dathin

2" Nikephoros, Nikephoros Patriarch of Constantinople Short History, 49.

2 Peter Brown, Geg¢ Antikcag Diinyasi, ¢ev. Turhan Kacar (Istanbul: Alfa Yaymlar1 2017), 196-197,;
Ostrogorsky, Bizans Devleti Tarihi, 96.; Paul Lemerle, Bizans Tarihi, ¢ev. Galip Ustiin (Istanbul: iletisim Yaynlar:
2013), 73.

2 Timothy E. Gregory, A History of Byzantium, (New Jersey: WileyBlackwell 2010), 355.; Ostrogorsky, Bizans
Devleti Tarihi, 96.; Kaegi, Heraclius Emperor of Byzantium, 186.

3 Casim Aver, Islam-Bizans Iligkileri (Ankara: Tiirk Tarih Kurumu Yayinlar1 2015), 53.; Walter E. Kaegi,
Bizans ve Ilk Islam Fetihleri, gev. Mehmet Ozay (Istanbul: Kakniis Yayinlar1 2000), 53.

8 Casim Aver, Islam-Bizans Iliskileri, 101.; Ibn Cafer, Kitabii’I-Harac, cev. Ramazan Sesen (istanbul: Yeditepe
Yayinlar1 2018), 21.

%2 Kaegi, Bizans ve Ilk Islam Fetihleri, 110.

33 Theophanes, The Chronicle of Theophanes Confessor Byzantine and Near Eastern History A.D. 284-813,
467.; Kaegi, Bizans ve Ilk Islam Fetihleri, 147-148.
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savasindan sonra Amr b. As bolgedeki askeri faaliyetlerine devam ederken, Halid b. Velid
komutasindaki Islam birlikleri Busra’yr muhasara altina almislardir. Busra ve Havran’in
kusatilmas1 Miisliiman ordusunun, Sam’a giden yolunu agmustir.3* Halid b. Velid’in
komutasindaki islam kuvvetleri, Ecnadeyn’de toplanmaya baslamistir. 634 senesinin
temmuz ayinda gerceklesen savas Islam kuvvetlerinin zaferiyle sonuglanmustir. imparator
Herakleios, Islam birliklerinin ilerledigi haberini alinca Sam sehrinden Antakya’ya
cekilmistir.® Bu geri cekilisin ardindan Antakya’da bulunan Herakleios yine de Islam
kuvvetlerini durdurmak i¢in ¢abalasa da Yermik Savasi’nda almig oldugu agir maglubiyet
artik onun Suriye’den iimidini kesmesine sebep olmustur. Bir kez daha ordusunun savasi
kaybettigi haberini alan Herakleios’un tepkisi Belaziiri’nin eserine yansimistir. Esere gore
Herakleios son kez Suriye’yi selamlamis ve Konstantinopolis’e geri dénmiistiir.%
Herakleios, pes pese almig oldugu maglubiyetlerle Busra, Sam, Baalbek, Hama, Humus,
Antakya, Kudiis gibi 6nemli sehirleri yitirmistir.¥” Goriildiigii iizere Herakleios’un
imparatorlugunun ilk yillarinda Sasaniler tarafindan isgal edilen ardindan geri aldig: sehirler
bu seferde Is1am kuvvetlerinin saldirilariyla elinden ¢ikmistir. Herakleios, Bizans ordusu ve
Islam ordular1 arasinda savaslar devam ederken 641 senesinin ocak ayinda &lmiistiir.%
Herakleios, hayattayken 638 senesinde Martina’dan olan oglu Heraklonas’a tag giydirmistir.
Vasiyetinde iktidari esit olarak, Kostantinos ve Imparatorice Martina ile paylasmasini
belirttiyse de Kostantinos dort ay sonra zehirle oldiriilmiis, Martina ve Heraklonas

imparatorlugu idare etmistir.>
BiZANS IMPARATORU HERAKLEIOS’UN EKONOMIiK REFORMLARI

Herakleios donemi toprak kayiplari beraberinde ekonomik gerilemeye neden
olmustur. Imparatorlugun mali yapis1 krize girmis bu durumda imparatorlugun askeri
diizenlemelerle ayiracak biitcesini de ¢ikmaza sokmustur. Siyasi olaylar alt basliginda
degindigimiz Bizans -Sasani savaglarinda demografik yapisi da bozulan Bizans
Imparatorlugu’nun, icinde bulundugu ekonomik ¢ikmaz, 618 yilinda halka iicretsiz bugday
dagitilmas1 uygulamasina son verilmesine neden olmustur.*® Misir ve Kudiis gibi zengin
sehirlerin kaybi imparatorlugun hem vergi hem de iase gelirlerinden yoksun birakmistir.
Kayiplar diisiiniildiigiinde imparatorlugun hem miittefik ddemelerini yapmast hem de savas
ekonomisini finanse edebilmesi i¢in imparatorlugun biitiin kutsal hazinelerini toplatilip sikke

basilmasi ¢oziimii bulunmustur.*!

3 Kaegi, Bizans ve Ilk Islam Fetihleri, 167-168.

3 Belazuri, Fiituhu’l Biilddn, ¢ev. Mustafa Fayda (fstanbul: Siyer Yaymlari 2013), 136.; Walter E. Kaegi,
Bizans ve Ilk Islam Fetihleri, 153.

% Belazuri, Fiituhu’l Biildan, 158, Tbn Cafer, Kitabii’I-Harac, 35.

37 Casim Avec, Isldm-Bizans Iligkileri, 54.; Kaegi, Bizans ve Ilk Islam Fetihleri, 215.; Gil, A History of Palestine
634- 1099, 53.

3 Theophanes, The Chronicle of Theophanes Confessor Byzantine and Near Eastern History A.D. 284-813,
474,

39 Theophanes, The Chronicle of Theophanes Confessor Byzantine and Near Eastern History A.D. 284-813.,
474.; Cecile Morrisson, “Olaylar /Kronolojik Perspektif”, Bizans Diinyasi I, ed. C.Morrisson, ¢ev. Ash Bilge
(Istanbul: Ayrint1 Yayinlani 2014), 67.

40 Angeliki E. Laiou-Cecile Morrisson, Bizans Ekonomisi, ¢ev. Bahattin Bayram (istanbul: Runik Kitap 2020),
54.

4 Laiou- Morrisson, Bizans Ekonomisi, s.36.
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Herakleios™un iktidar1 ele aldig1 zamanlardaki problemler diisiiniildiiginde hem Avar-
Slav kavimlerini dizginlemek, hem de Séasanilerle miicadele edebilecek orduyu
diizenleyebilmek icin paraya ihtiyact oldugudur. Bu konuda ordu ddemeleri de 6n plana
cikmaktadir. Oyle ki, gegmiste imparator Mavrikios’un, askerlerin maaslarini nakit ddemek
yerine onlara silah ve techizat dagitmasi isyana neden olmustur. Herakleios 6ncesinde
askerlere ddemenin ne ile yapildig1 net degildir.*? Herakleios déneminde askerlere ayrilan
tahsisatin ne kadar oldugu net degilse bile kaynaklarda odemelerin giimiis sikkelerle
gerceklestirildigi anlagilmaktadir. Paschale’da askerlere ayrilan tahsisatin eskiye oranla yar
yariya azaldigi kayithdir.*® Theophanes’de 620/621 senesine ait aktarilan bilgilerde altin ve
glimiis sikkelerin kiliselerdeki esyalarin kullanilarak basildig1 yazilidir.* Basilan bu sikkeler
Herakleios’un siyasi olaylar alt basliginda degindigimiz 622/624/626 seferlerinin

yapilmasinda ve bagartya ulagmasinda basat rol oynadigini sdyleyebiliriz.
IMPARATOR HERAKLEIOS DONEMI SIKKELERI

Grierson’un tasnifleriyle bes devre ayrilan Bizans sikkelerinde ilk devir imparator
I. Anastasius’tan, VIIIL. ylizy1l ilk yarisina kadar dolasimda olan sikkeleri igermektedir. Bu
devirde; 3 altin sikke, 4-5 bakir sikkeye ilaveten ¢alismamiz igin 6nem arz eden 615
senesinde darp edilmis giimiis Hexagram yer almaktadir. Herakleios’un sikkeleri bu 1. devre
icerisindedir. 2. devir 7. ylizyilin ikinci yarisindan 9. yiizy1l sonlarini kapsayan nomisma
(altin sikke), miliaresion (gimiis sikke) ve follis (bakir sikke)’tir. 3. donem; I. Aleksios
Komnenos’un sikke reformu ile baglayan 13. yiizyilin sonunu kapsayan nomisma’nin yerini
hyperpyro’nun aldig1 ve uzun zamandan beri tedaviilde olmayan tremis’in yeniden dolagima
sokuldugu donemdir. 4. devir; 1300’lerle hayata gecen 14. yiizyilin ikinci yarisinda sona eren
basilikon (glimils sikke birimi)’un Ve assarion (bakir sikke birimi)’un dolagima girdigi
dénemdir. XIV. yiizyilin ortalarinda baglayip imparatorlugun yikildigi 1453 tarihine kadar
besinci donem sikkeleri olarak smiflandiriimigtir.*®

Altin Sikke Solidus/Nomisma

Solidus’lar (Grek.nomisma) Bizans Imparatorlugu’nun altin sikke sisteminin
temelidir. Konstantinos’un 309 yilinda ilk kez bastirdigi solidus, imparatorlugun en emniyetli
sikkesi olmustur.*® X1. Yiizyil baslarma kadar kalite ve safliklar1 birbirine benzeyen sikkeler
dretilmistir. Agirliklar1 4.5 gramdir. Solidus, Roma librasiin 1/72’sine esit ve yirmi dort
ayar altindir. Solidus’larin yar1 birim degerinde semissis ve ligte biri degerinde tremislerde
Bizans ekonomik hayatinda kullamlmistir.#” Bir solidus yiiz seksen follis’e yedi bin ikiyiiz
nummi’ye denk gelmektedir.®® Beginci yiizy1l soliduslarinda zirhli imparator biistii 6n
yiiziinde yer almaktadir. imparatora benzerlik iddiasi tasimaz, temsilidir. Victoria ya da hag

42 Constantin Zuckerman, “Ordu”, Bizans Diinyast I, cev. Ash Bilge, , (Istanbul: Ayrint1 Yaymlar 2014), 191.
pp. 160-197.

43 paschale, Chronicon Paschale, 284-628 A.D., trans. Michael Whitby-Mary Whitby (Liverpool: Liverpool
University 1989), 158.

4 Theophanes, The Chronicle of Theophanes Confessor Byzantine and Near Eastern History A.D. 284-813,
435.

“ Philip Grierson, Byzantine Coinage, (Washington: Dumbarton Oaks 1999), 2.

4 Judith Herrin, Bizans Bir Ortagag imparatorlugunun Sasirtict Yasami, ¢ev. Uygur Kocabasoglu (Istanbul:
Iletisim Yayimnlar1 2016), 37.

*7 Grierson, Byzantine Coinage, 3.

48 Mango, Bizans Yeni Roma Imparatorlugu, 47.
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tutan bas melek tasviri arka yiizde yer almaktadir. Imparator II. fustinus devrinde
Konstantinopolis’in oturan figiiri, II. Tiberius devrinde ise, basamak iizeri hag¢ figiirii
bulunmaktadir. Yedinci yiizyillda sikke tasvirlerinde onemli bir tahavviil gostermistir.
Fokas’in sikke portrelerinde baslayan doniisiim, Herakleios déneminde yerini imparator ile
varislerinin birlikte yer aldig1 goriintiisiine birakmustir.*® Herakleios un soliduslar1 Grierson
tasnifiyle dort devirde incelenmistir. Bu dort devir kronolojik olarak 610/613, 613/629,
629/631, 632/641 seneleridir. 610-613 senelerindeki altin sikkelerde, baginda tolga ve
chlamys giyimli Herakleios tek basina goriilmektedir. Basamak {istii hag ise arka yiizdedir.*°
613/629 senelerindeki altin sikkelerde ise Herakleios ve Herakleios Konstantinus birlikte
tach ve paludamentum giyimlidir. 613-629 yillart arasinda 3 farkl solidus vardir. Birincisi
613-616°!, ikincisi; 616-625%, iigiinciisii ise 625-629 yillarma tarihlenmektedir.5® 629-631
yillar1 arasindaki soliduslarda imparator Herakleios giir sakall1 ve bryiklidir varisi Herakleios
Konstantine ile birliktedir.>* 632/641 senelerindeki altin sikkelerde Herakleios 6n plandadir.
Herakleios Konstantinus ve Herakleonas da ona ayakta eslik ettigi tasviriyle Herakleios’un
semboliinden olugur. Bu yillar arasinda iki grup altin sikke vardir. 1. grupta Heraklonas ufak
ve taci yokken, 2. grupta Herakleonas biiyiimiis ve ta¢ takmustir.>® Yirmi dort ayar altin
sikkelere ilaveten semis olarak adlandirilan sikkelerde vardir. Bu sikkeler I. Iustinianus
dénemiyle baslayip, Herakleios Hanedanligi’nin bitisine kadar basilmustir.5® Herakleios’a ait
yirmi ve yirmi iki ayar altin sikkeler vardir.%’

Sikkeler imparatorlarin hem idaresi altindaki halka hem de gelecege verdikleri
imajin imzalaridir. Herakleios sikke betimlemelerine getirdigi reformla imajini kullanmigtir.
Sikke goriintiilerinde beraberindeki varislerini konumlandirmasi idari yonden halkina istikrar
vadettigi agiktir. Herakleios sikke betimlemelerine getirdigi bu yenilik ile imparator olma
sirasini belirlemek, gozler oniine sermek ve hanedan anlayisini temellendirmek fikrinin

yansimasi oldugunu sdyleyebilir.%®

49 Grierson, Byzantine Coinage, 7.; Ceren Unal, Bizans Sikkelerinde Kutsal Kisi Tasvirleri, Doktora Tezi
(Izmir:Ege Universitesi Sosyal Bilimler Enstitiisii Sanat Tarihi Anabilim Dali 2010), 36.

%0 Philip Grierson, Byzantine Coins (California: University of California Press 1982), 93.; Catalogue of The
Byzantine Coins in the Dumbarton Oaks Collection and in the Whittemore Collection II, ed. Alfred R. Bellinger-
Philip Grierson (Washington: Dumbarton Oaks Research and Collection 1993), PL.VIII1.3b.2.; Caligmamiza konu
olan sikkelerin secilmis gorselleri makalenin sonuna eklenmistir.

51 Bellinger-Grierson, Catalogue of The Byzantine Coins in the Dumbarton Oaks Collection and in the
Whittemore Collection I, PLVIII. 8j.4.

52 Bellinger-Grierson, Catalogue of The Byzantine Coins in the Dumbarton Oaks Collection and in the
Whittemore Collection I, PL.VI11.20e. 1.

58 Bellinger-Grierson, Catalogue of The Byzantine Coins in the Dumbarton Oaks Collection and in the
Whittemore Collection I, PL.VII1.20e. 1. ; Grierson, Byzantine Coins, 93-94.

54 Bellinger-Grierson, Catalogue of The Byzantine Coins in the Dumbarton Oaks Collection and in the
Whittemore Collection I, PI.IX.30a.; Grierson, Byzantine Coins, 94.

%5 Bellinger-Grierson, Catalogue of The Byzantine Coins in the Dumbarton Oaks Collection and in the
Whittemore Collection I, PL.IX. 42a; Grierson, Byzantine Coins, 94.

% Grierson, Byzantine Coins, 99-100.

57 Bellinger-Grierson, Catalogue of The Byzantine Coins in the Dumbarton Oaks Collection and in the
Whittemore Collection I, PI. VII1.12.1.

%8 Unal, Bizans Sikkelerinde Kutsal Kisi Tasvirleri, 36.
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Giimiis Sikke

Siliqua (Milliaresion)’lar IV. yiizyilin sonlarina dogru ana giimiis sikkelerdir.
Valerius Diocletianus ve |. Konstantin donemlerinde degerinde siirekli degisim olmast,
giimiis sikkelerin istikrarsiz basilmasina neden olmustur. Gimiis sikkeler iizerinde I.
Anastasius reformlart da 6nemli bir katki gosterememistir. |. Justinianus doneminde ise
merasim sikkeleri olarak iiretilmistir.%® Fakat Herakleios déneminde giimiis sikkeler dikkate
deger doniisiim gegirmistir. Bu yeniligin adi Hexagram’dir. Bizans’in giimiis sikke tarihi
acisindan Hexagramlar énem arz etmektedir. 615 yilinda Herakleios giimiis Sikkeyi ihya
ettigi reformunu gerceklestirmistir. Paschale Kronigi’nde Hexagram’in dogusu reformun
tarihi izi i¢in ¢gok mithimdir. Bu atif Hexagram’in tedaviile girdigini gostermektedir. Bu atif
alt1 yiiz on bes senesinde alt1 gramlik giimiis sikke darp edildi ve onunla eski oranin yaris ile
imparatorluk harcamalar1 yapildi seklindedir.5° Hexagram 6.84 gram agirhgindir. Bu agirlig
ile IV. yiizy1l giimiis sikkelerine gore daha agirdi. Degeri solidus’un 1/12’si kadardir.5
Imparator Herakleios’un Hexagramlar: iKi tiptir. 1. 615/638 seneleri arasinda tedaviilde
olmustur. Bu gruptaki Hexagramlarda Herakleios ve Herakleios Konstantinus birlikte oturur
halde goriinmektedir. Tanr1 Romalilarin yardimcist olsun yazisi ve basamak iizeri kiire
iistiinde hag arka yiizdedir.?? imparator Herakleios’un reforma tabi tutugu sikkelerde daha
once vermis oldugu hanedan ve istikrar mesajin1 Tanr1 Romalilara yardim etsin yazisiyla da
zafer ~muvaffakiyet arzulayan bir kitle propaganda mesaji niteligi  olarak
degerlendirilebiliriz.5® imparator Herakleios un 638-641 yillar1 arasindaki Hexagramlarinda,
tag giymis iki oglu Herakleios Konstantine ve Heraklonas ile beraber ayakta yer almaktadir.®
Hexagramlar, Herakleios’un ardillarinca merasim sikkesi niteliginde basilmis, imparator II.
Anastasius devrinde de tedaviilden kalkmustir. Hexagramlar imparatorlugun dogusunda
yaygin olarak kullanilmaktadir. Cok az da olsa Revenna’da da Hexagram &rnekleri vardir.®®
Hexagramlar miittefik 0demeleri asker maaslar1 ve Sasani savasinin finansmani igin
kullanilmislardir.%8 Tremis ile follis arasinda mevcut bir sikke birimi yoktu.5” Herakleios
tarafindan gerceklestirilen giimiis para reformuyla bu bosluk doldurulmustur. Imparator
Herakleios’un Sasani seferlerine ¢ikmadan once dolagima soktugu bu sikkeler hem savasin
basariyla gerceklestirilmesine hem de bozulan ekonomik diizenin toparlanmasina biiyiik

katk: sunmustur. Bu yoniiyle Bizans giimiis sikke sistemi i¢inde rolii 6nemlidir.

% Unal, Bizans Sikkelerinde Kutsal Kisi Tasvirleri, 44.

€ paschale, Chronicon Paschale, 158.

51 Grierson, Byzantine Coins, 94.; Philip Grierson, “Hexagram”, The Oxford Dictionary of Byzantium, Ed. A.
Kazhdan, (Oxford: Oxford University Press 1991), 1289.

52 Grierson, Byzantine Coins, 104. Bellinger-Grierson, Catalogue of The Byzantine Coins in the Dumbarton
Oaks Collection and in the Whittemore Collection 11, s. PI.X. 62.1.

8 Douglas C. Whalin, “A Note Reconsidering the Message of Heraclius’ Silver Hexagram Circa AD 6157,
Byzantinische Zeitschrift, V.112/1, 2019: 221.

54 Bellinger-Grierson, Catalogue of The Byzantine Coins in the Dumbarton Oaks Collection and in the
Whittemore Collection |1, P1.X.68.

% Grierson, Byzantine Coins, 104.

% Mitchell, Ge¢ Roma Imparatorlugu Tarihi, 625.

%7 Grierson, “Hexagram”, 18.
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Bakiar Sikke

498 yilinda Imparator I.Anastasius’un faaliyetleriyle bakir sikkeler bir takim
degisimler geg¢irmistir. Kirk nummi kiymetinde olan M harfiyle, yirmi nummi kiymetinde
olan K, on nummi kiymetinde olan ise I harfiyle sikkelerin arka yiiziinde belirtilmistir. 5
nummi kiymetindekiler ise 512 senesinde € harfiyle tedaviile sokulmustur. Basimi
durdurulan bakir paralar 498 yilinda yeniden dolagimda yer almistir. Agirliklari ortalama
yirmi bes gramken dénem igesinde degisken gostermis, 541/ 542 senelerinde yirmi iki grama
diisiiriilmiistiir. Otuz nummi kiymetinde olanlara A veya XXX isareti ilave edilmistir.5
Herakleios donemi bakir sikkeleri alti sinif olarak karsimiza c¢ikmistir. Imparator
Herakleios’un ilk ii¢ yilimi kapsayan 1.simif follisdir. Bu gruptaki follislerde Herakleios
basinda migfer, elinde kalkan ile yer alir. 613 senesine tarihlenenlerde ise, Herakleios pelerin
giyimli ve taghdir. ikinci sinif bakir sikkelerde daha evvel giimiis sikkelerde de gordiigiimiiz
iizere Herakleios varisi Herakleios Konstantinus ile birliktedir. Uciincii sinif bakir sikkelerde
Herakleios’un saginda Herakleios Konstantinus solunda ise Imparatorige Martina’ya yer
verilmistir. Sol tarafta yer alan Martina’nin Herakleios Konstantinus’tan riitbece diisiik
oldugunun gosterimidir. Dordiincii, besinci ve altinci simif bakir sikkelerde Herakleios
varisleriyle birliktedir. Herakleios askeri tiniformal1 varislerinin ellerinde ise kiire Globus
vardir.®® Herakleios devrinde bakir sikkelerde esasli bir degisim gdzlenmemistir. Gegmiste
tiretimde olan bakir sikkelere oranda agirliklarinda diizenlemeler yapilmistir.
Imparatorlugunun ilk devresinde on gram olan bakir sikkeler devrin sonuna dogru dért bes

gram agirh@ma diisiiriilmiistiir.”

IMPARATOR HERAKLEIOS’UN DARPHANE REFORMU

Bizans Imparatorlugu’nda darphanelerin durumunu siyasi kosullarin belirledigi
anlarda olmustur. Darphaneler ¢esitli tehditler oldugunda kapatilmis, tehlike atlatildiginda
ise tekrar faal hale getirilmistir. imparator 1. Anastasios (491-518) déneminde darphane
sayis1 dorttiir. Imparatorlugun Ispanya, Italya, Kuzey Afrika, Balkanlar, Dogu Akdeniz’de
elde etmis oldugu kazanimlarin arttig1 I. lustinianos (527-565) devrinde darphane sayisinda
artts olmustur. Konstantinopolis, Dogu’nun merkez darphanesidir. Diger imparatorluk
darphaneleri Nicomedia, Kyzikos, Antioch, Iskenderiye ve Thessalonica’dadir. Bati’daki
darphaneler ise Kartaca ve Ravenna’dadir. S6zii edilen darphanelerin tamaminda bakir sikke
basilmigtir. Ravenna ve Kartaca’da kisitl glimiis sikke iiretimi yapilirken, altin paralar
yogunlukla Konstantinopolis’te basilmistir.”t Herakleios devrinde dogudaki darphaneler
savaslardan etkilenip iiretimleri sonlandirilmisken batidakiler faaliyetlerini siirdiirmiistiir.”
Bu dénemde altin, giimiis ve bakir sikkelerin tamami Revanna ve Kartaca’da; Roma da ise
sadece bakir paralar basilmistir. Kizikos (Erdek)’ta 616/626 ve Nikomedeia (izmit)’da
616/626 senelerine ait arkeolojik buluntularda sikkelerin ¢tkmamasi bu sehirlerde bulunan

8 Grierson, Byzantine Coinage in its International Setting, 17-19.

% Grierson, Byzantine Coins, 107-109.

" Grierson, Byzantine Coins,107.

™ Grierson, Byzantine Coinage, 5-6.

2 Michael F. Hendy, Studies in The Byzantine Monetary Economy 300-1450 (Cambridge: Cambridge
University Press 1985), 421.
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darphanelerin Sasani tehlikesi nedeniyle kapatilmis oldugunu diisiindiirmektedir.”® Ayrica
Antakya (Antioch)’da da 610 yilindan sonra sikke kalintilarina rastlaniimamasi o bdlgede de
{iretimin sonlandigini gdstermektedir.”* Bu dénem igerisinde Kibris’ta Konstantia ve
Seleucia’da devamli olmayan, askeri ihtiyaclarin karsilanmasi1 maksadryla gecici darphaneler
kurulmustur.” Bu gecici darphanelerde bakir heykeller eritilerek para basilmis askeri

6 Herakleios’un

ihtiyaclarin karsilanmasi adma Pontus bolgesine sevk edilmistir.
gergeklestirmis oldugu darphane reformlariyla altin sikke basan darphanelerde kisitlamalar
getirilmis Konstantinopolis darphanesi, Kartaca ve Ravenna darphanelerinde iiretim
yaptirilmistir. Imparatorlugun batisinda kalan soziinii ettigimiz diger darphanelerde sadece
bakir para basimma izin verilmistir.”” Bu siiregte Konstantinopolis doguda tek kalan
darphane  olmustur.’”® Herakleios’'un doéneminde gerceklesen istilalar  savaslar
diistiniildiigiinde darphaneler tizerinde uygulamis oldugu zorunlu reform, kendisinden sonra
imparatorlugun giivenli bir para basma sistemine erismesinde ¢cok énemli katkisi olmustur.
Nitekim Herakleios sonrasinda altin para basiminda Konstantinopolis darphanesi merkez

konumda olmustur.”®

IMPARATOR HERAKLEIOS DONEMi MALi iDAREDEKIi DEGIiSiM

Imparator Herakleios sikke ve darphane reformunun olumlu yansimalarmin
hissedilebilmesi i¢in maliyeden sorumlu makamlarinda degistirilmesinin zaruri oldugu
planlamis olmali ki bu alanda da birtakim diizenlemelere girismistir. Bu dogrultuda dikkate
deger en 6nemli degisim sakellarios makaminda yapmis oldugu yetki degisimidir. Oncelikle
I. Konstantinus devrinde imparatorluktaki mali idarede {i¢ makam karsimiza ¢ikmaktadir.
Bunlardan ilki sorumluluk alanlarindaki vergilerin hesaplanmasi ve tahsil edilmesinden
sorumlu Praetorlardir. Sacrae largitiones ise; sikke basim i¢in madenler temin etmek,
imparatorlarin hizmetinde olan tekstil atolyelerini denetlemek ve askeri tediyeleri
gerceklestirmekten sorumludur. Ugiincii birim imparatorluga ait miilklerin kiraya verilmesi
ve gelirlerin toplanmasindan sorumlu res privata’dir. Herakleios donemine kadar isleyis bu
haliyle siirdiiriilmiistiir.%° Sacrae largitiones’e ait en son kayit Fokas devrine aittir. isminin
Athanasius oldugu bilinen bu gérevli 605 yilinda Fokas tarafindan 6ldiiriilmistiir. Herakleios
devrinde Sacrae largitiones olarak gorev almis birisi tespit edilememistir.8? Tespitin
yapilamas1 Herakleios’un Sacrae largitionesligi kaldirmis oldugunu disiindiirmektedir.
Nitekim Sacrae largitiones’lerin  yerini Logothetislere biraktigi  gériilmektedir.®
Sakellarios’lar ile ilgili degisim de yine Herakleios devrine denk gelmektedir. Oyle ki, bu

makamda bulunan kisiler imparatorlarin sahsi hazinelerinden sorumlu iken Herakleios onlara

8 Morrisson, “Olaylar/Kronolojik Perspektif”, 61.

" Hendy, Studies in The Byzantine Monetary Economy 300-1450, 416.

5 Haldon, Byzantium in the Seventh Century: The Transformation of a Culture, 176.

6 Hendy, Studies in The Byzantine Monetary Economy 300-1450, 416.

" John Haldon, The Palgrave Atlas of Byzantine History, (New York: Palgrave Macmillan 2005), 46-47.

8 Grierson, Byzantine Coinag, 6.

 John Haldon, “The Reign of Heraclius A Context For Change?”, The Reign of Heraclius (610-641):Crisis
and Confrantation, ed. Gerrit J. Reinink-Bernard H. Stolte (Leuven: Peeters 2002), 5.

8 Haldon, The Palgrave Atlas of Byzantine History, 33.

81 Erica C. Dodd, Byzantine Silver Stamps (Washington: Dumbarton Oaks 1961), 29.

82 Bury, The Imperial Administrative System in the Ninth Century, 82.
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hem idari hem de mali yetkiler vererek maliyedeki konumlarimi yiikseltmistir.
Sakellarios’larin pozisyon ve yetkilerindeki bu degisimi Herakleios devrinin kurumsal
basarilarindan en 6nemlisi olmustur.83 A. Cameron gore ise; Herakleios'un bagarisini en riskli
ve en kisa omiirlii fakat Bizans tarihindeki en parlak basarilardan biri olarak addetmistir.?

SONUC

Herakleios, darbe ile yonetimi eline aldigi 610 yilindan dliimii 641 yilina kadar hep
bir miicadelenin igerisinde yer almistir. Omrii boyunca Slav akinlar1 Sasani isgalleri ve Islam
fetihleri ile bogusmak zorunda kalmistir. Bizans imparatorlugu’nun askeri giiciinii zayiflatan,
demografik yapisini degistiren ve ekonomisini tiiketen gii¢ duruma diistiren bu etkenler
kargisinda fakli alanlarda birtakim reformlar yaparak hayatta kalma miicadelesi igerisine
girmistir. Kilise kaynaklarini kullanarak reforma tabi tutarak olusturdugu sikkeleri 6zellikle
de glimiis sikke olan Hexagramlari tedaviile sokmasiyla harag, miittefik 6demeleri ve savasin
finansman1 saglayarak mali ¢okiintiide olunan siirecin atlatilmasini saglanmigtir. Bu
sikkelerle ekonomik dar bogaz asilmak istendigi gibi halkina da mesaj vermek amaci
tagimustir. Sikke tasvirlerinde yapmis oldugu reformla, Herakleios, Herakleios Konstantin ve
Herakleonas’mn sikkelerde birlikte goriinmesi varislerin tahta ¢ikis sirasimi belirleyerek
hanedan anlayig1 temellendirerek boylelikle halka istikrar mesaji verilmek istenmistir.
Gergeklestirmis oldugu darphane reformuyla da merkezilesen para basim sisteminin
olugsmasini saglamistir. Maliye memurlarinin rolleri de Herakleios devrinde 6nemli degisim
gecirmistir. Herakleios donemine Sacrae largitionesler’in yerini logothetis’ler alirken,
Sakellarios’lar da imparatorlarin kigisel hazinelerinden sorumlu iken Herakleios déoneminde
en yiksek maliye memuru konumuna evirilmistir. Herakleios ekonomi alaninda
gerceklestirmis oldugu bu reformlari, Bizans Imparatorlugu’nun finansal ¢okiisiinden

kurtulmasinda basat rol oynamuistir.

