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folklor/edebiyat
Ug Aylik Bilim ve Kiiltiir Aragtirmalar1 Dergisi

Amag ve Kapsam - Tarihge:

1994 yilindan beri Ankarada ¢ikan folklor/edebiyat (Ingilizce adi folklor/literature) dergisi, 2008 yili 58.
sayidan itibaren Uluslararast Kibris Universitesi biinyesinde, uluslararast hakemli sistematikle, basili ve elektronik
niishalarla yilda dért sayr olarak yayimlanmaktadir. folklor/edebiyat, akademik alanda hazirlanan ¢alismalarin yer
aldig1 bir yayim olarak bilimsel arastirma yapan kurum ve kisilere katki saglamak amaciyla toplumsal hizmet sunan
sosyal bir organdir. Dergide; folklor, edebiyat, antropoloji ve bu alanlarla baglantili dallardaki bilimsel, 6zgiin ve nitelikli
olduklari gift kor hakem sistemiyle onaylanmig arastirma makaleleri, bilimsel derlemeler ile kitap tanitim ve elestirileri
degerlendirilmektedir.

folklor/edebiyat dergisi, Uluslararast Kibris Universitesi tarafindan yayinlanan agik erisimli ¢ift kor hakemli bir
aragtirma dergisidir. Dergi, yiiksek kaliteli teorik ve ampirik orijinal aragtirma makalelerini ve analizlerini, dokiimanlar1
ve yorumlari, uygulamalar1 veya uygulama tabanli ¢alismalari, egitim ¢aligmalarini, meta analizlerini, elestirilerini,
degerlendirmelerini ve kitap incelemelerini kabul eder.

Dergiye yayimlanmak {izere teslim edilen metinler Tiirkge veya Ingilizce yazilmis 6zgiin bilimsel caligmalar
olmahdir. Dergiye génderilen makaleler amag, kapsam ve yeterlilik kriterleri bakimindan Ondenetim Kurulu, editér
tarafindan degerlendirilerek uygun bulunanlar -gerekli durumlarda- alan editorlerine yonlendirilmektedir. Kor
hakemlik uygulanarak en az iki uzman hakem goriisii ile makale inceleme agamasi tamamlanmaktadir. Dergiye
gonderilen makalelerin igerikleri 6zgiin, daha 6nce herhangi bir yerde yayimlanmamis veya yayimlanmak tizere
gonderilmemis olmalidir. Makaleler, arastirma ve derleme basliklar1 altinda yayimlanur.

Arastirma Makalesi: Orijinal bir aragtirmayi bulgu ve sonuglariyla yansitan yazilardir. Caligmanin 6zgiin ve ulusal
bilime katkist olmalidur.

Derleme Makalesi: Yeterli sayida bilimsel makaleyi tarayip, konuyu bugiinkii bilgi ve teknoloji diizeyinde
Gzetleyen, degerlendirme yapan ve bulgular: karsilagtirarak yorumlayan yazilardur.

“Agik erisim ilkesiyle, herhangi bir kullanicinin bu makalelerin tam metinlerini okumasina, indirmesine,
kopyalamasina, dagitmasina, yazdirmasina, aramasina veya bunlara baglant1 vermesine, indeksleme i¢in taramasina
izin veren, halka agik internette ticretsiz kullanilabilirligini kastediyoruz. Cogaltma ve dagitim tizerindeki tek kisitlama
ve bu alandaki telif hakkinin tek rolii, yazarlara ¢aligmalarinm biitiinliigii {izerinde kontrol hakk: vermek ve uygun
sekilde onaylanma ve alinti yapma hakki olmalidir” (Budapeste Agik Erisim Girigimi)

Dergi, CORE ve COPE ilkelerini kabul eder.

Jolklor/edebiyat dergisi basili ve gevrimigi olarak Subat, Mayis, Agustos, Kasim aylarinda yilda dért sayr
yayimlanmaktadir. Derginin kisaltilmis adi folk/ed’ dir.

ISSN 1300-7491 - e-ISSN 2791-6057

Yayim Siireci:

Dergiye génderilen makaleler, UKU biinyesindeki On Denetim Kurulu'nca dergi ilkeleri, etik kurallar: ve teknik ku-
rallarina uygunluklari agisindan denetlenir. Bu kurulun yetkisi digindaki gerekli teknik ekleme /diizeltmeler igin yazarlar-
la isbirligi yapilir. folklor/edebiyat dergisi yonetimi (On Denetim Kurulu-Danisma Kurulu ve editor) intihal (plagiarism)
konusunda Turnitin/ ithenticate(R) araciligiyla ve diger bilimsel denetimlerden sonra metin incelemelerine geger. Makale-
lerin 6zgiin ve akademik ilkelere uygun olmas, temel yayin kosullaridir. DOI kayitlar: ile yaymlanacak makalelerin bilim-
sel, etik ve yasal sorumluluklari yazarlarina aittir. Dergiye iletilen makaleler, Ondenetim Kurulu incelemesinden sonra,
Alan Edit6rii ve Editor’iin onayiyla alanda uzman hakemlere génderilir. Degerlendirme siirecinde, “ift kor hakem” isleyisi
uygulanir. Iki olumlu hakem raporu sarttir. Yazarlar, denetim siireclerindeki uyarilari yerine getirirler; katilmadiklari hu-
suslar varsa, gerekgeleriyle birlikte kars: goriislerini iletirler. Bilimsel makaleler 8000; inceleme/tartiyma/elestiri yazilari
4000, medya, kitap tanitim ve elestiri yazilar1 2000 sozciigii asmamalidir. Dergide yazisi yayinlanan yazarlara, bir adet
dergi ve makalelerinin pdf dosyasi génderilir. Dergiye gonderilen yazilar, hicbir durumda iade edilmez.

Hakem Degerlendirme Siireci:
Dergiye gonderilen tiim galigmalar agagida belirtilen agamalara gore korleme yoluyla degerlendirilmektedir.

Kérleme Hakemlik Tiirii:
Dergi, tiim ¢aligmalarin degerlendirme siirecinde ¢ifte korleme yontemini kullanmaktadir. Cift korleme yonte-
minde ¢alismalarin yazar ve hakem kimlikleri gizlenmektedir.

ilk Degerlendirme Siireci:

folklor/edebiyat dergisine gonderilen ¢alismalar ilk olarak Ondenetim Kurulu tarafindan degerlendirilir. Bu
asamada, derginin amag ve kapsamina uymayan, Tiirkge ve Ingilizce olarak dil ve anlatim kurallari agisindan zayif,
bilimsel agidan kritik hatalar igeren, 6zgiin degeri olmayan ve yayin politikalarini karsilamayan ¢aligmalar reddedilir.
Reddedilen ¢aligmalarin yazarlari, génderim tarihinden itibaren en geg bir ay i¢inde bilgilendirilir. Uygun bulunan
galismalar ise 6n degerlendirme igin ilgili alan editériine gonderilir.
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On Degerlendirme Siireci:

On degerlendirme siirecinde alan editérleri caligmalarin, giris ve alan yazin, yontem, bulgular, sonug, deger-
lendirme ve tartisma boliimlerini dergi yayin politikalari ve kapsamu ile 6zgiinliik agisindan ayrintil bir sekilde inceler.
Bu inceleme sonucunda uygun bulunmayan ¢aligmalar en ge¢ dort hafta igerisinde alan editorii degerlendirme raporu
ile iade edilir. Uygun bulunan ¢alismalar ise APC ticretinin 6denmesinden sonra hakemlendirme siirecine alinur.

Hakemlendirme Siireci:

Caligmalar icerigine ve hakemlerin uzmanlik alanlarina gére hakemlendirilir. Caligmay1 inceleyen alan editori,
folklor/edebiyat dergisi (veya Dergipark) hakem havuzundan uzmanlk alanlarina gore en az {i¢ hakem 6nerisinde bu-
lunur veya ¢alismanin alanina uygun yeni hakem 6nerebilir. Alan editoriinden gelen hakem 6nerileri editorler tarafindan
degerlendirilir ve ¢alismalar editor(ler) tarafindan hakemlere iletilir. Hakemler degerlendirdikleri ¢alismalar hakkindaki
higbir siireci ve belgeyi paylagsmayacaklari hakkinda garanti vermek zorundadir.

Yazim Kurallar::

Yazilar, “Microsoft Word Document” formatinda, metin ve sonug kisimlar1 “Times New Roman” yaz tipi ve “12
punto” bitytikliigiinde olmalidir. Yazilar 2 satir araligi, kenar bogluklar1 her bir kenardan 2,5 cm. bosluk olacak sekilde
ayarlanmalidir. Satir sonlarinda sozciikler kesinlikle hecelerine boliinmemelidir. Metin blok (saga sola dayals), satirbas:
verilmeden ve paragraflar arasinda satir boglugu birakmadan, otomatik olarak, alt1 nokta bosluk birakilarak hazirlan-
malidur.

Ik sayfa diizeni:

1- Makale baghg (ortada 12 sézciigii gegmeyecek; ortalanacak)

2- Yazar adi (sag kose, saga dayali)

3- Ceviri makaleler i¢in gevirmen adi (saga dayalr)

4- Tiirkge dzgilin makaleler igin 150-200 sozciik arasinda Tiirkge makalelerdeki bashigin altina Ingilizce gevirisi, Tiirkge
ve Ingilizce 150-200 sézciikten olusan Oz /abstract yerlestirilir. Ingilizce makalelerde 250 sézciikten olusan Tiirkge
Oz verilir. Tiirkge makalelerde 750-1000 sdzciikten olusan genisletilmis 6zet “extended summary” gereklidir.

5- Oz ve abstractin altinda Tiirkge/Ingilizce en az 3, en gok 5 szciikten olusan anahtar sozciikler yer alir.

6- Sayfa altinda verilecek bilgiler:

» Makale ile ilgili agiklama geviri metinlerde kaynak metin ile ilgili agiklama (*) isareti ile,
« Yazarla ilgili bilgi sayfa altinda (**) isaretiyle
o Cevirmenle ilgili agiklama (***) isaretiyle gosterilir.

Dipnot ve Kaynaklar APA 7 standartlarina uygun olarak verilir, ikinci kaynaktan yapilan alintilarda, asil kaynak
da belirtilir. Metin i¢inde kaynak gésterme ve diger teknik uygulamalar hakkinda ayrintili bilgi i¢in asagidaki kaynak-
tan yararlanilabilir:

http://www.apastyle.org

Yayim takvimi: Dergi, 6zel sayilar harig yilda Subat, Mays, Agustos ve Kasim aylarinda olmak tizere dort say1
olarak yayimlanir.

Derginin yayim dili Tiirkge ve Ingilizcedir.

Dergi, OASPA (Open Access Scholarly Publishing Association) tiyesidir; CORE platformundadir.

Etik Kurul Zorunlulugu:

TR DIZIN 2020 Etik Kriterleri kapsaminda, dergimize génderilecek olan yayinlar i¢in Etik Kurul Belgesi zorunlu
olacaktir. Bu kapsamda etik kurul izni gerektiren galismalar i¢in makalenin ilk ya da son sayfasinda ilgili Etik Kurul
onay ile ilgili bilgilere (kurul-tarih-say1) yer verilmesi gerekecektir. Bu nedenle dergimize makale génderimi yapacak
olan aday yazarlarimizin ilgili kriteri g6z ontinde bulundurarak makalelerini diizenlemeleri gerekmektedir.

Jolklor/edebiyat dergisi etik durumlar, hatalar veya vazgegmeler konusunda konuyla ilgili uluslararas: alanda
benimsenmis ilkelere baglidir. Dergiye gonderilen bilimsel galismalarin yaymlanmasindan vazgegilmesini 6nlemek
editér kurulunun kritik sorumluluklari arasindadir. Bilimsel ¢alismalarda gozlemlenebilecek etik digt davranislarin
higbir 6rnegi kabul edilemez. Dergiye gonderilmis bilimsel aragtirma igeriginin 6zgiin kaynaklardan yararlanilarak
hazirlandigs yazarlar tarafindan beyan edilmistir.

folklor/edebiyat dergisi, “Dergi Editorleri Davranis Ilkeleri’ni (Code of Conduct for Journal Editors-COPE)
esas alarak yayim sorumluluklarini yerine getirmeyi temel ilke olarak benimsemistir. Bu ilke dogrultusunda editor
kurulu, hakemler ve yazarlar dergi bagvuru ve degerlendirme siireglerindeki islemlere uygun davranmayu etik kurullar
kapsaminda uygulamakla zorunludur. folkor/edebiyat dergisi, bagkalarina ait galigmalar1 kétiiye kullanma, gikar iliskisi
gibi etik ihlaller iceren higbir etik dis1 ¢alismanin kabul edilemez oldugunu ve yasal tiim haklarinin sakli oldugu bildirilir.

Etik Kurul izni ve Tubitak Ulakbim Tr - Dizin Kurallar:

2020 yihinda TR Dizin tarafindan agiklanan Etik Ilkelerle ilgili kurallar kapsaminda asagidaki ilkelere tiim
yazarlarin dikkat etmesi 6nemlidir:

Etik Kurul izni gerektiren arastirmalar agagidaki gibidir:
* Anket, miilakat, odak grup ¢aligmasi, gozlem, deney, goriisme teknikleri kullanilarak katilimeilardan veri
toplanmasini gerektiren nitel ya da nicel yaklasimlarla ytirttilen her tiirlii aragtirmalar,

* Insan ve hayvanlarin (materyal/veriler dahil) deneysel ya da diger bilimsel amaglarla kullanilmasi,
* Insanlar iizerinde yapilan klinik arastirmalar,
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Hayvanlar tizerinde yapilan arastirmalar,
Kisisel verilerin korunmasi kanunu geregince retrospektif ¢aligmalar. Ayrica;
Olgu sunumlarinda “Aydinlatilmig onam formu’nun alindiginin belirtilmesi,
Bagkalarina ait 6lgek, anket, fotograflarin kullanim i¢in sahiplerinden izin alinmasi ve belirtilmesi,
Kullanilan fikir ve sanat eserleri iin telif haklar: diizenlemelerine uyuldugunun belirtilmesi.
Yukaridaki kogullara uyan ve Etik Kurul izni gerektiren yazilarin folklor/edebiyat’a gonderilmesi durumunda,
almmug olan resmi Etik Kurul izin belgelerinin de dergiye ek olarak gonderilmesi gerekmektedir.

folklor/edebiyat Telif Hakki:

Dergimizde yayinlanmak tizere sisteme yiiklenen ¢aligmalar icin yayin telif hakki sozlesmesi istenmez. Dergide
yer alan iiriinler icin yazarlardan sadece 100 avro Makale Isletim Ucreti alinir. Yazar ya da yazarlar, bu durumu kabul
eder ve derginin yayin ilkelerine uygun hareket etmeyi onaylar, bu sisteme dahil olurlar. Dergiye makale gonderme,
Dergipark platformuyla ya da dergi sitesindeki Makale Takip Sistemi yoluyla gergeklestirilir.

Bu dergi, igerigin kamuya serbestge ulagilabilir kilinmasi ve daha genis bir kiiresel bilgi alisverisini desteklemesi
ilkesine dayanarak icerigine aninda agik erisim saglar. Bu baglamda, akademik yayincilik etigi ihlalleri olmaksizin
derginin web sitesinin kullanicilari, makalelerinin tam metinlerini okuyabilir, indirebilir, kopyalayabilir, dagitabilir,
yazdirabilir, arayabilir ve ya baglanti kurabilir ve okuyucularin bunlari bagka bir yasal amag igin kullanmasina
izin verebilir. (Budapest Open Access Initiative’s definition of Open Acccess). Dergi makalelerinin mimbkiin
oldugunca genis kitlelere ulagmas: gerektiginden, bu yeni dergilerde yayimlanan materyale erigimi ve kullanimi
sinirlamak igin telif haklarina bagvurulmayacaktir. (Kaynak: Budapest Open Access Initiative/ https//www.
budapestopenaccessinitative.org/read).

X X x x x

Lisans
Creative Commons Attribution 4.0

(This work is licensed under a Creative Commons Attribution 4.0 International License).