83 Kaegi, Heraclius Emperor of Byzantium, 312.
84 Averil Cameron, The Byzantines (Oxford: Blackwell Publishing 2006), 29.
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EKLER

Gorsel 1. 610/613 senelerine ait Herakleios’un Altin Sikkesi
(Kaynak: http://www.wildwinds.com/coins/byz/heraclius/sh0731.jpg Erigim Tarihi:
10.06.2023)

Gorsel 2. 613/616 senclerine ait Herakleios’un Altin Sikkesi
(Kaynak: http://www.wildwinds.com/coins/byz/heraclius/sh0734.1.jpg Erisim Tarihi:
10.06.2023)

Gorsel 3. 613/625 senelerine ait Herakleios’un Altin Sikkesi

(Kaynak: http://www.wildwinds.com/coins/byz/heraclius/sh0738.1.jpg Erisim Tarihi:
10.06.2023)
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Gorsel 4. 625/629 senelerine ait Herakleios’un Altin Sikkesi
(Kaynak: http://www.wildwinds.com/coins/byz/heraclius/sh0743.jpg Erigim Tarihi:
10.06.2023)

Gorsel 5.629/631 senelerine ait Herakleios’un Altin Sikkesi
(Kaynak: http://www.wildwinds.com/coins/byz/heraclius/sh0752.jpg Erigim Tarihi:
10.06.2023)

Gorsel 6. 632/641 senelerine ait Herakleios™un Altin Sikkesi
(Kaynak: http://www.wildwinds.com/coins/byz/heraclius/sb0758.jpg Erigim Tarihi:
10.06.2023)
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Gorsel 7. 615-638 senelerine ait Herakleios’un Glimiis Sikkesi (Hexagram)
(Kaynak: http://www.wildwinds.com/coins/byz/heraclius/sb0796.jpg Erisim Tarihi:
10.06.2023)

Gorsel 8. 638-641 senelerine ait Herakleiosun Glimiis Sikkesi (Hexagram)
(Kaynak: http://www.wildwinds.com/coins/byz/heraclius/sh0803.jpg Erigim Tarihi:
10.06.2023)
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Ozet

Yasamina dair kaynaklarda  bilgi
bulunmayan Thietmar’in Alman oldugu
tahmin edilmektedir. V. Hagli Seferi
arifesinde 1217°de Kutsal Topraklara bir
hac seyahati yapmistir. Seyahatinde Sam,
Kudiis ve Sina Dag1 gibi kutsal mekanlari
ziyaret etmigtir. 1218’de Avrupa’ya
dondiikten sonra seyahatnamesini kaleme
almastir. Seyahatnamesine baslhik
yazmamigtir. Eseri cogaltanlar
seyahatnameyi Liber Peregrinationis
(Hac Seyahati Kitab) olarak
isimlendirmislerdir. Thietmar hac
seyahatine dini amagla ¢iktigini iddia
etmistir. Ancak seyahatnamede Kutsal
Topraklar hakkinda topografik, stratejik
ve askeri ayrintilar vermesi eserinin bir
rapor niteliginde oldugunu
gostermektedir.  Islam  cografyasmin
tasvirini okuyucuya sunarken Avrupa’ya
yabanci  gordiigii  hususlara agirlik
vermistir.  Sam  sehrinin  giizelligi
kargisinda biiyiilenmistir. Kutsal
Topraklara hakim olan Miisliimanlarin
giinlik ve dini yasantisina, halifelik
makamina, Islam sehrinin fiziki yapisina
dair bilgiler vererek okuyucunun zihninde
Islam algis1 olusturmustur. Islam algist
ozellikle Hz. Muhammed’in sahte
peygamber  oldugu, Miisliimanlarin
sapkin bir dine inandig1, Islam’daki
cennet tasvirleri ve cok esliligi hedef
alarak Islam’in diinyevi bir din olduguna
odaklanmistir.  Avrupa literatiiriindeki
mevcut olumsuz Islam algisini, eserindeki
ayrintilarla pekistirmistir.

Anahtar Kelimeler: Thietmar, Hac
seyahatnamesi, Islam Algis1, Hacli Seferi
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Abstract

Thietmar, about whose life there is no
information in the sources, is presumed to
be German. He made a pilgrimage to the
Holy Land in 1217 on the eve of the Fifth
Crusade. He visited holy places such as
Damascus, Jerusalem and Mount Sinai.
After returning to Europe in 1218, he
wrote his travelogue. He did not write a
title for his travelogue. Those who
reproduced the work called it Liber
Peregrinationis (Book of Pilgrimage).
Thietmar claimed that he went on
pilgrimage for religious purposes.
However, the fact that he gave
topographical, strategic and military
details about the Holy Land in his
travelogue shows that his work is a report.
While presenting the description of
Islamic geography to the reader, he
emphasized the aspects that were foreign
to Europe. He was mesmerized by the
beauty of the city of Damascus. He
created a perception of Islam in the
reader's mind by giving information about
the daily and religious life of the Muslims
who dominated the holy land, the office of
the caliphate and the physical structure of
the Islamic city. The perception of Islam
focuses on the perception that Islam is a
worldly religion, that Muslims believe in
a heretical religion, the depiction of
paradise in Islam and polygamy,
especially  targeting the  Prophet
Muhammad as a false prophet. He
reinforced the negative perception of
Islam in European literature with the
details in his work.

Keywords: Thietmar, Peregrination,
Perception of Islam, Crusade



Thietmar ' Hac Seyahatnamesinde (1217/18) Islam Algist

GIRiS

Orta Cagda mesklin diinyanin kiiciik bir cografyasi ii¢c semavi dine inananlara ev
sahipligi yapiyordu. Bu cografyalardan en dikkat cekeni Iber Yarimadasi ve Kutsal
Topraklardi. Dolayisiyla hem Ispanya hem de Kudiis, Katolik diinyasinda Islam algisinin
olusumunda 6nemli rol oynamis bolgelerdi. Kudiis ve ¢evresi hac merkezi oldugundan
Avrupali Hristiyan seyyahlarin ilgisini daima cezbediyordu. Bu g¢alismanin konusu olan
Thietmar da 1217/18’de Kudiis ve g¢evresine hac seyahati gerceklestirdi ve Avrupa’ya
dondiigiinde seyahatnamesini kaleme alarak literatiirdeki Islam algisina katkida bulundu.
Thietmar, 1217 nin yaz aylarinda Akka’ya vardiginda Miisliimanlar ile Hristiyanlar arasinda
bitmek tizere olan bir baris antlasmasi vardi.

Hittin Savasi’nda (4 Temmuz 1187) Sultan Seldhaddin Eyytbi (1171-1193) Hagh
birliklerini yenilgiye ugratti. Sonrasinda Kudiis’iin fethi Avrupa’da biiyiik yanki uyandirdi.
Bir taraftan Hagli liderleri diger taraftan bolgedeki Templier ve Hospitalier tarikatlart
Avrupa’dan yardim talep ediyordu.! Miisliiman cenahta ise Selahaddin Eyy{ibi’nin 1193 teki
6limiinden sonra kurmus oldugu devlet, ogullar1 ve kardesi arasinda taht kavgasina sahne
olmustu. Eyytbi topraklarindaki bu karisiklia ragmen Haglilar bir araya gelerek bolgede
yeniden giiclenemedi. Haglilar, Akka merkez olmak iizere kiy1 seridine sikigarak ticari
faaliyetlerine devam etti. 1200°de el-Adil (1200-1218)’in Kahire’de hutbe okutmasiyla taht
kavgalart son buldu ve bolgede yeniden istikrar saglandi.? el-Adil abisi Selihaddin
Eyylib’nin siyasetini takip ederek Hristiyan hacilara hosgoriilii davrandi. 1207°de yapilan
bir antlasmayla Venedik korumasinda hacilarin can ve mal giivenligini garanti altma ald1.®
Ancak Akka c¢evresinde toplanan Haglilar Avrupa’dan yardim istiyordu. Papa III.
Innocentius’un (1198-1216) 16 Temmuz 1216°da 6limi {izerine yerine segilen Papa III.
Honorius (1216-1227), V. Hagli Seferi’nin hazirliklarina kaldigi yerden devam etti. 1217 nin
Ekim ayindan itibaren Haglilar ile Miisliimanlar arasinda ciddi ¢arpismalar yasandi. Bu
siirecte bolgede Katolik Hristiyanlar acisindan giivenli bir ortam yoktu.* Thietmar da bu
giivensiz ortamda Kutsal Topraklara seyahat etti.

Siyasi ve askeri anlamda Miisliiman-Katolik iligkilerinin bozuldugu bir dénemde
Avrupa’dan Kutsal Topraklara seyahat eden Katolik bir din adammin Islam kiiltiiriine ve
Miisliimanlara bakis1 ve yorumu zamanin sartlarmni yansittigi gibi Avrupa’daki islam algist
birikimini de gosterir. Dolayistyla konuya giris mahiyetinde ana hatlartyla Avrupa’da Islam
algisinin gelisimine ve kirilma noktalaria kisaca temas etmekte fayda vardir. Islam, ortaya
c¢ikisindan kisa bir siire sonra hizla yayilmaya bagladi. Miisliimanlarin ilk sinir komsularindan
biri Bizans’t1. Dolayistyla Avrupa, Islam ve Hz. Muhammed algisinin ilk 6rneklerini Bizans
kaynaklarindan aldi. Sam’da yasayan kilise babasi Yuhanna ed-Dimaski (6. 749?) Hz.
Muhammed iizerine yazdig1 eserlerle Islam hakkindaki ilk imgeleri olusturdu. ed-Dimaski,
Miisliiman hakimiyetinde yastyordu ve Hristiyanlara islam ve Kur’an hakkinda bilgi vermek
amaciyla yaziyordu. Da haeresibus adli eserinde Islam’m yanhs &gretilerle donatilmig bir
hareket oldugunu iddia etti. ed-Dimaski’nin Islam’a karsi reddiye yazmasinin en 6nemli
sebebi Islam’in Hristiyanliktaki teslis ve enkarnasyonu reddetmesidir. Bu nedenle Hz.
Muhammed’i sahte peygamber olarak tanimladi. Batili miistesrikler ed-Dimagki’nin
ozellikle Hz. Muhammed’in Ariuscu bir kesisten 6gretisini aldigi iddiasindan etkilenmistir.
ed-Dimaski, dindar bir Hristiyan olarak Islam’a teolojik anlamda yaklasti. Ancak
Miisliimanlarin Bizans’a saldirilart ve tehditlerinden dolayr Bizansh entelektiieller ed-

! Isin Demirkent, “Huttin Zaferi ve Kudiis’{in Miisliimanlarda Fethinin Bat1’daki Akisleri”, Belleten, L11/205 (1988),
1547 vd; Ramazan Sesen, “Hittin Savas1”, Tiirkive Diyanet Vakfi Islam Ansiklopedisi, C. 18, (istanbul: TDV Yay.
1998), 165, 166.

2 Ayse Dudu Kuscu, “El-Melik El-Kamil ve V. Hach Seferi”, Yeni Tiirkiye: Orta Dogu Ozel Sayisi, |l, XX11/83
(2016), 158, 159.

% Denys Pringle, Pilgrimage to Jerusalem and the Holy Land 1197-1291, (Burlington: Farnham, 2012), 1, 2.

4 Kuscu, “El-Melik EI-Kamil ve V. Hagli Seferi”, 162, 163.
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Dimask’nin iddialarin1 ¢arptirdi.’ Nitekim ed-DimaskT’nin tohumlarini attig1 islam ve Hz.
Muhammed imgesi 6ncelikle Theophanes Confessor (760-818) ve Theodoros Ebt Kurra (6.
812’den sonra) gibi Bizansli miielliflere, sonrasmda Katolik muhalefete referans oldu.®

Islam algisinin Avrupa’daki gelisimine Ispanya’daki Miisliimanlarin da 6nemli
katkist oldu. Islam hakimiyeti karsisinda Cordobali Aziz Eulogius (6. 859) ve Paul
Alvarus’un (9. yiizy1l) terciimeleriyle yarimadada islam’a dair ilk bilgiler yayildi. Eulogius,
Hz. Muhammed’in sahte peygamber oldugunu ve Ogretisinin detaylarmi Hristiyanliktan
aldigini iddia etti. Hagh Seferleri’yle birlikte Avrupa’daki Islam algis1 yeni bir dsneme girdi.
Papalik 11. ylizyilin sonlarinda Hagli Seferleri’ne asker ve maddi kaynak bulmak amaciyla
propaganda faaliyetlerine basladi. Bu dénemde Hz. Muhammed’i ve Islam’1 asagilayan
eserler kaleme alindi. Genellikle epik siir tiiriinde yazilan ve Chanson de Gesta kiilliyatini
olusturan ¢ok sayidaki metin, yiiksek sesle halka okunarak Hagli Seferleri’nin mesrulugu
kamtlanmaya c¢alisildi. Chanson de Gesta edebiyati, dindar Hristiyanlar1 putperest ve
Hristiyanligin diismani Miisliimanlara kars: kutsal savasa katilmaya tesvik ediyordu.”

12. yiizyilda Hagli Seferleri’nin hiz kazanmasiyla birlikte sayilari artan Hagli
kroniklerinde Miisliiman Arap ve Tirkler olumsuz, asagilayict ve diismanca sifatlarla
nitelendirilmistir.? 13. yiizy1lla birlikte Avrupa’da dzellikle elit ve entelektiieller arasinda 6z
kimlik insasinda 6nemli bir gelisme yasandi. Hristiyanlar kendilerini “Batili” olarak
tanimladi. “Batili” kimliginin olusumunda Latin Hristiyanlar esas rolii oynadi. Latin
Hristiyanlar “Batili” kimligi karsisinda Jteki olarak Miisliman, Yahudi ve Dogu
Hristiyanlarindan olusan “Dogulu” kimligini konumlandirdi. Dolayistyla 13. yiizyilda
“Batil1” denildiginde akla Katolik Hristiyanlar geliyordu. Sonraki yiizyilda ise hiimanistlerin
etkisiyle “Batil” kimligi “Bati Avrupali”ya déniistii.°

Avrupa’da Islam algisinin gelisimine bakildiginda Katoliklerin aslinda bir Islam algist
veya Misliman kimligi degil de “Hristiyan Avrupali” kimligi insa etmeye calistiklari
soylenebilir. Nitekim Orta Cag miielliflerinin islam’1 Hristiyanlikla mukayese etmeleri ve
Katolik Hristiyanligin1 Islam, Yahudilik ve Dogu Hristiyanlig1 karsisinda konumlandirmalari
bu durumun gostergesidir. Diger taraftan Norman Daniel’in de belirttigi gibi Orta Cag
miiellifleri gergekten Islam’1 anlamak ve Miisliimanlarla iletisim kurmak icin cabalamadilar.
Onlarin esas amaci Hristiyan okuyucunun dikkatini ¢ekmekti. Ozellikle seyahat raporu
tiiriindeki eserlerle Islam ve Miisliiman toplum, Hristiyan Avrupa’ya tanitiliyordu. Ayni
zamanda seyyahlar ortaya attiklar1 iddialarla Miisliimanlar1 din degistirmeye zorlamiyordu.
Sadece Islam topraklarmin fethedilmesi gerektigi mesajm okuyucuya veriyordu.©
Dolayistyla Orta Cag’da 6zellikle de Hagli Seferleri siirecinde kaleme alinan seyahatnameler
icerdikleri propaganda mesajlari1 yoniinden dikkatli okunmalidir.

Bu ¢alismada tahsilli bir din adami olarak Kutsal Topraklari ziyaret eden Thietmar’in
Katolik Hristiyan kimligi karsisinda Islam’1 konumlandirmasi konu edinilmistir. Thietmar,

% Edeltraud Klueting, “Quis fuerit Machometus? Mohammed im lateinischen Mittelalter (11.-13. Jahrhundert)”,
Archiv fiir Kulturgeschichte, 90 (2008), 290, 291.

5 Senol Korkut, “Bat1 Diisiincesine Islim ve Hz. Muhammed (s.a.s.) imaji (Genel Bir Okuma)”, Marmara
Universitesi Ilahiyat Fakiiltesi Dergisi, 34/1 (2008), 13.

" Korkut, “Bat1 Diisiincesine Islam ve Hz. Muhammed (s.a.s.) Imaji”, 14.

8 Orta Cag Hagh kroniklerinde “Tiirk”, “Miisliiman” olarak tanimlanir. Haglhi kroniklerinde Tiirklerin askeri
yeteneklerine dikkat gekilirken din diismani olarak tanimlanir. Detayli bilgi i¢in bknz. Sevtap Golgesiz Karaca,
“Hagli Kaynaklarinda Tiirk imaj1 (Gesta, Raimundus, Fulcherius Ornegi ve Degerlendirme), Marmara Universitesi
Tiirkiyat Arastirmalart Dergisi, V11/2 (2020), 468 vd.

° David R. Blanks, “Western Views of Islam in the Premodern Period: A Brief History of Past Approaches”, Western
Views of Islam in Medieval and Early Modern Europe Perception of Other, ed. David. R. Blanks, Michael Frasetto,
(New York: St. Martin’s Press, 1999), 12, 13.

12 Norman Daniel, Islam and the West: The Making of an Image, (Oxford: Oneworld Publications, 1993), 218, 219,
253; Aryeh Grabois, “Islam and Muslims as Seen by Christian Pilgrims in Palestine in the Thirteenth Century”,
Asian and African Studies 20 (1986), 313.
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her ne kadar dini amagla yola ¢iktigin1 iddia etse de eserinin satir aralarinda zamanin ruhunu
yansitip yansitmadigi bu caligmanin ana sorusudur. Thietmar’in tecriibe ettigi farkli bir
kiltirc yorumlama ve kendi kiiltiir ¢evresine gore konumlandirmasi séylem analizi
yontemiyle incelenmeye caligilacaktir.

THIETMAR: YASAMI, HAC SEYAHATI VE ESERIi

Kaynaklarda Thietmar’mm yasamina dair herhangi bir bilgi mevcut degildir.
Aragtirmacilar onun Saksonya menseili kidemli bir rahip oldugunu tahmin etmektedir.
Kaynaklarda menseine dair kesin bir bilgi olmasa da Sam’da (Dimagk) bulundugu sirada
oradaki Alman esirlerle goriigme istegi ve seyahatnamesinin el yazmasi niishalarinin
Almanca konugulan cografyada bulunmasindan dolayr arastirmacilar Thietmar’in Alman
oldugu noktasinda hemfikirdir. 1220-21 yillarinda Hildesheim’da Kutsal Ha¢ Manastiri’'nda
papaz oldugu tahmin edilmektedir. Seyahatnamesinin el yazmasi niishalarinda ismi zaman
zaman Thetmarus, Dermarus ve Ditmarus seklinde geger. Ayrica 14. yiizyilda istinsah edilen
Basel niishasinda isminin 6niinde magister unvani vardir. Bu unvan miistensih tarafindan
esere eklendiginden ¢agdas arastirmacilar tarafindan kullanilmaz.**

Thietmar, 1217’ nin sonbaharinda deniz yoluyla Akka’ya vardi. Akka’dan oncelikle
Dogu’ya dogru Taberiya Golii’ne (Celile Golii) ilerledi. Oradan Sam’a gegti. Daha sonra
geldigi giizergahi kullanarak sahil boyunca giineye ilerledi ve Beytiillahim’e vardi. Oradan
Kudiis’e yoneldi. Ancak kutsal sehre yaklastiginda Miisliimanlar tarafindan esir alindi. Tki
giinliik esaretin ardindan Kudiis’ii ve kutsal mekanlarini ziyaret etti. Sonrasinda giineye, Lut
Goli’'ne yoneldi. Buradan Sina Yarimadasi’na dogru yola ¢ikt1. Tehlikeli ¢olii gegmek igin
bedevilerle anlagti. Bedevilerin yardimiyla Azize Katerina Manastiri’n1 ve ¢evresindeki
kutsal mekanlar1 ziyaret etti. Sina’da ziyaretlerini tamamladiktan sonra Akka {izerinden
Avrupa’ya déndii.*? Thietmar’1in seyahat giizergahina eserinde verdigi bilgilerden ulasiyoruz.
Seyahatnamesinde verdigi tarihler ise zaman zaman ¢eligmektedir. 1217’nin yaz aylarindan
1218’in kig aylarina kadar bolgede oldugu sdylenebilir.

Thietmar, Avrupa’ya dondiikten sonra seyahat raporunu Latince yazmis ancak ona bir
baslik vermemistir. Kendisinden sonra seyahatnamesini derleyen ve ¢ogaltanlar eseri Liber
Peregrinationis (Hac Seyahati Kitabi) olarak isimlendirmislerdir.*® Seyahatnamenin 13.
ylizyildan 15. yiizyilla kadar istinsah edilmis on dokuz el yazma niishasi giliniimiize
ulasmustir.* Johann Christian Moritz Laurent, Thietmar’in seyahatnamesini farkli
niishalarini karsilagtirarak ve notlandirarak 1857°de yayimlamistir. Seyahatnamenin Laurent
baskisi gliniimiizde de degerini korumaktadir. Arastirmact Ulf Koppitz, Laurent baskisina
Almanca giris, agiklama ve haritalar ekleyerek 2011°de yeniden basmustir. Koppitz baskist,
eserin sonuna ekledigi detayli haritalar ve resimlerden dolayr son derece kiymetlidir.
Seyahatname 1983’te Sabino de Sandoli tarafindan Italyancaya; 1997°de Christiane Deluez
tarafindan Fransizcaya; 2012°de Pringle tarafindan Ingilizceye; 2019°da Todt tarafindan
Almancaya terciime edilmistir.®® Bu c¢alismada Todt ve Pringle’nin geviri metinleri
kargilagtirilarak ana kaynak olarak kullanilmistir. Calismanin sonuna eklenen harita
Koppitz’den alinmis, sadelestirilerek Tiirkgelestirilmistir.

1 Hans Heinrich Todt, Die Pilgerreise des Magisters Thietmar, Concilium medii aevi, 22 (2019), 2; Philip Booth,
Thietmar: Person, Place and Text in Thirteenth-Century Holy Land Pilgrimage, (Lancaster University, 2017
Basilmamis Doktora Tezi), 112, 145; Reinhart Rohricht, Bibliotheca Geographica Palaestinae: chronologisches
Verzeichniss der auf die Geographie des Heiligen Landes beziiglichen Literatur von 333 bis 1878, (Berlin: H.
Reuther 1890), 27; M. Laurent, “Nachtrigliches tiber Burchard von Strassburg”, Serapeum, 20 (1859), 174.

12 UIf Koppitz, “Magistri Thietmari Peregrinatio: Pilgerreise nach Paldstina unda uf den Sinai den Jahren
1217/1218”, Concilium medii aevi, 14 (2011), 122.

13 Todt, Die Pilgerreise des Magisters Thietmar, 2.

14 Koppitz, Magistri Thietmari Peregrinati, 122; K. E. H. Krause, “Magister Thetmarus”, Forschungen zur
deutschen Geschichte, 15 (1875), 156.

15 Todt, Die Pilgerreise des Magisters Thietmar, 3.
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THIETMAR’IN HAC SEYAHATNAMESINDE iSLAM ALGISI

Thietmar seyahate ¢ikma sebebini eserinin ilk satirlarinda agiklama geregi gormiistiir.
Miiellif giinahlarindan arinmak, ataletten kurtulmak ve iyi iglerle mesgul olmak amaciyla
seyahate ciktigini belirtir. Seyyah, eserinin farkli yerlerinde yolculuk esnasinda yasadigi
fiziksel sikintilarla ruhunun kurtulusa erdigini vurgular. Ayrica kutsal metinlerde anlatilan
[sa Peygamberin hayatinin gectigi yerleri gérme arzusu da onu Kutsal Topraklara
siriiklemistir.*® Thietmar’in seyahat metninin tamami goz 6niinde bulunduruldugunda,
eserinin baginda belirttigi amagclarla yola ¢iktig1 anlasilir. Yakin Dogu’da ziyaret ettigi her
bolgeye dair kutsal metinlerde gecen kissalardan alintilar yapmuistir. Nitekim miiellifin amaci,
okuyucuyu da hayali bir hac seyahatine ¢ikarmaktir.

islam Cografyasi

Alman haci seyyah Thietmar, Islam topraklarina Akka’dan giris yaptiktan sonra
Sam’a yoneldi. Sam hem cografi konumu hem dogasi hem de kaynaklar1 yoniiyle Orta Cag’in
parlak Islam sehirlerinden biriydi. Dolayistyla pek ¢ok seyyahin giizergahi iizerinde
bulunuyordu ve tarih boyunca ziyaretgileri {izerinde kalici etkiler birakmisti. Thietmar da
Sam’1n cazibesine kapilan seyyahlardandi. Sam’a girdikten sonra Kabil’in Habil’i 6ldiirdiigii
topraklarda bulundugunu yazarak sehrin ilahi yoniine vurgu yapar ve “hayatimda hi¢ bu
kadar kalabalik bir sehir gormedim” diyerek ilk andaki saskinligini dile getirir.'’

Sam olgiilemez derecede zengin bir schir, asillerle, becerikli ve gesitli
zanaatkarlarla dolu. Zengin ve verimli topraklar1 var ki bir kism1 ekilmis diger kismi
tarima elverisli. Cigekli arazileri yaninda meraya uygun topraklariyla zengin. Sehir,
akarsulartyla ve insanin tahayyiiliiniin 6tesindeki su kemerleriyle de {inlii. Sehirde
her ev i¢in ve her sokakta yuvarlak veya kare bi¢giminde havuzlar ya da yikanma
yerleri vardir ki bunlar zenginlerin siis meraki ve miisrifligiyle elde edilmistir.
Sehrin ¢evresinde dogal akarsulardan ve su kemerlerinden beslenen gok verimli
bahgeler var. Her tiir ve cinsten aga¢ ve meyve bollugu yaninda iliman havasi,
kuslarin civiltis1 ve her renkteki ¢icegin parlakligiyla husu uyandirir.'®

Sam’daki tabiata hayran kalan miiellif sagkinligini gidermek i¢in taze menekse satin
aldigin belirtir. Sam’m dogal zenginliklerinin orada yasayan insanlara sirayet ettigini
diisiinen Thietmar,'® Sam tasvirlerine su sekilde devam eder:

Orada insan zihninin tasavvur edebilecegi coklukta lezzetler, c¢esitli
yiyecekler ve dahasi vardir. Yirmi ve daha fazlas1 ekmek tiirii gérdiim ve onlardan
bazilarini denedim. Insanlar ekmeklerini nadiren evde yapar ciinkii bu tiir seyler halk
pazarinda yapilmasi ve tiim sehre satilmasi adettendir. Ayrica hi¢ kimse -ciddi
cezalarm verdigi aciyla onlendiginden— diiniin yiyeceginin iizerinde bir isaret
olmadan satmaya ciiret edemez. Bir geceden eski yiyecek maddelerini yoksullarin
satin almas1 adettendi.?

Sam’dan sonra Thietmar kuzeye, Saidnaya’ya yoneldi. Daglik Saidnaya bdlgesinde
Bizans hakimiyeti doneminde (547) bir manastir yapilmigti. Bu manastirin dikkat ¢eken
ozelligi igerisindeki Hz. Meryem ikonuydu. Tkondan akan yagin sifa dagitigina inanilarak
kutsal kabul edilmis ve manastir bolgede yasayanlarin yaninda Avrupali hacilarin da ilgi
odag1 olmustu. Saidnaya’daki manastir ve Hz. Meryem ikonuna dair ilk bilgiler, Avrupa’ya

6 Todt, Die Pilgerreise des Magisters Thietmar, 5; Pringle, Pilgrimage to Jerusalem and the Holy Land, 95;
Thietmar’in seyahate ¢gikma amacinin detayh agiklamast i¢in bknz. Booth, Thietmar: Person, Place and Text, 114.
7 Todt, Die Pilgerreise des Magisters Thietmar, 12; Pringle, Pilgrimage to Jerusalem and the Holy Land, 101.

18 Todt, Die Pilgerreise des Magisters Thietmar, 12; Pringle, Pilgrimage to Jerusalem and the Holy Land, 101.

1® Todt, Die Pilgerreise des Magisters Thietmar, 12; Pringle, Pilgrimage to Jerusalem and the Holy Land, 101.

2 Todt, Die Pilgerreise des Magisters Thietmar, 3; Pringle, Pilgrimage to Jerusalem and the Holy Land, 101.
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12. yiizyitlin son geyreginde Burchard von Strazburg tarafindan gitmisti.? Thietmar da
Sam’dan sonra bu kutsal ikonu gérmek amaciyla Saidnaya’daki manastira gitti. Miiellif,
seyahatnamesinde Hz. Meryem ikonunun Kudiis’ten Saidnaya’ya nasil geldiginin mitolojik
hikayesini uzun uzadiya anlatmistir.?? Thietmar da Burchard von Strazburg gibi bdlgede
yasayan Miislimanlarin, Hristiyanlar gibi Hz. Meryem ikonuna saygi duyduguna ve ondan
akan yagdan sifa umduguna sahit olmustur.?

Thietmar, geldigi giizergahtan geri donerken ¢evredeki tarim faaliyetleri dikkatini
cekmisti. Sam ve cevresinin verimli topraklarinda {iziim yetistigini ancak sarap {liretiminin
olmadigim belirten haci seyyah, bunun sebebini Islam dinindeki icki yasagiyla agiklar.
Thietmar, tiim yasaklamalara ragmen Miisliimanlarin gizlice sarap igtigini de eserinde ifade
eder. Igki tiikketimi sugunun cezasinin da &liim oldugunu ekler. Igeriye sarap sokulmamasi
igin Sam’m tiim kapilarmm o6zellikle tutuldugunun da altini gizer.?* Mezopotamya’nin
verimli topraklarinda Thietmar’in dikkatini ¢eken bir baska iriin pamuktu. “Sam’mn
yakininda ¢ok biiyiik bir alan vardi ki buranin yarisi halifeye diger yarisi Sam sultanina aitti.
Bu toprakta Fransizlarin coton dedigi Latincesi bombacium olan pamuk yetisirdi. Pamuklar
kiiciik ¢alilardan toplanirdi.”?®

Haci seyyah Kudiis {izerinden Sina Yarimadasi’na gitmeyi planliyordu. Kudiis’e
yaklastiginda sehre giremeden Miisliimanlar tarafindan tutuklandi. Thietmar bu hatirasini su
sekilde aktarir:

Macar bir asilzadeyle birlikteydim ki o, Kudiis’te egitim amaciyla ikamet
eden Miisliman Macar yurttaglarini biliyordu. Asilzade onlara haber gonderdi ve
onlar mesaj1 aldiklarinda onu nazikce karsiladilar. Tutsakligimizin talihsizligini
anladiklarinda duruma miidahale ettiler ve az bir ¢abalariyla 6zgiir kaldik.?

Iki giinliik esaretin ardindan serbest kalan Thietmar’in Kudiis’te ikamet eden Macar
ogrencilerden bahsetmesi dikkat cekicidir. Tarih¢i Yakut, Halep’te 1220 dolaylarinda
Miisliiman Macar &grencilerin fikih egitimi aldigindan bahseder. Orta Cag Macaristan’inda
Miisliman niifus hakkinda bilgi vermesi yoniinden Yakut’un eseri son derece dnemlidir.
Thietmar’mn seyahatnamesinden 13. yiizyiln baslarinda Miisliman Macarlarm Islami
uygulamalar1 dogru bir sekilde 6grenmek amaciyla Eyylbi medreselerine gittikleri
anlagilmaktadir. Nitekim, Thietmar seyahatnamesi Eyyilbi topraklarindaki Miisliiman
Macarlar hakkinda bilgi veren ikinci kaynak olmasi yéniinden kiymetlidir.?’