Dergimizde yaymlanmasi amaciyla gonderilen ve diger boliimlerde belirtilmis olan kosullara uygun ¢alismalarda
saptanabilecek ilgili yasalara uygun olarak gerceklestirilmemis alints, intihal gibi konularda yazar ya da yazarlar tek
tarafli olarak sorumludur. Her makalenin benzeme oran raporlari, dergi yonetimince bes yil stireli olarak arsivlenir.

Dergi Yonetimi ve Kurullar:

Yayinct: Uluslararast Kibris Universitesi adina

Prof.Dr. Halil Nadiri

Rektor

Editor: Prof.Dr. Metin Karadag

Teknik Editér: Metin Turan (UKU Ankara Bolge Miidiirii)

Yayin - Medya Editorleri: 3

Prof.Dr. Serpil Aygiin Cengiz (Ankara Universitesi - serpilayguncengiz@gmail.com);
Prof.Dr. Sitheyla Saritag (Balikesir Universitesi - suheylesaritas@gmail.com);
Prof.Dr. Meryem Bulut (Ankara Universitesi - meryem.bulut@gmail.com)

On Denetim Kurulu:

Dog.Dr. Hatice Kayhan
Dog.Dr. Giirkan Giimiisatam
Yrd.Dog.Dr. Mihrican Aylang

Yabanci Dil Editorleri:

Yrd.Dog.Dr. Linda Fraim (Ifraim@ciu.edu.tr)

Dr. Ilkyaz Ariz Yéndem (ilkyaz.yondem@hbv.edu.tr)

Ingilizce Servisi - English service

UKU Yabana Diller Yiiksekokulu/ CIU School of Foreign Language

Yonetim ve iletigim:

Dergimize https://www.folkloredebiyat.org ve https://dergipark.org.tr/tr/pub/fe adreslerinden tiim diinyadan
ulagilmakta ve agik erisim politikamiz geregince biitiin sayilarimizdan olugan arsivimize ticretsiz erisim saglan-
maktadir.

Basku: Uriin Yaynlar1 — Ankara

Ankara Ofis: Hatay Sk. No: 24/12 Kocatepe / Ankara

Adres: Cyprus International University Lefkosa/Nicosia

Telefon :(392)6711111-2601/2600 Faks :(392) 6711165

E posta: folkloredebiyat@ciu.edu.tr / https://dergipark.org.tr/tr/pub/fe
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folklor/edebiyat

Quarterly Scientific Cultural Journal

Scope, aims and history:

The journal was founded by Metin Turan 1994 and the first issue started to be published in Ankara.

Since 2008, the journal has been granted publishing rights by the International Cypriot University and
is regularly published as an academic publication of the University in the same period and is being delivered to
the scientific circles as free of charge. The Journal of folklore/literature is a publication of Cyprus International
University which publishes original works from the fields of folklore, literature, anthropology, language, linguistics
based on analysis and research conducted in accordance with the scientific methods. The scope of the journal
includes a variety of different pieces that range from original theoretical works to original research and analyses;
to documents and interpretations; to applications or application based works; to educational works, meta-analyses,
critiques, evaluations, and book reviews.

The journal of folklore & literature is an open access double peer reviewed research journal that is published
by Cyprus International University. The journal welcomes and acknowledges high quality theoretical and empirical
original research papers and analysis, documents and interpretations, applications or application based works,
educational works, meta-analyses, critiques, evaluations, and book reviews.

folklore & literature journal publishes in both print and online version. The journal is published four times a
year in February, May, August and November.

By ‘open access’ to this literature, we mean its free availability on the public internet, permitting any users to
read, download, copy, distribute, print, search, or link to the full texts of these articles, crawl them for indexing, pass
them as data to software, or use them for any other lawful purpose, without financial, legal, or technical barriers
other than those inseparable from gaining access to the internet itself. The only constraint on reproduction and
distribution, and the only role for copyright in this domain, should be to give authors control over the integrity of
their work and the right to be properly acknowledged and cited” (Budapest Open Access Initiative)

The journal accepts the CORE principles.

Al articles are licensed under the Creative Commons Attribution 4.0 International License.

folklore & literature publishes materials in the fields of:

Folklore,

Literature,

Anthropology.

The abbreviated name of the journal is folk/ed.

ISSN 1300-7491 - e-ISSN 2791-6057

Publication Process:

Manuscripts sent to the journal are initially examined and evaluated according to their appropriateness with
the journal’s publication principles and publication rules as determined by CIU’s Preliminary Evaluation Committee.
All other technical additions/changes that are beyond this Committee’s jurisdiction are done in collaboration with
the author(s). Upon receiving approval from the Publication Committee and Editor, the manuscript is sent to two
expert reviewers in the associated field. During the evaluation period, the manuscript will go through a blind review
process. In the event there is a conflict between reviewer’s final reports, the manuscript will either be sent to a third
reviewer or a decision will be made by both the Publication Committee and Editor. Authors are required to make
the suggested or necessary corrections during the evaluation process. In the event where authors disagree with
the suggestions made, they need to indicate this with justifications. The final decision is made by the Publication
Committee. Manuscripts sent to the journal are not returned.

Publication Calendar and Conditions:

Except for special issues, the journal is publishes four issues a year; February, May, August and November.

Articles can be written in either in Turkish or Englishs. Scientific articles should be no more than 8000 words;
analysis/discussion/critiques should be no more than 4,000; and media, book review/critiques should be no more
than 2000 words. Authors whose articles are accepted for publication will receive a hard copy of the journal and a pdf
of their article. A 100 Euro (or Turkish lira at current exchange rate) “Article Processing Fee” (APC) will be requested
from all articles sent to the journal to cover editorial, digital print, and typesetting fees. No royalties will be paid to the
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folklor/edebiyat’tan

Degerli okurlarimiz,

Ulkemizi sarsan biiyiik deprem felaketinin acilarmi birlikte yasayip yaralari
sarmaya cabalarken hayatin stirekliligi kurali, yeni sayimizi da buruk duygularla
olusturdu. Kayiplarimiz i¢in rahmet ve herkese sabirlar diliyoruz. Benzer afetlerin
yasanmamasli, en az yitiklerle atlatilmast igin de her tiirlii 6nlem ve galigmalarin ya-
pilmasini da umuyoruz, bekliyoruz.

Bu biiytik ac1 seli icinde halkbilimi alaninin diinyadaki en saygin adlarindan biri
olan Prof. Dr. Dan Ben-Amos’un eski tarihli ama ¢ok islevsel bir bildirisini yeniden
gozden gegirip Somut Olmayan Kiiltiirel Miras ile Folklor Arasinda baslig1 altinda
(Between Intangible Cultural Heritage and Folklore) zengin bir bibliyografya dii-
zenlemesiyle dergimize gondermesi yiireklerimize su serperken, yakin bir zamanda
degerli bilginin saglik sorunlariyla yogun bakima alinmasi da derin iizlintiilerimize
yol agmigti. Makalesinin 6n baski niishasini1 gonderdigimizde, esi tarafindan hocanin
¢ok sevindiginin bildirilmesi ise, lizlintlimiizii goreceli de olsa azaltmisti. Bu satir-
larin yazildig: glinlerde (26 Mart 2023) bilginin vefat haberini almamiz ise hepimizi
cok tlizdii. Eserleriyle yasayacak, bilimselligi gen¢ kusaklara 6nder olacaktir. Bu sa-
yimizda Ben-Amos’un yakin dostu Hande Birkalan Gedik ve iki 6grencisinin (Hic-
ran Karatag/Ahmet Kesin) makalelerinin bulunmasi da ilging ve anlaml1 bir rastlanti
olsa gerek... Diizenlemelerini yaparak dergimize gonderdigi makalesini yayimlaya-
cagimizi bildirdigimizde Dan Hoca’nin gonderdigi -belki de son- iletisiyle kendisine
bir kez daha tesekkiirlerimizi sunuyoruz:

Dear Professor Metin Karadag

1 am delighted and honored that my paper will be published in folklore/edebiyat. I
hope that a side effect of this publication will strengthen the relationship between my
Department of Near Eastern Languages and Civilizations in which we teach Turkish
languages and literatures. I am copying our correspondence to Professor Heather
Sharkey for her information. All the best. Dan Ben-Amos (6.01.2023. Saat: 17.24)

Arzu Oztiirkmen’in, doktora danismani olan Dan Ben-Amos’un vefat: ne-
deniyle ricamiz iizerine hazirladigi anma yazisi, sayimizin anlaml iiriinlerinden
biri oldu. Biiyiik bilgine tiim eserleri, katkilar1 i¢in tesekkiir ediyor; esine, ailesine,
bilim diinyasina bassagligi diliyoruz.

Bu sayimizin ikinci makalesinde dergimizin temel direklerinden biri olan Hande
Birkalan-Gedik’in bir projeye dayali arastirmasi olan Disiplinler ve Post-Disipliner
Tarihgeler: Kuram, Ceviri ve Kiiltiirlerotesilik baslikli ¢alisma, halkbilime yeni
ufuklar agacak niteliktedir. Disipliner tarihlerin olusturulmasinda “gezgin kuram”in
(traveling theory) roliinii ele alan Gedik, bu kuramin post-disipliner tarihgeler yaza-
bilmemize olanak taniyan 6nemli bir ara¢ oldugunu ortaya koyuyor.
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Clarissa Pinkola Estes’in kiilt sayilan, masallar ve mitler yoluyla kadinlarin vahsi
dogaya, ilkel benliklerine nasil geri doneceklerini anlattigi Kurtlarla Kosan Kadmlar
kitabi, gesitli bilimsel tartismalarin baslangicina, edebi metinleri analizde farkli bakis
acilarinin ortaya ¢ikmasina yol agmistir. Mihrican Aylang, feminist elestiri yaklasim-
lartyla bagdastirdigi s6z konusu yontemi, Betiil Tariman in Siirlerinde Vahsi Kadinin
Uyanist baglikli makalesinde ilk kez saygin bir kadin sairin iiriinlerine uyguladi.

Dergimiz ailesinden saydigimiz Hicran Karatas, anneligin kiiltiirel olarak
0zel bir yerde nasil ve neden konumlandirildigma dair farkli bir yaklagim sundugu
Tackling Knowledgeand Reining Uncertainty through Risk Rituals in the Transition to
Motherhood adli makalesinde anne adaylarinin hamilelik siireclerindeki kaygilarini
hafifletmek, kendilerini ve bebeklerini diisiik, sakatlik ve dogum komplikasyonlarindan
korunmak i¢in ¢esitli ritlieller gerceklestirmeye yonelmelerini irdeliyor. Bu ritiiellerin
bir boliimiiniin geleneksel kaginma ritiiellerinden modern zamanlara uyarlandigini
gosteren Karatag, kadmlarin kendilerini sinirlayan rutinleri benimsemeye veya
tabular1 izlemeye zorlayabilen ge¢is donemi ritiiel ve uygulamalarini ortaya
koymakta. Ahmet Keskin, Gé¢ ve Folklor: Literatiir ve Tasnif Odakli, Kuramsal
Bir Cergeve baglikli makalesiyle folklor ve gog iliskileri, gociin folklor tiirlerinin
olusumu, degisimi ve doniistimii iizerindeki etkileri ile go¢ ve folklor caligmalarindaki
konu kadrolarinin nasil siniflandirilabilecegi sorunlarini aydinlatmak amacindan yola
ciktigini vurgulamakta. Keskin, gogiin hem bagli basina bir “gelenek” olarak hem
de i¢inde barmndirdigi ¢cok yonli olgu, inang, deger, unsur, eylem, sdylem unsurlari
bakimindan gelenekler toplami niteligiyle parcadan biitiine, bir kiiltiir alan1 olarak
folkloru hem dogurup hem bigimlendiren 6zelliklerine dikkat ¢ekiyor.

Suzana Marjani¢, Conspiracy Theories as Urban Legends with a Paranoid
Matrix baglikli caligmasinda; komplo teorilerinin paranoyak dogasinin yorumlanma-
sindan yola ¢ikarak sehir efsaneleriyle ilgili komplo teorilerini paranoid bir matrisle
yorumlamaya, kategorize etmeye calisiyor.

Segun Omosule, The Nexus between Performance, Aesthetics and Philosophi-
cal Motifs in Indigenous Festival baslikl ilging makalesinde Afrika yerel kiiltiiriinde
koélelik ve insan kagakgiligmin folklorik/antropolojik boyutlarmi irdeledi. Insanlarin
sosyal ve ritiiel arenalarda bir araya gelme ve kisisel hedeflerine ulasmada festival
olgusunun iglevleri tizerinde duran arastirmaci, Afrika sanat gékkubbesinin, iklimle-
ri ve dilleri agan; zamana ve ¢aglara dayanabilen ampirik 6zetlemelerini sergiliyor.
Bu ¢alisma, bati diinyasinda ¢aga bagli iddialar1 ve gelenekleri gegersiz kilma egili-
minde olan bir bilimsel iddia ortaya sunmaktadir.

Meri¢c Harmanci ve Hilal Otyakmaz Aydin’in ortak calismasi olan Visiting
Sacred Sites as Seeking an Alternative Healing Method During the COVID-19 Pan-
demic: The Example of Joshua's Tomb adli makalede COVID-19 salgini siirecinde,
insanlarm dini kimlige sahip olduguna inandiklar1 kisilerin mezarlarini/tiirbelerini
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ziyaret etme nedenlerini aragtirmak ve bu ziyaretlerin genel olarak hastalik, 6zel-
de COVID-19 ile iliskisini belirlemek amag¢lanmaktadir. Hiinkar Karaca Yalcin,
Zerdiistilik ve Yezidilik Inanclarinin Romanlarda Ele Alimisi bashikli makalesinde
Tiirk romaninda Yezidi ve Zerdiisti inanglarinin yansimalarini ele aldi. Yal¢in aras-
tirmasinin sonucunda romanlarda Yezidilerin ve Zerdiistilerin tarihlerine, kutsal
mekanlarina, diigiin ve 6liim tdreni gibi 6nemli ritiiellerine, ge¢miste ve bugiin yasa-
diklar1 sorunlara ve “6teki” olarak nitelendirilmelerinin nedenlerini irdeleyerek din
ve toplum arasindaki iligskinin edebiyattaki yerini belirledi. Fulya Kincal’in Lament
of Medea: A Kinesthetic Performance baslikli ¢alismasinda kimlik ve dil baglantisi
ele alarak agitlarin bu kapsamdaki islevi 6rnek kilavuz metin araciligiyla ince-
lendi. Kore dili ve edebiyati uzmani1 Hatice Kéroglu Tiirkézii, Kore nin evrensel
anlamda kiiltiirel miras olarak kabul edilen Pansori geleneginin Tiirkgede ilk kez
ele alindig1 makalesinde ayrintili bir sergileme gerceklestirdi. Benzer bir calismanin
sahibi Bambang Riad ise The Values of Local Wisdom in Lampung Folklore: A Piil
Pesenggiri Perspective adli makalesinde Endonezya Lampung halkinin Piil Peseng-
giri kiiltiirii i¢indeki degerler kavramini ortaya koydu.

Bu saymmizimn kitap tanitim yazis1t Hacer Gozel, Timugin Bugra Edman ile
Samet Giiven'e ait. Yazarlarimiz, Stephen King’in {inlii Ce// adl eserini ele aldilar.

Acilar, hiizlinlerle dolu siirecte siirdiirdiigliimiiz, yasam ve yayim seriivenimizin
bu duraginda da andigim emekleri sunan degerli yazarlarimiza, hakemlerimize, sa-
yiya emek verenlere tesekkiir ediyor, saygilarimi sunuyorum.

kokok

Dear Valued Readers,

As we were putting together this issue with deep sorrow, we were also trying to
heal from our wounds and losses from the recent massive earthquake in our country.
We send our deepest condolences to the families who have lost loved ones in this
disaster and wish that God praises his mercy upon us all. We sincerely hope that we
get through these times of hardship and desperation with minimum losses and wish
that all necessary precautions and measures will be taken for the future while we
hope that similar disasters are not experienced once again.

Within this great wave of sorrow, one of the most respected names in the field,
Prof. Dr. Dan Ben-Amos revised one of his previously dated functional presentations
along with an amazing bibliography and sent this to our journal, which was very
refreshing; however, recently our valued scholar was taken into intensive care due
to recent health problems and this too added to our existing sadness. When we sent
the preliminary draft, his wife indicated that he was very pleased, which in turn
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somewhat relieved our burden. While this editorial was being written (March 26,
2023), we were informed of Dr. Dan Ben-Amos’s passing and are extremely sorry.
Not only will he live through his works but will continue to be a leading figure for
the younger generations to come. In this issue, it is an interesting and meaningful
coincidence that Hande Birkalan Gedik, a close friend of Ben-Amos and his students
(Hicran Karatag and Ahmet Kesin) submitted an article for publication. As we had
informed Dr. Ben-Amos that we were going to publish the article he sent and had
started the editing process we received the following message from him — which may
have been his very last message — and once again would like to express and share our
gratitude to him by sharing this message with you.

Dear Professor Metin Karadag

1 am delighted and honored that my paper will be published in folklore/edebiyat.
1 hope that a side effect of this publication will strengthen the relationship between
my Department of Near Eastern Languages and Civilizations in which we teach
Turkish languages and literatures. I am copying our correspondence to Professor
Heather Sharkey for her information. All the best. Dan Ben-Amos (6.01.2023; 5: 24
p.m.)

Arzu Oztiirkmen’s memorial article on the death of Dan Ben-Amos, her PhD
advisor, was one of the meaningful products of our issue. We thank the great scholar
for all his works and contributions and extend our condolences to his wife, family
and the world of science.

In the second article of this issue, one of the main pillars of our journal, Hande
Birkalan-Gedik, is a project-based study titled Disciplines and Post-Disciplinary
Histories: Theory, Translation and Transculturalism, which opens new horizons
for folklore. Gedik, who discusses the role of “traveling theory” in the creation of
disciplinary histories, reveals that this theory is an important tool that allows us to
write post-disciplinary histories.

In Clarissa Pinkola Estes’s book titled Women Who Run with the Wolves: Myths
and Stories of the Wild Woman Archetype she explains how women return to their
primitive selves and wild nature through a variety of tales and myths, which has led
to the development of various scientific discussions along with different perspectives
used in analyzing literary texts. Using a feminist critique approach, Mihrican
Aylang, in her article titled Betiil Tariman in Siirlerinde Vahsi Kadinin Uyanist (The
Awakening of the Wild Woman in Betiil Tariman’s Poetry) utilized this method to
analyze a respected female poet for the first time.

Hicran Karatas, whom we consider to be a family member of our journal,
examined the various rituals involved during pregnancy that expecting mothers do to
relieve anxiety and reduce miscarriages, injuries, and complications during the birthing
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process. In her article titled Tackling Knowledge and Reining Uncertainty through
Risk Rituals in the Transition to Motherhood she introduces a different approach
to explain why and how motherhood is placed at an entirely different but special
place culturally. Karatas also sets forth how a portion of these rituals have been
adapted from avoidance rituals to modern times while showing how women have
embraced routines that limit them or how they have been forced to watch transitions
rituals and applications that challenge their taboos. In his article titled Gé¢ ve
Folklor: Literatiir ve Tasnif Odakli, Kuramsal Bir Cer¢eve (Migration and Folklore:
A Theoretical Framework with a Focus on Literature and Classification) Ahmet
Keskin discusses the relationship between folklore and migration along with the
types of migration folklore that have developed and the effects resulting from its
change and transformation. He also emphasizes that in order for clarification of
the problems associated with the sub-categories in folklore studies to take place,
categorization and classification are a necessity. While Keskin notes that migration
within itself'is a ‘tradition’ that contains multi-faceted phenomenon including beliefs,
values, elements, actions, and statements that accumulate as tradition from pieces
to a whole, he also draws attention to the features that gives birth to and shapes
folklore as a cultural area. Conspiracy Theories as Urban Legends with a Paranoid
Matrix by Suzana Marjani¢ where she sets forth the paranoid nature of interpreting
conspiracy theories by interpreting the conspiracy theories created for urban legends
from a paranoid matrix and tries to categorize them.

In Segun Omosule’s interesting article titled The Nexus between Performance,
Aesthetics and Philosophical Motifs in Indigenous Festival the folkloric/
anthropological dimensions of human trafficking and slavery in a local African
culture was examined. The researcher displays empirical summaries, that have stood
up against changing times and eras, and emphasizes how the concept of festival
serves as a ground to unite people in both social and ritual arenas while helping them
reach their personal goals under the African art sphere which extends beyond climate
and languages. This study sets forth a scientific argument that aims to discredit era-
based allegations and traditions of the Western world.

In their collaborative study titled Visiting Sacred Sites as Seeking an Alternative
Healing Method During the COVID-19 Pandemic: The Example of Joshua's Tomb
Meri¢ Harmanci and Hilal Otyakmaz Aydin examined the reasons why people visited
tombs of figures they believe to be religious, during the COVID-19 period in general,
and determine the relationship between these visits and illness, especially COVID-19.

In his article titled Zerdiistilik ve Yezidilik Inanclarinin Romanlarda Ele Alinist
(The Discussion of Zoroastrianism and Yezidisim Belief Systems in Novels)
Hiinkar Karaca Yal¢in examined both Yazidi and Zoroastrian beliefs in Turkish
novels. As a result of his research, Yalg¢in analyzed the Yazidi and Zoroastrian
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histories, holy places, important rituals like weddings and funerals, the issues they
face today, and the reason they have been treated as the ‘other’ and determined the
relationship between religion and society and how this is portrayed in literature.
In Fulya Kincal’s article titled Lament of Medea: A Kinesthetic Performance text
samples from requiems were used, as per this context, to examine the connection
and function between language and identity. Hatice Koéroglu Tiirkozii, an expert
in Korean language and literature, examined the Korean cultural legacy, the Pansori
tradition, in detail and in Turkish for the first time. In a similar study Bambang
Riad sets forth the values of the Piil Pesenggiri culture belonging to the Indonesian
Lampung people.

As an exemplar for this issue, our book review belongs to Hacer Gozel
Timugin Bugra and Samet Gliven. Our authors examined Stephen King’s famous
novel titled Cell.

During these times of pain and sorrow and at this stage of life and our publication
journey, I would like to thank and express my gratitude to those who have contributed
to this issue, our valued authors, and our reviewers.

Metin Karadag
Editor / Editor
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Folklor Calismalarindan Bir Yildiz Kaydi:
Dan Ben-Amos ve Hatirasi

Arzu Oztiirkmen
Bogazigi Universitesi - Bogazici University

Sevgili hocamiz, doktora tez danigmanim Profesor Dan Ben-Amos’u 26 Mart
2023 giinii kaybettik. Kendisi uluslararasi folklor camiasinin 1970’lerden bu yana
yakindan tanidig1 bir simaydi. Hem kendi yasam 0ykiisii hem de folklor disiplininin
yakin donem tarihgesinin 6nemli bir karakteri olarak arkasinda dnemli bir birikim
birakti. Dan Ben-Amos “Folklorda Yeni Perspektiflere Dogru” akimimin kurucu te-
orisyenlerinden biriydi.! 1970°1i yillara damgasini vuran “folklor, kii¢iik topluluklar
icindeki sanatsal iletisimdir” tanimini yaparak, folklora 19. yiizyildan beri atfedi-
len “kirsallik,” “anonimlik” ve “kolektiflik” kavramlarinin 6tesine gegilmesine kap1
acan bir folklor kuramcistydi.

Dan Ben-Amos 3 Eyliil 1934°te Filistin’de, karmasik bir cografi ve tarihsel
baglamda diinyaya gelmistir. Cocuklugu 2. Diinya Savasi’nin travmatik haberleri,
ilk gencligiyse Israil devletinin kurulma siirecine rastladigi icin “uluslasma”
konusunun kendi hayat hikdyesinin merkezinde yer alan bir konu oldugu
diisiiniilebilir. Ben-Amos 1961 yilinda Kudiis Ibrani Universitesi’nden mezun
olduktan sonra egitimine Amerika Birlesik Devletleri’nde devam etme firsatini
bulur. Esasen folklorcu olmaya karar vermesi hakkinda oldukca agik sozlii bir

anlatida bu siirecin nasil tesadiifler sonucu bir nevi “kismet” olarak karsisina ¢ikti-
gin1 anlatir:

"Folklor okumaya nasil bagladim? ... Size derin bir entelektiiel krizden, mistik bir va-
hiyden ya da en azindan beni folklorun kirsal diinyasina yonlendiren bir i¢giidiiden

bahsetmek isterdim - ama ne yazik ki, bunlarin higbiri degil...Calismalarima Kudiis’te-
ki Ibrani Universitesi’nde Kutsal Kitap calismalar1 ve Ingiliz edebiyati dalinda basla-
dim. Kisa bir siire sonra, Kutsal Kitap alaninin ¢alismak istedigim konu olmadigini
fark ettim... Ibrani Edebiyati Béliimibnde ders almak istedigim hocalar arasinda Dov
Noy, girig dersiyle es zamanli seminer dersini de almama izin veren tek kisiydi, boy-
lece bir yil kaybetmeden yola devam edebildim. Mezun olduktan sonra folklor ¢a-
ligmalarma devam etmek istedim ve Profesér Noy, o zamanlar folklor alaninda dok-
tora progranu sunan tek kurum olan Indiana Universitesi’ndeki Folklor B&liimii'ne
kaydolmami 6nerdi. Ve bdylece sicak bir yaz giinii Bloomington, Indiana’ya vardim.
Otobiisten indikten sonra yanlis bir film setine girmis gibiydim. Burasi bir iiniversite
kampiisii olamazdi. insanlar verandalarinda oturmus, sandalyelerinde sallaniyor, sigara
tiittiiriiyorlardi. Folklora olan biitiin inancimi birakip hemen geri donmek istedim, ama
yapamadim. Zira Indianapolis’e giden bir sonraki otobiis sadece aksam saatlerinde kal-
kiyordu. Zaman 6ldiirmek i¢in bes saatim vardi, ben de belki de kendime bir ev bulup
burada kalabilirim diye diisiindiim. O zamandan beri folklor ¢alismalarinda kaldim."?

1 Bkz. Americo Paredes & Richard Bauman (der.). 1972. Towards New Perspectives in Folklore. Publications of
the American Folklore Society.
2 Bkz. https://www.sas.upenn.edu/folklore/faculty/dbamos. Ulasim tarihi 20.04.2023.
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Bu samimi anlati, aslinda Dan Ben-Amos’un kalender ve mizahi karakterini cok
giizel yansitryor. 1960’11 yillarda folklor alanina 6zgiin ve kuvvetli bir merak duyan
arastirmaci sayisi ¢ok da yiiksek degildi. Ulasim ve iletisimin zor ve kisitli oldugu bu
yillarda Dogu Akdeniz’den Amerika’nin Orta-Batisina gitmek orada donmemecesi-
ne uzun yillar kalmak anlamina geliyordu. Dan Ben-Amos da geng bir arastirmaci
olarak dgrenimine Indiana Universitesi Folklor Enstitiisii’'nde devam ederek 1964
yilinda Master ve 1967 yilinda doktora derecesini aldi. Bunu takiben 1966—67 yillar1
arasinda Kaliforniya Universitesi’nde Antropoloji alaninda ise basladi. Daha sonra,
1967 yilinda Pennsylvania Universitesi, Folklor ve Halk Yasami (Folklore and Folk-
life) Boliimiinde basladig1 6gretim tiyeligine 2023 deki vefatina kadar devam etti.

Dan Ben-Amos’un Ibrani halk edebiyatina duydugu ilgisi ilk esi Paula Ben-
Amos’la Afrika’da Benin’de yaptig1 saha arastirmalar1 ile mukayeseli bir ¢erceveye
tasinmistir. 1990°larda Pennsylvania Universitesi’nde verdigi “Nesir Anlatilar1” (Pro-
se Narrative) dersi kendi saha galismalarinin yaninda Tiirkiye dahil diinya halk edebi-
yatinin ulagilabilir kiilliyat1 iizerine olugturdugu 6nemli bir bilgi birikimini kapsardi.
Bu birikiminde uluslararasi dgrencilerinin aragtirmalarinin da énemli bir pay1 oldu-
gunu sdylerdi. 1991 yilinda “Nesir Anlatilar1” dersi kapsaminda benden Pertev Naili
Boratav’in yazilarmi kullanarak Tiirkiye’de destan anlatilar1 iizerine bir ¢alisma yap-
mamu istemisti. Dan Ben-Amos’un “milli kiiltiir” alanina olan ilgisi kuskusuz kisisel
tarihinde boyle bir siireci kendisinin de deneyimlemis olmasiyla yakindan iligkilidir.
Ama ayn1 zamanda 1980’lerde gelisen milliyetcilik ¢calismalarini da en yakindan takip
eden folklorculardan birisiydi. Heniiz internetin olmadigi ve bilgi akisinin oldukga
kisitlt oldugu o donemlerde Benedict Anderson, Ernst Gellner, Anthrony Smith ve
Eric Hobsbawm’in yayinlarini belki de ¢ogu folklor 6grencisi 1990°larin basinda ilk
kez kendisinden duymustur.> Ben-Amos un nesir anlatilar alaninda tizerinde durdugu
Oonemli bir bagka alan da kuskusuz “yapisal analiz” olmustur. Post-modern diisiincenin
artik demode buldugu yapisalcilik yaklasimini Ben-Amos klasik kiiltiir calismalarinin
bir belkemigi olarak goriir ve gayet ciddiye alirdi. Kendisinin halk edebiyati cerce-
vesinde odaklandigi bu yaklagiminin halk oyunlar1 arastirmamda “folklor oynama”
teriminin yapi-bozumunu anlamamda biiyiik katkisi olmustur.*

Esasen Dan Ben-Amos’un halk edebiyati iizerine verdigi dersini “Nesir Anlatila-
r1” olarak adlandirmasinin da altin1 ¢izmek gerekir. Hocamiz folklorda “tiir” (genre)
teorisi lizerine olan ilgi ve hassasiyetiyle, hikayeciligin masal, destan, fikra, efsane
gibi fakli tlirlerine mukayeseli ve metinlerarasilik bakis agisiyla yaklasmay1 dnem-
serdi. Bu baglamda, folklorun tanimi kadar folklorda tiir teorisi iizerine yazan en
o6nemli kuramcilardan biri olmustur. Towards New Perspectives in Folklore (Folk-

3 Bkz. Anderson, Benedict. 1983. Imagined Communities: Reflections on the Origins and Spread of Nationalism.
London, New York: Verso; Gellner, Ernest. 1983. Nations and Nationalism. Ithaca, New York: Cornell University
Press; Smith, Anthony D. 1983. Theories of Nationalism. New York: Holmes and Meier Publishers; Hobsbawm,
Eric. 1990. Nations and Nationalism since 1780: Program, Myth, Reality. Cambridge: Cambridge University Press.