Kudiis, ii¢ semavi dine ev sahipligi yapmasi ve ¢ok eski bir sehir olmasi sebebiyle
tarih boyunca seyyahlarin ilgisini ¢ekmistir. Thietmar da bu durumu ¢ok iyi bildiginden
Kudiis ziyaretine dair ¢ok fazla ayrintt vermez. Ancak verdigi detaylarla okuyucunun
zihninde bolgeyi canlandirir. Miiellif, sehrin tahkimatindan ve Miisliiman mabetlerine
gevrilen Yahudi ve Hristiyan ibadethanelerinden bahsederek yeni bir Hagli Seferi’nin
zaruretini gostermeyi amaglamustir. Thietmar, kutsal sehri Isa Peygamberin yasadig1 olaylar

2 Zeynep Inan Aliyazicioglu, “Burchard von Strazburg’un Misir Sefareti (1175/1176) ve islam Diinyasinda Dair
Izlenimleri”, Tarih Arastirmalar Dergisi, 40/70 (2021), 163.

22 Todt, Die Pilgerreise des Magisters Thietmar, 15-19; Pringle, Pilgrimage to Jerusalem and the Holy Land, 103-
106.

2 Todt, Die Pilgerreise des Magisters Thietmar, 19; Pringle, Pilgrimage to Jerusalem and the Holy Land, 106.

2 Todt, Die Pilgerreise des Magisters Thietmar, 19; Pringle, Pilgrimage to Jerusalem and the Holy Land, 106.

% Todt, Die Pilgerreise des Magisters Thietmar, 20; Pringle, Pilgrimage to Jerusalem and the Holy Land, 107.

% Todt, Die Pilgerreise des Magisters Thietmar, 28; Pringle, Pilgrimage to Jerusalem and the Holy Land, 112.

27 Benjamin Kedar, “Ungarische Muslime in Jerusalem im Jahre 1217”, Acta Orientalia Academiae Scientiarum
Hungaricae, 40, 2/3 (1986), 325, 326.
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ekseninde tasvir ederek sehirde Hristiyan hakimiyetinin yeniden tesis edilmesi gerektigi
mesajini okuyucuya vermistir.%

Kudiis’te iki giin bir gece kaldiktan sonra yoluna devam eden Thietmar,
Beytiillahim’e ugrar. Beytiillahim’de daglik bir alanda giizel bir kilisenin oldugundan ve
buray1 Miisliimanlara tabii Hristiyanlarin yonettiginden bahseder. Hacilar i¢in 6nemli bir
ziyaret mekani olan bu kilisenin “heniiz” Miislimanlar tarafindan yikilmadigini vurgular.
Gtizergahinda el-Halil’i ziyaret eder ve sehrin Yahudiler ve Hristiyanlar agisindan énemini
kutsal kissalarla anlatir. Thietmar, bolgedeki Hristiyan mabetlerine yonelik Miisliimanlarin
cesitli saldirilart oldugunu ancak mucizevi bir bigimde kiliselere zarar veremediklerini
yazar.?®

Thietmar, Urdiin Vadisi’ni gecerken bolgede yetisen bitkiler ve yeralt1 kaynaklari
hakkinda zaman zaman bilgi verir. Ayrica bolgede yasayan Ortodoks Rumlarin kendisini
misafir ettigini belirtir. Zor bir yolculugun ardindan Petra’ya varir. Petra’dayken kendisine
Fransiz dul bir kadinin yardim ettiginden bahseder. Ona yolluk hazirladigini ve Sina Dagi’na
giderken gegmesi gereken ¢6lde ona rehberlik yapmasi igin bedeviler bulup anlagsma
yaptigint kaydeder. Hz. Harun’un 6ldiigii Hor Dagi’na ¢ikar. Orada Rum Ortodokslarin
kiiciik bir kilisede inzivaya cekildigini yazar. Islam hakimiyetiyle birlikte bu bdlgenin terk
edildigini belirtir. Kudiis ve ¢evresinden bahsederken yaptigi gibi, bu cografyayi anlatirken
de sik sik kutsal metinlere bagvurur. Musa Peygamberin yagamindan ve Yahudilerin
giinahkarligindan kesitler sunar. Kudiis’ten Kizildeniz’e yaptig1 yolculukta ¢olii gecerken
cografya ve doga sartlarindan dolay: ¢ok zorlandigini hatta 6liimden déndiigiinii yazar.*

Kizildeniz’e vardiginda, oradaki bir kalede Miisliimanlar ile Hristiyanlarin birlikte
yasadigindan bahseder. Buradaki Hristiyanlar, Ingiliz, Fransiz ve Latin esirlerdi ve
Kahire’deki sultanin balik¢ilariydi. Kendisinin de Kizildeniz’den ¢ikan baliklardan yedigini
ve hayatinda yedigi en lezzetli baliklar oldugunu sdyler. Sina Dagi’na dogru yolculuguna bir
tarafina denizi alarak devam eder ve ii¢ giinliik yliriiylisiin ardindan Sina’ya varir. Yiiriiyiisi
esnasinda iki kuzgunun kendisini takip ettigini kaydeder. Sina Dag1i’nin eteginde inga edilen
Azize Katerina Manastirt’nin igini ve isleyisini tasvir eder. Kilisedeki Rum ve Siiryani rahip
ve kesislerin varligina ve Dogu Hristiyanlarinin ibadetlerine dikkat geker.%!

Sina Dagi’ndan gevreyi seyreden Thietmar, Misir’dan bahseder. Misir tasvirleri
biiyiik 6l¢iide Burchard von Strazburg’un eserinden iktibas edilmistir. Nil Nehri’nin Misir
i¢in onemini, bolgedeki tarim faaliyetlerini ve sehrin bolimlerini anlatir. Ayrica hayvancilik
ve Misir’in komsular1 hakkinda bilgi verir. Thietmar, eserinde belirtmez ancak tim bu
bilgiler Burchard von Strazburg’un seyahatnamesinden almmistir.®? Sina Dagi’ndaki
manastirda veda yemeginin ardindan hediyelerle onurlandirildigini belirten miiellif Akka’ya
dondiigiinii  kaydeder. Seyahatnamesindeki kendi anlatisi bu sekilde sonlanir.®®
Seyahatnamenin sonuna iki, ii¢ sayfalik farkli bir metin eklemistir. Bu metin anonim
Tractatus de locis et statu sancte terre ierosolimitane’den alintidir. Bu kisimda Kudiis’{in

2 Todt, Die Pilgerreise des Magisters Thietmar, 28, 29; Pringle, Pilgrimage to Jerusalem and the Holy Land, 112,
113.

2 Todt, Die Pilgerreise des Magisters Thietmar, 113, 114; Pringle, Pilgrimage to Jerusalem and the Holy Land, 30-
32.

% Todt, Die Pilgerreise des Magisters Thietmar, 35-41; Pringle, Pilgrimage to Jerusalem and the Holy Land, 117-
121.

31 Todt, Die Pilgerreise des Magisters Thietmar, 45, 46; Pringle, Pilgrimage to Jerusalem and the Holy Land, 122-
124

32 Todt, Die Pilgerreise des Magisters Thietmar, 52, 53; Pringle, Pilgrimage to Jerusalem and the Holy Land, 129,
130; Bknz. Inan Aliyazicioglu, “Burchard von Strazburg’un Misir Sefareti”, 155 vd; Abbas Amin, Agyptomanie und
Orientalismus: Agypten in der deutschen Reiseliteratur (1175-1663), (Berlin, Boston: De Gruyter 2013), 349.

3 Todt, Die Pilgerreise des Magisters Thietmar, 55; Pringle, Pilgrimage to Jerusalem and the Holy Land, 131.
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merkeziligine, Dogu Hristiyanlar1 arasindaki ibadet farkliliklarina ve Dogu’daki patrikliklere
dair bilgiler verilmigtir.%*

Hz. Muhammed

Orta Cag Avrupa’sinda Islam’a yonelik saldirilarin hedefinde daima Hz. Muhammed
vardi. O, sara hastasi, sihirbaz, kiyamet canavari, sehvet diigkiinii, paragoz, savas ve yagmaya
hazir bir insan olarak tasvir ediliyordu. Katoliklere gére Hz. Muhammed, vahiyleri kisisel
ihtiya¢ ve istekleri dogrultusunda belirleyerek ona inananlar1 kandirtyordu. Onun sahte
peygamber oldugunu gosteren alamet ise 6lim bicimiydi. Katoliklerin anlatilarinda Hz.
Muhammed’in 6liimii azizlere yakigsmayacak bigimde ya zehirlenerek ya da domuzlar veya
kopekler tarafindan parcalanilarak gerceklesiyordu. Orta Cag Avrupa’sinda pek cok kisi
onun bir donme ya da sapkin bir Hristiyan kesis tarafindan egitildigine ve yonlendirildigine
inaniyordu. Genel kanaat Hz. Muhammed’in kotiilenmesi, Islam’mn kétiilenmesi anlamina
geliyordu.® Edeltraud Klueting’e gore Orta Cag boyunca Latince yazan Hristiyanlar, Hz.
Muhammed’in hayatinin belli kisimlarina odaklanmiglardir: onun peygamber oldugunu
anlamasi, Hristiyan bir kesis tarafindan egitilmesi, zengin dul bir kadinla evelenerek
yiikselmesi ve 6liimii.*® Bu ¢alismada konu edindigimiz din adami Thietmar da eserinde
Klueting’in belirttigi yaygin konularin digina ¢gikmadan Hz. Muhammed’in hayatin1 anlatir.

Thietmar, seyahatnamesinde Hz. Muhammed’in yasami hakkinda tamami dogru
olmayan birtakim bilgiler verir. “(Hz.) Muhammed, bedevi kabilesinden fakir ve saral bir
deve gobaniydr%" diyerek peygamberi asagilamay1 hedef alir. Orta Cag boyunca gerek Dogu
Hristiyanlar1 gerekse Bati Hristiyanlarinin Hz. Muhammed’in sahte peygamber oldugu
iddiasmin en giiglii dayanagi onun sara hastasi oldugu savidir. Bu iddiay1 hemen hemen tiim
miiellifler tekrarlamistir. Hz. Muhammed’in sara hastast olduguna dair ilk kayit Bizans
tarihgisi Theophanes Confessor’iin (760-818) Chronographia adl eserinde gecer.3®

Thietmar’in Hz. Muhammed’in yasaminda dikkat g¢ektigi diger bir husus onun
egitimidir. “O, koyu sapkin ve miinzevi biri tarafindan ruhsal oldugu kadar bedensel ve
duyusal olarak da yozlastirild1 ve biiyiiciiliik yoluyla son derece gii¢lenerek giinahkarlik
konusunda egitildi.”®® Literatiirde ilk defa ed-Dimaski, Hz. Muhammed’in sapkin bir
Hristiyan tarafindan egitildigini iddia etmistir. Ancak 13. ylizyila gelindiginde bu iddia ¢cok
yayginlagmustir. 13. yiizyilda kaleme alinan birka¢ Ermeni kroniginde ve William of Tripoli,
Ricoldus de Monte Crucis (6. 1320) ve anonim Latince bir kronikte Hz. Muhammed’in Rahip
Bahira’dan ders alarak Ogretisini gelistirdigi bilgisi mevcuttur. Ozellikle William of
Tripoli’ye gore Hz. Muhammed yasami boyunca Rahip Bahira ile yakin arkadas olmus ve
onunla iletisimini devam ettirmistir.*® Thietmar isim vermeyerek sadece “sapkin” biri
tarafindan egitildigini iddia etmistir.

Din adami Thietmar okudugu eserlerin etkisiyle olacak ki peygamberin mezari ve
oliimii tizerine su satirlart yazar: “Bazilarinin iddia ettigi gibi [Hz.] Muhammed’in mezart
havada asili degildir, tam aksine yerdedir. Orada onun sag ayagindan baska bir parcasi

34 Eser, Hittin Savasi 6ncesi Kudiis Krallig1 hakkinda bilgi verir. Eser hakkinda daha fazla bilgi igin bknz. Benjamin
Kedar, “The Tractatus de locis et statu sancte terre ierosolimitane”, The Crusades and Their Sources: Essays
Presented to Bernard Hamilton, ed. John Frange, William G. Zajac, (London, New York: Routledge, 1998), 111 vd.
% Jo Ann-Moran Cruz Hoeppner, “Popular Attitudes Towards Islam in Medieval Europe”, Western Views of Islam
in Medieval and Early Modern Europe Perception of Other, ed. David R. Blanks, Michael Frassetto, (New York:
St. Martin’s Press, 1999), 66.

3% Klueting, “Quis fuerit Machometus?”, 299.

3" Todt, Die Pilgerreise des Magisters Thietmar, 54; Pringle, Pilgrimage to Jerusalem and the Holy Land, 130.

3 John Tolan, Saracens: Islam in the Medieval European Imagination, (New York: Columbia University Press,
2002), 64.

3 Todt, Die Pilgerreise des Magisters Thietmar, 54; Pringle, Pilgrimage to Jerusalem and the Holy Land, 130.

% Sabri Cap, “13. Asir Misyoner ve Oryantalistlerinden William of Tripoli’nin Hz. Peygamber ve Kur’an
Hakkindaki Gériislerinin Tahlil ve Tenkidi”, Mizdnii I-Hak: Islami Ilimler Dergisi, 12 (2011), 114-120.
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bulunmaz ¢iinkii Hristiyanlarin domuzlar1 onun viicudunun geri kalanini yedi.”** Roman de
Mahomet, Gesta Tancredi of Ralph of Caen ve Enfances Guillaume baslikli eserlerde Hz.
Muhammed’in mezar1 “parlak kristal bir 1s1kla” ve “taglarla” cevrili olarak tasvir edilir.
Mezkir eserlerde dikkat ¢ceken esas husus ise lahitin konumudur. Bu kaynaklara gére Hz.
Muhammed’in mezari desteksiz bir bigimde havada asilidir. Mezarin havada asili oldugu
iddiasiyla Hristiyanlar, Hz. Muhammed’in sahte peygamber oldugunu vurgular ve Mesih’in
cennete yiikselisini taklit ettigini iddia eder. Chanson de Roland, Vita Mahumeti, Gesta dei
per Francos gibi klasik Orta Cag metinlerinde Hz. Muhammed’in korkun¢ 6limii benzer
sekilde anlatilir. Ozetle, peygamber sarhos (!) oldugunda bir cukura diiser ve oradaki
domuzlar ve kopekler tarafindan bir ¢irpida yenilir.#? Orta Cag Avrupa’sinda azizlerin
biyografileri en fazla ragbet goren eserlerdir. Aziz biyografilerinde Hristiyan din adamlarinin
6liim sekli onlarin Allah katinda énemli insanlar oldugunu gosterir. Oysa Hristiyan eserlerin
cogunda, Hz. Muhammed insani bir bicimde ya zehirlenerek ya da domuzlar tarafindan
pargalanarak 6ldiriilmiistiir. Dolayistyla miielliflere gore 6liim sekli onun sahte peygamber
oldugunun kanitidir.*® Thietmar mezkir eserlerin etkisiyle yukaridaki satirlari yazmstir.
Nitekim seyahatnamesinin tamami goz Oniinde bulunduruldugunda Hz. Muhammed’i
karalamak ve gdzden diisiirmek amacinda oldugu asikardir.*

Miisliimanlarin inang ve ibadetleri

Katolik yazarlar islam’1 ve Miisliimanlarm inang ve ibadetlerini anlama noktasinda
daima o©n yargili olmuslardir. Bu noktada Dogu Hristiyanlarinin ibadetlerini de
yadirgadiklarini sylemek gerekir. Thietmar da Miisliimanlarin giinliik ibadet ve ritiiellerine
dair cogunlukla olumsuz imgeler olusturmustur. Hristiyan yazarlar Islam’i yorumlama
noktasinda en fazla Miisliimanlarin “cennet” tasavvurunu ele almislardir.® Thietmar,
seyahatnamesinde Miisliimanlarin cennetini su sekilde anlatir:

[Hz.] Muhammed hayattayken 6gretisi soyleydi. Sarap, bal, siit ve su akan
dort nehrin oldugu diinyevi cennetin varligini vaaz etti. Hristiyanlara karsi savasta
oldiiriilen tiim Miisliimanlar cennete kabul edilecek ve orada ¢ok sayida bakireyle
cinsel zevklerin keyfini siirecek. [Hz.] Muhammed, oranin yiyecek, iceceklerinin ve
her tiirlii bedensel sefahatin ve hazzin diinyevi cenneti oldugunu iddia eder. Ayrica
pek ¢ok giizel seyin bollugunu ve birlikte karisimint da vaaz eder. Bunlara benzer
ve tamamen sagma pek ¢ok sey vaaz etti. Ancak o, insanlara birbirlerine karsi
merhametli olmalarini ve sikinti i¢inde olana yardim etmeleri gerektigini de
dgretti 4

Avrupa’da 12. ylizyilda Arapcadan Latinceye Kur’an terciimeleri yapilmaya
baslandiginda ve din adamlar1 arasinda bu terciimelerin yaygimlasmasiyla Islam’a ve
Miisliimanlara karsi yeni argiimanlar tiiremeye bagladi. Peter the Venerable (12. yiizyil) ve
Ricoldus de Monte Crucis gibi Katolik yazarlar Kur’an’daki cennetle ilgi kayitlar1 tahrif
ederek Miisliimanlarin “diinyevi cennet” tasavvuruna inandiklarini iddia etti. Aslinda mezkir
miiellifler Miisliimanlarin “diinyevi cenneti” karsisina Hristiyanlarin “gokylizii cenneti’ni
koydular. Bu iddiayla Islam’in sapkin oldugunu, Hz. Muhammed’in sahte peygamber
oldugunu kanitlamak istediler. Onlara gére, Islam inancindaki temel hata bedenin veya séziin
ruhtan yani 6zden iistiin olmasidir.*’ Thietmar da onciilii miiellifler gibi Miisliimanlarin

4 Todt, Die Pilgerreise des Magisters Thietmar, 54; Pringle, Pilgrimage to Jerusalem and the Holy Land, 130.

42 Suzanne Conklin Akbari, Idols in the East European Representations of Islam and the Orient, (London: Ithaca,
2009), 225, 226.

43 Daniel, Islam and the West, 125.

4 Klueting, “Quis fuerit Machometus?”, 305, 306.

4 Hristiyan yazarlarin cennet tasvirleri iizerinden Islam’a saldirilart hakkinda detayli bilgi i¢in bknz. Daniel, Islam
and the West, 172-176.

“ Todt, Die Pilgerreise des Magisters Thietmar, 54; Pringle, Pilgrimage to Jerusalem and the Holy Land, 130.

47 Akbari, Idols in the East, 249, 250.
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diinyevi zevklere odaklandigini iddia etmistir. Paragrafin tamaminda Islam’a y&nelik
asagilayici ifadelerde bulunan haci seyyah son satirda Misliimanlarin “merhametli” ve
“yardimsever” yoniine atif yaparak olumlu bir sdylemde bulunmustur.

Thietmar Sam’da alt1 giin kaldigini1 ve orada Islam hakkinda ¢ok sey dgrendigini iddia
ederek Ramazan orucuna dair su satirlari kaleme alir: “Orug zamani gilin batimina kadar orug
tutarlar ve o zamandan tiim gece boyunca yiyebildikleri kadar yerler. Bununla beraber
kulelerde duran tellallar gece boyunca soyle bagirirlar: ‘Ey oruclular, kalkin bolca yiyin,
yeniden gii¢lenin’.# Miiellifin minare ve miiezzin yerine kule ve tellal terimlerini
kullanmast Miisliimanlarin ibadetleri hakkinda yiizeysel bilgiler edindigini géstermektedir.
Diger taraftan bu ifadelerle giinliik orucun manevi degerlerinin iftar yemeginin lezzetinin
golgesinde kaldigmi vurgular. Daha 6nceki cennet tasvirinde oldugu gibi, orug ibadetinde de
zevk alman kismin diinyevi lezzetler oldugunu vurgulayarak Islam’1 yalanlar.*® Bununla
beraber Miisliimanlarin ibadetlerine dair baz1 dogru bilgiler de vermistir:

Onlar giin i¢inde dort kez, geceleyin bir kez ibadet ederler. Canlar yerine
tellal [miiezzin] kullanirlar ki onun ¢agrisiyla alisik olduklart iizere hep birlikte
ciddiyetle kiliseye [camiye] giderler. Miislimanlarin dininde alisik olduklari iizere
belirli bir saatte kendilerini suyla temizlerler, eger su yoksa kumla temizlerler.
Kafadan baslayip yiizlerini yikarlar, sonra kollarini, ellerini, bacaklarini, ayaklarini,
miistehcen bolgelerini ve makatlarini yikarlar. Bundan sonra ibadet etmeye giderler
ve secde etmeden asla ibadet etmezler. Onlar ¢cokca secde ederler ve giineye dogru
namaz kilarlar. Secdelerini dikdortgen bir Ortiiniin [seccade] iizerinde yaparlar ki o
ortilyii daima kusaklarinin altinda tasirlar ve secde ettiklerinde alinlarini yere
degdirirler. Oliiyii sag elleri tarafindan biiyiik bir ugultuyla tiirbelere koyarlar dyle
ki [Hz.] Muhammed’in mabedine dogru giineye bakacak sekildedir.>

Thietmar Miisliimanlarin namaz esnasinda secde etmeleri kargisinda hayranlik duyar.
Haci seyyah, Miisliimanlarin ezan, abdest ve namaz ibadetlerine dair parcadaki detaylar
cogunlukla Burchard von Strazburg’dan iktibas etmistir.>! Ancak bu satirlar1 yazarken sanki
bu bilgileri ilk defa Avrupa’ya kendisi tagimus izlenimi verir.>2

Hristiyanlarin eyaleti ile Misir arasinda Misliimanlarin peygamberi [Hz.]
Muhammed’in mezarinin bulundugu Mekke denilen bir sehir vardir. Tipki
Hristiyanlarin Kutsal Kabir Kilisesi’ne saygiyla ve ¢ok sayida haccetmeleri gibi
farkli bolgelerden ve uzak mesafelerden Misliimanlar da oraya hac ibadeti igin
giderler. Ancak ne zengin ne de fakir on altin dinar vermeden kimse igeri kabul
edilmez. Orada amel niyetten daha liitufludur: altin, tovbekar bir kalpten daha fazla
ragbet goriir.>

Thietmar, bu satirlar1 Sina Dagi’ndayken yazmistir. Mekke’ye gitmemistir. Alman
haci seyyah Mekke’nin Miislimanlar agisindan onemini fark etmis olmasina ragmen
Miisliimanlarin hac ibadetini samimiyetsiz bulmustur. Ozellikle son ciimlede Miisliimanlarm
maddiyata 6nem verip manevi degerleri goz ard1 ettiklerini iddia etmistir. Orta Cag Hristiyan
yazarlarin temel argiimanlarindan biri Miisliimanlarin manevi doyumdan ziyade bedensel
zevklere kendilerini adadiklan iddiasidir.>* Ayrica Hz. Muhammed’in mezarinin Mekke’de

8 Todt, Die Pilgerreise des Magisters Thietmar, 13; Pringle, Pilgrimage to Jerusalem and the Holy Land, 101.

4 Grabois, “Islam and Muslims as Seen by Christian Pilgrims”, 313.

% Todt, Die Pilgerreise des Magisters Thietmar, 13, 14; Pringle, Pilgrimage to Jerusalem and the Holy Land, 102.
% Inan Aliyazicioglu, “Burchard von Strazburg un Misir Sefareti”, 161, 162.

52 Grabois, “Islam and Muslims as Seen by Christian Pilgrims”, 314.

%3 Todt, Die Pilgerreise des Magisters Thietmar, 53, 54; Pringle, Pilgrimage to Jerusalem and the Holy Land, 130.
54 Akbari, Idols in the East: European Representations of Islam and the Orient, 1100-1450, 224.
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bulundugunu kaydetmesi Islam’a ve peygamberine dair bilgilerinin ne kadar yiizeysel
oldugunu gosterir.

Thietmar, Sam’da bulunan Aziz Pavlus Kilisesi’nin Miisliimanlar tarafindan camiye
cevrildigini belirttikten sonra orada bir havuz oldugundan bu havuzda giinahkarlarin
temizlendiginden ve Tanr1’nin rizasini aldigindan bahseder.%® Muhtemelen caminin éniindeki
sadirvanda abdest alan Miisliimanlar1 géren miiellif suyla giinah ¢ikardiklarini diigiinmistiir.
Islam’mn sapkm bir din oldugunu iddia eden yazarlarin ortak elestirilerinden biri de
Kindi’nin® reddiyesinde yer alan “bedenlerinizi yikiyorsunuz fakat kalpleriniz giinahla kirli
ve lekeli” ifadesidir.%” Thietmar, Miisliimanlarin ibadetlerine ne entelektiiel ne de bilimsel bir
merakla bakmistir. Kendinden 6nceki seyyahlarin ve misyonerlerin eserlerindeki bilgiler
yaninda hacilarin anlattigi hikayelerle ibadetleri yorumlamis ve her ibadeti kendi iginde
celiskili bulmustur.®® Miisliman inang ve ibadetlerini diinyevi bulmus ve Islam’1
yalanlamustir.

Miisliimanlarin Sosyal ve Giinliik Yasantisi

Islam’a kars1 entelektiiel ilgi duyan ya da reddiye yazan Hristiyan miiellifler siklikla
cok eslilik meselesini konu edinmistir. Haci seyyah Thietmar da Miislimanlarin ¢ok
esliligine seyahatnamesinin ii¢ farkli yerinde temas etmistir. Thietmar, Sam’a giderken es-
Sanemeyn’de (Salomen) bir handa gecelemek zorunda oldugunu belirtir. “Orada yedi
karisiyla bir yatakta yatan Miisliiman goérdim” der ve soyle devam eder “ancak biitiin
kadmlar pantolon giymislerdi ve elbiseleri dizlerine kadar uzaniyordu ki pantolonlarinin
krvrimlar: asagrya sarkiyordu.”®® Orta Cag Avrupa’sinda Miisliimanlar arasindaki ¢ok eslilik
biliniyordu. Ancak Islam topraklarina seyahat eden miielliflerin eserleri hem cok eslilik hem
de Miisliman kadinlar hakkinda bilgi verdiginde eser daha fazla ilgi ¢cekiyordu. Thietmar da
okuyucunun dikkatini ¢ekmek amaciyla handa bir yatakta yedi karistyla geceleyen
Miisliman erkegi tasvir etme ihtiyact duymustur. Miiellif Sam’da bulundugu sirada su
satirlar1 kaleme almistir:

Alt1 giin Sam’da kaldim ve Miislimanlarin nizam ve yasamina dair birtakim
seyler 6grendim. Onlarin yagami giinahkar ve nizamlart yozlagmistir. Mesru ya da
kanuna aykirt sekilde yapabildikleri kadariyla kendi keyiflerine bakarlar ¢iinkii
‘Jupiter zevk aldigin her neyse onun onurlu oldugunu beyan etmistir.” Onlar
miimkiin oldugu kadar ¢ok kadinla evlidirler, yaygin atasdziine gore ‘kim daha
fazlasina sahip olabiliyorsa o daha giicliidiir’.°

Thietmar seyahatnamesinin sonunda tekrar Miisliiman erkegin yedi ese sahip
olabilecegine dikkat ¢ekmistir. Tiim eslerin ihtiyaclarini karsilamak zorunda olan Miisliiman
erkegin sayisiz cariyeye de sahip olabilecegini kaydetmistir. Cariyelerden biri erkek gocuk
dogurursa bu ¢ocugun mesru varis olabilecegini ve cariyenin ozgiirliigiine kavusabilecegini
belirtmistir. Ancak Miislimanlar arasinda yaygin olan gelenegin bir kadinla evlenmek
oldugunu da eklemistir. Seyahatnamenin sonundaki bu kisim Burchard von Strazburg’tan
iktibas edilmistir. 5! Hristiyan yazarlarin anlatilarinda siklikla kullandiklar1 ¢ok eslilik konusu

% Todt, Die Pilgerreise des Magisters Thietmar, 13; Pringle, Pilgrimage to Jerusalem and the Holy Land, 101, 102.
% fslam’a yonelik reddiye yazan 9. yiizyilda yasamis Abdiilmesih b. Ishak Kindi’nin Avrupa’daki Islam algismin
gelisimine onemli katkilart olmugtur. Kindi’nin reddiye metni ve yasami igin bknz. Sandra Toenies Keating, “Abd
al-Masih al-Kindi, Apology”, The Bloomsbury Reader in Christian-Muslim Relations 600-1500, ed. David Thomas,
(London: Bloomsbury Academic, 2022), 76 vd; Yusuf Sevki Yavuz, “Kindi, Abdiilmesih b. ishak”, Tiirkiye Diyanet
Vakfi Islam Ansiklopedisi, C. 22, (Ankara: TDV Yay., 2002), 38.

%7 Tolan, Saracens, 63.

%8 Grabois, “Islam and Muslims as Seen by Christian Pilgrims”, 314.

% Todt, Die Pilgerreise des Magisters Thietmar, 11; Pringle, Pilgrimage to Jerusalem and the Holy Land, 100.

8 Todt, Die Pilgerreise des Magisters Thietmar, 13; Pringle, Pilgrimage to Jerusalem and the Holy Land, 101.

61 Todt, Die Pilgerreise des Magisters Thietmar, 54; Pringle, Pilgrimage to Jerusalem and the Holy Land, 130; inan
Aliyazicioglu, “Burchard von Strazburg’un Misir Sefareti”, 165, 166.
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ve cennet tasvirleriyle Islam’m diinyevi zevklere 6nem verdigi vurgulanir. iki &rnek
iizerinden Miisliimanlarin ahlaksiz oldugunu, savunduklar1 6gretinin yozlagtigini ve Islam’n
yanlis bir din oldugunu savunurlar.?