4 Bkz. Arzu Oztiirkmen. 2003. “Folklor Oynuyorum”, Kiiltiir Fragmanlari: Tiirkiye de Giindelik Hayat, der. Deniz
Kandiyoti, Ayse Saktanber, Metis Yaymlar1 ; Arzu Oztiirkmen. 2007. “The Multiple Faces of Meaning in the
Structural Analysis of Modern Turkish Folk Dance Tradition,” Dance Structures: Perspectives on the Analysis of
Human Movement, der. Adrienne L. Kaeppler & Elsie Ivanchic Dunin. Budapest: Akademiai Kiado, s.349-356.
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lorda Yeni Perspektiflere Dogru) kitabina yazdigi “Folklorun Baglami I¢inde Bir
Tanimina Dogru” adli 6nemli makalesinde, hikayeciligin gdsterim baglamina dikkat
ceken Oncii folklorculardan olmustur.® “Folklor, kii¢iik topluluklar igindeki sanatsal
iletisimdir” tanimi1 modern etnografik calismalara ve kent baglamindaki farkli gos-
terim tiirlerine bambaska bir yaklagimi miimkiin kilmistir. Ayni sekilde 19. ylizyil
boyunca milli arsivlerde derlenen ve bir tiir zamansizlasan folklor derlemelerinin
tarihsel etnografik baglamlarinda yeniden degerlendirilebilmelerine de kapt agmis-
tir. Folklor ¢aligmalarinda 1970’lerde Amerika’da gelisen bu 6nemli paradigma
degisimi, 20. yiizyilin ilk yarisinda uluslasma siireci i¢inde yayginlasan milliyetci
sOylemin Otesine gecebilen yenilik¢i bir teorik yaklasim getirmisti. Bu baglamda,
disiplinin kurucu hocalarindan Richard Dorson ayni y1l yayinladig: “Folklor ve Halk
Yasami1” adl1 kitabinda aralarinda Dan Ben-Amos’un da oldugu bu yeni yaklagimin
oncii folklorcularini radikallikleri baglaminda “folklorun Jon Tiirkleri” olarak ta-
nimlamistir.°

“Nesir Anlatilarinin” yanisira, Dan Ben-Amos’un1990’lardaki 6grencilerinin
biiyiik bir katilimla aldiklar1 bir diger ders de “Folklor Tarihine Giris” dersi olmus-
tur. Bu ders de uluslasma siire¢leri i¢inde, kendi iilkelerinde folklor1 ilk kez aras-
tiran Onci figiirlerin hayat hikayelerini kapsardi. 1980’lerde Avrupa folkloru {ize-
rine onemli bir ¢alisma yapan Giuseppe Cocchiara’y1 pek ¢ok folklorcu belki de
ilk kez Dan Ben-Amos’tan duymustur. Ayni sekilde Almanya’da folklorunun asir1
milliyetcilikten ayristirilmast (denationalization) kavramini ortaya koyan yazarla-
rindan Herman Bausinger’in “Teknoloji Diinyasinda Halk Kiiltiiri” adli kitabinin
Ingilizce’ye ¢evirilmesine oncii olmus ve kitabin énemini uluslararas1 okuyuculara
aciklayan 6nemli bir 6ns6z yazmuistir.”

Dan Ben-Amos’un Osmanli’dan Cumhuriyet donemine gegiste folklor ¢alisma-
larinin tarihgesi lizerine yonelmemde biiylik bir etkisi olmustur. Bu baglamda 1993
yilinda tamamladigim “Tiirkiye’de Folklor ve Milliyetgilik adl1 doktora tezimi yaz-
digim donemde tez yazim anlatisinin poetikasi hakkinda ¢ok &nemli tespitleri ol-
mustu. Nesir anlatilart uzmanlhigiyla, tez yaziminin anlatisinin da her hikayede olan
belli kirilma noktalari, heyecanli detaylari ve siirprizleri olmasi gerektigini diisiiniir-
dii. Yaziyla kurdugu bu iliski, doktora tezimden, kendisine ithaf ettigim son makale-
me kadar akademik yazim konusunda benim igin yol gosterici olmustur. Kendisi de
yazarlig1 kadar ayn1 zamanda ¢ok iyi de bir hikayeciydi.

Dan Ben-Amos’un ¢aligma hayati, 2000’1i yillarla birlikte yeni bir seyir aldi.
Pennsylvania Universitesi de pek ¢ok Amerikan iiniversitesi’nde Beseri Bilimler

5 Bkz. Dan Ben-Amos. 1972. “Toward a Definition of Folklore in Context”, Americo Paredes and Richard
Bauman (der..) Toward New Perspectives in Folklore, University of Texas Press, s.3-15; Dan Ben-Amos. 1977.
“The Concept of Genre in Folklore”, Studia Fennica, 20: 30-43; Dan Ben-Amos (ed.). 2014. Folklore Genres.
American Folklore Society Bibliographical and Special Series Book 26.

6 Bkz. Richard M. Dorson. 1972. Folklore and Folklife: An Introduction. University of Chicago Press.

7 Bkz. Giuseppe Cocchiara. 1981. The History of Folklore in Europe. Institute for the Study of Human Issues; Dan
Ben-Amos (1990) “Foreword,” Folk Culture in a World of Technology, Hermann Bausinger, Indiana University
Press, s. vii-x.

XXIII



folklor/edebiyat, 2023, Yil (year) 29, Sayi (No) 114

alaninda yasanan kan kaybindan nasibini alinca, 1962 yilinda kurulan Folklor ve
Halk Yasami1 Bolimi 1999 yilinda kapatildi.® Boliim hocalarinin kadrolar1 bagka
bolimlere aktarilirken, Dan Ben-Amos da calismalarina Asya ve Ortadogu Ca-
lismalar1 Boliimiinde devam etti. Bu siire¢ aslinda kendisinin belki de uzun siire
erteledigi Ortadogu folkloru ve Yahudi masallari {izerine daha yogun bir bigimde
egilmesini sagladi. Hazirladig: g ciltlik “Yahudi Masallar1” kitap dizisi Safardik
gelenek, Dogu Avrupa ve Arap diinyasinda anlatilan bir masal kiiltiiriiniin ¢esitli-
ligini ortaya koyar.’

Dan Ben-Amos’un belirleyici 6zelliklerinden birisi de folklorun kurumsal kiil-
tiirline ve kurumlarin siirdiiriilebilirligine verdigi énem olmustur. 1988 yilinda ilk
kez katildigim Amerikan Folklor Kurumu’nun yillik toplantisinda, ayni zamanda
kurumun 100. y1l kutlamalarina denk gelmis ve folklor alaninin kurucu hocalarinin
hepsini bir arada gérme imkanim olmustu. Ilk kusak hocalarimizdan vefat edenler
ve erken emekli olanlar oldugundan, bu tiir biiyiik toplantilar ne yazik ki ¢ok uzun
sirmedi. Dan Ben-Amos, 1977’den 1980’e kadar Amerikan Folklor Kurumu’nun
yonetim kurulunda gorev alarak ve Amerikan Folklor Dergisi’nin 1981-1984 yil-
lar1 arasinda yardimer editorliigiinii ve 1988-1990 yillar1 arasinda da kitap editor-
l[igiini iistlenerek icinde yetistigi bu kuruma 6nemli katkilar sunmustur. Hemen
her yil diizenli olarak kurumun yillik toplantilarina gelir ve orada da Pennsylvania
Universitesi’nde ¢alismasina ragmen, Indiana Universitesi’nin sosyal toplantilarina
da muhakkak katilirdi. Bu baglamda, 6zellikle yurdisindan gelen 6grencileri olarak
ona bu siirekliligi sagladigi icin tesekkiir bor¢luyuz. Dan Ben-Amos 2014 yilinda,
tam da hakettigi bicimde, Amerikan Folklor Kurumu’nun ‘Yasam Boyu Bilimsel
Basar1 Odiili’nii almustir.

Kendisiyle Tiirkiye’den Pennsylvania Universitesi’ndeki Folklor ve Halk Ya-
sam1 boliime katilarak doktora tezi yazan degerli arkadasim ve meslekdasim Mel-
tem Tiirk6z’le sik stk hocamizin kulaklarini ¢inlatmigizdir.! Esasinda ikimizin de
kendisiyle ¢calismamizda dnemli bir etken Dan Ben-Amos’un Tiirkiye hakkindaki
bilgisi ve samimi meraki olmustur. Gengligini Ortadogu kiiltiirii i¢inde gecirmis
biri olarak “sohbet” tiirii Dan Ben-Amos’un ¢ok asina oldugu bir kiiltiirel formdu.
Sohbet, hocamizin ders verme sekline de yansidigindan, dersleri yavag anlatimi ve
mizah anlayisi bir ¢gok Amerikali 6grenciye zaman zaman diger hocalardan farkli
gelirdi. Meltem ve benim i¢inse, Dan Ben-Amos neredeyse bir Osmanli Beye-
fendisini andiran uslubuyla bize ¢ok asina bir karakter olarak gelirdi. Uluslarara-

8 Esasen 1962 yilinda Pennsylvania Universitesi’nde kurulan Folklor ve Halk Yasami Boliimii daha ¢ok tanimrli-

&1 olan Indiana Universitesi Folklor Enstitiisiinden (1965) daha evvel kurulmustur.

9 Bkz. Dan Ben-Amos, Dov Noy & Ellen Frankel (eds). 2006. Folktales of the Jews I: Tales from the Sephardic
Dispersion, Jewish Publication Society; Dan Ben-Amos, Dov Noy & Ellen Frankel (eds). 2007. Folktales of the
Jews 2: Tales from Eastern Europe, Jewish Publication Society; Dr. Dan Ben-Amos. 2011. Folktales of the Jews
3: Tales from Arab Lands, Jewish Publication Society.

10 Bkz. Meltem Tiirkéz. 2004. The Social Life of the State’s Fantasy: Memories and Documents on Turkey’s
Surname Law of 1934. Doktora tezi, Pennsylvania Universitesi; Meltem Tiirkdz. 2017. Naming and Nation-
Building in Turkey: The 1934 Surname Law. New York: Palgrave Macmillan.
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st Halk Anlatis1 Arastirmalart Kurumu’nun Eyliil 2015°de Ankara’da diizenlenen
toplantisina geldiginde pek ¢cok Tiirk folklorcuyla tanismak firsati bulmaktan ¢ok
hosnut kaldigini bizlerle paylasmisti. Ankara’ya gitmeden evvel, kendisini ve
esini Meltem Tiirk6z’le beraber agirlama firsatimiz oldu. Daha sonraki yillarda
da Amerikan Folklor Kurumu’nun toplantilarinda bir araya gelmeye devam et-
tik. Kendisiyle son yazismam 2020 yilinda kendisine tesekkiirlerimle ithaf ettigim
“Jon Tirkler Zamaninda Folklor: On Dokuzuncu Yiizyil Osmanli Diislincesinde
Yeni Bir Disiplinin Konumlanmasi” adli makalem sonrasinda olmustu.'" Kendi
kusagina atfedilen Jon Tiirklik baglamini da hatirlatarak bana yolladigi mesajin
bir boliimiinii burada paylagsmak isterim: “Bir Jon Tiirk olarak makaleyi okumak-
tan c¢ok keyif aldim... Bu bes entelektiielin isimlerini hatirlayip onlar1 ve
fikirlerini dogru yere yerlestirebilmem i¢in hald birka¢ kez daha okumam
gerekiyor, ancak bunu yapmak da bir 6grenme deneyimi olacak... Ingiltere, Orta
ve Kuzey Avrupa ile ABD’nin, folkloru kendi {iilkelerinin entelektiiel haritasina
yerlestiren ciddi diisliniir ve akademisyenlere sahip tek yer olmadiklarini
bilmemizin hepimiz i¢in 6nemli oldugunu disiiniiyorum.”!?

Bugiin Meltem Tiirk6z Amerikan Folklor Kurumu’nun, bense Amerikan Folk-
lor Dergisinin yonetim kurulunda gorev yaparken, kuskusuz Dan Ben-Amos’un
tedrisatindan ge¢mis olmamizin biiylik 6nemi var. Bilgisi, insan iliskileri ve i¢inde
yetistigimiz disipline olan tutkusuyla sevgili hocamiz Dan Ben-Amos’u ¢ok 6zle-
yecegiz.

11 Arzu Oztiirkmen. 2020 “Folklore in the Time of Young Turks: Situating a New Discipline in Nineteenth Centu-

0 Thought”. We Folldore 19/2-3- 139-178
12 1 Temmuz 2020, e-posta.
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A Star Fell from Folklore Studies:
The Memory of Dan Ben-Amos

Arzu Oztiirkmen
Bogazici University

Since the 1970s, he was a well-known figure in the international folklore
community. He left behind a significant body of work, both in his own life history
and as a key figure in the history of folklore studies. Ben-Amos was a founding
theorist of the “Toward New Perspectives in Folklore” movement. ' He was a
folklore theorist whose definition of folklore as “artistic communication in small
communities” dominated the 1970s and made it possible to move beyond the 19th-
century notions of “rurality,” “anonymity,” and “collectivity” ascribed to folklore.

Dan Ben-Amos was born in Palestine on September 3, 1934, in a complex
geographical and historical setting. Since his childhood coincided with the traumatic
news of World War II and his early adolescence with the establishment of the state of
Israel, it is reasonable to presume that the issue of “nation-building” dominated his
life. Ben-Amos was able to pursue his education in the United States after receiving
his diploma from the Hebrew University of Jerusalem in 1961. In fact, in a rather
candid account of his decision to become a folklorist, he describes this process as a
kind of “fortune” that occurred through a succession of coincidences:

“How did I begin to study folklore? ... I would have liked to tell you about
a profound intellectual crisis, a mystical revelation, or at least an ideological
motive that guided me into the green pastures of folklore -- but alas, none of
these... I began my studies at the Hebrew University in Jerusalem, majoring
in Biblical studies and English literature. Soon I realized that Biblical Studies
was not the subject [ would have like it to be... Of the teachers in the Hebrew
Literature Department whose courses | wanted to take, Dov Noy was the
only one who allowed me to take his advanced seminar simultaneously with
his introductory course, thus enabling me to meet the requirements without
losing a year. After graduation I wanted to continue my studies of folklore
and Professor Noy recommended that | enroll in the Folklore Department
at Indiana University, which at the time, was the only institution to offer a
doctoral program in folklore in the country. And so one hot summer day [
arrived in Bloomington, Indiana After I got off the bus I was sure that I had
wandered into the wrong movie set. This could not have been a university.
People were sitting on their porches rocking on their chairs or swinging,
chewing and spitting tobacco. I wanted to drop the whole idea of folklore
and go back home immediately, but I could not. The next bus to Indianapolis
was leaving only in the early evening. I had five hours to kill and thought

1 See Americo Paredes & Richard Bauman (eds.). 1972. Towards New Perspectives in Folklore. Publications of
the American Folklore Society.
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that maybe I would look for an apartment and stay after all. I remained in
folklore studies ever since.””

This sincere narrative reflects Dan Ben-Amos’s casual and humorous character
quite well. In the 1960s, there were not many researchers with a genuine and intense
interest in folklore. In those days, when transportation and communication were
difficult and limited, traveling from the Eastern Mediterranean to American Midwest
meant staying there for years without returning back home. Dan Ben-Amos continued
his education at the Indiana University Folklore Institute as a young researcher,
obtaining a master’s degree in 1964 and a doctorate in 1967. From 1966 to 1967, he
held apposition in the Anthropology Department at the University of California,
Berkeley. He then joined the University of Pennsylvania’s Department of Folklore and
Folklife in 1967, where he remained until his passing in 2023.

Through his fieldwork in Benin, Africa with his first wife, Paula Ben-Amos, Dan
Ben-Amos’s interest in Hebrew folk literature was placed into a comparative context.
In the 1990s, his “Prose Narrative” course at the University of Pennsylvania included
not only his own fieldwork, but also a substantial body of knowledge on the corpus of
folk literature from around the world, including Turkey. He used to assert that the
research conducted by his international students was also crucial to this knowledge. In
1991, as part of his “Prose Narrative” course, he requested that I conduct a research on
Turkish epic narratives using the works of Pertev Naili Boratav. Undoubtedly, Dan
Ben-Amos’s interest in “national culture” is closely related to his personal experience
with nation-building process. He was also one of the folklorists who closely followed
the development of nationalism studies in the 1980s. In the early 1990s, when there
was no Internet and the flow of information was limited, many folklore students may
have learned about the works of Benedict Anderson, Ernst Gellner, Anthrony Smith,
and Eric Hobsbawm for the first time from him. > Ben-Amos also highlighted
“structural analysis” as an essential aspect of the field of prose narratives. He regarded
the structuralist methodology, which postmodern thought now deems outdated, as the
foundation of classical cultural studies. This approach, which he emphasized within
the context of folk literature, greatly helped my understanding on how to deconstruct
the concept of “folklor oynamak” (to dance folklore) in my research on folk dance.*

It is noteworthy that Dan Ben-Amos titled his folk literature course ‘“Prose
Narratives.” With his interest in and sensitivity to the theory of “genre” in folklore,

2 See https://www.sas.upenn.edu/folklore/faculty/dbamos. Accessed on 20 April 2023.

3 See Anderson, Benedict. 1983. Imagined Communities: Reflections on the Origins and Spread of Nationa-
lism. London, New York: Verso; Gellner, Ernest. 1983. Nations and Nationalism. Ithaca, New York: Cornell
University Press; Smith, Anthony D. 1983. Theories of Nationalism. New York: Holmes and Meier Publishers;
Hobsbawm, Eric. 1990. Nations and Nationalism since 1780: Program, Myth, Reality. Cambridge: Cambridge
University Press.