Orta Cag Hristiyan yazininda Miisliimanlarin ¢ok esliligi 6zellikle sultan ve halifeler
iizerinden elestirilmistir. Thietmar, Sam’dayken Bagdat’taki halife hakkinda su satirlari
kagida dokmiistiir:

Halife adindaki Miisliimanlarin papasi orada [Bagdat] ikamet eder. O, ¢cok
zengin ve giligliidiir ve bizdeki papa gibi o da Miisliimanlar i¢in kanunlar ve suglular
icin cezalar koyar. Koydugu kanunlara herkes tarafindan siki bir sekilde uyulmasi
emrini verir. Halife giindiizleri asla disariya ¢ikmaz fakat her ne zaman isterse
geceleri ¢ikabilir. Ancak birisi onu geceleyin gezerken goriirse ya da dikkatini
cekerse o kisi Miislimanlara gore biiyiik bir giinah islemis olur. Eger halife
tahtindayken glindiiz vakti onu gérmeye gelirlerse ondan izin isterler ve halifenin
dizlerine yonelerek yiirlirler ve yakinina ulastiklarinda dizlerini 6perler. Eger bu kisi
asil ise dizlerinden degil omuzlarindan halifeyi dper. Halife kendi sarayindadir ve
odalarinda ¢ok sayida bakire vardir ki halife ne zaman isterse onlarin arasina
katilabilir. Asillerden biri halifenin cariyelerinden biriyle evlenebilirse Diana ya da
Veniis gibi cennetin krali¢esine sahip olmus gibi olur. Bu halifenin yasam tarzi
aligkanliklar1 papamizin aligkanliklarindan uzaktir ve Tanr1 onlar1 uzak kilsin ya da
hiikiimsiiz kilsin ve Tanr1 onun halifeligini bu diinyada kisa kilsin. 5

Haci seyyah, Miisliimanlarin sehvet diskiinligiinii baska bir kurgu anlati ile
destekler. Thietmar’a gore Beytiillahim ve Kudiis arasinda Kutsal Topraklar kaybedildiginde
icinde ¢ok giizel rahibelerin bulundugu bir manastirin varligindan haberdar olan Sultan
Selahaddin Eyytbi, onlarla tanigmak ister. Sultan, manastirdaki rahibelere giizel elbiseler ve
miicevherler verilmesini emreder. Boylece bu giinahkar esyalar onlar1 bastan ¢ikaracaktir.
Ancak basrahibe sultana kars1 koymak i¢in kendisini ve kiz kardeslerini kusurlu géstermeye
karar verir. Seldhaddin Eyy(ibi manastirin kapist dniindeyken basrahibe burnunu keser ve
digerleri de hi¢ diisiinmeden ayni eylemi gergeklestirir. Sultan Selahaddin Eyydibi bu
durumdan rahatsiz olsa da rahibelerin dindarhgm ve kararliigm &vgiiye layik bulur.®
Eserde gegen bu kissanin kaynagi belli degildir. Thietmar, bir hikayeyle iki mesaj verir:
Miisliiman erkegin sehvet diiskiinliigii ve karsisindaki Hristiyan kadinlarin dindarligi. Diger
taraftan Avrupali okuyucunun merak ettigi konulara da temas etmeyi ihmal etmez.
Miisliiman kadinini su sekilde tasvir eder:

Miisliman kadinlar pege takarak ve keten bezinden carsaflarla ortiinerek
disar1 ¢ikarlar. Asil kadinlar hadimlarin giivenli gdzetiminde korunurlar ve eslerinin
emri diginda asla evlerinden digar1 ¢ikmazlar. Kocanin ya da kadinin yakin bir
akrabasi dahi olsa hi¢ kimse kocanin izni olmaksizin esini gérmeye ciiret edemez.®

Thietmar ¢ok eslilik ve cennet tasvirleriyle Miisliiman ahlaksizligin1 dokunakli bir
bicimde okuyucusuna sunar. Diger taraftan ister yasal esinden ister cariyesinden olsun
Miisliiman bir babanin yasal olarak ogullarindan her birine miras birakmasi, feodal sistemde
yetisen Hristiyanlarin anlam veremedigi bir durumdur. Miiellif bu noktaya dikkat ¢ekerek
Islam toplumunun nizamlarinin yozlastigini iddia eder. Ayrica Orta Cag Katolik teolojisinde
cinsellik iiremeyle smirli bir eylemdir. Oysa Thietmar’m anlatimiyla Islam toplumunda
cinsellik simirsiz diinyevi zevklerin giinahi olarak ayiplanir.%

82 Daniel, Islam and the West, 159.

% Todt, Die Pilgerreise des Magisters Thietmar, 21; Pringle, Pilgrimage to Jerusalem and the Holy Land, 107.

® Todt, Die Pilgerreise des Magisters Thietmar, 32, 33; Pringle, Pilgrimage to Jerusalem and the Holy Land, 115.
% Todt, Die Pilgerreise des Magisters Thietmar, 14, Pringle, Pilgrimage to Jerusalem and the Holy Land, 102.

% Grabois, “Islam and Muslims as Seen by Christian Pilgrims”, 315, 316.
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islam Hakimiyetinde Zimmiler: Dogu Hristiyanlar1 ve Yahudiler

Avrupa’da V. Hagh Seferi hazirliklar1 devam ederken Thietmar, Akka’ya vard. islam
topraklarina girdiginde gilivenlik nedeniyle kilik degistirdigini su sekilde belirtir: “Gtircii
rahip kiyafetiyle ve uzun bir sakal birakarak Akka’dan yolculuguma devam ettim.”%” Eyy(bi
Devleti’nin baskenti Sam’a yonelen Thietmar, seyahat grubunun iginde kimlerin oldugundan
bahsetmez. Giizergahindaki manastir ve kiliseleri ziyaret eden miiellif bolgedeki tarikatlar
hakkinda da bilgi vermez. Thietmar, Sam’a gitme sebebini de agik¢a belirtmez. Ancak bir
yabanc1 olarak sehre girisini soyle kaydeder: “Sam’a girerken detayli bir sekilde aranmak
adettendi ¢linkii lizerinizdeki altinin onda biri sultana aitti. Bu nedenle fakir ya da zengin tiim
yoldaslarimda oldugu gibi kiyafetlerimin ve viicudumun her kivriminda altin arand.”®%
Miiellif seyahatnamenin baska bir yerinde sarabin yasak olmasindan dolay1 sehir kapisindan
gecerken gayrimiislimlerin detayli bir aramaya tabii tutuldugundan bahseder.5® Ancak bu
alintida aramanin giivenlik sebebiyle degil de sadece maddi kazang amaciyla gergeklestigini
vurgulamasi g¢eligkilidir. Thietmar, Sam’a gittiginde Hristiyan esirlerle goriisme istegini su
sekilde aktarir:

Soylu yapilariyla biiyiik bir kiilliyeden olusan sultanin saraymdayken
hapishane olarak kullanilan ¢ukurdaki Hristiyan esirleri gérmek istedim ancak
rehberim bunun miimkiin olmadigint belirtti. Cesur hissetmedigimden aracilar
vasitastyla onlardan mektuplarini  aldim ve benimkileri verdim. Sultanin
kuyusundan Svabyali bir sovalye bana kendi eliyle yaptig1 para kesesini gonderdi.
Ayrica sehir igcinde ¢ok sayida Hristiyan ve Alman esir gordiim ki hayatimdan endise
ettigimden onlarla konusmaya cesaret edemedim. Orada Wernigerode’den bir
mahkim ve Quedlinburg’dan John adinda bir sdvalye gérdiim. O da bana bir para
ciizdani verdi.”

Thietmar, Islam hakimiyeti altinda yasayan Dogu Hristiyanlarmin ve Yahudilerin
durumu hakkinda detayli bilgi vermez. Ancak seyahati sirasinda Misliiman, Hristiyan ve
Yahudi iliskilerine dair zaman zaman okuyucuya olumlu tasvirler sunar. “Sam ve etrafinda
her milletin 6zgiirce kendi ibadetlerini yaptiklari belirtilmeli. Bundan bagka orada ¢ok sayida
Hristiyan kilisesi vardi.””* Miiellifin Sam’mn cazibesine kapildigi daha &nce belirtilmisti.
Ancak her dinden insanin 6zgiirce ibadet etmesi Avrupali Katolik bir din adami i¢in son
derece dikkat ¢ekici bir husustu.

Sina Dagi’nda Azize Katerina Manastiri’ndayken igerdeki bir sapelden bahseder.
Bu kutsal mekana Hristiyanlar gibi Miisliimanlarin da saygi duymasi karsisinda sagkiligini
gizleyemez. “Hi¢ kimse oraya ayakkabilarini ¢ikartmadan giremez. Babil krali [Melik el-
Adil] bile ¢iplak ayakla buray: ziyaret etti”. Thietmar kendisinin de ¢iplak ayakla sapele
girdigini ve yere secde ettigini ekler.”> Benzer saskinhigi Saidnaya Manastiri’'ndaki Hz.
Meryem ikonuna Miisliimanlarin saygi duymasi karsisinda yasar.

Thietmar barig zamaninda Miisliiman ve Hristiyanlarin Sina Dagi’nin otlaklarinda
vakit gecirdigini su sekilde aktarir:

Ateskes zamanlarinda Hristiyanlar — Templiar ve Hospitalier Tarikatlar1 —
her yil subat ayinda bu dagda veya daglarda at ve katirlartyla bir araya gelmeye
alisgkindilar. Cadirlarimi cayirlara kurarlar ve atlar1 dogada beslenirken onlar da

5" Todt, Die Pilgerreise des Magisters Thietmar, 22, Pringle, Pilgrimage to Jerusalem and the Holy Land, 107.

% Todt, Die Pilgerreise des Magisters Thietmar, 12; Pringle, Pilgrimage to Jerusalem and the Holy Land, 100.

8 Bknz. 24 nolu dipnot.

" Todt, Die Pilgerreise des Magisters Thietmar, 14, Pringle, Pilgrimage to Jerusalem and the Holy Land, 102.

" Todt, Die Pilgerreise des Magisters Thietmar, 14; Pringle, Pilgrimage to Jerusalem and the Holy Land, 102.

2 Todt, Die Pilgerreise des Magisters Thietmar, 46-48; Pringle, Pilgrimage to Jerusalem and the Holy Land, 125-
127.
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eglence ve zevkle vakit gegirirler. Onlar arasinda bu eglenceye haraz denir.
Miisliman bedeviler de ateskes zamani oraya giderek savas igin tatbikat yapmayi
aliskanlik haline getirmistir. Bedeviler harika ve ustaca ata binebilirler. Bedeviler
bir mizragn lizerine yaklasik yumruk biiyiikliigiinde bir halka takarlar ve at iistiinde
dortnala ilerleyerek mizraklarini halkadan gegirmeye ¢alisirlar. Birisi bagsaramazsa
ve mizragint halkadan gegiremezse etraftakiler onunla alay eder ve Bedevilerin
askeri liderinden bir yumruk yerdi.”

Miiellifin seyahatnamesinde Yakin Dogu’da mukim Hristiyan ve Yahudilerin Islam
hakimiyeti altindaki durumu hakkinda baska bilgi mevcut degildir. Ancak farkli
kaynaklardan zimmi statiisiinde gayrimiislimlerin huzur ve giiven iginde yasadiklar1 ve
ibadetlerini 6zgiirce yaptiklari bilinmektedir.

SONUC

Alman haci seyyah Thietmar, Eyyubiler ile Haclilar arasinda siyasi istikrarin
olmadig1 bir ddnemde Kutsal Topraklari ziyaret etti. Seyahatnamesinde sik sik Miisliiman
yonetiminden ve cografi sartlardan dolay: hayatinin tehlikeye girdigini belirtir. Seyahat
giizergahi tizerindeki daglik alanlar ve ¢61 onun yolculugunu kuskusuz zorlastirmistir. Ancak
miiellifin eserinin belirli yerlerinde yasaminin tehdit edildigini vurgulamasi seyahat
edebiyatinda siklikla goriilen bir sdylem oldugunu unutmamak gerekir. Okuyucu, seyyahin
egzotik ve heyecanli hikayesinden ne kadar etkilenirse eser o derece bir {ine kavusur. Haglt
Seferi siirecinde yazilan ve zaman zaman hayali hikayelerle okuyucunun ilgisini ¢gekmeyi
basaran eserin 13. yilizyildan 15. ylizyila on dokuz farkli elyazmasi niishasi giiniimiize
ulagsmigtir. Matbaa dncesi bir donem i¢in bu say1 oldukga fazladir. Dolayistyla Thietmar’m
bilingli bir yazar olarak okuyucusuna hitap ettigini sdylemek miimkiindiir.

Thietmar’in seyahatnamesinin dikkat ¢eken bir 6zelligi papaya ve Avrupali liderlere
rapor verir gibi yazmasidir. Kutsal Topraklarin topografik bilgisi, kalelerin durumu,
Hristiyan azinliklarin mevkileri, bdlgede yasanabilecek mevsimsel sikintilar, temiz su
kaynaklarinin yeri gibi ayrintilara eserinde yer vermesi askeri istihbarat topladigi anlamina
gelir. Diger taraftan Yakin Dogu’daki Hristiyan mabetlerinin perisan durumu ve pek ¢ok
ibadethanenin Miislimanlarin eline gectigi bilgisiyle bolgede yeniden Hristiyan
hakimiyetinin zorunlulugunu okuyucuya hissettirmigtir. Seyahatnamesinin hemen hemen her
sayfasinda kutsal metinlerden kissalar alintilamistir. Bu hikayeler cografyayla
Ozdeslestirilmistir. Miiellifin amaci1 Katoliklere yabanci olmayan bu cografyanin
Hristiyanligin diisman1 Mislimanlarin elinden alimmasi gerekliligini hissettirmektir.
Nitekim Thietmar’in seyahatnamesi Hagli Seferi propagandasi yapmaktadir.

Thietmar, Islam’a ve Miislimanlara yaklasimi kendinden 6énce Yakin Dogu’ya
seyahat eden miielliflerin eserlerindeki algiya ve hacilarin sozIlii anlatilarina benzer. Hz.
Muhammed’in sahte peygamber oldugu, cennet tasvitleri ve ¢ok eslilik {izerinden Islam’n
diinyevi bir din oldugu iddiasiyla Avrupa’daki olumsuz Islam algisina katki yapmustir.
Miiellif, Miisliimanlarin inan¢ ve ibadetlerinin insan bedenine hitap ettigi, manevi yonii
giiclendirmedigi iddiasiyla Islam’1 yalanlamistir. Islam hakimiyeti altinda Hristiyanlarin ve
Yahudilerin dinlerini 6zgiirce yasamasi ise Miisliimanlara dair olumlu yorumlaridir.

3 Todt, Die Pilgerreise des Magisters Thietmar, 24; Pringle, Pilgrimage to Jerusalem and the Holy Land, 109.
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Ozet

XIV. yiizyilin ortalarina tarihlenen ve ilk
varaktaki ibareden dolay1 modern
literatiirde Libro del Conoscimiento
olarak isimlendirilen bu eserin, ayni
yiizyilin baslarinda Ispanya’da dogdugu
belirtilen anonim bir Fransisken kesis
tarafindan kaleme alindig
diigiiniilmektedir. Toplamda dort el
yazmas! bulunan eserin XV. yiizyila
tarihlenen {i¢ niishast Don Marcos
Jimenez de la Espada tarafindan
diizenlenerek Libro del Conoscimiento
ismiyle 1877 yilinda yaymmlanmistir.
Jimenez’in yaymimdan sonra bulunan
dordiincii niisha ise 1999 yilinda Nancy F.
Marino tarafindan kullanilmistir. Libro
del  Conoscimiento, XIV. yiizyilin
ekiimenik diinyast i¢in kiymetli bilgiler
vermektedir. Kaleme alidigi  Iber
Yarimadasi ve Avrupa kitasinin yani sira,
Afrika ve Asya hakkinda da oldukca
degerli bilgiler icermektedir. Eserde bahsi
gecen iilkeler haricinde XIV. yiizyil
Anadolu’su, bilhassa ikinci beylikler
devrinin sosyal yapist hakkinda 6nemli
bilgiler bulunmaktadir. Tarihgiler, farkli
sebepler nedeniyle o6nceki ve sonraki
donemlere kiyasla ¢ok az veriye sahip
oldugumuz ikinci beylikler donemindeki
eksik noktalari, genellikle seyyahlar ve
tiiccarlarin eserlerindeki verileri
kullanarak doldurmaktadir. Fakat bu
eserler, devrin siyasi olusumlarinin
bayraklari/armalari ve simgeleri hakkinda
cok fazla detay1 haiz degildir. Libro del
Conoscimiento ise ozellikle bu konuda
tatmin edici veriye sahiptir. Fakat eserin
verdigi bilgilerin dogrulugu tartigmalidir;
eser gercekten bolgeleri dolagsan bir
seyyah tarafindan mi1 yoksa tiiccarlardan
bilgi alan bir Kkesis tarafindan m
yazilmistir? Bu ¢alismada, Libro del
Conoscimiento nun yazarmin gercekte
kim  olduguyla ilgili tartigmalara
girilmeyecek, sadece metinde bahsi gegcen
sehirleri dolasip dolagmadigi Ortacag
Ispanyol seyahat kiiltiirii baglaminda
incelenecek ve oOzellikle Beylikler
Anadolu’su hakkinda verdigi bilgiler
tahlil edilecektir. Bu verilerin Beylikler
doénemi tarih arastirmalarinda tartigmali
hususlarin ~ ¢éziimiine nasil  destek
olabilecegi tartisilacaktir.

Anahtar  Kelimeler:  Libro  del
Conoscimiento, XIV. Yiizyil, Akdeniz
Diinyasi, Anadolu, Tiirkler.

Abstract

This book, which is dated to the middle of
the 14th century and is called Libro del
Conoscimiento in modern literature due to
the phrase on the first page, is thought to
have been written by an anonymous
Franciscan monk who was said to have
been born in Spain at the beginning of the
same century. Three copies of the book,
which has four manuscripts in total, dated
to the 15th century, were edited by Don
Marcos Jimenez de la Espada and
published under the title Libro del
Conoscimiento in 1877. The fourth copy
found after Jimenez's publication was
used in the study of Nancy F. Marino in
1999. Libro del Conoscimiento provides
valuable information for the ecumenical
world of the 14th century. It contains
information not only about the geography
of Spain where it was written, but also
about the continents of Europe, Africa and
Asia, and most of the world known at that
time. Apart from the geographies
mentioned in the book, a large part is
devoted to Anatolia. There is important
information about the social structure of
the 14th century Anatolia, especially the
period called the period of the second
principalities. Historians usually fill in the
missing points in the period of the second
principalities, for which we have much
less data compared to the periods before
and after, by using data from the works of
travelers and merchants. However, these
works do not give much detail about the
flags/arms and symbols of the political
organizations of the same period. Libro
del Conoscimiento, on the other hand, has
satisfactory knowledge on this subject.
However, the accuracy of the information
given by the work is controversial; Was
the work really written by a traveler who
traveled through the regions or by a
person who received information from the
merchants? In this paper, it will not be
discussed who the author of the work
called Libro del Conoscimiento is, but
whether he traveled to the geographies
mentioned in the work will be examined
in the context of Medieval Spanish travel
culture and notably the information he
gave about Anatolia of the Principalities
will be analyzed. It will be discussed how
these data can support the solution of
some issues that have been the cause of
debate in Turkish historiography.

Key Words: Libro del Conoscimiento,
XIVth Century, Mediterranean World,
Anatolia, Turks.
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GIRIS

Libro Del Conosgimiento De Todos Los Reinos E Tierras Et Sefiorios Que Son Por
El Mundo ya da kisaltilmig adiyla Libro Del Conoscimiento, XIV. yiizyilin baslarinda
modern Ispanya topraklarinda diinyaya gelen kimligi belirsiz bir Fransisken kesis tarafindan
kaleme alinan bir tiir rehber eserdir. ilk sayfasinda bulunan ibareden dolayr modern
literatiirde Libro del Conoscimiento olarak isimlendirilen bu eser, XIV. yiizyilin ekiimenik
diinyasi igin krymetli bilgileri haizdir. Kaleme alindig1 Iber Yarimadasi ve Avrupa’nin yan
sira, Afrika ve Asya kitalar1 hakkinda degerli bilgileri haizdir. Eserde bahsi gecen iilkeler
haricinde XIV. yiizy1l Anadolu’su, bilhassa ikinci beylikler devrinin sosyal yapist hakkinda
onemli bilgiler bulunmaktadir. Cesitli nedenlerden dolay: ikinci beylikler déneminin sosyal
tarihi hakkinda diger donemlere kiyasla ¢ok daha az veriye sahibiz. Dolayisiyla bu donem
iizerine ¢alisan arastirmacilar da s6z edilen boslugu genellikle seyyahlarin ve tiiccarlarin
eserlerindeki veriden faydalanarak doldurmaya caligmaktadir. Fakat bu eserler, donemin
siyasi olusumlarinin bayraklari/armalar1 ve simgeleri hakkinda ¢ok fazla detay1
barindirmamaktadir. Bununla birlikte Libro del Conoscimiento bu konuda sasirtici bir sekilde
ilging verilere sahiptir. Fakat eserin verdigi bilgilerin dogrulugu tartigmalidir; metin
gercekten de bahsedilen bolgeleri dolasan bir seyyah tarafindan mi1 yoksa tiiccarlardan bilgi
alan bir kesis tarafindan mi1 kaleme alinmistir? Bu ¢aligmada, tam olarak belli bir tiire ait
olmayan Libro del Conoscimiento isimli metnin yazarmin kimligiyle ilgili tartigsmalara
girilmeyecek, sadece eserde bahsi gecen iilkeleri dolasip dolasmadigi incelenecek ve
ozellikle Beylikler Anadolu’su hakkindaki kayitlar tahlil edilecektir. Bu verilerin Beylikler
donemi tarih arastirmalarinda tartisilan birtakim meselelerin ¢oziimiine nasil destek
olabilecegi tartigilacaktir.

LIBRO DEL CONOSCIMIENTO

Antik Yunan ve Roma diinyasindan miras kalan cografya gelenegini 6ziimsemede
Islam medeniyeti kadar basarili olamayan ve nispeten ge¢ kalan Ortacag Avrupa’sinda, XIII.
ve XIV. yiizyillardan itibaren cografya ve haritaciliga olan ilginin hizli bir sekilde artmaya
bagladig1 goriilmektedir. XIII. yiizyildan itibaren olduk¢a detayli ¢izilen Akdeniz ve
Karadeniz’in portolan haritalari, Avrupalilarin Akdeniz diinyas1 hakkinda epey bilgi sahibi
oldugunu gostermektedir. Cogunlugu Yahudi haritacilardan olusan Mallorca’daki Haritacilik
Okulu’nun bir iiyesi olan Angelino Dulcert’in XIV. ylizyilin ilk yarisinda ¢izdigi ii¢ portolan
atlasi, ihtiva ettigi bilgilerle bu hususun en énemli drneklerindendir.! Bu haritalara ek olarak,
ayni1 okulun biinyesinde, Aragon Krali Pedro ile patronaj iliskisi igerisinde bulunan Abraham
Cresques’in XIV. yiizyilin ikinci yarisinda hazirladigi Katalan Atlasi, Ispanya’nin cografya
gelenegini gdstermesi acisindan dnemlidir.? Libro Del Conoscimiento da iste bdyle bir
ortamda ortaya ¢ikan bir metindir.

Libro Del Conoscimiento’nun giiniimiize tigii XV. yiizyila tarihlenen dort el yazmasi
ulagmugtir. Orijinal dili Kastilce olan eserin bahsi gegen ii¢ niishasinin edisyonu Don Marcos
Jimenes tarafindan yapilmis ve 1877 tarihinde yayimlanmistir.® Bundan kisa siire sonra, 1912
yilinda, cografyact Clements Robert Markham, Espada’nin bu caligmasini, Book of the
Knowledge of All The Kingdoms, Lands, and Lordships That Are in The World: And The

! Ahmet Deniz Altunbas, “Libro Del Conosgimiento De Todos Los Reinos E Tierras Et Sefiorios Que Son Por El
Mundo Seyahatnamesinde 14. Yiizyil Tirkiyesi’ne Dair Anlatilar”, Mesos: Disiplinlerarasi Ortagag Calismalar
Dergisi, I, s. 129.

2 Katalan Atlas1 igin bkz. Abraham Cresques, Atlas de cartes marines, dit [Atlas catalan] Katalan Atlas 1375, son
giincelleme 5 Eyliil 2023, http://gallica.bnf.fr/ark:/12148/btv1b55002481n/f9.image (Bibliothéque nationale de
France, Département des manuscrits, Espagnol 30) Petrus Vesconte 1313.

3 Ulkeler, Kralliklar ve Beylikler Bilgi Kitabi: Ulkelerin ve Beyliklerin Armalari, Hiikiim Siiren Krallar ve Beyler,
cev. Muhammed Ali Budak, Selenge Yaymevi, Istanbul, 2021, ss. 9-10.
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Arms and Devices of Each Land And Lordship, or of The Kings And Lords Who Possess
Them ismiyle ingilizceye terciime etmistir. Metin, sonradan bulunan niishanin da incelenmesi
ve edisyon Kritiginin yapilmasiyla Nancy Marino tarafindan 1999°da bir kez daha Ingilizceye
cevrilmistir®. Libro del Conoscimiento yakin zamanda Tiirkgeye de terciime edilmistir.
Eserin 6nce Anadolu ile ilgili bolimleri Ahmet Deniz Altunbas tarafindan daha sonra ise
tamami1 Muhammed Ali Budak tarafindan Tiirkgeye terclime edilmistir. Budak tarafindan
yapilan terciime, Altunbag tarafindan Kastilce yazma niishalar karsilastirilmak suretiyle
yayima hazirlanmistir®. Muhammed Ali Budak, ¢alismasinda hangi Ingilizce metni
kullandigint belirtmese de onun Markham’in terciimesini temel aldigi, Marino’nun
metninden de yer yer —bilhassa dipnotlarda- yararlandig1 anlagilmaktadir.

Ulkeler, Kralliklar ve Beylikler Bilgi Kitab1 olarak Tiirkgeye terciime edilen eserde
Akdeniz diinyasmnin farkli bolgeleri anlatilmistir. Bu bdlgeleri siralayacak olursak; Ispanya,
Fransa, Flanders, Frizya, Danimarka, Almanya, Bohemya, Polonya, Isve¢ ve Norveg, Baltik
Adalari, Iskogya ve Ingiltere, Irlanda, tekrar ispanya, italya, Sicilya, Adriyatik Denizi,
Dalmagya, Macaristan, Yunanistan, Kiiciik Asya (Anadolu, Tiirkiye), Suriye, Misir,
Berberistan (Kuzey Afrika ve Sahilleri), Fas ve Atlantik Adalari, Kanarya, Madeira ve Azur
Adalari, Orta Afrika, Afrika, Arabistan ve Mezopotamya, [ran Korfezi, Hindistan ve Adalar,
Cin, Bat1 Asya, [ran, Karadeniz Kiyilari, Hazar Sahilleri, Rusya.

Libro Del Conoscimiento iizerine ¢alisan arastirmacilar, eserin miiellifi, yazildig:
tarihi ve giivenilirligi konusunda birtakim goriisler bildirmiglerdir. Miiellif kendisi hakkinda
pek fazla bilgi vermemektedir. Kesin olarak bildigimiz tek sey, onun 1304 yilinda, Kral
Fernando'nun tahtta oldugu dénemde Kastilya’da diinyaya geldigidir.® Arastirmacilarin
biiyiik ¢ogunlugu eserin Fransisken bir kesis tarafindan hazirlandig1 konusunda hemfikirdir.
Fakat Haritacilik tarihi {izerine odaklanan Evelyn Edson, yazarin Fransisken bir kesis
oldugunun kanitlanamadigini, bu hususta herhangi bir kanita rastlanilmadigim
belirtmektedir. O, inceledigi iki el yazmasina dayanarak yazarin daha sekiiler bir karaktere
sahip olmasi gerektigini belirtir. Edson’in da belirttigi gibi eserin Fransisken bir kesis
tarafindan yazildigina dair net bir delil yoktur. Eser hakkindaki tartigmali bir diger husus ise
hangi tarihte yazildigidir. Aragtirmacilar genel olarak XIV. yiizyili kabul etseler de aralarinda
bazi tartismalar da mevcuttur. Genel kani eserin 1340’lardan sonra yazildigi yoniindedir.
Espada, Libro Del Conoscimiento i¢in 1350’lerden sonra yazildigimi diistinmektedir. Ahmet
Deniz Altunbas, eser iizerine kaleme aldigi yakin zamanli geviri-makalesinde; eserde
kullanilan motifleri dnceki portolan haritalarindakilerle karsilastirarak Espada’nin goriisiinii
desteklemis ve Libro Del Conoscimiento’nun Katalan Atlasi’'ndan 6nce hazirlandigini ifade
etmistir. Altunbas ayrica, bahsi gegen portolan haritalarina ve Libro Del Conoscimiento'ya
kaynaklik eden 6nceki tarihlere ait giiniimiize ulasmamis farkli ¢aligmalarin da olabilecegini
belirtmektedir.’

Libro Del Conoscimiento hakkindaki son tartismali husus ise glivenilirligi tizerinedir.
Eseri kaleme alan kiginin bahsettigi yerleri goriip gérmedigi tartismalidir. Yazarm igerikte
verdigi bilgiler incelendiginde birtakim siipheli durumlar s6z konusudur. Bir béliimde
“Iginde Creta [Girit] denilen bir sehrin bulundugu Rodas [Rodos] adasmna gittim.”®
ifadesinden, yazarm Girit ile Rodos adalar1 hakkinda kafa karisiklig1 icinde oldugunu
gormekteyiz. Bu adalar1 gezen birinin bu sekilde karmasik bilgiler veremeyeceginden yola
cikarak eserindeki bilgilerin en azindan bir kismim ¢esitli sekillerle edinmis olmasinin
muhtemel oldugunu sdyleyebiliriz. Yukarida belirttigimiz eserde birgok yerin anlatilmasi ve

4 El Libro del Conoscimiento de Todos los Reinos (The Book of Knowledge of All Kingdoms), ed. Nancy F. Marino,
Arizona, 1999.

5 Tam kiinye i¢in bkz. Dipnot 2.

® Altunbas, “Libro Del Conosgimiento”, s. 124.

” Altunbas, “Libro Del Conoscimiento”, s. 129.

8 Ulkeler, Kralliklar ve Beylikler Bilgi Kitabu, S. 46.
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birbirine uzak yerler olmasi, Ortacag’da herhangi birinin mezklr boélgelerin tamamin
gezmesinin neredeyse imkéansiz oldugu disiinilebilir. Miiellif, muhtemelen yasadigi
cografyaya uzak mesafedeki bolgeleri bizzat gormemis, bu bolgeler hakkindaki bilgilerini
onceki yazili kaynaklar ve tanistig1 tiiccarlar/denizciler araciligiyla edinmis olmalidir.

LIBRO DEL CONOSCIMIENTO’NUN TURK TARiHi ACISINDAN ONEMi

Kosedag Savasi’ndan sonra (1243) Anadolu’nun Mogollar tarafindan istilasi ve
maglup olan Selguklularin zafiyeti ile birlikte ortaya ¢ikan otorite boslugundan faydalanan
Tiirkmenler, XIII. yiizyilin ikinci yarisindan itibaren rahat hareket etme imkani bulmus,
ozellikle Anadolu’nun batisinda akinlarda bulunmus, bu cografyanin Tirklesmesi ve
Islamlasmas1 yolunda basat rol oynamislardir. Bu siire¢ ve sonrasinda yasanacak dénemin
sosyal yapist hakkinda kaynak yetersizligi sebebiyle fazla bilgi sahibi degiliz. Bu konudaki
smirh bilgilerimizi Bati Anadolu’ya gelen Seyyahlar ve tiiccarlarca kaleme alinan veya bu
kisilerden edinilen bilgilerle baskalar1 tarafindan yazilan eserlerden edinmekteyiz. Bahsi
gecen eserlerden biri olan Libro Del Conoscimiento da tenkit siizgecinden gegirilmek sartiyla
faydali bilgiler vermektedir. Avrupa, Afrika ve Asya kitalarinin yani1 sira Anadolu hakkinda
da bilgi ihtiva eden eser, Tiirk tarihindeki birtakim bosluklar1 doldurmada yardimci olabilir.