4 See Arzu Oztiirkmen. 2002. “I Dance Folklore”, Fragments of Culture: The Everyday of Modern Turkey, eds.
Deniz Kandiyoti, Ayse Saktanber, IB Tauris; Arzu Oztiirkmen. 2007. “The Multiple Faces of Meaning in the
Structural Analysis of Modern Turkish Folk Dance Tradition,” Dance Structures: Perspectives on the Analysis
of Human Movement, ed. Adrienne L. Kaeppler & Elsie Ivanchic Dunin. Budapest: Akademiai Kiado, pp.349-
356.
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our professor was interested in a comparative and intertextual approach to different
forms of narration, such as fairy folktales, epics, jokes, and legends. In this context,
he was one of the most influential folklore theorists who wrote about genre theory
and the definition of folklore. In his influential article “Towards a Definition of
Folklore in Context” published in Towards New Perspectives in Folklore, he was
one of the first folklorists to highlight the performance context of storytelling. His
definition of “folklore as artistic communication in small communities” paved the
way for a completely different approach to modern ethnographic studies and
various forms of representation in an urban context. Similarly, it allowed for a
reevaluation of folklore collections that had been compiled in national archives
throughout the 19th century and had become essentially immutable in their
historical ethnographic contexts. This significant paradigm shift in folklore
studies, which emerged in the United States in the 1970s, introduced a novel
theoretical approach that transcended the nationalist discourse that had become
prevalent during the nation-building process of the first half of the 20th century.
Richard Dorson, one of the founding professors of the discipline, characterized the
pioneering folklorists of this new approach, including Dan Ben-Amos, as the
“Young Turks of folklore” due to their radicalism in his book Folklore and Folk
Life, published in the same year.

In the 1990s, students of Dan Ben-Amos took “Introduction to the History of
Folklore” alongside “Prose Narratives” with considerable interest. This course
covered the biographies of the pioneering personalities who explored folklore for
the first time in their native countries during the nation-building processes. Many
folklorists may have first heard of Giuseppe Cocchiara, who wrote an important work
on European folklore in the 1980s, from Dan Ben-Amos. Similarly, he took a leading
editorial role in the translation into English of Herman Bausinger’s Folk Culture in
a World of Technology, a book that introduced the concept of “denationalization” of
folklore in Germany, and wrote an essential introduction describing the significance
of the book to international readers.’

My interest in the history of folklore studies during the transition from Ottoman
to Republican era was greatly influenced by Dan Ben-Amos. When [ was writing
my dissertation “Folklore and Nationalism in Turkey” in 1993, he had made
very significant observations regarding the poetics of the thesis narrative. With
his proficiency in prose narrative, he believed that the narrative of a dissertation
should also contain breaking points, thrilling details, and unexpected twists. This
relationship with writing has guided my academic writing from my PhD dissertation

5 See Dan Ben-Amos. 1972. “Toward a Definition of Folklore in Context”, in Americo Paredes and Richard
Bauman (eds.) Toward New Perspectives in Folklore, University of Texas Press, pp.3-15; Dan Ben-Amos. 1977.
“The Concept of Genre in Folklore”, Studia Fennica, 20: 30-43; Dan Ben-Amos (ed.). 2014. Folklore Genres.
American Folklore Society Bibliographical and Special Series Book 26.

6 See Richard M. Dorson. 1972. Folklore and Folklife: An Introduction. University of Chicago Press

7 See Giuseppe Cocchiara. 1981. The History of Folklore in Europe. Institute for the Study of Human Issues; Dan
Ben-Amos (1990) “Foreword,” Folk Culture in a World of Technology, Hermann Bausinger, Indiana University
Press, s.vii-x.
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to the article I dedicated to him most recently. He was also an excellent storyteller
and writer.

In the 2000s, Dan Ben-Amos’s professional life adopted a new path. In 1999,
the Department of Folklore and Folklife, which had been established in 1962, was
shut down, as the University of Pennsylvania was also affected by the decline in
Humanities programs at many American universities.® Dan Ben-Amos continued his
studies in the Department of Asian and Middle Eastern Studies while his professors
were transferred to other departments. This situation allowed him to focus more
intently on Middle Eastern folklore and Jewish folktales, something he had delayed
for a long time. His three-volume series Jewish Folk Tales exposes the cultural
diversity of tales from the Safardic tradition, Eastern Europe, and the Arab world.’

Dan Ben-Amos’s emphasis on the institutional culture of folklore and the
sustainability of institutions was one of his distinguishing characteristics. In 1988,
I had attended my first annual meeting of the American Folklore Society, which
coincided with the organization’s centennial anniversary celebrations, where I had
the opportunity to see all of the founding figures of folklore studies. Sadly, such large
gatherings were short-lived, as many of our first-generation professors passed away
or retired early. Dan Ben-Amos contributed significantly to the organization in
which he grew up as a board member of the American Folklore Society from 1977
to 1980, as the associate editor of the Journal of American Folklore from 1981 to
1984, and as the book editor from 1988 to 1990. Although he worked at the
University of Pennsylvania, he frequently attended Indiana University’s social
gatherings. In this regard, we, particularly his international students, owe him
gratitude for his continual commitment. In 2014, he received the AFS Lifetime
Scholarly Achievement Award, a well-deserved acknowledgement.

My dear friend and colleague Meltem Tiirk6z, who joined the Department of
Folklore at the University of Pennsylvania from Turkey as well also wrote her
doctoral dissertation with him." In fact, Dan Ben-Amos’s knowledge and genuine
interest in Turkey were crucial factors in our decision to work with him. Dan Ben-
Amos was very familiar with the “sohber” (conversation) cultural form, having spent
his youth in the Middle Eastern cultural context. Since sohbet was also reflected in
the way he lectured, many American students found his lectures to be ‘different’ from
those of other professors due to his slow style and sense of humor. For Meltem and

8 In fact, the Department of Folklore and Folklife, established at the University of Pennsylvania in 1962, predates

the more well-known Indiana University Folklore Institute (1965).

9 See Dan Ben-Amos, Dov Noy & Ellen Frankel (eds). 2006. Folktales of the Jews 1: Tales from the Sephardic
Dispersion, Jewish Publication Society; Dan Ben-Amos, Dov Noy & Ellen Frankel (eds). 2007. Folktales of the
Jews 2: Tales from Eastern Europe, Jewish Publication Society; Dr. Dan Ben-Amos. 2011. Folktales of the Jews
3: Tales from Arab Lands, Jewish Publication Society.

10 See Meltem Tiirkoz. 2004. The Social Life of the State’s Fantasy: Memories and Documents on Turkey’s
Surname Law of 1934. PhD dissertation, University of Pennsylvania. See also Meltem Tiirkoz. 2017. Naming
and Nation-Building in Turkey: The 1934 Surname Law. New York: Palgrave Macmillan.
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I, however, we were rather familiar with his style that reminded us of an ‘Ottoman
gentleman.’ In September 2015, when he attended the meeting of the International
Society for Folk Narrative Research in Ankara, he told us that he was thrilled to
meet so many Turkish folklorists. Before he departed for Ankara, we were able to
host him and his wife with Meltem Tirkoz in Istanbul. In subsequent years, we met
him at the American Folklore Society meetings. The last time I corresponded with
him was in 2020, following the publication of my article “ Folklore in the Time of
Young Turks: Situating a New Discipline in Nineteenth Century Ottoman Thought
“ which I gratefully dedicated to him."" I would like to share here a portion of the
message he sent me, recalling the Young Turk label ascribed to his generation. “As
a Young Turk, I enjoyed reading your article... I still need to read it a few more
times so that I will remember the names of these five intellectuals and place them
and their ideas in the right place, but it will be a learning experience doing that... I
think that it is important for all of us to know that England, Central and Northern
Europe and the US were not the only places where serious thinkers and scholars
placed folklore on the intellectual map of their respective countries.”!?

As Meltem Tiirkdz currently serves today on the board of directors of the
American Folklore Society and I serve on the board of the Journal of American
Folklore, there is no doubt that goinge through Dan Ben-Amos’s training had a big
impact on us. We will greatly miss our dear professor Dan Ben-Amos for his
knowledge, human relations, and dedication to the field in which he was raised.

11 Arzu Oztiirkmen. 2020. “Folklore in the Time of Young Turks: Situating a New Discipline in Nineteenth Century
Ottoman Thought”, Western Folklore ,79/2-3: 139-178.
12 E-mail message, July 1, 2020.
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Somut Olmayan Kiiltiirel Miras ile Folklor Arasinda
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Abstract

During the last halfa century, the concepts of folklore and heritage went respectively
through parallel but inverted courses. I think there are serious problems in the
mating of “Folklore” with “Intangible Cultural Heritage” and the differences
between them are unrelated to age or generation gaps but are inherent conceptual
incongruities between the two ideas. Shortly after Dorson declared folklore as “one
of the remarkable stories of the present academic scene” (1970), folklore’s wheel
of fortune began to turn backward academically while its star rose on UNESCO
horizons, emerging in tandem with the tangible and intangible heritage that has
solidified as “Intangible Cultural Heritage” (ICH). Toward the end of the twentieth
century, the term’s use took off, appearing in handbooks, anthologies, monographic
essays, and numerous articles. “Intangible Cultural Heritage,” seemed the right
resolution for the folklore crisis, not only in the United States and Germany but
in all the nations that UNESCO unites, and folklorists flocked to it like a moth to
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the flame. At first glance, the mutual attraction seemed perfect. What could have
been more attractive to folklore, political freedom, and cultural liberation after
many years of suppression, and yet had the full support of states and their political
leaders? But the harmonious relations between Intangible Cultural Heritage and
Folklore were short-lived because their inherent incompatibility could not sustain
this union. The packaging of traditional culture for modern consumers deflates it
from the symbolic values of these words and objects within their communities.
when heritage begins, tradition ends. In this way, a society abdicates its collective
social and cultural identity and turns itself into a staged show. There is no way but
to conclude that with such a significant degree of separation, Intangible Cultural
Heritage is not a mate for the discipline of folklore.

Keywords: folklore, cultural heritage, intangible cultural heritage

Oz

Son yarim asir boyunca folklor ve miras kavramlar1 birbirinin yerine fakat
birbirinden zit bir sekilde ilerlemistir. “Folklor” ile “Somut Olmayan Kiiltiirel
Miras” terimlerinin eslestirilmesinde ciddi sorunlar olduguna ve aralarindaki
farklarin ne onlarin yastyla ne de ikisi arasindaki kusak farkindan degil, ikisi
arasindaki kavramsal uyusmazliklardan kaynaklandigina inantyorum. Dorson’un
“folkloru mevcut akademik sahnenin en dikkate deger dykiilerinden biri olarak”
(1970) ilan etmesinden kisa bir zaman sonra, folklorun talihi geriye dogru
donmeye baslarken yi1ldiz1 UNESCO ufuklarinda, somut ve somut olmayan mirasi
katilagtiran “Somut Olmayan Kiiltiirel Miras”la birlikte ortaya ¢ikmaya basladi.
Yirminci yiizyilin sonlarina dogru terimin kullanimi el kitaplarinda, antolojilerde,
monografik denemelerde ve c¢ok sayida makalelerde yer alarak popiilerlesti.
“Somut Olmayan Kiiltiirel Miras”, folklorun i¢inde bulundugu kriz i¢in dogru
bir ¢dziim gibi goriiniiyordu. Sadece ABD’de, Almanya’da degil UNESCO’nun
birlestirdigi tiim milletlerde, folklorcular pervanenin atese yoneldigi gibi ona akin
ettiler. Tlk bakista, bu karsilikl1 cekim miikemmel gériiniiyordu. Uzun yillar siiren
baskidan sonra siyasi ozgiirliik ve kiiltiirel bagimsizlik kazanmaktan, devletlerin
ve liderlerinin tam destegine sahip olmaktan daha ¢ekici ne olabilirdi ki? Ne var
ki, Somut olmayan Kiiltiirel Miras ve Folklorun uyumlu iliskisi, onlarin kalitsal
uyumsuzluklardan ve bu birlikteligi siirdiiremedikleri i¢in kisa dmiirlii olmustur.
Geleneksel kiiltiirin modern tiiketiciler icin paketlenmesi, kiiltiirii ait oldugu
toplumun i¢indeki kelimelerin, nesnelerin sembolik degerlerinden uzaklagtirir.
Mirasin basladigi yerde, gelenek biter. Bu sekilde toplum, kolektif sosyal ve
kiiltiirel kimliginden vazgeger, kendisini bir sahne gosterisine doniistiiriir. Bu
kadar 6nemli bir ayrisma ile Somut Olmayan Kiiltiirel Mirasin folklor disiplinin
esi olmadig1 sonucuna varmaktan bagka bir yol yoktur.

Anahtar sozciikler: folklor, kiiltiirel miras, somut olmayan kiiltiirel miras
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Introduction

In 1972, my teacher, Professor Richard M. Dorson (1916-1981), published a new edited
volume, Folklore and Folklife: An Introduction, which included essays by leading American
folklore scholars. As an “Introduction” (pp. 1-50), Dorson recycled his article “Current
Folklore Theories” (Dorson, 1963), which he had published nine years earlier. At that time,
he identified five major dominant theories of folklore studies in the mid-twentieth century:
“Comparative Folklore Theories” (Dorson, 1963, pp. 93-96), “National Folklore Theories”
(pp- 96-101), “Anthropological Theory” (pp. 101-105), “Psychoanalytical Folklore Theory”
(pp. 105-109), and “Structural Folklore Theory” (pp. 109-110). But nine years later he
noticed a sixth theory percolating in American folklore studies and he added to his earlier
essay a new brief chapter on a “contextual” theory (Dorson, 1972, pp. 45-47). He pointed out
that “[w]hile as yet they do not form a cohesive school, they do share... a leaning toward the
social sciences, particularly anthropology, linguistics, and the cultural aspects of psychology
and sociology; a strong preoccupation with the environment in which the folklore text is
embedded; and an emphasis on theory. They object strenuously to the text being extrapolated
from its context in language, behavior, communication, expression, and performance,
overlapping terms they continually employ. These ideas unite such young Turks among the
folklorists as Roger Abrahams [1933-2017], Dan Ben-Amos, Alan Dundes [1934-2005],
Robert Georges [1933-2022], and Kenneth Goldstein [1927-1995].”

I'was motivated to select my topic by a phrase I read in a manuscript [ anonymously reviewed
for one of our journals. The eloquent and thoughtful scholar who pondered the question of the
history of tradition, concluded the manuscript with the provocative statement: “This insight
may serve to prepare us for the next turn of the screw: The contemporary transformation of
tradition into cultural heritage [my italics] adding new dimensions to the old story.”

This indeed is a very tempting idea. During the last half a century the two concepts of
folklore and heritage went respectively through parallel but inverted courses, which, at the
dawn of the twenty-first century, converged in the freshly minted concept of “Intangible
Cultural Heritage”(ICH). Could this be a marriage made in heaven? Marriages may be made
in heaven, but they take place on earth, and we can legitimately wonder, “how on earth did
the two of them get together? What made them attractive to each other to begin with, and how
could they turn a few dates into a lifelong marriage?”