Yukarida bahsedilen hususu (eserin Tiirk¢e cevirisini temel alarak) burada birkag
ornekle agiklamak gerekir. Ik érnegimiz Aydmogullarr’nin hakimiyetindeki Ayasulug’dan.
Ayasulug ile ilgili su ifadeler bulunmaktadir; ‘“Feradelfia [Philadelphia/Alasehir]
Kralligi’ndan ayrildim ve deniz yakininda ¢ok zengin topraklara sahip Atologo denilen baska
bir kralliga gittim. Buradaki kralin nisani, {izerinde siyah bir teker isaretinin bulundugu,
kirmiz1 bir bayraktir.”® Oncelikle burada gegen Atologo ismi, eser iizerine calisan ¢ogu
aragtirmaci tarafindan yanlis yorumlanmustir. Tiirkce geviride Atologo’nun, On iki Ada’ya
dahil Hypsili [Camada] Adas oldugu ifade edilmistir.'° Jimenez ve Markham’in bu fikri ileri
stirdiiginii, Marino’nun da bu fikri herhangi bir tenkide tabi tutmadan aktardigim
belirtmeliyiz!!. Eserin Anadolu ile ilgili kisimlarini Tiirkgeye terciime eden Ahmet Deniz
Altunbag ve eserin tamamini ¢eviren Muhammet Ali Budak, Marino’ya benzer sekilde hicbir
elestiri yoneltmeden bu bilgiyi desteklemistir.'? Fakat bahsi gecen bu krallik/sehir, Ortacag
kaynaklarinda ismi siklikla Atologo olarak gegen Ayasulug sehri ve Aydinogullart Beyligi
olmalidir®, Ayrica, bahsi gegen Italyan kaynaklari, Aydmogullar1 Beyligi’ni nitelemek igin
siklikla Altologo Beyligi ifadesini kullanmistir. Arastirmacilarin 6nerdigi Hypsili Adasi ise
Meis Adasi yakinlarinda kiigiik bir adadir. Bugiin {izerinde herhangi bir yerlesim olmayan
Ada, bilindigi kadariyla tarih boyunca —ve Ortacag’da- hicbir zaman 6nemli bir yer
olmamigti. Dolayistyla s6zii edilen yerin Ayasulug kenti oldugunu net bir sekilde ifade
edebiliriz.

9 Ulkeler, Kralliklar ve Beylikler Bilgi Kitabt, s. 97.

0 Ulkeler, Kralliklar ve Beylikler Bilgi Kitabt, s. 97, dipnot 539.

1 E[ Libro del Conoscimiento, ed. N. Marino, s. 100, dipnot 241.

12 Altunbas, “Libro Del Conoscimiento”, s. 149, dipnot 115.

¥ Himmet Akin bu sehrin Ayasulug olmasi gerektigini ifade ederken Nazan Danismend de Atologo’nun
Aydinogullari’nin sehirlerinden biri olabilecegini belirtmistir. Himmet Akin, Aydinogullar: Tarihi Hakkinda Bir
Aragtirma, Ankara, 1968, s. 53; Nazan Danismend, “Anadolu Tiirk Beyliklerinin Hagli Bayraklar”, Tiirkliik
Mecmuas, Istanbul, 1939, Say1 1, ss. 12-23, s. 20.
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Gorsel 1: Ayasulug/Aydinoglu Sancag:: Biblioteca Nacional, Mss. 1997, s. 46r.24

Peki, Atologo olarak anilan yerin Ayasulug veya Aydinogullari olmasi neden 6nemlidir?
Eserde Atologo Kralligi’na atfedilen bir sancak gorseli bulunmaktadir. Daha &nce de
belirttigimiz gibi Anadolu beyliklerinin sancaklarini veya simgelerini gosteren pek fazla
kaynaga sahip degiliz. Dolayisiyla yazili kaynaklarda bulunan beyliklerin sancaklari ve
simgeleriyle ilgili ifadeler, birtakim tartigmalara neden olmustur. Bu hususa 6rnek olarak
Aydinogullari’nin mezhebinin ne oldugu tartismasii verebiliriz. Miikrimin Halil Yinang,
Aydinoglu Beyi Umur’un bayraginin Diistirname’de yesil bir sancak seklinde tasvir
edilmesine dayanarak Aydnogullari’min  Sii olabilecegini belirtmistir’>. Bu bilgiyi
Venedikliler ile yapilan anlagma metinleriyle destekleyen Yinang, neredeyse kesin bir
yargiya varmigtir. Himmet Akin ise Yinang’in bu fikrine Libro del Conoscimiento’dan
yararlanarak karst ¢ikmustir'é, Arastirmacilar, beylikler dénemi hakkindaki tartismali
konular1 ¢6ziime ulastirmak amaciyla Akm’in faydalandigi gibi bahsi gegen sancak
tasvirinden faydalanabilirler.

Libro Del Conoscimiento’nun Tiirk tarihine iliskin verdigi bilgiler Ayasulug ve
Aydinogullart ile sinirh degildir. Antalya, Alanya, giiniimiizdeki Cukurova Havzasi, Alasehir
ve Konya gibi sehirlerin tarimsal agidan verimliligine ve ticari hacmine vurgu yaparken
Konya’nin genis bir arazi iizerine kurulmus biiyiik bir sehir oldugundan bahseder?’.

SONUC

Libro Del Conoscimiento’nun meghul yazarinin Fransisken bir kesis olup olmadigi,
bahsettigi cografyalar1 ger¢ekten gezip gezmedigi, eserini hangi tarihlerde kaleme aldig1 ve
bu eseri meydana getirirken nasil bir yol izledigini kesin olarak bilmemiz miimkiin
goziilkmemektedir. Ancak mevcut veriye dayanarak birtakim ¢ikarimlarda bulunabiliriz.

14 Gorsel su kaynaktan almmustir: Altunbas, “Libro Del Conoscimiento”, s. 149.

15 Miikrimin Halil Yinang, Diisturname-i Enveri Medhal, istanbul, 1929, s. 35-36.

8 Akin, Aydimogullar Tarihi, s. 53.

7 Ulkeler, Kralliklar ve Beylikler Bilgi Kitabt, s. 46-49. Bu bilgilere ek olarak, s. 98 dn. 540’ta miitercim tarafindan
Sivas olarak ifade edilen Sauasco sehri, s. 49 dn. 257°de Sebaste antik kentine konumlandirilan Sauasto sehri ile
ayn1 yer olmalidir. Sebaste antik kenti Mersin ili Erdemli ilgesi sinirlarin dahilindedir. Yazarm, “Buradan ayrilarak
Toros Daglari’ndan ¢ikan bir nehri gegip ...” (Ayni1 eser, s. 98) ciimlesi, bu nehrin Seyhan veya Ceyhan Nehri,
Sauasco sehrinin ise Sebaste antik kenti olabilecegini diisiindiirmektedir.
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Yazarin Iber Yarmmadasi’nda 1340-1375 yillar1 arasinda eserini kaleme aldigim
sOyleyebiliriz. Miiellif, yiiksek ihtimalle konu edindigi cografyanin biiyiik bir boliimiinii hig
gormedi. Fakat yetistigi entelektiiel ortam, kendisine bu denli ayrintili bir eseri yazmaya
tesvik edecek malzemeyi haiz olmaliydi. Gerek cok sayida Miisliman, Hiristiyan ve
Yahudi’ye ev sahipligi yapan kozmopolit yapistyla Iber Yarimadasi’nin kattigi birikim
gerekse de bilinen diinyanin biiyiik bir kismin1 gérmiis olan tiiccarlar ve seyyahlarin aktardig:
bilgiler, ge¢miste hazirlanmis olan kaynaklara eklemlenerek bu eserin ortaya ¢ikmasini
saglamis olmalidir. Yazarin bazi bolgeler hakkinda verdigi detayl bilgiler, kendisinin
bahsettigi yerlerin bazilar1 bizzat gittigini diisiinmemize sebep olmustur. Dolayisiyla, eser
yar1 seyahatname, yari arastirma eser olarak goriilebilir.

Eserin Tiirk tarihi agisindan 6nemine gelecek olursak, Ikinci Beylikler Dénemi
olarak da adlandirilan XIV. yilizy1l Anadolu’sunun sosyal yapisi hakkinda genellikle siyasi
anlatiya odaklanan tarihi kaynaklarimizdan pek fazla veri elde edemedigimizden daha 6nce
sOz etmistik. Libro Del Conoscimiento, Anadolu’nun XIV. yiizyildaki iiretim ve ticaret hacmi
hakkinda bilgi aldigimiz italyan tiiccarlar Zibaldone da Canal, Francesco Balducci Pegolotti
ve Pignol Zucchello ile Arap seyyah Ibn Battuta’nin kayitlarini destekleyici bilgileri haizdir.
Buna ilaveten, beyliklerin kullandig1 sancaklar ve simgeler hakkinda da, tenkit siizgecinden
gecirmek kaydiyla bizlere veri sunmaktadir. Libro Del Conoscimiento’nun, gelecek
senelerde arsivlerden bulunacak yeni belgeler ve arkeolojik kazilardan elde edilecek
bilgilerle desteklenebilecegine ve Tiirk tarihgilerinin ilgisini daha ¢ok ¢ekecegine
inanmaktayi1z.
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Abstract

This article is divided into two parts. It
concerns  some  confusions  and
misapprehensions consequent upon the
use of some newly devised and older
European terms that have been applied to
describe the use of designs in Islamic art,
othering terms, that unfortunately if not
always deliberately, mislead. The use of
these terms has resulted in the widespread
mis-reading of the intent and content of
design on works of Islamic art that carry
what is termed, “decoration,”
“ornament,” “abstract design”. This
article questions the idea that Islamic
designs developed due to iconophobia; or
from an alleged fear of open spaces, a rare
medical condition termed kenophobia, or,
from any supposed fear of leaving empty
spaces on a work, termed by orientalists,
art historians and others from the late 19th
. onwards in respect to works of Islamic
art, “horror vacui”. A term dismissive of
any content to the designs employed,
indicating these designs were employed
just to fill otherwise empty space and is a
term that continues in use in this context
today, amongst a group of related terms
repeatedly employed, resulting in the
illusion of truth purveyed through their
repeated use in the art historical and
related literature, and the consequent
deliberate(?) denial of content-meaning in
the use of Islamic design.

Keywords: Othering discourse, Islamic
Art, horror vacui, horror infiniti,
Aesthetic, Orientalism, Abstract design,
terminology.

Ozet
iki bolim olarak tasarlanan bu makale
I[slam sanatinda kullanilan bir grup
bezeme islubunu adlandirmak igin
kullanilan  Bati  kdkenli  terimlerin
yarattig1 karmasa ve yanlis
degerlendirmeleri  konu edinmektedir.
Bazilar1 yakin zamanda 6nerilmis bazilar
ise uzun siiredir kullanilan bu terimler ne
yazik ki Islam sanatim &tekilestirme
yoniinde, bilingli olmasa da, yanlis
yonlendirmelere yol acmaktadir.
“Bezeme”,  “sisleme” ve  “soyut
tasarimlar” olarak verilen bu terimler
Islam sanati bezeme sanati drneklerinin
niyet ve kapsamina dair yanlis okumalara
neden olmustur. Makale Islam sanatinda
tasarimlarin temelinde figtirlii
siislemeden kaginan“ikonofobi” ya da
acik alan korkusu olarak tanimlanan
“kenofobi” oldugu dnerisini sorgulamayi
amaglamaktadir. Islam sanatinda eser
bezenirken kullanilan ve yiizeyde hig bos
alan kalmayacak sekilde olusturulan
tasarim dslubu bu nedenle 19 yiizyildan
baslayarak sanat tarihgileri tarafindan
“horror vacui” bosluk korkusu olarak
tanimlanmistir. Herhangi bir sekilde bir

baglamla iligkilendirilmeyen bu
tanimlama, ki giinlimiizde de hala
kullanilmaktadir, benzer baska

terminoloji ile birlikte tekrarlanarak Islam
sanatinin  yaratisal  anlamda  bir
baglami/anlam1 olmadigi, sekillerin basit
bir tekrar1 ile olusturuldugu algisim
yaratmakta, sanat tarihi ve tarih alaninda
eserleri  anlamlandirma  ¢abalarinin
(bilingli ya da bilingsiz olarak) oniinii
kesmektedir.

Anahtar Kelimeler: 6tekilestirme, Islam
Sanati, horror  vacui, horror infiniti,
Estetik, oryantalizm, soyut tasarim,
terminoloji.
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The term horror vacui, employed in describing the reason for the use of Islamic
design, has been at times associated with other tell-tale pejorative “othering” markers and
descriptions such as: absurdly irrelevant - inflated and ubiquitous decoration - without
rational meaning, similar to tendencies in barbarian art - adding to their cacophony and horror
vacui - associated with the Primitive - “explained” by scholars as a quasi-genetic
characteristic of the Oriental mind,' a native horror vacui, or primitive dislike for
unmodulated surfaces- a kind of psychological aberration or complex known as “horror
vacui” - i.e. phobia for empty space- a psychological reaction, or simply, Primitive, as is foot-

! Goldin 1976, 48, “Indeed, the regularized, allover density of Islamic decorated surfaces has often been noted. It is
usually “explained” by scholars as a quasi-genetic characteristic of the Oriental mind, a native horror vacui, or
primitive dislike for unmodulated surfaces.” For the so-called “Oriental mind,” see for example: R. N. Wornum,
“The Oriental mind appears to be particularly liable to this partiality for display, as we shall have several occasions
to show in our progress. It is probably partly the result of climate; but it is also, | assume, an evidence of a lower
degree of cultivation, and is partly an extension, perhaps, of one of those indications which the wholly untutored
mind invariably exhibits, of what appears to be an innate love of all that glitters.” Wornum 1848, 346; Bayle St.
John: “How different is the construction of the European and the Oriental mind! A friend has just told me, that if he
could be convinced of the possibility of angelic or demoniacal agents interfering in human affairs he should cease
to exist from mere fright.” St. John 1852, 95; “It is difficult for an European to imagine the space which the belief
in supernatural agency occupies in the Oriental mind. Earth, air, and water in the East, are filled with spirits, evil
or good, who constantly hold communication with mortals. The number of the evil ones, perhaps, predominates.
Every day the fellah is liable to come in contact with them. If he stumble over a clod, he must take care to invoke the
name of God in a set form, otherwise he is safe to be possessed; and there is always a devil ready to leap down his
throat in case he should happen to gape.” idem 262; Re: the Crystal Palace exhibition, Letter V., “It is completed
by the picture of all the useful arts in which the Oriental mind seems to live its usual strange, heavy, and monotonous
round.” Tallis 1852, 240; Journal 1854, 7-8, “There are peculiarities in the Oriental mind and character which our
worthy friends clearly delineated;- the imagination and the memory are strong and active, while the reasoning
faculties and power of application are comparatively weak; hence the importance of rather avoiding instruction
through the medium of the memory, and making them explain by a process of logical reasoning whatever they learn;
they also have peculiarities of temper, and a diffidence of disposition, requiring careful management; in these and
some other respects they differ materially from Europeans.” “Schamyl, who is well acquainted with the fact that the
Oriental mind is overcome by magnificence, never moves from his dwelling without a train of 500...” Wagner-
Mackenzie 1854, 88; Richard Burton, “Nothing takes the Oriental mind so much as a retort alliterative or jingling.”
Burton 1855,1, 11; “The Oriental mind,” says a clever writer on Indian subjects, “has achieved everything save
real greatness of aim and execution.” idem., 136; “Both (teaching and law) are what Eastern faiths and Eastern
training have ever been,-both are eminently adapted for the child-like state of the Oriental mind. When the people
learn to appreciate ethics, and to understand psychics and cesthetics, the demand will create a supply.” idem. 160.
“In all these cases, they (Mohammedans) follow the construction made use of by the Byzantines; and only in the
form of the exterior, when it is so placed as to be especially conspicuous, has a sharply-tapering, or frequently an
undulating, convex outline, which, agreeing with the lines of the arch, is a new evidence of the peculiar fantastic
tendency of the Oriental mind.” Liibke 1877, 416. And, as cited by Sir James George Fraser from a correspondent
of The Times, “The Oriental mind is free from the trammels of logic. It is a literal fact that the Oriental mind can
accept and believe two opposite things at the same time .” Fraser 1914, 4. “But he (Alexander the Great) had
underrated the inertia and resistance of the Oriental mind, and the mass and depth of Oriental culture. It was
only a youthful fancy, after all, to suppose that so immature and unstable a civilization as that of Greece could be
imposed upon a civilisation immeasurably more widespread, and rooted in the most venerable traditions. The
quantity of Asia proved too much for the quality of Greece.” Durant 1961, 75. See also, in respect to the late 19" c.,
Abi-Rached 2020, 24, “Second, what transpires is an early ethno-psychiatric description of the oriental mind. The
Orient was invariably defined in terms of deficiency and lack. The oriental mind consequently was considered to
be doubly pathological: it was morally deviant, due to its alleged religious inferiority and turpitude, and
pathological for being incapable of folly except in its most “primitive” form - notably, religious insanity.” Gertrude
Bell, in writing her translations entitled, Poems from the Divan of Hafiz, published in 1897, encapsulates it thus: “It
is the interminable, the hopeless mysticism, the playing with words that say one thing and mean something totally
different, the vagueness of a philosophy that dares not speak out, which repels the Western just as much as it attracts
the Oriental mind. “Give us a working theory,” we demand.” Hafiz 2004, 30. The term was given further publicity
when Herman Cyril McNeile “Sapper” wrote a thriller short story entitled, Bulldog Drummond and the Oriental
Mind (Detective Fiction Weekly, Vol. CXVI, No. 2. 1937), that became a Paramount film, but retitled, Bulldog
Drummond’s Bride released in 1939. In part, excluding the racist and religious stereotyping, the problem with the
term “Oriental mind,” is that it ignores a shared Medieval theocentric understanding of mankind’s place in the world,
both Oriental and Occidental, and of the consequent reasoning that led for some to the use of design in this fashion
in both Orient and Occident.
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noted in Part I2. This seemingly deliberate denial of content, dismissive of any possible
meaning conveyed by Islamic designs and through their use, indicating that design employed
in the Medieval Islamic world in all its variety was entirely without the intention of conveying
meaning of any significance whatsoever; that these designs signified nothing apart from an
alleged fear of leaving an empty space on the surface of an object, or structure?, attributed at
times to a psychological aberration, a so-called quasi-genetic characteristic of the oriental
mind, has been the course taken in the descriptions of Islamic art by such formative influential
Western scholarly figures concerned with the history of the arts of Islam, as: Ernst Emil
Herzfeld, David Talbot Rice, Richard Ettinghausen, Oleg Grabar, and Robert Hillenbrand,
amongst many others, and has been echoed over time in chorus by their numerous students
and followers to form the illusion of truth through its repetition, in passing down this
particular orientalist cul-de-sac in comprehension, through wittingly or unthinkingly
continuing to employ this dismissive late 19th c. othering terminology into the 21st century.

Some Examples:

The influential art historian Richard Ettinghausen (Frankfurt 1906-Princeton 1979)
in respect to Omayyad Mshatta wrote: On yet another level, however - and here lies the
crucial importance of Mshatta for later architecture - its inflated and ubiquitous decoration,
with a lace-like delicacy more suited to the minor arts, can be seen to have performed a new
function: it was conceived separately from the architecture and was used to obscure rather
than to emphasise or to mesh with the structure®. It therefore led naturally to the horror vacui
which characterises the ornament of Samarrd and which later became an abiding hallmark
of Islamic art.5 He also provides us with the following perhaps somewhat bizarre reasoning
for this so-called horror vacui, said to be reflected in the use of design in Islamic art, in a
paper read in 1977 and published in 1979, a much cited article, entitled, The Taming of the
Horror Vacui in Islamic Art,® republished in 1984: In Islamic art (that is, primarily in the

2 Duggan 2022, fn. 61.

3 A conception contradicted as pointed by Alami 2001, 94, who notes, “the principle of horror vacui is absent from
figural (narrative-based) representations” in Islamic art.

4 Rather, the point of this work was precisely to cover the form of the temporal structure, the intent was to drape the
facade in a stone carved kiswa, like the cover over the Ka ’ba. The facade was dressed, draped, in a sense, wrapped,
like a work by the artist Cristo, except that meaning was conveyed by the designs that were employed on the
“wrapping.” The architectural form was not itself to be understood as being the bearer of content, it was the carved
representation of a textile kiswa with its “zigzag” over the facade that was the bearer of meaning.

% Hillenbrand 1981, 76; reprinted Hillenbrand 2001, 150. The Mshatta facade is incomplete and how exactly the
Mshatta facade decoration itself “led naturally to the horror vacui which characterises the ornament of Samarra
and which later became an abiding hallmark of Islamic art,” is neither “naturally,” if at all, evident.

5 The recent assertion by P. Blessing that, “The emphasis on horror vacui in Islamic art is later (than Riegl and
Strzygowski) and, as Golombek noted, appears in Richard Ettinghausen’s work.” Blessing 2018, 11, seems in error,
see for example, EI* s.v. “Arabesque,” of 1913; Art Institute 1932, 5, etc. Earlier Marks 2015, 258, mistakenly states,
“the term, “horror vacui” coined in 1979 by Richard Ettinghausen...” when the term had by 1979 already been in
use for nearly a century to describe the use of decoration in Islamic art; as was likewise mistakenly repeated in
respect to Ettinghausen introducing this concept in 1979, by Esra Akin-Kivanc in 2020, “The concept of horror
vacui was introduced in 1979 by Richard Ettinghausen, who, focussing on artworks in a wide range of media, drew
attention away from the individual motifs and toward what he called a “syntactic problem.” Ettinghausen posited
that the Muslim’s artisan’s “exaggerated” inclination towards the decorative was his “social and mental reaction”
to empty spaces, which the artisan desired to “tame.” Akin-Kivanc 2020, 156. For some earlier published examples
of the use of this term in respect to Islamic art before this alleged “coining” in 1979, Duggan 2022 Part |. fn. 59.
Although historically assertions not perhaps quite as odd as, “The concept of horror vacui in the context of fine arts
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minor arts) the decorative urge is more pronounced than elsewhere, and purely ornamental
motifs predominate. There are various reasons for this striking aspect of Islamic art. The
major cause was most probably another psychological reaction to the vast, featureless and
barren landscape around towns and villages. A plain surface on an object of daily life
subconsciously evoked the bare, surrounding world, its unpleasantness and its dangers due
to lack of water, food and comforts and the presence of ever lurking robbers and jinns. By
being ornamented the object lost this bothersome association and the mirror image of a
fearful and primitive world became so to say tamed and cultivated and was also made
enjoyable.” To describe the use of designs dismissively termed purely ornament over the
course of more than 1300 years in Islamic art from Andalusia to China as being simply a
subconscious psychological response on the part of Islamic designers to a barren landscape
and to a fearful and primitive world is undoubtedly Western academic nonsense of the first
order; as is the fallacious categorisation into major and minor arts; as also the idea implicit
in this terminology that meaninglessness, that is purely ornamental motifs predominate in
Islamic arts®. While the statement that the decorative urge is more pronounced (in the so-
called minor arts) than elsewhere, and purely ornamental motifs predominate, itself indicates
the use of design was no subconscious psychological response to a fearful and primitive
world, as stated by the author, as otherwise it would also have been be found to the same
extent in the so-called major arts. Sabiha al-Khemir (Tunus 1959) has well described this
orientalist misconception in her novel, The Blue Manuscript: “This is typical of the horror
vacui which is at the heart of Islamic art.” ‘Horror vacui?’ Zohra felt in need of a translation.
She looked at the fragments, trying to work out what Dr Evans meant. The art historian’s
words seemed large containers which rang with an echo devoid of meaning. ‘Fear of the
void, that’s what the Latin expression “horror vacui” means,’ explained Dr Evans. ‘Because
these people originated in the desert, they had an innate fear of empty spaces, so they were
afraid to leave any empty space within their designs.’® Yet the designs employed in
traditional art from Arctic to Antarctic have properly been identified with the task of
conveying of meaning, rather than being the result of a psychological reaction to so-called

was used for the first time in the 19th century by an art and literary critic of Italian origin, Mario Praz.” Stated,
http://muzea.malopolska.pl/en/czy-wiesz-ze/-/a/%E2%80%9Ehorror-vacui%E2%80%9D-czy-%E2%80%9Eamor-
vacui%E2%80%9D-%E2%80%93-kilka-refleksji-nad-stosunkiem-do-pustki?view=full Mario Praz was born in
1886 and therefore it is stated he used the term before he was 15 years old. Rather, the term was used in reference
to works of art in the late 19" c., as by Boetticher in 1880, by Schliemann, by Perrot-Chipiez, by Alois Riegl in
1893, by Henry Beauchamp Walters in 1896, as by others. When Mario Praz used it in 1933, it had in the context of
so-called filling ornament on works of art been a term in use for more than half a century.

7 Ettinghausen 1994, 70. This passage summarises Ettinghausen 1979, 18-19. It was paraphrased by C. C. Lazar in
(1993) 2013 as: “In Islamic art the decorative urge is more pronounced and purely ornamental designs dominate.
Perhaps the secret for this urge to decorate, as in the use of color, is the psychological response to the vast,
featureless land the pre-twentieth century Muslims called home. There a plain surface evoked the feel of that bare
surrounding world; complete with the dangers of too little food, water and comforts, and the ever-lurking presence
of robbers and jinn (an intelligent spirit of lower rank than angels able to appear in human or animal form and to
possess humans). An ornamented object was synonymous to the ordered, tamed and cultivated attributes that felt
secure and provided creative people with great pleasure.”

8 An approach described by Carol Bier as, “an aesthetic “which managed to overcome in a pleasant fashion the
horror vacui, yet did not create the impression” of overcrowding. Ettinghausen views ornament as a means for the
artist or artisan to establish an aesthetic that avoided the void.” (Bier 2008 493).

 Khemir 2008, 127.

10 Burckhardt 1986, 101-109; Burckhardt 1987, 219-235; concerning the parallels in Medieval Christian art and its
relationship to the Almighty, see Coomaraswamy 1956, 61-95.
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empty space. The designer-craftsman of traditional art do not deal in their own private fancy
or vision, or their own psychological peculiarities, or their own sense of aesthetics, but in
presenting reminders of meaning through employing a shared symbolic language of signs,
often addressing matters of the spirit. The emphasis through the use of the term horror vacui
with Islamic design, said to have been employed as a psychological-societal response to
inhabiting an allegedly “featureless and barren” landscape - as though Islamic art was
produced in the main in isolated outposts somewhere out amongst the desert dunes or stony
desert, rather than in and for cities — cities with some of the largest urban populations of their
time - offers no explanation whatsoever for the fact that unsurprisingly the most common
types of Islamic pottery are undecorated, both glazed and unglazed,'! as for undecorated
Islamic monochrome ware;*? nor, for example, for the production of textiles that are
monochrome, without, or with only minimal decoration, or of plain copper tinned vessels,*3
etc. Yet, if this alleged psychological-societal horror vacui response was and is in fact a fact,
a consequence of a quasi-genetic characteristic of the Oriental mind, the most common and
cheapest unglazed Islamic pottery and other functional artefacts produced should perforce be
covered in decoration of some sort, filling this supposed reminder of the fearful void, yet the
vast majority of surviving examples do not display any evidence of this psychological
reaction to the vast, featureless and barren landscape, nor of this supposed quasi-genetic
characteristic of the Oriental mind.

It does need to be noted it is only to an outsider that a “featureless and barren”
landscape exists, as the numerous words for type of desert, desert features and sand in
Arabic?* as in Persian, and Berber, etc. indicate. The impression that the outsider, the Frank
traveller in semi arid or arid lands obtains is through comparison made with a completely
different landscape and environment, but the native sees and names features, and does not
see any featureless and barren landscape but a landscape of observed meaningful features,
named, understood, and remembered, and it is a landscape possessing a very different natural
orchestra of sounds. The same caveat applies to the presumed featureless and barren
landscape inhabited by the Eskimo, as likewise to the sea or ocean as traversed by a land-
lubber, while the mariner, the nomadic inhabitant, sees and survives by the differences
observed, the land-lubber sees something featureless and barren called the sea or ocean, a
fearful place without visible landmarks.

1 «“Unglazed ceramics. Despite the attention devoted to the various categories of early Islamic glazed pottery in
Persia, the most common single ware was unglazed and frequently without decoration, made for everyday use. Such
ceramics account for more than 90 percent of all 4th/10th-century pottery found at Siraf and 80 percent from Sirjan.
In the past, such wares were neglected by archaeologists and collectors; more recently they have begun to receive
the scientific attention they deserve, and information on local production is now available from Susa, Nisapur, and
Sirjan.” D. Whitehouse, http://www.iranicaonline.org/articles/ceramics-Xiii

12 For example 7""-10™ ¢. undecorated monochrome green-glazed ware, as from Samarra, and opaque white glazed
ware from Samarra and Siraf.

¥ Recognised as a type and termed, plain, Tr. “sade,” see for example the references in Glassie 1993, 850.

1% For a glossary of some Arabic terminology concerning deserts, see Goodall-al-Belushi 1998, 611-620.
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Richard Ettinghausen And “The Non-Muslim Western Mind”

Richard Ettinghausen in 1979 makes no suggestions concerning the perhaps
somewhat more fruitful work of understanding the content of the designs employed within
their cultural-religious-historical context, beyond stating, is true in more recent years Near
Eastern scholars have become interested in questions of Muslim aesthetics (sic.), especially
the religious implications, and they have lectured and written about it. Their suggested
explanations of the phenomena have, however, not yet been too convincing, especially to the
non-Muslim Western mind (sic.*®), but it should be admitted there exists the possibility of
religious connotations, although they still appear to be rather vague.® However, in terms of

15 What exactly is indicated by the use of the expression non-Muslim western mind by the western mind of Richard
Ettinghausen is unclear. There is a single subsequent published use of this rare expression, see Malik 2009, 10, “The
Truth of the Quranic verse about the inimitability of the Quran could be better understood by the non-Muslim
western mind if the challenge was made to produced the like of Prophet Jesus...” The non-Muslim Western mind as
employed by Richard Ettinghausen may perhaps reflect the longstanding published Western assumptions about the
so-called “Oriental mind,” with the “Oriental Mind,” a creation of occidentals and by definition having a mind other
than a supposedly “rational and logical Occident mind.” In the 19" c. it was far easier to justify rule over others,
defined as orientals, and so, by definition being of an irrational and illogical/superstitious mind, hence the 19" and
20" century civilising missions by those said to possess a “rational Occident mind.” op. cit. fn. 1. For a different
mid-19" c. contrast drawn between Oriental and Western minds, see John Ruskin, “XXXV. And observe, farther,
how in the Oriental mind a peculiar seriousness is associated with this attribute of the love of color; a seriousness
rising out of repose, and out of the depth and breadth of the imagination, as contrasted with the activity, and
consequent capability of surprise, and of laughter, characteristic of the Western mind: as a man on a journey must
look to his steps always, and view things narrowly and quickly; while one at rest may command a wider view, though
an unchanging one, from which the pleasure he receives must be one of contemplation, rather than of amusement
or surprise.” Ruskin 1853, 148. For the use of the term “Mahometan-Mohammedan-Saracenic-Mussulman-Muslim
mind,” see for example: Bentham 1818, 89, “set before it the Koran, it is a Mahometan mind.” Frankland 1830, 213,
“When | was in Constantinople, such was the impression still remaining upon the Mussulman mind, that the Franks
were all, more or less, at the bottom of the Moreote insurrection;” Sargent 1834, 243, “The effect of his treatise on
the Mahometan mind, might, it was feared, be very unfavourable; that of the apostacy itself on numbers calling
themselves Christians, was instantly and extensively prejudicial.” Martineau 1858, 58, “After the Vellore mutiny (10
July 1806), and the facts it brought out, of the unfitness of some of the missionaries to address the native mind and
heart, it will be the fault of the State if men who know no more of the Hindoo and Mussulman mind than of the
language of birds, are permitted to excite either ridicule or passion among native hearers.” Duff 1858, 117, “and
having the honours of titular Emperor of India personally accorded to him - has united to stimulate and perpetuate
in every Mohammedan mind, the certain expectation that, some day or other, all the glories of their ancient dynasty
would be revived.” Evangelical 1858, 24, “The spirit of inquiry” which is said to have sprung up in the Muslim
mind, and to be so widely prevalent, surely does not prevail here.” Wherry 1886, 154, “It was intended to impress
more deeply the Muslim mind with the solemnity of the law which preceedes it.” Bellew 1875, 79, “A journey of
which he has no conception other than it is somehow to carry him to that sacred spot which holds so mysterious a
sway over the Muslim mind.” Hamlin 1877, 318, “The Saracenic mind was never much troubled with contradictions,
of which the Koran itself is an eminent example.” Lacroix 1878, 277, “The Mahometan mind had from the first taken
to the study of geography, which made immense progress after the eighth century in all the Arab schools.” Lane-
Poole 1886, 242, “which fitly portrayed, to the Muslim mind, the fabulous beast Borak...”; Alberuni 1887, xxxi,
“But soon after, things grew worse, the darkness of medieval times closing in upon the Muslim mind from all sides.”
Baedeker 1894, 310, “The Muslim mind had, moreover, been much excited by the insurrection against the English
in India.” Snider 1905, 452, “But it is the Arch which the Mahometan mind will hover around, transmute and
decorate in many ways.” Herrick 1912, 100, “The book presents with great force and in detail the prevailing bent
of the Oriental and especially of the Mussulman mind towards the supernatural, its vivid sense of the presence and
power of the Unseen, and shows in how many and various ways this presence and power are manifested.” idem.
166, “The native Christians repel the Mohammedans because of their apparent worship of pictures and crosses,
which idea it is almost impossible to eradicate from the Mussulman mind.”