By taking a glance into their biography, or rather history, switching back from the
metaphoric heaven and earth into the scholarly reality, it is legitimate to ask how does an
over hundred and fifty-year-old concept, who some say is much older (Mazo, 1996), get
together with a fresh late 20th-century idea that emerged out of the political crucible of the
United Nations? Odd as it may seem, a glance into the history of folklore, and the academic
straight jacket in which it found itself at the end of the twentieth century, may offer some
explanation for the attraction between this couple of terms and shed light on the pursuit of
Intangible Cultural Heritage instead of folklore, by thoughtful folklorists (Foster and Gilman,
eds. 2015).
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In a reflective moment, it does not escape me that my response to the concept of
“Intangible Cultural Heritage” might be a symptom of a generation gap. In 1977, Gershon
Legman (1917-1999) a folklorist whom I admire, published anonymously (J.H. B., 1977)? a
satirical essay ridiculing the new wave in folklore scholarship known colloquially as “The
New Perspectives,” after the title of a volume that Paredes and Bauman edited (Paredes and
Bauman, 1972). “Am I now in his place, upset by a new turn in folklore studies that younger
folklorists are introducing?” Certainly, this is not a dismissible idea. Science and scholarship
progress not by accumulation of theories, but rather by their dismissal as Thomas Kuhn
convincingly revolutionized the perception of progress in knowledge (Barnes, 1982; Fuller,
2000; Gutting, ed., 1980; Kuhn, 1962, 2000; Lakatos and Musgrave, eds., 1970). Yet, I think
there are serious problems in the mating of “Folklore” with “Intangible Cultural Heritage”
and the differences between them are unrelated to age or generation gaps but are inherent
conceptual incongruities between the two ideas. A brief overview of their respective histories
might expose them and forestall a doomed mating.

Folklore in the making

Customarily, within folklore scholarship, its history begins with the modern coinage of
the term “folklore”. Recruiting the authority of Friedrich Nietzsche (1844-1900), Richard
Dorson celebrated William John Thoms, alias Ambrose Merton (1803-1885), as a genius for
his coinage of this term and thereby delineating, observing, and naming a cultural category
that existed but had been unrecognized in society (Dorson, 1968, pp. 89-90). In doing so
Dorson reaffirmed established interpretation of the history of folklore (Bennett, 1996; Boyer,
1997; Dundes, 1965, pp. 4-6; Emrich, 1946; Krappe, 1930, p. xv; Roper, 2008; Smith,
1947), upon which subsequent folklorists, among them his students, continued to construct
the history of the discipline (i.e. Bronner, 2017, pp. 3-6; Georges and Owen, 1995, pp. 35;
M.E.B., 1996; Simms and Stephens, 2005, p. 23).

Outside folklore scholarship, Mikhail Bakhtin (1895-1975) observed that “the narrow
concept of popular character and of folklore was born in the pre-Romantic period and was
basically completed by von Herder and the Romantics” (Bakhtin, 1968, p. 4). His focus was
on folk laughter, the language of the marketplace, and festive rituals, not upon the entire
range of folklore. Yet, conceptually he could have extended his argument to all the genres of
oral literature, contending that a cultural category must exist before it is named. While his
insight was valid, he had downplayed the contribution of Johann Gottfried von Herder (1744-
1803) and the Romantics to the idea of the “folk” and the conception of folklore itself. Herder
did not simply complete the concept, but changed its value, and thereby re-conceptualized
the folk and its lore, and the relation between country and court.

In the history of civilization, literacy and urbanity became wedges that split apart cultures
and societies that shared languages, religions, and social structures. Literacy infused a sense
of superiority into its possessors. Already in the early and late antiquity, poets and thoughtful
people argued against such superciliousness of the learned and the urbane. Hesiod in the 8™
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century BCE wrote that “Gossip never dies, breathing in so many mouths. She is not unlike
a god” (Works and Days, pp. 763-764).> In the 5" century BCE Aeschylus (456-425) wrote
“The people murmur, and their voice is great in strength” (Grene and Lattimore, 1959, pp.
1:63, Agamemnon 938), and in the first century BCE in Rome, Seneca the Elder (55 BCE-39
CE) wrote “crede mihi, sacra populi lingua est” (...believe me, the people’s tongue is divine)
(Seneca, 1974, pp. 38-39; Controversiae 1.1.10). The rarity of such pronouncements, and
their argumentative rhetoric underscored them as lone voices against a prevailing opinion
that persisted in literate societies. The learned class in Europe did not abate their attitude
toward the illiterate multitude for several centuries. In medieval texts the denigration of the
people is evident by ignoring their language by the literate class. An explicit denouncement
of the multitude is apparent in an exchange about a proverb that states the opposite. The
first time the proverb Vox Populi Vox Dei (the voice of the people [is] the voice of God)
appears in writing is in a letter written by Alcuin of York (735-804)%, a friend and an adviser
of Charlemagne and a teacher at the Carolingian court, sent to Charlemagne (742-814 C.E
(Boas, 1969, pp. 8-13). While the proverb, quoted as a phrase that people “are accustomed to
say” endorsed their voice, Alcuin himself argued against its validity, stating that “[t]he people
in accordance with divine law are to be led, not followed. And when witnesses are needed,
men of position are to be preferred. Nor are those to be listened to who are accustomed to say,
“The voice of the people is the voice of God. For the clamor of the crowd [vulgi] is very close
to madness” (Boas, 1969, p. 9, see also, Boas, 1973; Gallacher, 1945).

About half a millennium would have to pass before writers and authors would open the
gates of literacy to vernacular languages, but once they did, there was no way nor need to
close them. With the invention of print in the fifteenth century, oral poetry and oral literature
found a cheap entry ticket into the markets of letters, and the tales, ballads, and proverbs of
the rural folk had their impact on the minds of the urban intellectuals (Fox, 2000; Graft, 1981,
Mundal and Wellendorf, 2008; Stewart, 1991; Stock, 1983; Watt, 1991). Other historical
trends intertwined with the discovery of the rural backyards of European cities. In the
Renaissance authors and poets, such as Dante Alighieri (1265-1321), Giovanni Boccaccio
(1313-1375), Geoffrey Chaucer (1343-1400), Angelo Ambrogini Poliziano (1454-1494),
and William Shakespeare (1564-1616), to name just a few, discovered vernacular languages
and literatures;’explorers discovered the peoples without written histories (Ben-Amos, 1984;
Hodgen, 1964; Wolf, 1982) whom Montaigne (1533-1592) welcomed in his essay “Of
Cannibals” (written 1578-1580, see Montaigne, 1965, pp. 150-159, Célestin, 1996, pp. 28-
62), and collectors discovered antiquities and curiosities in Europe and elsewhere (Findlen,
1996; Pomian, 1987; Stagl, 1995) as well as the medieval manuscripts of epics and sagas
(Chinca and Young, eds. 2005; Goody, 1987; Goody and Watts, 1963; Green, 1994). These
new discoveries broke down the walls of literacy within which European urban intellectuals
fortified themselves. They encountered their counterculture but instead of denigrating, they
smothered it with love and admiration. The supercilious attitude toward the non-literary rural
folk transformed into a reconfiguration of their low social status into the literal roots and the
basis upon which a national society had built its structure. Neither German, Finnish, Russian,
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Irish nor English peasants considered themselves representing the “spirit”, or better, to use
Herder’s metaphor, the soul, of their respective nations, in their language, metaphors, songs
and tales, but the urban and literate societies of their respective countries did.

The lifting of the countryside population and the urban labor force out of the shadow of
obscurity that literacy had cast over them, did not occur at once; it was a cultural historical
process for which the German term Volkskunde and Thoms’ English coinage of “folk-lore”
were its linguistic buoys in culture and society. The festivals of everyday life (Bourne, 1725;
Brand, 1777, 1813; Hone, 1826) that Thoms counted as the direct predecessors of his linguistic
innovation (Merton, 1846), were not the only literary and cultural trends that converged in
the idea of folklore. This is neither the time nor the place to engage in a detailed historical
narrative of the ideational trends that coalesced in the concept of folklore, but it would suffice
to point out the Renaissance “Pastoral Poetry” (Alpers, 1982, 1996, 2004; Bernard, 1996;
Chaudhuri, 1989, pp. 177-180; Congleton, 1944, 1952; Gifford, 1999; Hulse et al., 1988),
the Scottish philosophers that pondered, as philosophers do, the nature of human society
(Grobman, 1973, 1974a, 1974b, 1977), the Italian thinker Gimbattista Vico (1668-1744) who
ventured to propose the study of mankind as a science (Bayer and Verene, 2009; Berlin,
1976; Danesi, 1993; Lilla, 1993; Luft, 2003; Mali, 1992, 2003; Miller, 1993; Schaeffer, 1990;
Tagliacozzo, 1993; idem, et al., 1969, 1976, 1978, 1986; Verene, 1991, 1994; Vico, 1961,
1965, 1982) that paralleled the science of the physical world formulated by Isaac Newton
(1642-1727), the discovery, or creation of, the poetry of Ossian (Bauman and Briggs, 2003,
pp- 128-162; Bold, 2001; McKean, 2001; Nagy, 2001; Porter, 2001; Stafford, 1988), and the
lifting of balladry from oral performances and broadside publications (Day, 1987; Fox, 2000,
pp- 1-9, pp. 248-250, pp. 382-893; Hirsh, 2011; Percy, 1765; Shepard, 1969; Watt, 1991, pp.
39-73; and see Baycroft and Hopkin, eds. 2012, pp. 403-415.)

Folklore as a science

William Thoms himself coined the term “folklore” but he did not conceive of it as a
science. For him it was a journalistic title for a magazine column which he tended for four
years, after which it petered out because of the lack of contributors (Roper, 2007, pp. 211,
note 1). The first to propose folklore as a subject for a systematic scientific inquiry was
Wilhelm Heinrich Riehl (1823-1897) who considered “Volkskunde als Wissenschaft” in a
lecture he delivered at the University of Miinich in 1858 (Moser, 1978; Stein, 2001, p. 492)
and published a year later (Riehl, 1859).° Five years later Johann Georg von Hahn (1811-
1869)7 reached the conclusion that “The study of folktales appears to have reached the stage
in which a scientific view of its material, and the development of a precise terminology, have
become essential preconditions of any continued progress” (1864, p. 40).

In England, folklorists considered their subject as appropriate to, and requiring of,
scientific inquiry only in the last two decades of the 19" century. While Hartland published
The Science of Fairy Tales in 1891, Gomme preceded him with an article “The Science
of Folklore” that appeared in The Folk-Lore Journal in 1885, followed by others (Burne,
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1885; Burne et. al., 1885; Glennie, 1889; Temple, 1886), and more than twenty years later
published his famous Folklore as an Historical Science (1908), the significance of which was
the subject of a President of the Folklore Society fifty years later (Burstein, 1957).

In England folklore scholarship developed primarily outside the academic institutions
(Ashman, et. al., 1986:1 Briggs, 1978; Dorson, 1961; Sanderson and Evans,1970; Widdowson,
2010; Wingfield and Gosden, 2012).® Initially American scholars and folklorists followed the
British model. The American Folklore Society was founded a decade after its British sister, in
1888. While its founder and the first editor of the Journal of American Folklore, William Wells
Newell (1839-1907), was not on the faculty of any university (Abrahams, 1988; Bell, 1973),
he recruited to the leadership of The American Folklore Society some of his generation’s top
scholars and public intellectuals in the humanities and the social sciences (Camp, 1989, p. 10).
Among them were the anthropologist Franz Boas (1858-1942), the ballad scholar Francis James
Child (1825-1896) and a major American author like Mark Twain (1835-1910), whose literary
work touched upon folklore (Bell, 1955; Cuff, 1952; Franz, 1956; Strong, 1967; Winkelman,
1965; West, 1930). These and other scholars pursued folklore research and taught folklore
courses. Francis Child’s leading student at Harvard University, George Layman Kittredge
(1860-1941), was lured from his studies of Shakespeare and the Middle Ages into folklore
studies in America (Abrahams, 2000; Bauman, 2008; Birdsall, 1973; Hyder, 1962; Rudy, 1999,
2004), so much so that European scholars would send him inquiries about folktales among the
Native Americans (Thompson, 1996, pp. 57-58). Yet the American universities and colleges
kept the discipline of folklore in the waiting room for slightly over sixty years.

The American Folklore Society, rather than the universities, was the authority over
research in folklore scholarship. For example, in the thirties, when the government initiated
a massive folklore collecting project in many states, under the New Deal program (Grieve,
2009; Hirsch, 2003; Mangione, 1972; Penkower, 1977.), it was the American Folklore
Society, to which government officials turned for approval (Ben-Amos, 2014; Mangione,
1972, p. 276; Weltfish, 1938, p. 103), rather than the universities.

The turning point came about at the conclusion of the Second World War. In 1945, The
American Council of Learned Societies accepted the American Folklore Society into its ranks
(Anon, 1945), and in 1950 the first doctoral program in folklore was established at Indiana
University (Thompson, 1996, p. 152). This major event was accompanied by an international
conference “Folklore in Midcentury” (Thompson, 1953) and consequently, even before the
internet, the foundation of the folklore program at Indiana University reverberated around the
globe. In 1957, Richard M. Dorson took the helm of the program and transformed it into a
world-wide center for folklore scholarship with students flocking to Bloomington Indiana,
literally from around the globe. Dorson and his faculty members conceived and developed
an international community of folklore scholars. They organized conferences in Yugoslavia
(Dorson, 1966) and in England (Dorson, 1970). The first “Conference on African Folklore”
was held in Bloomington on the campus of Indiana University on July 16-18, 1970 (Dorson, ed.
1972), and in 1973 when the 9" World Congress of Anthropology was held in Chicago, a pre-
Congress conference on the topic “Folklore in the Modern World” took place in Bloomington on
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the campus of Indiana University on August 28-30, 1973 (Dorson, 1978; Dundes, 1977; Jason
and Segal, 1977). Twenty years after the founding of the folklore department, Dorson could
declare with pride that “[t]he vigorous development of folklore as a discipline in American
universities is one of the remarkable stories of the present academic scene” (Dorson, 1970).

But then the wheel of fortune turned backwards. By the nineties of the previous century,
folklorists in the United States held not one but two conferences in which they lamented the
depressive state of folklore studies in American universities and colleges. First was the Western
Folklore, in which a symposium on “Taking Stock: Current Problems and Future Prospects in
American Folklore Studies” appeared in 1991. In his concluding statement, Elliott Oring wrote:
“Almost everyone seems to agree that something is wrong [original emphasis] with folklore
and that the future of folklore studies in the United States depends upon something being
fixed or otherwise improved” (Oring, 1991, p. 75). Five years later, the Journal of Folklore
Research dedicated a special issue to “Folklore in the Academy: The Relevance of Folklore to
Language and Literature Departments”(1996), in which folklore’s prospects were no brighter.
To top it all, in celebrating the hundred and fiftieth anniversary of the coinage of “folk-lore”,
Ilana Harlow convened a panel at the 1996 Annual Meeting of the American Folklore Society
in Pittsburg Pennsylvania, on the subject “What’s in a Name”, several folklorists, including
Jane Beck, the President of the American Folklore Society that year, proposed to do away
with the name “folklore” because the “name no longer communicates what we do or who we
are”(Beck, 1997, p. 134; see also Ben-Amos, 1998; Bendix, 1998; Kirshenblatt-Gimblett,
1998; Motz, 1998; Oring, 1998; Schrempp, 1998). John Dorfman took the suggestion literally
and a year later published an article in which he declared the death of folklore as an academic
discipline (Dorfman, 1997). Crossing the millennium and entering the twenty-first century,
the situation of folklore in the academy worsened. No wonder that Alan Dundes fell into an
Ecclesiastic depression crying “[Ultter futility. utter futility! All is futile!” (Ecclesiastes 1:2),
or in his own words: “[t]he state of folkloristics at the beginning of the twenty-first century is
depressingly worrisome” (Dundes, 2005, p. 385; Oring, 2019, pp. 137-138).°

Folklore and volkskunde

While the folklore depression was not universal, it inflicted some key scholarly
communities, each with its own symptoms. In the United States, the decline of folklore
manifested itself particularly in the academic space with repercussions in scholarship, but in
Germany, for example, it had deeper roots in politics and national ideology, reaching far back
into the nascent stages of folklore, or rather Volkskunde. The semantic components of the term
Volkskunde, which Ake Hultkrantz considered to be “the model for the English term folklore
created by Thoms in 1846 (Hultkrantz, 1960, p. 243) held a scholarly promise, yet forecasted
the destruction of folklore as an academic discipline in Germany. Volkskunde appeared in print,
innocently enough, as early as 1782 in the popular journal “Der Reisende” (The Traveler), in
an article that was likely written by its editor Friedrich Ekkard (1744-1819) (Kutter, 1978;
Stagl, 1998, p. 524; Tokofsky, 1996, p. 207; Weber-Kellermann, et. al. 2003, p. 9-19). Initially
the Czech scholar Josef Mader (1754-1815) adopted it as a term for statistical ethnography in
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the European countryside (Guillain, 2000, p. 39; Ward, 1981, p. 2, p. 344; Weber-Kellerman,
et al 2003, p. 9). But the Philosophical-Romantic foundations of the concept were laid already
in Herder’s anthologies of international folksongs (Herder, 1778-1779) although he did not
use the term Volkskunde. Herder couched national romanticism with humanism. Influenced
by Vico (Berlin, 1976) he dressed Renaissance and Baroque pastoralism with nationalism that
manifested itself in the formation of the unique attributes of each nation.