16 Ettinghausen 1979, 18. On this matter, S. Redford in 2015 writes: “A cottage industry of writers and publishers
has regularly imparted religious, especially mystical, meaning to works of Islamic art and architecture. The subject
of mystical interpretation of a work of Islamic architecture, therefore, is a sensitive one, not only because it is hard
to prove but also because maintaining that artistic traditions exist mainly to embody eternal religious verities opens
one up to the charge of cultural essentialism.” Redford 2015, 165. However, Ettinghausen 1979, 18, admits to, the
possibility of religious connotations; while Oleg Grabar in 2008, linked the “bevelled style,” to “occasionalism,”
Grabar 2009, 248, indicating a theological underpinning to a style of design; as was earlier indicated by Tabbaa
2002, in respect to differences between the Fatimid and the Sunni designs of the 11"-12" centuries; as likewise with
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the context within which these designs were made and were understood, it is perhaps worth
noting, not only that one of the Divine Names is The Enricher, Al-Mughni*’, Qur’an An-
Najm, The Star, 53:48, And that it is He who enriches and suffices, which can be understood
in its human aspect as defining the work of the designer-craftsman, enriching by means of
design and colour; but also that Abl al-Hasan al-Ash‘arT in the second century A.H. (874-
936 A.D.) posed the question, Why do you say that God is knowing ( ‘alim)? On the one hand,
al-Ash’ari is asserting that only a knowing being could design something that is well
constructed and well-ordered, and since God is the all knowing, he must be the creator of all
things. An unknowing creature such as man could not possibly create even such a thing as a
well-patterned brocade according to al-Ash ‘ari, and so God must be the creator. Likewise,
the universe is a well-ordered system and since only God is such a knowing agent, only he
could have understood such a thing, designed it and created it.*® That is, the Almighty must
be the (Real) creator of the design, with the human designer of a well patterned brocade, or,
for example, the designs on tile-work and the mugarnas of a dome, the stucco forms or tile-
work designs of a mihrab, or of the right form for a mugarnas vault, with the human agent
being the instrument of the Creator'®, and the work of design itself understood to embody a
communicable religious truth, a reminder or indicator of the presence of the Almighty, of the
Infinite in this world, through the use of such designs on the objects employed by Muslims.
As also of the relationship of the arts to the will of the Almighty and that the beauty of
everything that is beautiful is from Him, as AbG Hamid Muhammad ibn Muhammad al-
Ghazali (d. 1111) in his Kimiya-yi Sa’adat, The Alchemy of Happiness, written after 1096,
150 years after al-Ash‘ari, remarks that the arts and skills are given to mankind through the
will of God: 4s man’s primary necessities in the world are three, viz: clothing, food and
shelter, so the arts of the world are three, viz: weaving, planting and building. The rest of the
arts serve either for the purpose of perfecting the others, or for repairing injuries. Thus the
spinner aids the work of weaving, the tailor carries out that work to perfection, while the
cloth-dresser adds beauty to the work. In the arts, there is need of iron, skins and wood, and
for these many instruments are necessary. No person is able to work at all kinds of trades,

the use of knotting interlace design, al-i figad, Duggan 2019b, 104-108. It seems most probable that some of the
changes in decoration-design were design responses articulating in visual forms theological-intellectual positions-
statements, the ongoing expressions of the reformulations of content-meaning, rather than being so-called “natural
changes,” driven by the alleged horror vacui and some supposedly inevitable course of stylistic “development.”

17 Hence the name, Abdul-Mughni.

8 Huff 2017, 87-88, citing from R. J. McCarthy, Ed. & Trans. The Theology of Ash ari, Imprimerie Catholique,
Beirut, 1953, 12-13.

1 “The acts of man are created and...a single act comes from two agents, of whom one, God, creates it, while the
other, man, ‘acquires’ it...; and (according to this view) God is the agent of the acts of men in reality, and...men
are the agents of them in reality.” Huff 2017, 88. Earlier the Mu’tazilite Abli ‘Amr Dirar ibn ‘Amr al-Ghatafani 1-
Kafi (c. 728-815) was explicit on this matter, “acts are created, and the single act belongs to two agents: one of
them creates it, and that is God; the other acquires (iktisab) it, and that is man. God is the agent of acts of men in
reality, and men are their agents in reality’ (Maqalat, 281) (Bennett 2016, 154). An experience known to
mathematicians, physicists, chess players, artisans-artists and many others, where the solution to a seemingly
insolvable problem arrives fully formed, when a “breakthrough” occurs, and the person to whom this occurs knows
the solution was given to them fully formed, a moment of illumination, e.g. Cédric Villani, Fields Medal winner in
2010, who describes this experience as, “the famous direct line, the one that connects you to God,” and as,
“illumination”. “Probably no one who read the article that finally appeared in Acta Mathematica had the least
inkling of the euphoria | experienced that morning. Technique is the only thing that matters in a proof. Its a pity
there’s no place for the most important thing of all: illumination.” Villani 2015, 142-143.
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but by the will of God, upon one is devolved one art and upon another two, and the whole
community is made dependent, one member upon the other.?° Beauty is to be added by the
designer-craftsman to the work made by human hands, adds beauty to the work,
embellishing?! the work, thereby making the perfected work carrying design that serves as a
human reminder that the beauty of everything that is beautiful is from Him. As Jalal ad-Din
Rumi more than 150 years after al-Ghazali in the 13" c. stated, of His (the Almighty’s) veil-
making = (that is the creation of phenomena);?? in the sense, not only that the veil, the creation
of phenomena, both conceals its Maker, Al-Baatin (The Hidden), but also, that the veil
indicates through its very existence, the existence of the Maker of this veiling, Az-Zaahir
(The Manifest), and, in consequence, the designs employed in Islamic art were understood to
have their origin in The Hidden, not in some supposed artisanal or designers’ or craftsmans’
psychological fear of empty space, nor in some supposed solely human, personal aesthetic.
Rumi could not be more explicit in respect to the Real Designer, as distinct from the designer-
craftsman who through acquisition (iktisab), is given knowledge of it, from its Real Source:
Therefore, realise that in this world things happen as God wills. His is the Design, and all
purpose comes from Him.2® God bestows contentment and happiness on everyone in the work
that is theirs, so that even if their life should last a hundred thousand years they would still
find love for their work. Every day the love for their craft becomes greater, and subtle skills
are born to them, which brings them infinite joy and pleasure.?* After all, all these trades and
professions - tailoring, building, carpentry, goldsmithery, science, astronomy, medicine and
the rest of the world’s countless and innumerable callings - all these were discovered from
within by some person, they were not revealed through stones and dirt.> So when you
investigate all trades (crafts), the root and origin of them was revelation, men have learned
them from the prophets and they are The Universal Intellect.? Did He (The Almighty) bring
you forth, give you existence, and make you capable of service and worship that you should
boast of serving Him? These services and sciences are just as if you carved little shapes of
wood and leather, then came to offer them up to God, saying, “I like these little shapes. |
made them, but it is your job to give them life, you will make my works live. Or, you do not
have to - the command is entirely Yours.?” When God bestows knowledge, sagacity and
shrewdness, people claim all credit for themselves, saying, “Through my skill and abilities,
1 gave life to these actions and have attained ecstatic joy.” Abraham said, “No, it is God who
gives life and brings death.”?® When the picture (creature) struggles hand to hand with the
painter (Creator) it only tears out its own moustaches and beard.?® What authority should

2 Homes 1873, 68-69.

25.0.D.2 1969 s.v. “Embellish,” Middle English from Old French, embelliss, a. To render beautiful. b. To beautify
with adventitious ornaments; to ornament.

22 Rumi, 1982, Bk. VI, 2883.

2 Arberry 1977, 291.

2+ Arberry 1977, 166-167.

% Arberry 1977, 95.

% Arberry 1977, 38. For the earlier, Isma’ili Ikhwan al-safa position on the relationship of the crafts and the
Almighty, see for examples, Ghabin 2009, 149-150, as, “for this perfect art, or skilful art-craft, God likes him (the
craftsman-artist).”

21 Arberry 1977, 367-368.

28 Arberry 1977, 368.

2 Rumi 1982, Bk. IlI., v. 937.
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the pictures (phenomenal forms) desire to exercise over such an Artist for the purpose of
testing Him? If it (the picture-phenomenal form) has known and experienced any trial, is it
not the case that the Artist brought that (trial) upon it? Indeed, this form that He fashioned —
what is it worth in comparison with the forms which are in His knowledge?*° It is worth
reminding in this context as noted above that the word arabesque, derived from rabbesco,
arabesco, means in the manner of ar-Rabb, in the manner of The Lord, clearly associating
this form of Islamic design with the religion of Islam and with the Almighty from the 14" c.
onwards in western sources, not with any supposed fear of empty space or horror vacui. Even
the formalist Alois Riegl (1858-1905) in his Stilfragen: Grundlegungen zu einer Geschichte
der Ornamentik, (Problems of style: foundations for a history of ornament) of 1893 had
explicitly described the urge to decorate as a two-stage process, The unrestrainable impulse
which drives the entire process is the urge to decorate, that is one of the most elemental
human drives among primitive peoples, in a “naive stage of art” which hardly goes above
and beyond a horror vacui, whereas, in the higher stages it is to be identified as a zeal for
beauty, mature artistic sensibility that strives to capture in physical form the supreme and
the divine.3! And, consequently, unless one thought, or wished to believe, or wished the
reader to think that Muslims were from the 8™ century onwards at a naive stage of art, among
the so-called primitive peoples, it would seem not to be entirely surprising to find religious
connotations in decoration termed and recognised as Arabesque — ar-Rabb esco — a key
element of Islamic art, where a mature artistic sensibility strives to remind in decorative form
of the supreme and the divine, and where, within a particular theocentric worldview, the
supreme and the divine are represented through design, rather than represented as a physical
form, to rewrite part of Alois Riegl’s sentence.

Richard Ettinghausen did not suggest finding and employing the translation of the
relevant descriptive expressions or the actual terms that were current at the time the work
was produced to describe these designs, to determine what particular names were given to
particular design types, and so to make suggestions from the available recorded evidence as
to what these particular designs at that time may have signified within a particular context.
That is, to establish what the use of particular designs repeated in this veiling or covering
fashion signified in respect to Islam and the cultures shaped by it. This entire approach was
dismissed by Richard Ettinghausen in 1979 in the following extraordinary manner: The
difficulty of finding a proper explanation for a decoration is even more obvious when we
consider that most of the employed designs are non-figural, that is to say purely ornamental
so that an intellectual interpretation is scarcely possible with a credible amount of
assurance.® The statement that non-figural art is purely ornamental so an intellectual
interpretation is scarcely possible, indicates to the reader that Islamic ornament-design,
unlike for example the contemporary 1970’s Western Abstract Art, is to be understood as
supporting no meaning, it lacks conceptual purpose, and was produced to simply deliver a

30 Rumi 1982 Bk. IV., v. 381 ff.
31 Riegl 2013, 120.
32 Ettinghausen 1979, 15.
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sensory-aesthetic experience, a suggestion supported only by the author’s assumption made
as to the meaninglessness of Islamic design®*. It can be suggested that this belief is for
example contrary to the evidence in respect to the quite particular locations and uses made
of the so-called “zigzag” design in Islamic art over the past 1300 years,® including the
“zigzag” on the Kaba kiswa, on tomb covers, in mugarnas, on domes, as on the monumental
Mshatta facade, a “zig-zag” which has often mistakenly been described as triangles, as by
Richard Ettinghausen®. It may be that this same concern with the so-called horror vacui, the
alleged Islamic fear of empty space, lies behind Scott Redford’s suggestion of 2015
concerning the so-called harpies and the so-called sphinx figures depicted on the 8-pointed
sun-star tiles in the tiled revetment of the Seljuk palace at Kubadabad (also employed
elsewhere in Rim Seljuk palaces and pavilions), Or did the single figures on these tile dadoes
also “stand in” for the activities of the court, populating spaces during the long months the
palaces lay empty with sphinxes and harpies to guard them?%” But there was no fear of empty
space, these figures were not painted to guard in the sultan’s absence the empty palace, they
were painted to remind of the Sultan’s title, The Second Sulayman, indicating through the
representation of the members of his four armies, of jinn, men, birds and beasts, that he was
to be understood as being The Just Ruler of the Age, with these so-called harpies and so-
called sphinx figures, depicting the good jinn working for the Second Sulayman.*® When
Richard Ettinghausen penned the remarkable statement in 1979, that an intellectual

33 A suggestion explored at some length, unfortunately leading towards further obfuscation including the use of yet
another newly devised collection of terms, derived not from Arabic, the language of the Qur’an, but from ancient
Greek, calliphoric, ternopoietic, chronotopic and, monoptic, as employed by Oleg Grabar in the volume from his
A. W. Mellon Lectures in the Fine Arts, 1989, The Mediation of Ornament, (Bollingen Series, 35/38.) Princeton
University Press, Princeton, 1992; and cosmophilia-love of ornament, S. S. Blair - J. M. Bloom, Cosmophilia:
Islamic Art from the David Collection, Copenhagen, Boston, 2006, Likewise, haptic, “pertaining to the sense of
touch,” 1890, from Greek, haptikos “able to come into contact with.” Riegl considered the unity only on a surface
as addressing haptic space in terms of the gaze, the eye’s tactile sense.

34 It of note that the form of some of the window lattices of the Chinese, as well as other Chinese lattice designs,
have explictly religious designs, such as the swastika that symbolises the sacred heart of Buddha, or the, four “Ju 1”
scepters of Taoist symbolism, (Dye 1937, 25-26), like the shabaka designs of Islamic art, some of which carry
explicit religious symbolism, such as the legible shadow cast through the calligraphic shubbak of the circular
window light over the entrance in the facade of the Cairene 1125 al-Agmar mosque, with the names Muhammad
and Ali (on this, see for example Bierman 1998, 114-115). Unfortunately the underlying assumptions are of long
standing, as for example expressed by Wilhelm Liibke (1826-1893) a century earlier, “As, therefore, in its political
condition, the East ever remained on the low plane of a strongly hierarchical despotism, as any higher independent
progress beyond that was out of the question, so its art, also, was imprisoned in a narrow circle of lifeless symbols,
and was compelled in a sober way to copy the outward facts of life, or to employ in fantastic extravagance the
phantoms of a grotesque mysticism. Thus it could neither reach a high development nor any positive progress. A
further cause for this state of things was the slavish dependence in which sculpture and painting were held by
architecture; for these arts can only freely unfold in independent growth when the rights of man as an individual
are recognized. Important, therefore, as the productions of Oriental art are in themselves, they can yet lay but small
claim to an absolute and universal significance. In this respect, this art (of the East), through the growth of ages,
ever remained a child, obliged to have recourse to outward symbols, instead of employing intellectual means of
expression.” Liibke 1877, 117-118. Explicitly recording a western homocentric world view. However, from a
theocentric view in the post-medieval period it seems the reverse is the case. While an outward symbol can of course
be an intellectual means of expression, such as concerning the Hajj and the sacrifice, as with the related literature,
poetry and depictions, as likewise for Christian baptism, if one looks at the meaning expressed through the eye of
the intellect, rather than simply the external practice or form, unless that is, one accepts Lessing’s exclusion of
religious symbols from art, Lessing-Frothingham 2013, Ch. IX, 62, cited in fn. 86, below.

% Duggan 2019a, on the meaning and use of the so-called zigzag design in Islamic art.

3 Ettinghausen-Grabar, 1994, 68: “on certain triangles”, “On Mshatta triangles”, caption to Figs. 45 and 46, “carved
stone triangles,” rather than more accurately describing them as a ‘zig-zag’ along the facade.

%7 Redford 20153, 236-237.

3 Duggan 2018.
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interpretation is scarcely possible as the designs are non-figural it was already well known
that geometric design of a high order underlies both building construction and the designs
employed in the Islamic world, and that likewise non-figural geometry was employed in
designs in antiquity, as in the arts of Medieval Christianity, as elsewhere. The use of non-
figural geometric forms has long been recognised as supporting meaning,® not least in
reminding the believer of the Divine Order®, the Divine Intellect and at times, of due
proportion, of order in the Pythagorean and Platonic sense.

Richard Ettinghausen concludes, there remains one final question to be asked: Why
were Islamic artists obsessed by the horror vacui? Historical or literary sources from the
Muslim world can hardly be expected to give an answer, as this civilization never developed
a critical system of artistic evaluation and there are only occasional references to or
descriptions of buildings and objects.*! It seems rather to have been the case that over the last
century some orientalists, art historians and others have been obsessed with the alleged
Islamic artistic response to this alleged horror vacui*?, but both the term and concept of the
horror vacui as the motivating force for the use of design in Islamic art has been imposed
from outside through the use of this term upon examples of Islamic art, a part of the
Orientalist, Imperialist and Modernists’ *
this concept of the use of filling ornament due to a fear of empty space was a concept that
was entirely unknown to both designer-craftsmen and to the authors of historical and literary
sources produced in the Muslim world before the 20" c. and certainly, and to the point, there
simply is no recorded evidence to support what has been suggested, that Islamic designers
and artist-craftsmen* were, due to a supposed fear of empty space, through an alleged horror
vacui, obsessed with the application of meaningless designs to entirely cover surfaces.

othering discourse,” towards Islam, and it seems

% Burckhardt 1987.

“0 Thesmos, the divine order, that which sustains the whole universe, and, relating to this, the knowledge of “eternal
law” (lex aeterna), and a sense of proportion. Pythagorean numerical relationships, harmony, measure and order.
Plato, The Republic 500e “The lover of wisdom associating with the divine order will himself become orderly and
divine, insofar as this is possible.” As Al-Ghazali writes of music, “These harmonies are echoes of that higher world
of beauty which we call the world of spirits; they remind man of his relationship to that world, and produce in him
an emotion so deep and strange that he himself is powerless to explain it.” (Field 1909, 74).

41 Ettinghausen 1979, 18.

2 As to if the use of this term was to deny content to these designs from ignorance, combined with a lack of a desire
to understand them; or, to deliberately belittle the content of design in Islamic art, as meaningless decorative patterns;
to forestall inquiry into and the investigation of meaning, driven by a different religious perspective, or from atheism,
or from denying serious content to art forms other than “Classical,”- Western art; or, simply from unthinkingly
repeating the Latin term as being in Latin, and therefore “academic,” and therefore employed in the academic
fashion, is in many cases today uncertain. A series of positions held that in part grew out of the distinction made by
Lessing, “assuming that a sharp distinction is to be drawn between works created purely for the purposes of art and
works created under religious influences. The latter he maintains, ought not to be regarded as art; only when the
artist was perfectly free to follow the impulses of his own mind was he truly an artist.” Sime 1877, |., 258;
“Superstition loaded the [devotional images of] gods with symbols” such that all works “that show an evident
religious tendency, are unworthy to be called works of art.”

43 The distinction between the designer termed nakkas with the handasa, geometer-engineer-handasiyya-miihendis,
trained in geometry working in a court-palace design studio-nakkashane, and the craftsman executor of the design
or of a particular material form (sirat), to a supplied design-pattern, is often not drawn today, but they are of course
not necessarily, or even often, the same person. The craftsman, working in wood, ceramics, textiles etc., to learnt or
supplied designs, is today frequently conflated with the designer into a single figure and word, the artist-sanatgi
from the Arabic word sina’a etc. On the influence of religious figures, of the knowledge of ilim, in the context of
the subject of the work of painters (Christian trained but working in an Islamic environment) and of the proper use
of the artistic imagination, “We proved and assisted his art in respect of a proper artistic imagination, which he
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It is however the case that the use of design in a similar way served similar purposes
to elements of Coptic, as also to so-called Christian Insular Art, to works of design such as
those contained in the Book of Durrow c. 680*, the Lindisfarne Gospels of c. 700, the
Godescalc Evangelistar of 7824°, and in the Great Gospel of Colum Cille, the Book of Kells
from before 807, and this, it seems evident, is for some similar and related reasons concerning
the problems consequent upon representing in visual form The Spirit of the Almighty,
representations of the Holy. Designs that are consequent upon the impossibility of
meaningful portrayal in any temporal naturalistic form of the omniscient, omnipotent
Almighty. Giraldus Cambrensis (c.1146-c.1223) in his Topographia Hibernica, provides a
Medieval Christian description of such work in his description of the Book of Kells: If you
look at these superficially and with the usual lack of close attention, they will look like daubs
rather than connected forms; you will perceive no subtlety in things that in truth are all
subtlety. But if you adjust your eyes to sharper vision, and if you penetrate far deeper into
the secrets of this art, then you will perceive intricacies so delicate and subtle, so compactly
and skillfully made, so intertwined and interwoven, and in colour still so fresh, that you will
declare all these things to be composed rather with angelic than with human care.* Islamic
designers, as well as the designers of Coptic and of Insular Art understood that another path
of representation needed to be found, with which to thereby indicate the Formless and
Omnipresent Reality, The Spirit. The key element in this understanding is the interlace, or,
in Islamic works, the arabesque, the bond, the putting together (as in the Latin re-ligio,
religion, Ligo to bind, tie, tie up, make fast, hence to re-link, re-join, re-bind), the re-binding
- of right belief, al-i tigad, indicating the binding promise and the tying together of the human
spirit in right belief, with The Spirit*. This re-joining of that which has been separated
represented through the forms of the interlace/ arabesque, including the reminder of the
binding oath, displayed through the display of knotting interlace. The use of design in this
manner concerns a key element of religion, it is not therefore to be understood, nor is it to be
properly described as the product of any fear of empty space - horror vacui, or of meaningless
filling ornament, but rather of reminding through its use, in Islamic, as in Coptic and Insular
art, of the everpresent Presence of the Spirit of the Almighty.

lacked” (Austin 1971, 40-1). Likewise, abbot Wibald of Stavelot (1098 - 1158), in a letter to a monk, describes the
beginning of wisdom as interior knowledge, and the role of the teacher to stimulate and to guide: “Let our example
stimulate you, imitation rouse you, concern incite you™; and later: “You learn if you see him, you are instructed if
you hear, you are perfected if you follow.” Wibald, letter to a monk, epistles 127 and 167, Monumenta Corbeiensia,
Bibliotheca rerum Germanicarum |, Weidmann, Berlin, 1864. It is the model, exemplar, the design, or section
thereof, or the cartoon provided, that was the key element in the production of the work, who was not necessarily
the artisan.

4 The colours employed limited to green, orange and yellow, the traditional colours of Coptic and Merovingian
manuscript painting, and indicating a shared international style, which in terms of representation belongs to the
“othered,” the “non-classical” tradition, concerning the representation of the Spirit in non-temporal forms. There is
of course the remarkable resemblance between examples of the bevelled style at Samarra’” and examples of similar
representations in insular art, as with designs employed in the Book of Durrow, Dublin, Trinity College Library, MS
57, fol. 3v, of c. 660-80 A.D. with perhaps closer analogies in the use of design within a monotheistic context, than
to those that are so often suggested, as belonging to the Pagan, so-called “animal style.”

45 BnF, Manuscrits, Nouv. acg. nal.1203 fol. 2v-3

46 Quoted in Pacht 1999, 22. See also, https://medievalhollywood.ace.fordham.edu/items/show/76

47 Duggan 2019b, 104-108.
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In respect to the unfortunate and misleading allegation made by Richard
Ettinghausen that “this (Islamic) civilization never developed a critical system of artistic
evaluation,” it can be noted in addition to the quote from Aba al-Hasan al-Ash ‘ar7 from the
10" ¢., from Abii Hamid Muhammad ibn Muhammad al-Ghazalt in 11" c., and those by Jalal
ad-Din Rumi in the 13" c., given above, concerning the crucial matter of who in fact in Islam
is regarded as The Maker, The Enricher, The Designer, The Creator, and that it is the human
master designer-master craftsman who acquires (iktisab) this ability through the use of a
proper artistic imagination. It can be noted for example that Muhyid-Din ibn Arabi (1165-
1240) not only recorded a most accurate evaluation by a Muslim of what lay at the heart of
Christian Orthodox art, writing: The Byzantines developed the art of painting to its perfection
because for them the unique nature (fardaniyyah) of Jesus (sayyidna ‘Isa), as expressed in
his image, is the foremost support of concentration on Divine Unity.*® But also, while in
Konya in 1210, he relates: It is from the Divine Name the Creator...that there derives the
inspiration to painters in bringing beauty and proper balance to their pictures. In this
connection | witnessed an amazing thing in Konya in the land of the Rum. There was a certain
painter whom we proved and assisted in his art in respect of a proper artistic imagination
which he lacked.*® This passage is explicit that it is From The Divine Name the Creator comes
the inspiration, the illumination, that brings beauty and balance to paintings, this, through the
use of a proper artistic imagination. It is evident from this passage that ibn Arabi guided the
painter, not in the matter of practical skill, but guidance in the matter of content, of
representation addressing the Divine Unity. And it is noteworthy that Ibn Arabi continues:
One day he painted a picture of a partridge and concealed in it was an imperceptible fault.
He then brought it to me to test my artistic acumen. He had painted it on a large board, so
that its size was true to life. There was in the house a falcon which, when it saw the painting,
attacked it, thinking it to be a real partridge with its plumage in full colour. Indeed all present
were amazed at the beauty of the picture. The painter, having taken the others into his
confidence, asked my opinion on his work. I told him | thought the picture was perfect, but
for one small defect. When he asked what it was, | told him that the length of its legs were
out of proportion very slightly. Then he came and kissed my hand.> Further, insofar as record
of the presence of a critical system of artistic evaluation is concerned, nearly a century ago,
in 1928, half a century before Richard Ettinghausen stated Islamic civilization never
developed a critical system of artistic evaluation and there are only occasional references to
or descriptions of buildings and objects.?, it is the case that Sir Thomas Arnold (Devonport
1864-London 1930) in 1928 in his study of The Place of Pictorial Art in Muslim Culture,
showed through his translation of a passage from the 14™" c. physician ‘Ali b. ‘Abd Allah al-
Baha’1 al Ghuzill’s work®?, not only that it was widely known at that time in the 14" c. that

8 Burckhardt 1987, 222.

49 Austin 1970, 40-41. An important text concerning artistic intention in an Islamic context unfortunately missing
from Fairchid Ruggles 2011. Some idea of the kind of thinking concerning the spiritual imagination as understood
by ibn ‘Arabi is surely evident from reading Chodkiewicz, 1999, 226-231.

%0 For further concerning this matter see: Duggan 2001, 258, a text not in Fairchid Ruggles 2011.

51 Ettinghausen 1979, 18.

52 Matali" al-budiir ff mandzil as-suriir, (Al-Ghuzili, ‘Ala’ ad-Din ‘Alf Ibn ‘Abd Allah al-Baha'1, Matali‘ al-Budir
fi Manazil as-Suriir, Maktabat ath-Thaqafa ad-Diniyya, Port Said, 2000).
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works of pictorial art of certain types served therapeutic purposes, but that pictures of high
artistic merit were required in the ideal bath-house, and that beautiful pictures gladded and
refresh the soul and strengthen the heart; as also of the required harmony of colour in the
bath-house in the three types of scene: animal, spiritual and natural, as had earlier been noted
by AblG Bakr Muhammad ibn Zakariya al-Razi (865-925). On the ideal bath al Ghuzili
writes, It should contain pictures of high artistic merit and great beauty, representing pairs
of lovers, gardens and beds of flower, fine galloping horses and wild beasts; for pictures
such as these are potent in strengthening the powers of the body, whether animal, natural or
spiritual. Badr ad-Din ibn Muzaffar, the Qadr of Ba’albak, says in his book Mufarrih an nafs
(The gladdener of the soul): “All physicians, sages and wise men are agreed that the sight of
beautiful pictures gladdens and refreshes the soul, and drives away from it melancholic
thoughts and suggestions, and strengthens the heart more than anything else can do, because
it rids it of all evil imaginings.” Some say, If a sight of actual beautiful objects is not possible,
then let the eyes be turned towards beautiful forms, of exquisite workmanship, pictured in
books, in noble edifices or lofty castles. Such is also the thought that Muhammad ibn
Zakariyd ar-Razi expresses and strongly urges on any one who finds within himself carking
cares and evil imaginings that are not in harmony with the poise of nature; for he says, When
in a beautiful picture harmonious colours such as yellow, red and green are combined with
a due proportion in their respective forms, then the melancholy humors find healing, and the
cares that cling to the soul of man are expelled, and the mind gets rid of its sorrows, for the
soul becomes refined and ennobled by the sight of such pictures. Again, think of the wise men
of old, who invented the bath, how with their keen insight and penetrating wisdom they
recognised that a man looses some considerable part of his strength when he goes into a
bath; they made every effort to devise means of finding a remedy as speedily as possible; so
they decorated the bath with beautiful pictures in bright cheerful colours. These they divided
into three kinds, since they knew that there are three vital principles in the body-the animal,
the spiritual and the natural. Accordingly they painted pictures of each kind, so as to
strengthen each one of these potentialities; for the animal power, they painted pictures of
fighting and war and galloping horses and the snaring of wild beasts; for the spiritual power,
pictures of love and of reflection on the lover and his beloved, and pictures of their mutual
recriminations and reproaches, and of their embracing one another, etc.; and for the natural
power, gardens and beautiful trees and bright flowers.>® So one may well wonder what
caused Richard Ettinghausen nearly half a century after this evidence of a critical system of
artistic evaluation had been published in translation into English to write this (Islamic)
civilization never developed a critical system of artistic evaluation, ..., it was not that he was
unaware of sir Thomas Arnold’s work®. There were Muslims who knew that sacred art

58 Arnold 1965, 88. An important text missing from Fairchid Ruggles 2011.

% Richard Ettinghausen cites Sir Thomas Arnold’s 1928 work in his publications, but oddly chose not to read the
selected and translated texts presented therein as providing any evidence for, any critical system of artistic
evaluation. Likewise the relevant passages cited above: from Arthur J. Arberry’s translation of the Fihi Ma Fihi,
Discourses of Rumi first published in 1961; the last volume of Reynold J. Nicholson’s translation of Rumi’s Masnavi
was published in 1940; Ralph W. J. Austin’s, Sufis of Andalusia: The Rith Al-quds and Al-Durrat Al-fakhirah of lbn
‘Arabi, was published in 1971, all of which contain relevant primary source material on this matter, together with
Donald R. Hill’s translation of al-Jazari, The Book of Knowledge of Ingenious Mechanical Devices: Kitdb fi ma rifat
al-hiyal al-handasiyya, of 1973, passages of which not only provide terminology, but describe aims in terms of the
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requires the proper artistic imagination (knowledge of the ‘dlam al-Mithal>®), and who could
teach the means to acquire it; who knew not only the subject of Islamic art, but knew also
that the aim of Christian Orthodox art was to function as an aid to concentration on the Divine
Unity by means of the representation of Isa/Jesus, and, who were able to detect a flaw in a
naturalistic portrait of a creature, indicating awareness of both the representation of the sacred
and of temporal appearances. A critical system of artistic evaluation has been both employed
and has been recorded over the centuries in the Islamic world, one that knew that colour®®,
and the painting of different subjects served different therapeutic purposes and that both
colour and figural representation had psychological effects; knew both the nature of its own
sacred art, how it differed from that of the Christian Orthodox, and of the fitting subject
matter for naturalistic art, the accurate depiction of the creatures of the temporal world, that
subsidiary art, less explicitly concerned with reminding of The Real, and of the goal of
passing through the veil of varied appearances of this temporal world towards the Truth,
hence the prioritising of meaningful design in Islamic art over figural and naturalistic
representation.

It seems to be the case that it has been some orientalists’ own longstanding evasion
of the matter of meaning in Islamic design, an unwillingness, fearfulness, rejection of, or
inability to recognise and engage with the expression through design of the attributes of the
Almighty, as forming, together with the expression through the use of these designs of the
permeability of this temporal physical world, indicating the acknowledgement of the illusion
of this temporal reality in the face of The Real, as being the reasons for and the main subject
of Islamic design itself; while there are an enormous variety of types and varients of designs
employed, some carrying quite specific meanings, as in the use of the so-called zig-zag. That
is, there has been orientalist rejectionism rather than the attempt at understanding, a serious
unwillingness or inability on the part of noteworthy Western figures concerned with the
explication of Islamic art to a wider public, to recognise that the representation of the
attributes of the Almighty can be represented in any other than anthropocentric terms,
combined with a homocentric-secular humanist approach to the designs employed that carry
religious content, which has been the main problem over the past century in some Western
orientalists’ approach to and explication of the use of design in Islamic art. Together with the
implicit rejection of the function of design applied to a surface to render the temporal material
form itself, insubstantial, permeable to the Divine. This misapprehension as to the content in
Islamic design, stemming from an education and a cultural worldview that expects and values
figural art and “naturalistic” representation, in the Greco-Roman, Christian and debased
Christian traditions of figural representation, that reinforces an anthropocentric-homocentric,
humanist view of art and of the world, of the individualistic “personality” of the artist; of
personal, individual and psychological expression, of atheism, human psychology and

use patterns to fill areas up to borders, all of which had been published, some decades before, and remarkably, none
of which was noted by Richard Ettinghauen as providing any indication or evidence of any critical system of artistic
evaluation.

% The term not to be translated as the “world of the imagination,” a realm of human psychology, but, as the Imaginal
World (as translated in Burckhardt 2001), a world of archetypes, a different metaphysical realm.

%6 For the recognised importance of colour in the modern medical environment, see for example: Pantalony 2009.
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aesthetics as the motivating forces in art; a homocentric view of art, rather than a theocentric
one addressing by means of art so far as is possible, the Truth, in which the language of
pattern and design and script are seen as the most appropriate means of expressing and
reminding the believer of the Uniqueness of the Almighty, the attributes of that which is
found impossible to represent otherwise than through design and calligraphy, being neither
void, nor of worldly temporal form-substance; and, in a tradition where the designer-
craftsman is understood to be the human instrument, a slave of the Almighty in the aspect of
The Creator, The Designer, The Enricher, and who has acquired not only the necessary skills,
but also through the employment of the proper artistic imagination, of the illumination that
is necessary to represent this subject, brought together through the makers’ virtue in realising
iktisab. Art of this nature to those aware cannot be other than alive, being of both the spirit
and of the intellect.

Oliver Leaman in Islamic Aesthetics: An Introduction, of 2004 provided a further
variant of this orientalist discourse, stating, “There is a horror of the empty in Islamic art.”’
And, “The horror vacui is a function perhaps of the inability of Islamic art when it is
decorated to have a main subject or theme® and so filling up all the space prevents the viewer
from looking for it. But it is a finite space which is filled up, and so the horror at emptiness,
if it exists, can be replaced by the satisfaction of having done away with emptiness within the
space in question.”® This remarkable passage displays the complete unwillingness or the
inability of the author to recognise designs as being employed to remind of the main subject
and theme of Islamic art, the presence at all times of the Almighty, The Lord ar-Rabb. He
further, strangely, divisively and illogically states that this alleged horror vacui, mentioned
repeatedly in his book, relates to Arab rather than to Islamic culture, “One theme of particular
interest is that cities are corrupt places, whereas nature and the countryside is the repository
of traditional values. This is sometimes identified with the horror vacui that is said to prevail
in Islamic, or at least Arab culture. Arab cities are places controlled by governments and
have thoroughly corrupted the values and ideals of Arabic culture.”®°

Richard Ettinghausen also makes a point concerning the many inscriptions found on
works of Islamic art, that most were written in Arabic, and that, most of the people were, until
recently, illiterate,®* and wonders in consequence at the reason for the use of Arabic
inscriptions on and in works of Islamic art. One may likewise wonder at the far lesser use of
Latin inscriptions in Christian art where even more of the people were, until recently,
illiterate. However, for the functionally illiterate Muslim, no difficulty is found in

57 Leaman 2004, 40.

%8 Indicating an inability or unwillingness to see “the main theme or subject” as the varied representations-reminders
of the divine- the holy, if these are expressed in the context of Islam, and unsurprisingly in non-figural, non-
naturalistic forms, but frequently found in proximity to the inscribed text and at times combined with it.

59 Leaman 2004, 68.

€ |_eaman 2004, 85. The association of the horror vacui with traditional values and the countryside made here, seems
quite unrelated to Islamic art, where the prime examples of Islamic design were themselves produced and displayed
in cities and in rulers’ palaces, bringing elements of the landscape itself into the manmade environment, from
gardens, pools, fountains and water-courses, to plants and leaves and flowers on tile-work and on painted and carved
furnishings, in textile designs and carpets, etc.

81 Ettinghausen 1979, 15.
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recognising the form of the inscribed Arabic letters of the Name of the Almighty, nor in
recognising from the form, the letters comprising Bismillahirrahmanirrahim, and, in
recognising that an inscription is written in the letters of the Arabic Qur’an, recognition that
would have served to remind of the Almighty and to contextualise the work, including the
designs employed on it. Further, the literacy required to not only accurately read the text of
an inscription, but to understand its meaning in context, and the “visual literacy” required to
recognise a text as written in the Arabic letters of the Mushaf are quite different things. Both
the literate and the illiterate but visually literate are addressed through the visual language of
design and through the varieties of symbolism employed in Islamic design, and through the
inscriptions employed. The designs were made to be “read,” “texts” to remind, and also to
communicate, and these signs, numbers, patterns, shapes, colours in designs were in their
time understood at a number of levels. Simply put, a language of signs is employed when a
design is displayed on a work of traditional Islamic art. The fact that it is often difficult today
to “read” with exactitude and certainty the content, the meaning, that was formerly conveyed
through the choices made of particular designs applied to fashion a particular part or surface
of a work of Islamic art, in more than general terms, doesn’t mean the design wasn’t made
and placed in a particular position to a purpose, to convey meaning, to be “read,” nor that it
wasn’t “read” in the past, like a written text or inscription®?. It just means that the particular
content of the signs of this language represented through the use of design on a particular
object at a particular time and place have been largely forgotten over the course of time, the
way that other languages, both those written and those formed of designs, have been lost and
so require their decipherment for their fuller understanding, although the overall intent in the
use of design in the Islamic world, of reminding of The Formless, as stated in Qur’an Ash-
Shuraa, 42:11, Nothing is like unto Him, can be understood as being the general reason for
the use of Islamic designs, rather than any supposed consequence of kenophobia, or fear of
empty space, or from some so-called aesthetic impulse.

There is the relatively recent and ongoing search by some art historians and others
to determine the meanings conveyed through the use of designs in works of Islamic art, as
was noted by the ‘non-Muslim Western mind’ of Richard Ettinghausen in 1979, designs
which have been recognised as having content, supporting meaning, rather than being
thought of as meaningless filling of so-called ornamentation-decoration, to be read only as
typological markers of changes in style, providing indications as to influence and dating and
as examples of symmetry and tessellation. The Western and western trained way of looking
at non-figurative largely non-western art as a study in the typology of ornament, stems in part
from the desire to categorise and form typologies of designs, a Victorian colonial and neo-
colonial exercise articulating the desire to exercise control over “the other,” defining the
borders of the mental frame through which “the other” has to be seen by “society”, covering
over original content, dismissing the matter of the meaning expressed through design,

through the application of the words, “decoration,” and, “ornament,” as unfortunately by

52 For further on this matter of reading both the inscriptions and the designs employed, together, and the explication
to some extent of this relationship in the context of the Seljuk Qarata’i-Karatay Medrese, Konya, of 1251, see
Duggan 2016.
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Owen Jones (1809-74) in his influential volume, The Grammar of Ornament®, first
published, Day and Son, London, 1856, second edition, Bernard Quaritch, London, 1868,
third edition, Bernard Quaritch, London, 1910. The “project” set in motion was to derive
principles of design that would have universal application, a universal grammar, and, as Carol
Bier writes, until the fourth quarter of the twentieth century, it was deeply unfashionable to
treat Islamic art as anything but decorative®. Owen Jones wrote of the ornament of the
Alhambra: The ornament wanted but one charm, which was the peculiar feature of the
Egyptian ornament, symbolism. This the religion of the Moors forbade (sic.); but the want
was more than supplied by the inscriptions,% establishing the ongoing perception that in
Islamic art, inscriptions are the bearers of meaning, the equivalent of the depictions of the
human figure in Greco-Roman, Christian and debased Christian art; while the “ornament,”
itself carries no symbolism or legible content, and is of itself meaningless, except as filling
ornament. The “Ornamental”, being a matter of passing “fashion,” rather than employed with
the aim of addressing matters of substance, of meaning, with this sole exception in the case
of Owen Jones of Ancient Egyptian ornament which he understood to carry “symbolic”
content. Yet, in this reductionist manner, to separate the text of an inscription from the
surrounding designs on a work of Islamic art, and to read the inscription, while not “reading,”
and largely ignoring the content and forms of the designs employed, regarding these as
meaningless and irrelevant surface filling decoration, simply a consequence of horror vacui,
may resemble going to an art gallery, not looking at the pictures, but simply reading the text
of the labels and then leaving, thinking one has seen and understood the exhibition; or,
reading the words of a libretto without having any idea of the musical score. Of course, if the
intent is not to understand the work itself, but instead to promote some orientalist or
modernists’ prejudiced global perspective and agenda, this would perhaps be rather
unsurprising.

Owen Jones unfortunately also employed a further divisive, reductionist approach
to the examples of designs he collected, in a presentation that broke down the content and
connections of Islamic art into separate so-called linguistic-national groups: Arabian
Ornament®, Turkish Ornament, Moresque Ornament from the Alhambra, Persian Ornament,
and, Indian Ornament, as though the use of designs divided along national-linguistic lines,
and what content there is, concerns the developments of forms in geometry, symmetry and

5 Owen Jones, The Grammar of Ornament, 1856, as likewise: Alois Riegl, Historische Grammatik der bildenden
Kiinste (Historical grammar of the visual arts) (1966) 2004; as also, Foundations for a History of Ornament, 1893;
Daniel Sheets Dye, A Grammer of Chinese Lattice, 1937; Eds. Sylvia Auld — Robert Hillenbrand, Ottoman
Jerusalem, the living city: 1517-1917, includes, A Grammar of Architectural Ornament in Ottoman Jerusalem, 2000;
Scott Redford, ‘4 Grammar of Rim Seljuk Ornament’, Mésogeios, 25/26 (2005): 283-310; etc. etc. Odd that the
word, grammar, a body of forms and usages, should be repeatedly employed in this respect, favouring form over
content, as though form was without content, only empty ornament. As distinct from the realisation that there is
meaning carried by ornament.

5 Bier 2009, 830.

% Jones 1868, 66. Likewise he described “symbolism,” as lacking from Greek ornament, “It was meaningless, purely
decorative, never representative, and can hardly be said to be constructive;” (Jones 1868, 33).

% The term ‘Arabian Art,” had earlier been repeatedly employed in describing Islamic art, as by James Cavanah
Murphy and Thomas Hartwell Horne in, The History of the Mahometan Empire in Spain, London, 1816.
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derived from nature through “style”, to “ornament,”®” rather than relating to the meaning that
is conveyed through the use of these designs which concerns the shared religion - which was
not to be mentioned - perceived as disturbing and a threat to European colonial rule over the
other, particularly after the events of 1857-1859 in East India Company ruled India. Yet, it is
known for example, that Indian craftsmen were brought from Multan to Gazni in the 11™ c.
and designers-master craftsmen from Syria, Ahlat, Iran, Georgia and Azerbaijan worked in
13" ¢. Riim Seljuk Anatolia; as later, masters were brought to the Timurid capital Samarkand,
from throughout conquered territory, including from Iznik and from Delhi where several
thousand craftsmen and men of skill®® were enslaved. While others went to work in Muslim
India; as ceramic masters from Tabriz came to Bursa under Sultan Mehmet Fatih, while the
Madrasa Ashrafiyya of 1482 in Jerusalem was built by Mamliike craftsmen brought from
Egypt. Designer-craftsmen from Tabriz were among 3000 families brought to Istanbul in
1514 under Sultan Selim; while others arrived at the Ottoman nakkashane from Syria,
Bosnia, Egypt, Iran, and elsewhere, as the published surviving 16" c. records of the members
of the Ottoman ehl-i hiref record.®® Likewise Mir Sayyid ‘Ali was one of the Tabriz masters
who met the exiled Humaytin in 1549 in Kabul, moved to India becoming a founder member
of the Mughal School of painting, as, for example Mudejar craftsmen expelled from Spain
after 1600 altered the arts in Tunisia. Consequently the works produced belong to the
international art of Islam and cannot accurately be described or understood when divided up
in terms of the five particularist language-nations-ethnicities as employed by Owen Jones in
1856, as by others employing today a modern nationalist frame for the study of Islamic art.
Earlier Owen Jones had written in his 1838 lecture entitled, ‘On the Influence of Religion
Upon Art,” that, where the Arabs, not finding the Byzantine churches ready to their hands,
were left to the full play of their imaginations, and produced the most fanciful and voluptuous
of all kinds of art, as well as the most faithful to their religious principles,’ indicating thereby
he saw a clear relationship between the religion and the decorative arts of Islam (presumably
in reference to the stucco-work of the Mosque of Ahmad ibn Taltn, and the absence of figural
depiction of human beings)’™. Rather than any horror vacui being the driving force for
Islamic design, during the period when the majority of the populations within Caliphal
territory were non-Muslims, it seems reasonable to suggest that the largely non-figurative
designs employed in Islamic art, in a general sense, rather than through any particular motif
or pattern, were designed and employed to serve both to distinguish and to mark the work as
belonging to the people of Islam, with the designs, the patterns and motifs, together with any
inscriptions, in their combination employed to act as a reminder, a marker, a seal or khatam

57 1t was at The Museum of Ornamental Art, later renamed the Victoria and Albert Museum, that Owen Jones
delivered the Inaugural lectures in June 1852, entitled, “The True and the False in the Decorative Arts.” Published
by Chapman & Hall, London, 1863.

% Habib 1997, 296.

89 Atil, 1987, 289-297.

0 Jones 1863, 18-19.

™ Re-written with no explicit mention of religious principles on the first page of the chapter on Arabian Ornament
in The Grammar of Ornament of 1856, to read, “The Mohammadans very early in their history, formed and perfected
a style of Art peculiarly their own.”
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of Islam, over the physical form or surface, as for example on the kiswa carved on the Mshatta
facade, legible to both the literate and the illiterate.

The use of design in Islamic art can perhaps best be characterised, if one needs for
some particular reason today to employ a Latin terminology, now that Latin is no longer the
lingua franca of the European academic, by the terms “amor infiniti - amor omnipotentis, ”
expressing the love of the Infinite, of The Almighty (not by just the term, amor infiniti, except
if it is clearly understood from the context as indicating the infinite love of The Almighty,
the Infinite, and, understood in this context to mean the visual representation through human
design of reminders of The Infinite), as described by the Divine Names: al-Bagi, Al-
Qayyoom, and, Al-Akhir,”? - as a reflection of The Infinite, represented through these varied
representations in design, reminders of The Almighty, the Infinite. However, the term, amor
infiniti was preferred to the term horror vacui by Sir Ernst Hans Josef Gombrich (Vienna
1909-London 2001), a further pioneer of the application of the psychology of perception to
the study of art, in his, The Sense of Order: A study in the Psychology of Decorative Art, (The
Wrightsman Lectures v.9) of 1979, where he writes:”™® The urge which drives the decorator
to go on filling any resultant void is generally described as horror vacui, which is supposedly
characteristic of many non-classical styles. Maybe the term amor infiniti, the love of the
infinite, would be a more fitting description (of this urge).” The art historian David R. Topper
wrote in 2014, Modifying this notion (of the horror vacui), the late brilliant theorist of
imagery, E. H. Gombrich, envisaging an artisan lovingly repeating patterns into smaller and
smaller spaces, coined (sic.) the analogous Latin term amor infiniti, or love of the infinite,
for this process.” However, the translation of amor infiniti, as meaning, the (urge to) love
the infinite (detail), is in this context a deliberate misuse of the medieval sense and usage of
the Latin term, a term which was not coined by Gombrich, he borrowed it and bent it out of
context, misusing it. The term amor infiniti, relates to, the love of the infinite (for human
beings), with the infinite being an attribute, not of any finite human being, “decorator” or
“artisan,” filling up empty or void surfaces, but concerns the love of the Almighty, The
Infinite. The term, amor infiniti, was employed in this sense for example by the Franciscan
scholastic theologian, Joannes, Duns Scotus, Doctor Subtilis, (c. 1266-1308. Beatified 1993,
Nov. 8™ in Theologia Scoti;’® “ergo amor infiniti boni necessario Deo convenit” —
“therefore, the love of the infinite good, necessarily belongs to God.” As likewise in this
sense, by the Franciscan scholastic theologian, Walter (of Chatton) (c. 1290-d. 1343,
Avignon) in his second commentary on the Sentences of Peter Lombard, entitled: Lectura

2 Three of the 99 Names of the Almighty: al-Bagt, The Immutable, The Infinite, The Everlasting; Al-Qayyoom, The
Self-Subsisting One, the One who remains and does not end, and, Al-Akhir, The Last. The One whose existence is
without End.

8 See for example, V&A Album 1985, 247, “The intense creative spirit seems to him to derive its energy from what
he calls the amor infiniti - love of the infinite - the artist’s positive response to nature’s hatred of the void.”

" Gombrich 1979, 80. For the distinction between ornament and decoration, see Duggan 2022 Part I. fn. 1.

> Topper 2014, 35.

8 De Voluntate Divina, “Denique, amare infinitum bonum est summa perfectio: ergo amor infiniti boni necessario
Deo convenit.” Trans. Finally, it is the sum of the infinite love of perfection: therefore, the love of the infinite good,
necessarily belongs to God.” Scotus, 1900, 133. As earlier, Frassen 1744, 97. Doctoris Subtilis wrote on Aristotle’s
Categories, On Interpretation, and Sophistical Refutations, an Expositio on Aristotle’s Metaphysics and a set of
questions on Aristotle’s On the Soul.
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super Sententias: Liber I, distinctiones 1-2,”” amongst other examples.” Unfortunately, Sir
Ernst Hans Josef Gombrich secularised amor infiniti, to refer to the craftsman’s love in filling
up an empty space with infinite detail in design, used as an analogous term, which it is not,
to the supposed urge to fill up empty space with patterns caused by the fear of empty space
itself, horror vacui. As to if amor-love is in some way analogous to horror-fear, and if
infinitum-infinite is analogous to vacui-empty-vacant, in both cases this is most dubious and
misleading, and, read from a religious perspective as indicating that the infinite, a name for
the Almighty in both Christianity and Islam, is a void-vacuum, is of course, a direct
expression of unbelief.

The reason for the use of design in this manner is that, “The Grammar employed is
the Knowledge or Art of expressing our Thoughts in Motifs joyn’d together in Symmetries of
Designs, according to the fitting Use, Form, and Propriety of Islam,”™ in that, like the
written and spoken language, there is a grammar, an adab, to the language of motifs
employed in Islamic repeat designs, not just adab in the sense that for example there are no
depictions of creatures carved in the exterior of the gibla wall of Mshatta, but because the
designs employed themselves form a language reminding of knowledge of the sacred, of the
Universal Intellect, of which nothing else is like. The use of the term horror vacui, dismissive
of the content and meaning of the design applied, has been, in part, replaced by another term
over the last 20 years, likewise derived from the dead language of ancient Greek, often
employed by some of the same people who dismiss the idea of meaning conveyed by the use
of designs in Islamic art, and a term likewise dismissive of content and meaning — the
etymology of the term, aesthetics, aiocOnrikog, meaning of the senses, as opposed to vonzd,
that is, of thought, or intelligence;® as though beauty relates primarily to the senses, to
pleasure; rather than beauty as a reminder, a sign to the heart of the aware of the source of
that beauty, Al-Musawwir, a reminder of that which is The Shaper of Beauty. The term
aesthetic was not employed in English in the Medieval period, but from 17988 onwards, and
the relevance of this term to the aims and works of the makers of Medieval Islamic art is
unrecorded in the sources. In respect to Islam a distinction in relationship is explicitly
recorded by Abi Hamid Muhammad ibn Muhammad al-Ghazali (d. 1111) in his Kimiya-yi
Sa’adat, The Alchemy of Happiness, written after 1096, concerning the function of the beauty

" Walter (of Chatton), 2009, Vol. 1., 242. “Confirmo, arguendo idem argumentum de circumstantiis: amor unius
btoni est alicuius meriti ceteris paribus, et amor maioris boni ceteris paribus est maioris meriti, igitur amor infiniti
boni est infiniti meriti; sed amor quo Deus amatur est huiusmodi; igitur etc.”

8 Eg. Araujo 1734, 254. “435. Secundo. Quilibet actus dignificatur in propria specie: ergo amor infiniti valoris in
genere amoris debet excedere temperantiam, quamvis infinitam in fuo genere.” As in the sense expressed by St.
Angela da Foligno (1248 — 4 January 1309, canonised 9" Oct. 2013) “/I primo é amore ineffabile. O amore infinito,
e trafformato, é amore troppo ineffabile,” - the first is ineffable love, or infinite love and transformed love is too
ineffable love, Foligno 1669, 263; idem. 85, 156. It is worth noting that in 1982 the theologian John Gordon Davies
expressed a religious view on this matter, “This conclusion means that the overall pattern is not the result of a horror
vacui, of a dislike of the void, so that everything has to be covered up; on the contrary it is evidence of an amor
infiniti or love of infinity.” Davis 1982, 134, “This infinity and oneness are in fact the architectural embodiments of
an understanding of the divine nature.” idem 126, indicating amor infiniti as understood as love of the Divine nature
represented through “the overall pattern”.

9 Rephrasing the description employed in the review of, A Grammar of the English Tongue, of Isaac Bickerstaff,
in, The History of the Works of the Learned, VVol. 12, November, 1710, 686-692, 687.

8 5.0.D.%s.v. aesthetic.

8 5.0.D.%s.v. aesthetic.
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of the temporal world concerning the spirit of the believer, in that it serves both as a reminder,
and also, for those who are to a degree aware, or, on the journey, a distraction: But | have
heard that the mystics say that external knowledge is a veil upon the way to God, and a
hindrance in the journey to the truth. For, external knowledge is derived from the sensuous
world, and all objects of sense are a hindrance to him who is occupied with spiritual truth;
for whoever is attending to sensual objects, indicates that his mind is preoccupied with
external properties. And it is impossible that he who would walk in the way of truth, should
be for a moment unemployed in meditation, upon obtaining spiritual union and the vision of
beauty.® You should know also that the enjoyments of this world that are procured through
the senses are cut off at death. The enjoyment of the love and knowledge of God, which
depends upon the heart, is alone lasting. At death the hindrances that result from the presence
of the external senses being removed, the light and brilliancy of the heart come to have full
play, and it feels the necessity of the vision of beauty.®® Man s felicity, which consists in the
contemplation of the beauty of God, cannot be vouchsafed to him, until the eye of his
judgment is opened. But the eye of judgment is opened by the contemplation of the works of
God, and by understanding his almighty power. The contemplation of the works of God is by
means of the senses, which become the key to all knowledge of God.# It is clear then that the
beauty of form possessed by man and the beauty of many other things arise from their being
created from the light of the Lord. Consider then, as far as human reason can reach, if such
beauty and elegance exist in spirits formed out of one drop of the light of the blessed God,
what must be the beauty and splendor of the Lord God himself. Since then the beauty of every
beloved object is derived from his light, and that the beauty of everything that is beautiful is
from him, it follows that he who is wise, ought not to permit himself to be deceived by the
soul which passes away, and to be attracted to that beauty which is fleeting, but that he should
turn to the contemplation of that painter who is full of all perfection, and of that maker with
whom is no change, and earnestly seek after the vision of his beauty with his whole heart. Let
him continue day and night with burning and consuming desire in humble prayer, longing
after his beauty and after union with him.8> Explicit in the above extracts is that to al-Ghazali,
all the beauty in the world is but a reminder, signs indicative of the absolute beauty of the
Almighty, The Painter, The Maker or Fashioner, The Enricher/The Embellisher, Al-Mughni,
and, as noted above, it is a reminder of that beauty which is to be added by the designer-
craftsman to the work made by human hands, adds beauty to the work, (thereby making the
work itself serve as a reminder to the believer of the same).

In contrast, it can be noted that the Enlightenment position on this matter, that
underpinning Western-style modernity, is a quite different thing, as was indicated by
Gotthold Ephraim Lessing (1721-1789) in his, Laokoon: oder iiber die Grenzen der Malerei
und Poesie of 1766, Religion often exercised such constraint upon the old artists. A work
devotional in character, must often be less perfect than one solely to produce pleasure.

8 Homes 1873, 31-32.

8 Homes 1873, 36-37.

8 Homes 1873, 66.

8 Homes 1873, 106-107.
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Superstition loaded the gods with symbols which were not always reverenced in proportion
to their beauty.® A statement in which the expression of religion through symbols is regarded
as hindering pleasure in art.

Lisa Golombek (1939-), in 1988, in describing the designs employed in the Timurid-
Gurkanid period Islamic architecture of Iran and Turan, wrote, This characteristic has often
been called “horror vacui,” fear of empty space, but the term is misleading, for it obscures
the artist’s intent.®” And then goes on to describe this so-called intent or, apparently, impulse,
as though intent and impulse are synonyms, not in terms of representing content/meaning,
but that, It is more constructive to think of this impulse as a means of achieving depth and
movement in a two-dimensional world. The more divisions within a form, the greater the
number of levels available for carving, for example, or the possibilities for varying a palette.
So we are led to understand that the complexity of the patterns and designs employed in
Timurid-Gurkani art was simply an artistic impulse to enrich a two-dimensional world with
greater movement and depth. Which is quite simply an astounding explication.

To which can be added the recently employed expression, The Mirage of Islamic
Art. An article so entitled that includes the preposterous statement: There is no evidence that
any artist or patron in the fourteen centuries since the revelation of Islam ever thought of his
or her art as “Islamic,” and the notion of a distinctly “Islamic” tradition of art and
architecture is a product of late nineteenth- and twentieth-century Western scholarship, as
is the terminology used to identify it. ... In short, Islamic art as it exists in the early twenty-
first century is largely a creation of Western culture.®® Preposterous, because the designs on
works of Islamic art were identified in the 14" c. by contemporaries, Italians, as others, as
being made, in the manner of The Lord, that is what the word arabesco meant when it was
used by Boccaccio in the 14" ¢.8 But, for current modern opinions concerning the term
Arabesque it is worth reading the Metropolitan Museum of Art, Department of Islamic Art’s
statement concerning, “Vegetal Patterns in Islamic Art”: It was not until the medieval period
(tenth—twelfth centuries) that a highly abstract and fully developed Islamic style emerged,
featuring that most original and ubiquitous pattern often known as “arabesque.” This term
was coined in the early nineteenth century (sic.) following Napoleon’s famed expedition in
Egypt, which contributed so much to the phenomenon of Orientalism in Europe and later in
the United States. Arabesque simply means “in the Arab fashion” in French (sic.), and few
scholars of Islamic art use it today (sic.).*® And in 2017, The first is the identification of the

8 |essing-Frothingham 2013, Ch. IX, 62. “Ein solcher duferlicher Zwang war dem alten Kiinstler dfters die
Religion. Sein Werk, zur Verehrung und Anbetung bestimmt, konnte nicht allezeit so vollkommen sein, als wenn er
einzig das Vergniigen des Betrachters dabei zur Absicht gehabt hditte. Der Aberglaube iiberladete die Gétter mit
Sinnbilden, und die schonsten von ihnen wurden nicht iiberall als die schonsten verehret.”

87 Golombek 1988, 119.

8 Blair-Bloom 2003, entitled, “The Mirage of Islamic Art: Reflections on the Study of an Unwieldy Field”, 153.
Bulletin, 85(1), 2003, 152-84. For a review of this and the related statements, see Duggan 2019.

8 Employed in Boccaccio’s Tale of Saladin as a Merchant - Saladino mercante, as noted in, VVocabolario 1612, 70.
% Heilorunn Timeline of Art History. New York: The Metropolitan Museum of Art, 2000—.
http://www.metmuseum.org/toah/hd/vege/hd_vege.htm (October 2001) Even though arabesque is a term recorded
from the 14" c. onwards, it is here said to have been coined in the late 18" . But, it is a compound word, Arabic ar-
Rabb with the Romance languages suffix esco, so it is not French. And it was in use in 2000, and certainly remains
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“arabesque” (a term coined in early modern Europe) (Sic. in Medieval Europe) not only as
the epitome of Islamic art but also as the epitome of the ornamental.®*

The curator from 1917 to 1947 of the Indian Section of the Boston Museum of Art,
Ananda K. Coomaraswamy wrote seventy years ago and which remains relevant today: A
conception of “art” as the expression of emotion, and a term “aesthetics” (literally, “theory
of sense-perception and emotional reactions”), is a conception and a term that have come
into use only within the last two hundred years of humanism. We do not realise that in
considering Mediaeval (or Ancient or Oriental) art from these angles, we are attributing our
own feelings to men whose view of art was quite a different one, men who held that “Art has
to do with cognition” and apart from knowledge amounts to nothing, men who could say that
“the educated understand the rationale of art, the uneducated knowing only what they like”,
men for whom art was not an end, but a means to present ends of use and enjoyment and to
the final end of beatitude equated with the vision of God whose essence is the cause of beauty
in all things.% There is of course no point whatsoever in attributing our own feelings to the
work of men whose view of art was quite a different one, and if we do so, systematic
misunderstanding of the object of study through the use of an inappropriate terminology is,
perhaps inevitably, even if not at times as it appears intentionally, the result.