In Herder’s term, all “folk literature” must be “literature of the people.” It must be
volksmdissig. Herder originated the term Volkslitteratur or Volkspoesie in its modern meaning.
He alternated the terms frequently with Litteratur or Poesie des Volks, emphasizing now the
originative, now the appropriative, relation. It is in this test of Volksmdssigkeit, agreement
with folk character, that difficulties enter, which, though they complicate some of the detailed
applications of the term Jolk, are yet readily analyzed and interpreted as consistent aspects
and functions of collective personality.

The term Volk, “folk,” always has been subject to much vagueness and contradictoriness
of usage. Most of this confusion can be removed by the observation that the difficulty is
not so much one of definition as one of valuation. That is, Volk is to almost everyone a
generalization of the less sophisticated part of an ethnic or political group who work for
their living and are distinguished by the qualities of mind and character associated with a
more or less simple, wholesome, laborious, responsible, sober, and unstrained mode of life.
But as to the valuation of this collective type, two sharply antagonistic points of view have
alternatively dominated throughout history. It was especially the age of Pope and Dryden,
of Louis XIV and Boileau, and following Boileau’s example that of Opitz and Gottsched
in Germany, which regarded the folk and its creative, especially its literary, products, with
contempt and derision, as lacking in refinement, learning, mastery of diction, and subtleness
and elevation of thought. This aristocratic attitude toward folk literature is characteristic of
the Rationalistic movement.

The Romantic movement of the eighteenth century, on the other hand, especially since
its culmination in Rousseau’s doctrine of the natural man as the embodiment of perfect
spontaneity proceeding directly from the hand of the Creator, tended to idealize the people as
the highest embodiment of man, as the union of the true children of God. In the clash of these
two valuations appeared most of the characteristics of the two movements, the Rationalistic
and the Romantic. Herder was offended by the one-sidedness of the one as much as of the
other. He was bitterly opposed to the aristocratic sterility of Rationalism, but he was no less
intolerant of the subjective narrowness of Romanticism. He finished by combining what
was best in both into his profound and rich synthesis, which formed the foundations of what
for several generations was, and may again become, the motive of a new era of humanity
(Schultz, 1921, pp. 117-118).

With the compounds of Volkslitteratur and Volkspoesie, Herder salvaged the folk and its
literary creativity from its debased position in society, and endowed the peasantry attachment
to the land with a spiritual and a national value. For Herder and other Romantics, the folk
generated and guarded the spirit of a nation that was molded in the crucible of its landscape,
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history, language and literature (Adler, et. al. 1997; Barnard, 1965, 1969, 2003; Bohlman,
1988, pp. 6-7; Clark, 1969, pp. 251-281; Ergang, 1966; Herder, 2004; Koepke, 1982; Mayo,
1969; Mueller-Vollmer, 1990; Noyes, 2015; Simpson, 1921; Waldow and De Souza, 2017.)
His impact was twofold. He celebrated “cultural individuality as a reflection of the plentitude
of God...combined...with a genuine cosmopolitan outlook in the Humanitditsideal, the
common bond of humanity, but saw it expressed in the diversity rather than the similarity of
human forms” (Bunzl, 1996, p. 20). Secondly, and most important for folklore, he substituted
laws, political institutions, and forms of governance as the entities manifesting the volksgeist
of a society, or “the productive principle of a spiritual or psychic character operating in
different national entities” (Rotenstreich, 1973, p. 491) with their folksongs, folktales, and
other creative literary and poetic forms of the peasantry, the non-literate, and the lower
classes. Compatible with his thesis on the emotive origin of language (Moran, 1967; Suphan,
1877-1913; Sapir, 1907) he shifted the national core from logic to cultural experience (Adler,
1994; Almond, 2008; Goebel, 1912; Griffith, 1971; Kamenetsky, 1973; Lunn, 1986; Reed,
1965; Sapir, 1907; Schiitz, 1920-1923; Simpson, 1921; Stachle, 1922; Wilson, 1973, 2006).

But no sooner did his ideas begin to have their impact in German and European public
intellectual and literary spaces, they were coopted by the Volkisch ideology that Wilhelm
Heinrich Riehl matched with Volkskunde and advocated it as a science in the service of
nationalism and ethnic and national exclusionary mythology and theory (Dow and Lixfeld,
1986:7-8; Gerndt, 1988; Kahmann, 2015; Loose, 1940; Matthias, 1903; Moser, 1978;
Schnurbein, 2016:180-215; Simonsfeld, 1898; Stein, 2001, 2010). Not Herderian folk-
humanism, but Riehl’s Volkisch populism won the day in Germany of the Third Reich
and served the ideology of National-Socialism. When the nationalism that the romantics
espoused lost its humanism it turned into racism and revealed its ugly head that culminated in
a Holocaust (Link, 1990, pp. 121-124, 133, 135; Gerndt, 1987, 1988; Mosse, 1981, pp. 19-24;
Strobach, 1987; Weber-Kellemann et al., 2003, pp. 123-136).

During the second half of the 20" century, folklore studies in Germany were haunted by
the ghost of the Third Reich and German folklore scholars did their utmost to free themselves
from its claws, only to find out how strong its grasp was (Dow and Lixfeld, 1986, 1991,
1994; Gerndt, 1987; Hermand, 1992; Jacobeit et al., 1994; Lixfeld, 1991, 1994; Naithani,
2014; Remy, 2002). No wonder that those of them who sought to reinstitute folklore studies
in German universities on solid academic foundations could not rid themselves of the term
Volkskunde fast enough (Bendix, 1998, p. 240; Dow and Lixfeld, 1986, 1991, 1994; Hermand,
1992; Lixfeld, 1991; 1994).

“A Rose by Any Other Name”

There is no comparison between the German and the American predicaments of folklore
scholarship, but in both cases, in a moment of crisis, folklorists turned to magical solutions
they encountered in their studies, looking for an identity change by changing their name
(Motif, N131.4. Luck changing after change of name). In the United States, leading folklore
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scholars bemoaned the disciplinary name, but offered no viable alternative. Regina Bendix,
who was then a University of Pennsylvania faculty member, reported largely about the
German experience yet, for America only, concluded humorously with the suggestion that
“William Thoms in 1996 would surely suggested that we seek an appropriate word to replace
his good Saxon compound, and would have publicized his suggestion in today’s equivalent of
the Athenaeum---the Internet” (Bendix, 1998, p. 242.) Jane Beck considered the discipline’s
name its major impediment and because of its public and academic marginalization, urging
folklorists to develop better political and public relation skills, but offered no new name
to emboss on its flag (Beck, 1997). And Barbara Kishenblatt-Gimblett suggested that “by
fighting to keep the name, we’ll lose our life as a field of study” (1998, p. 252). They all
realized that names are not free-floating air-filled balloons, nor are they just shingles that
hang above an office or a store door. Rather they are meaningful paradigms of knowledge,
culture, and ideas with histories, experiences, and with their respective symbolic identities
(Ben-Amos, 1998; Boersema, 2002; Deely, 1978; Korff, 1996; Lotman and Uspensky, 1978;
Margolis, 1968; Oring, 1998; Stocking, 1971)

In Germany Hermann Bausinger, determined to re-establish folklore studies on solid
sociological-anthropological foundations, renamed folklore studies at the University of
Tiibingen to be Empirische Kulturwissenschaft. In the last two decades of the 20" century, 21
institutes and departments in German university adopted new names, cleansing themselves
from any remnants of Fascist and Nazi ideology (Bendix, 1998, p. 240; Korff, 1996). These
names veered folklore toward the social sciences, particularly ethnography and sociology,
and although they did not reverse it to the statistical ethnography of Josef Mader in the 18"
century, they syphoned off the geist out of the volksgeist.

Intangible cultural heritage

Outside Germany, “Heritage” emerged as the keyword that the American folklorists were
clamoring for to save their discipline and to restore dignity to their field. Philologically the
term has Latin, Old French, and Old English roots, semantically it connotes both hereditary
of property and tradition, an essential folkloristic concept. What name and concept could
have been better? Raymond Williams (1921-1988) had not yet included it in his list of
keywords in public discourse in which “culture,” “society,” or the folklore relevant, “myth”
appeared (Williams, 1976, pp. 76-82, 243-247, 176-178), but shortly after the 1972 UNESCO
Convention Concerning the Protection of the World Cultural and Natural Heritage, Heritage
began to gain force in public discourse. Toward the conclusion of the twentieth century the
use of the term took off and it appeared in handbooks, essays in anthologies, monographic
essays, and numerous articles. “Intangible Cultural Heritage,” seemed the right resolution
for the folklore crisis, not only in the United States and Germany, but in all the nations that
UNESCO unites, and folklorists flocked to it like moth to flame.

At first glance, the mutual attraction seemed perfect. What could have been more attractive
to folklore, the Cinderella in the academic ball rather than a political partner, emanating
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good will to all, weak and powerful nations alike, colonial empires and decolonized nation-
states, that experienced not only political freedom but cultural liberation after many years of
suppressions, and yet had the full support of states and their political leaders? Had politicians,
and the cultural experts that they recruited as their advisers, been able to foster “the next turn
of the screw: The contemporary transformation of tradition into cultural heritage [my italics]
adding new dimensions to the old story”? Or, more precisely, can the concept of “Intangible
Cultural Heritage” serve as the new paradigm for folklore as an academic discipline?
England, the country in which the term “folklore” was coined, and in which respected
thinkers contemplated its scientific potential (Dorson, 1968; Gomme, 1885, 1908; Hartland,
1891), yet resisted its incorporation into its venerable academic establishment, finally issued
a resounding positive answer to this rhetorical question. In its announcement of the opening
of an MA program in Folklore Studies, the University of Hertfordshire prominently refers to
the UNESCO “Intangible Cultural Heritage™:

This Masters in Folklore Studies, which will run for the first time in 2019-20, is the only
such a program offered in England. It offers students with an Honours degree in a range of
related subjects, such as History, English Literature, Anthropology, Archaeology, and Sociology,
a thorough grounding in the history of the discipline of Folklore and current work in the field.
This distinctive program combines breadth with depth of study through wide-ranging but
inter-connected modules with a focus on legend, ritual, belief, and tradition in British society.
Students will also explore Folklore in comparative international contexts and consider its global
importance as an aspect of UNESCO’s definition of Intangible Cultural Heritage.'

My own university appeared to make the shift from folklore to “cultural heritage” in the
United States even earlier. After terminating, at the turn of the millennium, a distinguished
Department of Folklore and Folklife that was founded in 1962 and educated more than
100 folklore scholars (Hufford, 2020; Miller, 2004; Samuelson, 1983), the University of
Pennsylvania founded in 2008 the Cultural Heritage Center, offering a “Cultural Heritage
Management Certificate” upon the completion of a four-course program. Will other
universities follow? While academic administrations are slow to act, the shift from “folklore”
to “Intangible Cultural Heritage” has begun in three domains: politics, popular culture, and in
the intersection between research and commerce.

Folklore and heritage in UNESCO halls

Ironically, shortly after Dorson declared folklore as “one of the remarkable stories of
the present academic scene” (Dorson, 1970), its wheel of fortune began to turn backward
academically while its star rose on UNESCO horizons, emerging in tandem with tangible
and intangible heritage that has solidified as “Intangible Cultural Heritage” (ICH). The
history of this synchrony has been explored in several studies (Hafstein, 2004, 2007, 2014,
2018; Smith, 2004, 2006; Smith and Akagawa, 2009). The concept was hued and honed in
international diplomatic conferences during the last quarter of the 20" century, building upon
earlier conferences, agreements and conventions (Rodwell, 2012; Sherkin, 2001).
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A leading international scholar such as the Finnish folklorist Lauri Honko (1932-2002)
welcomed with open arms the “Text of the Recommendation for the Safeguarding of Folklore”
(Honko, 1990a, 1990b) and as editor of the Nordic Institute of Folklore Newsletter published
it as a lead article accompanied by photographs (Honko, 1989). This proclamation had a
long incubation period (Sherkin, 2001) and ten years later was the subject of an international
conference “A Global Assessment of the 1989 Recommendation on the Safeguarding of
Traditional Culture and Folklore. Local Empowerment and International Cooperation”
that was held in Washington D.C. (U.S.A.) on 27-30 June 1999 in collaboration with the
Smithsonian Institution (Seitel, 2001).

But the harmonious relations between Intangible Cultural Heritage and Folklore were
short-lived because their inherent incompatibility could not sustain this union. Four years
later, in June 2-14, 2003, a major UNESCO convention gathered in the large conference
room in the basement of UNESCO Headquarters at Place de Fontenoy, Paris, to work on the
Preliminary Draft Convention for the Safeguarding of the Intangible Cultural Heritage.

The first implicit statement had been made in the textual changes in the /989
Recommendation on the Safeguarding of Traditional Culture and Folklore that fourteen years
later became the 2003 Convention for the Safeguarding of the Intangible Cultural Heritage.
In his ethnographic description of the 2003 UNESCO conference Hafstein describes the
deletion of the term “folklore” and the insertion of Intangible Cultural Heritage, almost in
passing. He writes:

The elusive notion of intangibility refers not to the spectral or ethereal (though
it includes stories and rituals relating to ghosts and spirits) but suggests a focus on
practices and expressions that do not leave extensive material traces, at least not of
monumental proportions. Storytelling, craftsmanship, rituals, dramas, and festivals are
prime examples of the sort of cultural representations targeted by the new instrument
of heritage policy. These used to be called folklore---a term largely abandoned within
UNESCO, though not in some other international organizations. In UNESCO parlance,
the practices and expressions formerly known as folklore now come under the rubric of
the “intangible cultural heritage”. (Hafstein, 2004, p. iii) "

Nic Craith offers some explanation for the abandonment of folklore among UNESCO
members:

[TThe idea of “folklore” was problematic for some. At a joint UNESCO/
Smithsonian Institute conference in 1999, delegates from Africa, the Pacific
and Latin America expressed dissatisfaction with the use of the term “folklore”
which, for them, had strong European associations and, from their perspective,
was primarily used by anthropologists with reference to cultures in the
developing world. Instead, they proposed that terms such as “traditional and
popular culture” be considered terminology that was already in use anyway.
Delegates from the Fiji Islands strongly associated the notion of “folklore” with
colonization. They argued that “culture” is not “folklore” but the sacred norms
intertwined with their traditional way of life. This association of the concept
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of “folklore” with colonialism is interesting because for some nations at least,
the development of folklore was in reaction to rather than a consequence
of colonization. Folklore was a tool of resistance rather than acquiescence,
subversiveness rather than subservience. In view of the negativity towards the
term “folklore”, the phrase “in- tangible cultural heritage” was subsequently
forwarded. (Craith, 2008, p. 56)"

The objection to the term “folklore” on the part of diplomats and cultural experts from
previously colonized countries, demonstrates that in their views the popular (Beck, 1997;
Bendix, 1998) and the scholarly conceptions of folklore crossed. Folklore scholars have
conduct research in oral societies with utmost respect for the peoples, their cultures and
their oral literatures, though indeed, earlier theories generated a denigrating descriptive term
like “primitive” (Greenway, 1964), which was associated with long abandoned theories.
The radical change in the evaluation of literature in oral cultures is demonstrable in three
bibliographies and in an encyclopedia of folklore in Africa (Gordg, 1981; Gordg-Karady,
1992; Peck and Yankah, 2004; Scheub, 1997). Furthermore, in the political sphere, nationalism
and the definition of collective selfhood is bound with folklore (Baycroft and Hopkin, 2012).
It is evidently clear that the diplomats dropped “folklore” through no fault of its own.