Despite the 18" c. Western Enlightenment essentialism in respect to what is
acceptable in form and content for what is to be called art, as defined by Gotthold Ephraim
Lessing’s influential anti-religious reductionist theory of Art for Art’s sake, espoused in,
Laokoon: oder iiber die Grenzen der Malerei und Poesie of 1766, which stated that
Superstition loaded the [devotional images of] gods with symbols, such that all works that
show an evident religious tendency, are unworthy to be called works of art,* that is, not art
in the service of belief, an aid and expression of the religion, but instead, art in the service of
beauty severed from religion to give aesthetic pleasure, this being an 18™ c. European
Enlightenment secular perspective on what is worthy to be called a work of art; followed by
a variety of attempts by western intellectuals from the 19" c. into the 21 century to deny the
very existence of Islamic art. This, firstly, and unsurprisingly in an age of Western
imperialism by dividing it up into regions to be studied separately, and to subdivide the study
of texts from the designs that surround them, one the speciality of epigraphers, the other of
art historians; while repeatedly denying for more than a century that the designs employed in
the making of Islamic art were employed to convey any meaning at all, but instead, were only
meaningless ornament consequent upon the designer’s alleged deep seated fear of empty
space. However, there certainly remains today the need to look at the designs applied to
objects and structures of traditional Islamic Art, not as designs on objects and structures
produced by artistic impulses, nor produced for alleged past so-called aesthetic appreciation,

a term in use by scholars of Islamic art today e.g. Tabbaa 2002, 73-102; Aziz 2004, 902; Canby 2008, 26-31; Bloom
& Blair 2009 (Grove Encyclopedia of Islamic Art and Architecture) passim, amongst others.

%1 Flood-Necipoglu 2017, 26.

92 Coomaraswamy 1956, 110-111.

9 Dufallo 2013, 108 and fn. 1; Lessing-Frothingham 2013, Ch. IX, 63. “Alles andere, woran sich zu merkliche
Spuren gottesdienstlicher Verabredungen zeigen, verdienet diesen Namen nicht, weil die Kunst hier nicht um ihrer
selbst willen gearbeitet, sondern ein blofses Hilfsmittel der Religion war,”
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this because, to provide aesthetic-sensory appreciation was not the primary aim of the
designer-craftsman in either occident or orient until the advent of modern times. Nor yet, as
has been stated by Western intellectuals for more than a century that design was employed
as a consequence of some supposed horror vacui, some alleged fear of empty space
experienced by members of the Muslim community over the past more than 1300 years,
supposedly a psychological reaction to the vast, featureless and barren landscape, a quasi-
genetic characteristic of the oriental mind. What is required is for the work to be read,
understood for the meaning, the content it reflects, reminds of, and represents through its
presentation on a particular surface, object or building in a particular place and time. The
reason for its making in that particular way by the designer, who was understood to be
inspired by The Designer, The Almighty, when through iktisab, the Muslim designer and
craftsman obtained a proper artistic imagination and so became the instrument of The
Designer. Within this religious art of the medieval period, articulating, like that of the
contemporary Christian medieval art, a theocentric view of the world, it was understood that
everything that is beautiful is from Him® and that beauty of pattern and design in Islamic art,
from carpets to tile-work was and is still displayed to remind of beauty’s origin, giving
acceptable form through the use of these designs for the remembrance of the presence of the
Almighty in the man-made environment. In addition to this general meaning, particular
designs at times serve as quite specific markers and reminders, such as the so-called ‘zig-
zag® design, the eight-pointed and six-pointed sun-star - Seal of Sulayman designs, the
representation of composite creatures, the crescent moon - hilal, crescent moon and star, etc.

In this context, to not employ where known the Arabic or Persian Medieval
terminology for the designs and forms in Medieval Islamic art, but instead for them to be
described by some orientalists and art historians from the 19" into the 21% c., through the use
of a newly applied and inappropriate Greek or Latin terminology, including terms such as:
horror vacui, aesthetics, calliphoric, ternopoietic, chronotopic, haptic, monoptic,
cosmophilia, etc., seems perverse. After all, through the illusion of truth, through repetition,
the term arabesque today means, in the Arab manner, not, as formerly indicating in the
medieval period, in the manner of the Lord. As likewise the religious term amor infiniti, was
secularised to mean the crafisman’s love of the infinite detail, as is noted above. It gives the
impression of Western scholars employing an inappropriate terminology that has been over
the course of more than a century carefully and repeatedly employed® to obfuscate and
appropriate as meaningless Islamic design, rather than to explicate, as, through this ongoing
process of renaming with a Greek or a Latin terminology the art of the Islamic world, content
is obscured while an artificial and spurious sense of ownership over the work of the “other”
has been claimed in published works employing such terms into the 21% century. This, while
the matter of the content, meaning represented through Islamic designs is sidestepped as
being only filling ornament due to an alleged fear of empty space, but for which statement
there has been not one single Medieval Muslim text that has been presented to corroborate

% Homes 1873, 106.
% Op. cit. Part I, fn. 60 and 62.
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this allegation and so to support the use of this Latin term in this context by those who have
employed it over the last century and a quarter. There was no kenophobia, no horror vacui
driving the use of design in Islamic art, consequently - not subconscious - but conscious,
deliberate, reasoned choices were made as to where and why to use particular patterns and
designs, and which areas were to be left plain, on tooled leather book covers, as on prayer
rugs, as elsewhere in the man-made environment inhabited by Muslims.
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Ozet

Karolus Magnus (Charlemagne, 768-
814), Ortacag Avrupa tarihinin en 6nemli
siyasi sahsiyetlerinden bir tanesi olarak
gerek kendi doneminde gerek oliimiini
takip eden yiizyillarda Ortagag Avrupa
yazin diinyasindaki anlatilarda 6n plana
cikmistir. Imparatorluga kadar uzanan
politik kariyeri, Ortacag boyunca pek ¢ok
esere konu olmustur. Bu c¢alismada
Karolus’un 814 yilindaki 6liimiine ithafen
yazilmig olan Planctus De Obitu Karoli
(Karolus’un Oliimiine Agit) isimli eser
incelenmis ve Tiirk¢eye g¢evrilmistir. Bu
kisa agit (planctus), bir hiikkiimdar olarak
Karolus’un Avrupa ve Hiristiyan diinyasi
tizerindeki etkisine ve Olimiiniin yol
actig1 biliylik {iziintliye dikkat ¢ekerken,
dini ve siyasi referanslariyla da gelecek
yiizyillardaki “Karolus Magnus” algisinin
sekillenis siirecine dair degerli atiflar
barindirir.

Anahtar Kelimeler: Karolus Magnus,
Franklar, planctus, Karolenjler, Karolenj
yazini

Abstract

As one of the most important political
leaders in the history of medieval Europe,
Karolus Magnus (Charlemagne, 768-814)
was a prominent figure in medieval
literary narratives both in his own time
and in the centuries following his death.
His political career, which saw him rise to
the rank of emperor, was the subject of
many works throughout the Middle Ages.
In this study, the Planctus De Obitu
Karoli (Lament on the Death of Karolus),
which was written for the death of
Karolus in 814, was analysed and
translated into Turkish. This short lament
(planctus) draws attention to the profound
influence of Karolus Magnus as a ruler on
Europe and the Christian world, as well as
to the great sadness caused by his death,
and with its religious and political
references it also contains valuable clues
for the construction of the image of
Karolus Magnus in the centuries to come.

Keywords: Karolus Magnus, Franks,
planctus,  Carolingians,  Carolingian
literature
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GIRiS

Karolus Magnus (768-814) ya da —modern literatiirde siklikla tercih edildigi sekliyle—
Charlemagne, Avrupa tarihinin en 6nemli siyasi figiirlerinden bir tanesidir. Onun hayatini
incelemek, genel anlamda modern Avrupa’nin siyasi haritasinin kokenlerini incelemek
demektir. Gerek kendi déneminde gerek sonraki yiizyillarda onun hakkinda kaleme alinmisg
olan eserler, bir idareci olarak Karolus’un Ortagag Avrupa yazininda ne denli dnemli bir
konuma sahip oldugunu acgik bir sekilde gostermektedirler. Yaklasik 8§14 yilinda kaleme
alinmis olan ve bu calismada Karolus'un Oliimiine Agit baghgiyla Tiirkceye cevrilen
Planctus De Obitu Karoli isimli eser de onun kendi déneminde nasil degerlendirildigine dair
o6nemli mesajlar igermektedir.

Karolus’un sahip oldugu iktidarin siyasi kokenleri ve onun bu kokenlerin iizerine
inga ettigi politik kariyeri, oldukea inisli ¢ikish bir siirecin iiriiniidiir. Oncelikle Karolus,
Karolenj Hanedani’na mensup bir Frank kraliydi. Bu hanedan, besinci yiizyilin sonlaridan
751 yilina degin Franklar1 yonetmis olan Merovenj Hanedani’n1 tasfiye etmis ve ardindan
Frank Kralligi’nm (Regnum Francorum) bagma gegmisti’. Buna bagh olarak Karolenjler,
iktidarlarinda siirekli olarak gegmis hanedanin tasfiyesinin mesrulugunu 6n plana ¢ikarma ve
bodylece sahip olduklar1 yonetim erkini saglam temeller {izerine oturtma ¢abasindaydilar?.
Karolus, iste boylesi bir siyasi arka plan igerisinde krallik yapmisti. Karolenj ailesine mensup
ilk kral olan babasi III. Pippinus’un (751-768) 6liimiiniin ardindan kardesi Karlomannus
(768-771) ile birlikte tahta gegen Karolus, 771 yilinda tahtin tek sahibi olmustu®. Kralligi
boyunca Saksonlarla, Langobardlarla, Avarlarla ve Endiiliis Miisliimanlar1 ile miicadele
edilmis ve devletin sinirlar1 epeyce genisletilmisti®. Kendisi Abbasi Halifesi Har(iniirresid ile
oldugu gibi genel olarak hiikiimdar imajimi olumlu etkileyen bazi onemli diplomatik
iliskilerde de bulunmustu®. Bu basarili politikalar, kendisinin 800 yilinda Papa III. Leo’nun
huzurunda aldig1 imperator ve Augustus unvanlari ile de adeta taglanmisti®.

Karolus bu siirecte sahip oldugu sorumlulugun farkina vararak yalnizca siyasi degil,
edebi anlamda da olduk¢a 6nemli atilimlar yapilmasina dnciiliik etmisti: Kendisi Avrupa’nin
pek cok bolgesinden 6nemli din adamlarini ve yazarlar1 himayesi altina almig; kralliginda
ozellikle klasik yazin kiiltiiriiniin korunmasi, Latincenin daha dogru bir sekilde kullanilmasi,

! Merovenjlerin son dénemi ve Karolenjlerin idareyi ele gegirme siireglerine dair bkz. Pierre Riché, Les Carolingiens: Une
Jamille qui fit I’Europe (Paris: Hachette 1983), 23-86; Rosamond McKitterick, The Frankish Kingdoms under the
Carolingians 751- 987 (London - New York: Longman 1983), 16-38; lan N. Wood, The Merovingian Kingdoms 450-751
(London: Longman, 1994), 255-292; Paul Fouracre, The Age of Charles Martel (London: Longman, 2000).

2 Bu propagandist yaklagim, kagimlmaz olarak en ¢ok yazin diinyasinda kendisini gdstermekteydi. Karolenj yazini ve bu
yazin geleneginin propagadist temeldeki ingasi tizerine genel degerlendirmeler igin bkz. Richard A. Gerberding, The Rise
of the Carolingians and the ‘Liber Historiae Francorum’ (Oxford: Clarendon Press, 1987); Rosamond McKitterick, The
Carolingians and the Written World (Cambridge: Cambridge University Press, 1989); Rosamond McKitterick, History and
Memory in the Carolingian World (Cambridge: Cambridge University Press, 2004); Marios Costambeys vd., The
Carolingian World (Cambridge: Cambridge University Press, 2011), 31-34.

3 Annales Regni Francorum, ed. F. Kurze, Monumenta Germaniae Historica, Scriptores rerum Germanicarum in usum
scholarum sepratum editi, VI, (Hannoverae: Hahn, 1895), s.a. 768, 771. Krs. Riché, Les Carolingiens, 104-106.

4 Karolus’un bahsi gegen askeri faaliyetlerine dair bkz. Riché, Les Carolingiens, 116-137; Samu Szddeczky-Kardoss, “The
Avars”, The Cambridge History of Early Inner Asia, ed. Denis Sinor, (Cambridge: Cambridge University Press, 1990), 216-
220; Bernard S. Bachrach, Charlemagne’s Early Campaigns (768—777): A Diplomatic and Military Analysis (Leiden: Brill,
2013); Philippe Sénac, Charlemagne et Mahomet: en Espagne (VIlle-ZX siécles) (Paris: Gallimard 2015), 109-174.

5 Annales Regni Francorum, s.a. 801, 802, 806, 807; Einhardus, Vita Karoli Magni, ed. O. Holder-Egger, Monumenta
Germaniae Historica, Scriptores rerum Germanicarum in usum scholarum sepratum editi, XXV, (Hannoverae et Lipsiae,
Hahn, 1911), 19-20; Notker Balbulus, Gesta Karoli Magni imperatoris, ed. H. F. Haefele, Monumenta Germaniae Historica,
Scriptores rerum Germanicarum, Nova series, XllI, (Berlin: Weidmannsche Verlagsbuchhandlung, 1959), 11: 8, 9. Krs.
Philippe Sénac “Les carolingiens et le califat abbaside (VIIIe -IXe siecles)”, Studia Islamica 95, 2002: 37-56; Erding Ofli,
Karolenj Dénemi Tarihyazimmda Miisliimanlarin Temsili (VIIL ve IX. Yiizyillar), Yiiksek Lisans Tezi (Istanbul: Mimar
Sinan Giizel Sanatlar Universitesi 2022), 81-93.

5 Annales Regni Francorum, s.a. 801; Einhardus, Vita Karoli, 32-33. Krs. Riché, Les Carolingiens, 138-145;
McKitterick, The Frankish Kingdoms under the Carolingians, 70-72; Roger Collins, Charlemagne (Basingstoke -
London: Macmillan, 1998), 141-1509.
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egitimin gelistirilmesi ve kilise reformlar1 gibi konularda 6nemli girisimlerde bulunmustu’.
Tim bunlara bagl olarak Karolus’un hem kendi doneminde hem de 6liimiinii takip eden
ylzyillarda son derece deger verilen bir hiikiimdar oldugu ve yazin diinyasinda adina
destanlar yazilan bir sahsiyete doniistiigii goriilmektedir®. Bu calismada ele alinan Planctus
De Obitu Karoli (Karolus’un Oliimiine Agit) adli eser de onun 814 yilindaki 6liimiiniin yazin
diinyasinda ve toplumda nasil karsilandiginin anlagilmasi a¢isindan son derece dnemlidir.

Oncelikle planctus, yani agit sézciigii, onemli bir sahsiyetin 6liimii ya da yasanan
ac1 bir olayin hatirasi tizerine kaleme alinan siir anlamina gelir. Bu tiir siirlerin bestelenip
soylendigi de bilinmektedir. Ornegin X. yiizyila ait olan “Paris, Bibliothéque nationale de
France (BnF), Latin 1154” el yazmasindaki Planctus De Obitu Karoli adl1 eserin kopyasinin
ilk kisimlarinda notalandirma yapildigi goriiliir®. Bu durum, eserin kaleme alindigi IX.
yiizy1hin baglarinda bestelenip soylendigine dair bir isaret olarak yorumlanabilir.

Eserin kim tarafindan kaleme alindigina dair ise kesin bir bilgi mevcut degildir.
Oncelikle bu agit, ilk olarak 1617 yilinda Christopher Brouwer’in editorliigiinii yaptig1 ve
Hrabanus Maurus’un (6. 856) siirlerini ihtiva eden bir eserde Hymnus Columbani ad
Andream Episcopu De Obitu Karoli (Columbanus’un Karolus’un Oliimii Uzerine Piskopos
Andrea’ya [yazdigi] Bir Hymnus) baghgiyla yayimlanmistir'®, Bazi aragtirmacilar bu bashga
bagli olarak eserin Saint-Trondlu Columbanus (IX. yiizyilin ortalarmda 6ldiigii tahmin
edilmektedir) tarafindan kaleme alindigim diisiinmiistiir'!. Ancak goriinen o ki Brouwer,
muhtemelen eserin 17. kuplesinde bulunan Columbanus ismine ithafen bdyle bir baslik
tercihinde bulunmustur. Ek olarak eser boyunca kendisine birinci tekil sahis olarak (mihi)
hitap eden yazarin 17. kuplede Columbanus’a iiglincii tekil sahis fiil ¢ekimiyle atif yapmasi
da onun “Columbanus” ismiyle kendisinden bahsetmedigini gdsteriyor olmalidir?. Bu
¢ikarima bagli olarak bahsi gegen kisinin Saint-Trondlu Columbanus degil, esasen inlii
misyoner ve din adam1 Aziz Columbanus'® (6. 615) olduguna ve eserin Aziz Columbanus
tarafindan Kuzey Italia'da kurulan Bobbio Manastiri’nda kaleme alindigina dair goriisler
ortaya atilmistir'®. Yani yazar, bahsi gecen musralarda muhtemelen Aziz Columbanus’un
sahsinda Bobbio Manastiri’na atif yapmakta ve Columbanus’un iiziintiisiinii betimleyerek
aslinda manastirdaki iiziintiiyii okuyucuya aktarmak istemektedir'®. Sonug olarak bu eser,
Aziz Columbanus tarafindan kurulan ve Karolus’un da destekledigi manastirlardan birisi
olan*® Bobbio Manastiri’nda kaleme almmis olabilir.

Eserin yapisina ve igerigine bakildiginda ise ilk olarak gbze carpan sey, siir boyunca
her iki misradan sonra “Heu mihi misero! (Yazik ben bigareye!)” nakaratinin tekrar

" Bu dénem literatiirde Karolenj Ronesanst olarak da adlandirilir. Tafsilat igin bkz. G. W. Trompf, “The Concept of the
Carolingian Renaissance”, Journal of the History of Ideas 34/1, 1973: 3-26; Michel Sot, “La premiére renaissance
carolingienne: échanges d'hommes, d'ouvrages et de savoirs”, Actes des congres de la Société des historiens médiévistes de
l'enseignement supérieur public 32, 2001: 23- 40.

8 Tafsilat icin bkz. The Charlemagne Legend in Medieval Latin Texts, ed. William J. Purkis vd., (Cambridge: D. S. Brewer,
2016).

9 Bkz. Paris, BnF, lat. 1154, fol. 132r. Bahsi gegen el yazmasina dair tafsilat igin bkz. Bibliothéque nationale: Catalogue
général des manuscrits latins, |, ed. Ph. Lauer, (Paris: Bibliothéque nationale, 1939), 421-422; Sam Barrett, “Music and
Writing: On the Compilation of Paris Bibliothéque Nationale lat. 11547, Early Music History 16, 1997: 55-96.

10 Hrabani Mauri ex magistro et Fuldensi abbate archiepiscopi Moguntini: Poemata de diversis, ed. C. Brouwer, (Moguntiae,
B. Gualtheri, 1617), 85.

11 McKitterick, The Carolingians and the Written World, 229-230.

12 H, Lowe, “Columbanus und Fidolius”, Deutsches Archiv fiir Erforschung des Mittelalters 37, 1981: 3; Michael W.
Herren, “Some Quantitative Poems Attributed to Columbanus of Bobbio", Poetry and Philosophy in the Middle Ages: A
Festschrift for Peter Dronke, ed. John Marenbon, (Leiden — Boston — KolIn: Brill 2000), 101.

13 Aziz Columbanus ve faaliyetleri hakkinda bkz. Columbanus and Merovingian monasticism, ed. Howard B. Clarke vd.,
(Oxford: British Archaeological Reports, 1981).

14 peter Godman, Poetry of the Carolingian Renaissance (London: Duckworth, 1985), 32.

15 Godman, Poetry of the Carolingian Renaissance, 210-211.

16 1_gwe, “Columbanus und Fidolius”, 3-4; Rosamond McKitterick Charlemagne: The Formation of a European Identity
(Cambridge: Cambridge University Press, 2008), 210.
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edildigidir. Ancak esasen bu nakaratlar, bazi durumlarda halihazirda birbirine bagli olan
ciimleleri ayirma amaci da tagir'’. Ornegin:

17. Ey Columbanus, akitma goz yaglarini,
onun i¢in dua et Efendi’ye.
Yazik ben bicareye!

18. Boylece herkesin babasi, merhametli Efendi,
ona bir yer bahsetsin en gérkemlisinden.
Yazik ben bigareye!

Agitin igerigine bakildiginda diger bazi kaynaklarla mukayese edilebilecek
alintilarin ya da atiflarin bulundugu gériiliir. Ornegin eserin baslangic ciimlesi, énemli
Hiristiyan sairlerden biri olan Coelius Sedulius’un (V. yiizyihn ilk yarist) bir hymnusundan
almmistir'®; 9. kupleye bakildiginda ise Karolus’un mezarinda bulunan bir yazittan
bahsedildigi goriiliir. Bu yazita dair atif yapan bir diger énemli yazar, Karolus’un ¢agdast
olan Einhardus’tur (6. 840) ve onun yazdig1 Karolus Magnus’un biyografisinde Karolus’un
mezar tasindaki yazitin iizerinde yazilanlar soyle aktarilir: “Bu mezarin altinda Frank
Kralligi’n1 asilce genisletmis ve kirk yedi yil boyunca huzurla krallik yapmis olan biiyiik ve
Ortodoks Imparator Karolus’un bedeni gomiiliidiir. Kendisi yetmisli yaslarinda, M.S. 814
yilinda, yedinci vergi déneminde, 28 Ocak giinii 61dii.”*°

Anonim bir sair tarafindan yazilan Planctus De Obitu Karoli (Karolus’un Oliimiine
Agit) adli eser genel agidan bir hiikiimdar portresi sunar ve eser boyunca Karolusun
Olimiiniin yarattig1 liziintiiniin ne denli yikict olduguna ve bu iizlintiiniin topyekln tiim
Hiristiyan diinyas: tarafindan nasil hissedildigine vurgu yapilir. Ayrica eklenen dini
referanslar da anlatiy1 oldukga canli kilar. Ek olarak Francia ile birlikte Roma’ya ve Italia’ya
yapilan atiflar da 6nemlidir. Daha 6nce de vurgulandigi gibi eser, muhtemelen Kuzey
Italia’da bulunan Bobbio Manastiri’'nda kaleme almmustir. Yani eserin anonim sairinin
Ozellikle Italia’y1 anmasi, oldukga anlasilir bir durumdur. Ayrica Karolus, yine daha 6nce
belirtildigi gibi Langobardlarla savagmis ve onlarin Italia’daki siyasi varliklarina son vererek
rex Langobardorum (Langobardlarin Krali) unvanmi edinmistir?®®. Yani kendisi erken
Ortacag Italia’s1 i¢in olduk¢a 6nemli bir siyasi figiirdiir. Roma’ya yapilan atif da ayni sekilde
arkasinda 6nemli bir anlam barmdirir. Oncelikle agit boyunca Aquisgranum (Aachen) ve
Roma olmak iizere yalnizca iki sehre atif yapilmistir: Bunlardan ilki, bizzat Karolus’un
yonetim merkezi ve gomiildiigli yerdi. Yani Aquisgranum, onun hatirasinin yasayacagt
yegane sehirdi. Ikincisi Roma ise onun imperator, yani Papalik eliyle Roma imparatorlarinin
varisi ilan edildigi yerdi. Bu bilgilerin 1g18inda sairin 6zellikle bu iki sehri anarak aslinda
okuyuculara/dinleyecilere Karolus’un siyasi yasamini 6zetlemis oldugu sdylenebilir. Sonug
olarak kisa olmasina ragmen Karolus 'un Oliimiine Agit adl eser, bir Ortacag hiikiimdarmin
cagdas1 oldugu insanlarin aklinda nasil bir imaj yarattiginin anlasilmasi acisindan son derece
onemlidir.

Eserin Tirkge ¢evirisi igin Ernst Diimmler’in editorliigiinde hazirlanan ve
Monumenta Germaniae Historica kiilliyatinin Poetae Latini Aevi Carolini serisinin birinci
cildinde yayimlanan edisyon kullanilmigtir?.

17 Godman, Poetry of the Carolingian Renaissance, 207.

18 Bkz. Coelius Sedulius, Hymni ed. I. Huemer, Sedulii Opera Omnia, Corpus Scriptorum Ecclesiasticorum Latinorum, X,
(Wien: Osterreichische Akademie Wissenschaften, 2007), 163: ““A solis ortus cardine, adusque terrae limitem”.

¥ Einhardus, Vita Karoli, 35-36: “SUB HOC CONDITORIO SITUM EST CORPUS KAROLI MAGNI ATQUE
ORTHODOXI IMPERATORIS, QUI REGNUM FRANCORUM NOBILITER AMPLIAVIT ET PER ANNOS
XLVII FELICITER REXIT. DECESSIT SEPTUAGENARIUS ANNO [DOMINI DCCCXIII], INDICTIONE
[VII], V. KAL. FEBR.”

20 Annales Regni Francorum, s.a. 774. Krs. McKitterick, Charlemagne, 42-43.

2L Planctus De Obitu Karoli, ed. E. Diimmler, Monumenta Germaniae Historica, Poetae Latini Aevi Carolini, I, (Berolini:
Apud Weidmannos, 1881), 434-436.
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PLANCTUS DE OBITU
KAROLI

1. A solis ortu usque ad occidua
littora maris planctus pulsat pectora.
Heu mihi misero!

2. Ultra marina agmina tristitia
tetigit ingens cum merore nimio.
Heu mihi misero!

3. Franci, Romani atque cuncti creduli
luctu punguntur et magna molestia.
Heu mihi misero!

4. Infantes, senes, gloriosi praesules,
matrone plangunt detrimentum Caesaris.
Heu mihi misero!

5. lamiam non cessant lacrimarum
flumina,
nam plangit orbis interitum Karoli:
Heu mihi misero!

6. Pater communis orfanorum omnium,
peregrinorum, viduarum, virginum,
Heu mihi misero!

7. Christe, caelorum qui gubernas
agmina,
tuo in regno da requiem Karolo.
Heu mihi misero!

22 Klasik Latincede kelime anlam olarak “Dini bir
toren alaymm ya da gosterinin basindaki dansg1”
manasina gelen “praesul, praesulis” [prae- + -sul (salio
“ziplamak, sigramak”)] kelimesi, aynm1 zamanda
torenlerde dans ettikleri bilinen ve “Salii” olarak amlan
Mars rahiplerinin  liderini nitelemek igin de

KAROLUS’UN OLUMUNE
AGIT

1. Giinesin dogusundan bati
kiyilaria kadar denizin, déviiyor
gogiisleri bir agit.

Yazik ben bigareye!

2. Otesine deniz kiyilarmmn
ulast1 biiytlik bir keder, biiyiik bir
hiiziinle.

Yazik ben bigareye!

3. Franklar, Romalilar ve dahi tiim
inanglilar,
mahvolurlar bu keder ve tarifsiz
iizlntiyle.

Yazik ben bigareye!

4. Cocuklar, ihtiyarlar, sanli basrahipler?
ve
hanimefendiler, yas tutarlar Caesar’in
vefatina.
Yazik ben bigareye!

5. Akar simdi durmaksizin gézyasi
nehirleri,
zira yas tutmakta bu diinya Karolus’un
Oliimiine.
Yazik ben bicareye!

6. Babas tiim yetimlerin,
hacilarm, dullarin ve geng kizlarim.
Yazik ben bigareye!

7. Ey [isa] Mesih, sen ki ydnetensin
cennettekileri,
kralliginda huzur bahset Karolus’a.
Yazik ben bigareye!

kullanilmaktaydi. ~ Ancak  Ortacag literatiiriine
baktigimizda aym kelimenin genellikle “basrahip”
manasinda kullanildigr goriiliir. Bkz. Oxford Latin
Dictionary 2012, s.v. “Praesul”; Mediae Latinitatis
Lexicon Minus 1976, s.v. “Praesul”.
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8. Hoc poscunt omnes fideles et creduli,
hoc sancti senes, viduae et virgines.
Heu mihi misero!

9. Imperatorem iam serenum Karolum
telluris tegit titulatus tumulus.
Heu mihi misero!

10. Spiritus sanctus, qui gubernat omnia,
animam suam exaltet in requiem.
Heu mihi misero!

11. Vae tibi Roma Romanoque populo
amisso summo glorioso Karolo.
Heu mihi misero!

12. Vae tibi sola, formonsa Italia,
cunctisque tuis tam honestis urbibus.
Heu mihi misero!

13. Francia diras perpessa iniurias
nullum iam talem dolorem sustinuit:
Heu mihi misero!

14. Quando augustum facundumque
Karolum
in Aquisgrani glebis terrae tradidit.
Heu mihi misero!
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8. Budur dilegi tiim o iman edenlerin,
inanglilarin,
aziz ihtiyarlarin, dullarin ve geng
kizlarm.
Yazik ben bigareye!

9. Artik yiice Imparator Karolus’u
mezar kapliyor toprak altinda, {izerinde
bir yazitla.

Yazik ben bigareye!

10. Her seyi yoneten Kutsal Ruh,
huzura kavustursun onun ruhunu.
Yazik ben bigareye!

11. Vah sana Roma ve pek sanli
Karolus’u
yitiren Roma halkina.
Yazik ben bicareye!

12. Vah sana essiz giizellikteki Italia,
ve tiim o yiice sehirlerine.
Yazik ben bigareye!

13. Korkung sikintilara gégiis germis
olan Francia,
hi¢bir vakit tecriibe etmedi boylesi bir
aciyl.
Yazik ben bicareye!

14. Augustusu, o zarif Karolus’u
topraga verdiginde Aquisgranum’da
[Aachen]

Yazik ben bigareye!
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15. Nox mihi dira iam retulit somnia,
diesque clara non adduxit lumina.
Heu mihi misero!

16. Quae cuncti orbis christiani populi

vexit ad mortem uenerandum principem.

Heu mihi misero!

17. O Columbane, stringe tuas lacrimas,
precesque funde pro illo ad dominum.
Heu mihi misero!

18. Pater cunctorum, misericors
dominus,
ut illi donet locum splendidissimum.
Heu mihi misero!

19. O deus cunctae humanae militiae
atque caelorum, infernorum domine.
Heu mihi misero!

20. In sancta sede cum tuis apostolis
suscipe pium, o tu Christe, Karolum.
Heu mihi misero!

15. Gece, korkung kabuslar getirdi bana;
giin ise dogdu parlak 1siltilar1 olmaksizin.
Yazik ben bicareye!

16. O giin ki, tiim Hiristiyan halklarin
nazarinda,
oliime gotiirdii saygideger princepsi.
Yazik ben bigareye!

17. Ey Columbanus, akitma goz
yaslarini,
onun i¢in dua et Efendi’ye.
Yazik ben bigareye!

18. Boylece herkesin babasi, merhametli
Efendi,
ona bir yer bahsetsin en gérkemlisinden.
Yazik ben bicareye!

19. Ey tiim insanlik ordusunun
ve goklerin Tanrisi, ey cehennemin
efendisi.

Yazik ben bigareye!

20. Ey [isa] Mesih, havarilerinle
bulundugun kutsal ikametgahimna
kabul et dindar Karolus’u.
Yazik ben bicareye!
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