But the crux of the matter is not terminological. It is conceptual and rhetorical. First, while
the UNESCO program recognizes the intangibility of culture, it conceives of culture in tangible
terms of safeguarding, preservation, exhibition, tourism, and commodification, sucking the life
out of folklore. Secondly, scholarly and political discourses are rhetorically distinct from each
other. Scholarly discourse is explorative, whereas political and judicial discourse is conclusive,
sealed in agreements, conventions, and laws. The operational guidelines of “Intangible Cultural
Heritage™ are a construct of political negotiations, bargaining, and, on occasion, even financial
contribution, to a national cause (Hafstein, 2004; 2018). Its manifestations are in normative
rules that have judicial authority of inclusion and exclusion. In conferences, conventions,
and international negotiations delegates to UNESCO have sought to create an international
canon of natural and built monuments to be safeguarded and preserved for the humanity of the
future. Such an international action is necessary in face of both the constructive and destructive
impulses of societies, but its application to intangible cultural heritage and tradition transforms
them into monuments, undermining their valuation in their respective societies and cultures,
and turns them into targets of an international gaze. UNESCO and other international cultural-
political agencies cemented the relations between folklore and International Cultural Heritage
and from its halls this bond emanated to broader circles. Within public discourse it is possible to
distinguish two interpretations of the relations between folklore and heritage that are inversions
of each other. There is no textual evidence, and if there is it escaped me, that the two cultural
theoreticians who formulated them were aware of the writings of each other. Rather they
developed their interpretations independently. The cultural historian David Lowenthal (1923-
2018) folklorized “Heritage”, considering its practice in literate, urban, and commercial society
in terms of the sacred, discerning in it patterns behavior in traditional societies. In contrast,
my good friend the folklorist Barbara Kirshenblatt-Gimblett changed folklore into “Heritage”
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which is made and becomes a cultural construct of commercial economy. She diminished, if not
completely denied, the existence of folklore in social reality. Consequently, her folklore theory
is based on the proposition that folklore is a “made-up” invention, “a presentation of self in
Everyday Life” to modify Erving Goffman’s felicitous title (Goffman, 1959).

Heritage in public culture

David Lowenthal (1923-2018), a distinguished cultural historian (Gathercole and
Lowenthal, eds. 1990; Lowenthal, 1985, 1998,2006; Olwig and Lowenthal, eds. 2006.), has
barely mentioned the term “Folklore” in his writings (Lowenthal, 1998:178), and includes
only cursory remarks about UNESCO and its “Intangible Cultural Heritage” mission in his
last book on the subject (Lowenthal, 1998, pp. 7, 20, 230, 245-46), but he analyzed extensively
the “Heritage Crusade.” Examining this trend in modern society he adopted a folkloristic-
anthropological approach and insightfully proposed to consider “Heritage” to be a civic-cultural
cult. He opened his book The Heritage Crusade (1996) with the following paragraph:

The world rejoices in a newly popular faith: the cult of heritage. To be sure, heritage is as
old as humanity. Prehistoric peoples bequeathed goods and goals, legacies benign and malign
suffuse Homeric tales, the Old Testament, and Confucian precepts. But only in our time has
heritage become a self-conscious creed, whose shrines and icons daily multiply and whose
praise suffuses public discourse (Lowenthal, 1998, p. 1).

The ethnic, national, and even global reverence for antiquity dates to antiquity itself
(Beaulieu, 1994; Fudge2000; Jonker, 1995, pp. 133-152; Weisberg, 2012, pp. 61-71; Winter,
2000)." Societies maintained “sites of memory” to use Pierre Nora’s concept, in traditional
and modern cultures (Nora, 1978, 1984, 1989; see also Ben-Amos and Weissberg, eds. 1999,
pp- 301-311; Fisch, ed. 2008; Halbwachs, 1925, 1950, 1971, 1992). The transformation of
cultural memory into a cult of “Heage” implicates it as a civil movement with religious
dynamics with its own shrines, monuments, rituals, holy writs, and guardian priests, as well
as social functions and spiritual purposes. Cults are not disciplines. They involve veneration
not analysis. Although Lowenthal does not offer a systematic analysis of effects of the
heritage cult on modern societies, his case studies span the globe from China, through the
Near East, Europe, the West Indies, to the United States and Canada. In his conclusion he
seeks to respond to those who assail heritage but as an historian his conclusion is as critical:

...attachment to heritage depends on feeling and faith, as opposed to history’s
ascertained truths. Lack of hard evidence seldom distresses the public at large,
who are mostly credulous, undemanding, accustomed to heritage mystique,
and often laud the distortions, omissions, and fabrications central to heritage
reconstruction. (Lowenthal, 1998, pp. 88-104)

Heritage producers and stewards, however, seem increasingly concerned to
ground their goods and stories in verifiable evidence. As heritage suffuses more and
more everyday life, and claims to property and pride hinge on rival versions of the
same experienced past, heritage-mongers feel compelled to cloak wares in historical
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authenticity. Material relics are scrutinized, memories retrieved, archives examined,
monuments restored, reenactments performed, and historic sites interpreted with
painstaking precision. Heritage apes scholarship with factoids and footnotes to
persuade us that our legacy is grounded in irrefutable evidence (Lowenthal, 1998,
pp. 249-250).

Turning folklore research into cultural heritage

Barbara Kirshenblatt-Gimblett, a former president of the American Folklore Society
(1991-1992), configures folklore as Lowenthal does “Heritage”, namely as a social
fabrication rather than a reality. Writing before his book appeared in print, she states her
conceptual preference for “Heritage” over “folklore”. Although she introduces her view
of folklore rather innocuously, proposing that “folklore is made not found” (Kirshenblatt-
Gimblett, 1995, p. 369). But what appears as a casual comment exposes a radical change
in the conception of folklore from a behavioral and cognitive reality to an exhibition in the
venues that modern societies make available. She breaks away from the basic tenet upon
which it is logically possible to construct a scholarly discipline, transforming research into
display. Initially Kirshenblatt-Gimblett herself has balked at her own proposition, qualifying
it by stating that it “does not mean that it is fabricated, though fabrication does of course
occur” (Kirshenblatt-Gimblett, 1995, p. 369). However, her qualified denial underscores the
very quality she is hesitant to attribute to folklore, since fabrication is an either /or action.
It is impossible to have just “a little bit” of fabrication. Implicitly she follows Hobsbawm-s
idea of tradition as an invention (Hobsbawm, 1983a, 1983b), though not explicitly quoting or
rephrasing him, but if folklore is made up and fabricated what is it if not an invention? (also
Kirshenblatt-Gimblett, 1988, p. 192). She overlooks the factlfolklore that is exhibited in
museums and staged for tourists is not a collective creation of the “folk” but an institutional
fabrication of a community for the purposes of self-presentation in public spaces.

The conception of folklore as a fabrication is a break with a century-long endeavor
(Bauman, 1969; Burstein, 1957; Dorson, 1973; Dundes, 1966; Edmonson, 1971; Glennie,
1889; Gomme, 1885, 1908; Hartland, 1891; Krappe, 1930; Limon, 2014; Oring, 2019; Ortutay,
1955; Pound, 1952) to establish folklore as a scholarly discipline in the social sciences and the
humanities. Such a proposition was subject to intellectual trends, political ideals, and pressures,
research methods in the social sciences and humanities, but its basic tenet has been that folklore
is a social reality that exists and functions in social and cultural life following principles that can
be discovered. It is a reality that has a history and a presence, both of which require systematic
investigation and interpretation and, like language itself, is a universal. The science of folklore
is the discipline that investigates the subject of folklore. Such a terminological dualism is part
of its history (Burne, 1885). Obviously, the scientific quality of its research merges social and
humanistic, rather than biological and physical sciences (Nagel, 1961, pp. 447-546; Ryan,
1970). Barbara Kirshenblatt-Gimblett proposes that a break with this fundamental conception
of folklore research is the solution to the folklore crisis. She suggests

362
ISSN 1300-7491 e-ISSN 2791-6057 https://www.folkloredebiyat.org




folklor/edebiyat yil (year):2023, cilt (vol.): 29, sayi (no.): 114- Dan Ben-Amos

to take the popular “misperceptions” of folklore as indicative of the truths of
heritage as they emerge from contemporary practice. Heritage, for the sake of
my argument, is the transvaluation of the obsolete, the mistaken, the outmoded,
the dead, and the defunct. Heritage is created through a process of exhibition
(as knowledge, as performance, as museum display). Exhibition endows
heritage thus conceived with a second life. My argument is built around five
propositions: (1) Heritage is a mode of cultural production in the present that
has recourse to the past; (2) Heritage is a “value added” industry; (3) Heritage
produces the local for export; (4) A hallmark of heritage is the problematic
relationship of its objects to its instruments; and (5) A key to heritage is its
virtuality, whether in the presence or the absence of actualities. (Kirshenblatt-
Gimblett, 1995:369)

But the folklore crisis has occurred in the academic not in the popular and public space.
Any proposals to resolve it must address its particular qualities, features, and issues as a
scholarly discipline. Transferring folklore to popular and public culture of modern literate and
urban society, at best would illuminate the particular features that folklore acquires when it is
displayed and staged “for export,” becoming a subject of modern popular perceptions. These
are not “misperceptions” as Barbara Kirshenblatt-Gimblett labels them. Rather they have their
own validity in the context in modern literate society that has generated its own means, ideas
and institutions to address folklore. Its reconceptualization as “Intangible Cultural Heritage” is
certainly one of them. But when heritage begins, tradition ends. The packaging of traditional
culture for modern consumers deflates it from the symbolic values that these words and
objects have within their own respective communities. Traditional culture, and its tangible and
intangible representation, becomes memorabilia and its exhibition has its own poetic principles
(Karp and Lavine, eds. 1991). Objects in the museum shop, or even in the museum display
cases, do not have the capacity to function as they do in their cultural contexts. There, they have
reached the calm water of virtuality. With all the care and thoughtfulness that museum curators
exhibit ethnographic and folkloristic objects (Alivizatou, 2012; Karp and Lavine, 1991; La
Follette, 2013) and with all the reconstruction of the indigenous cultural, historical, religious
background that they create, they cannot override the obvious fact that these objects are in a
museum display and not in their indigenous context. No wonder that at the present time the
people for whom these museum objects have religious and symbolic significance are indignant,
witnessing the use of their cultural symbol as exotic and curious objects (Sleeper-Smith, 2009).

Barbara Kirshenblatt-Gimblett often quotes John Comaroff who reportedly said that
“folklore, let me tell you, is one of the most dangerous words in the English language”
(Kirshenblatt-Gimblett, 1995, p. 368; 1998a, p. 298; 1998b, pp. 1,162). At the end of that
paragraph from which she quotes, John Comaroff is also quoted as saying, “what museums
allow us to do? They allow us to be voyeurs, to look in and not be disturbed and not be
vexed by the differences.” (Gray and Taylor, 1992). Kirshenblatt-Gimblett, in fact, reaffirms
Comaroft’s observation, pointing out that “[t]Jourism and heritage are collaborative industries,
heritage converting locations into destinations and tourism making them economically
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viable exhibits of themselves. Locations become museums of themselves within a tourism
economy” (Kirshnblatt-Gimblett, 1995, p. 371).

Tourism is another form of voyeurism. The voluminous scholarship about tourism'
concerns primarily with the tourists and their perspectives and issues, considering tourism as
a leisure activity that is democratized travel and a mode of pilgrimage that has a dimension
of neocolonialism, but nevertheless impact the tourists as an acculturative process that
effects their ethnic relations and subjective, or “emic” perspectives (Cohen, 1984, pp. 374-
376). While such a one-sided approach may be valid in tourism of nature, archaecology, and
architecture, once the tourists’ gaze shifts from natural and constructed objects to humans and
their cultures, tourism acquires a dual-perspectives of those who gaze and those who are gazed
at. The gazing tourists approach their living and material objects with curiosity, fascination,
and with empathetic alienation, wondering about the authenticity of the sights they witness,
whereas the people at whom they gaze seek to reap economic benefits from exhibiting their
lives, essential and unique cultural symbols to strangers, turning them into a commodity
(Bowen, 2018; Cleveland and Murray, 1997; Cohen, 1988; Comaroff and Comaroff, 2009;
Evans-Pritchard, 1989; Foltz, 2005; Goldstein, 2007; Green, 2007; Markwick, 2001; Nash,
2000; Peach, 2007; Pigliasco, 2010; Shereman, 2008; Zhiqin, 2015.)

As a concept, authenticity is a paradox since it is conceived only in its absence. The
starting point of “the search of authenticity” is its absence. In the interpretation of Jacob
Golomb, Jean-Paul Sartre (1905-1980) considers “authenticity as a negative term. Its presence
is discerned in its absence, in the passionate search for it, in inauthenticity and in various
acts of “bad faith” (Golomb, 1995, p. 7),that is to say, authenticity becomes relevant when
inauthenticity occurs. Cultural authenticity and tourism have been the subject of extensive
scholarship, often searching for the authentic in the inauthentic (Bendix, 1997, 2018; Cohen,
1988, 2007; Cohen and Cohen, 2012; Desmond, 1997; Ehrentraut, 1993; Kirshenblatt-
Gimblett, 1988; Lindholm, 2008; MacCannell, 1973; Pincus, 1996), the staged performance
for tourists is inherently inauthentic or at most it is a staged authenticity (MacCannell, 1973,
2011, pp. 13-34; Williams, 20006).

Heritage is a foreign country for folklore."” In order to obtain citizenship, its hosts, the
stagers and the exhibitors transform it from a system of symbols in culture to exhibits of
culture, from indigenous performances into staging of indigeneity and from culture into a
commodity. Although both folklore and “Intangible Cultural Heritage” are abstract concepts,
the idea of their mutual interaction does not involve their reification, rather their mutual
relations take place through cultural agents, social institutions, communities, organizations,
and social actions, within such venues as tourism, commodification, and legalization.

Surely, commodification of folklore occurs already in traditional cultures. The
performance of epics, for example, requires prolonged training, and therefore epic singers
receive monetary rewards for their performances. In some societies families or guilds have a
monopoly on the performance of such epics as the “Sunjata Epic,” and others, and are duly
rewarded financially'®. Weavers, carvers, and bronze casters, as well as other artists, follow
similar professional and economic patterns that ensure not only creative but also economic
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control over their performances and creations (e.g., Abiodun et al.,1994; d’Azavedo, 1973).
But in oral society commodification is performance centered. The local storytellers, singers,
and epic reciters receive their monetary reward for their performance and not for their tales
or songs which are verbal, visual, or musical substance of their community or family. In the
realm of folklore, themes, narrative plots, and heroic patterns circle the globe and transcend
linguistic boundaries. Once oral literary forms and specific poems and tales crossed the
bridge into the commercial and literate space of modern or modernized societies, by whatever
transference agents, the state and large corporations set their eyes on them and sought to turn
them into their own possession (Hafstein, 2018, pp. 21-52; Rios, 2014.)

Finally, the most drastic uprooting and sterilization of folklore is turning it into an
entertainment for “export,” as a staged performance of the collective self. In this way a
society abdicates its collective social and cultural identity and turns itself into a staged show.
There is no way but to conclude that with such a significant degree of separation Intangible
Cultural Heritage is not a mate for the discipline of folklore.

I would like to conclude by citing an Irish poet and a Jewish writer who addressed the
tourist gaze and the draining of cultural symbols of their significance and turning them into
the staging of folklore in modern society, transforming them into Intangible Cultural Heritage
long before UNESCO coined the term. I must apologize, because I quoted both of them in
one of my previous essays (Ben-Amos, 1981, pp. 9, 15), but I find both of them compellingly
insightful addressing the transference of folklore from traditional life into modern society.

The first is the great Irish poet and novelist Patrick Kavanagh (1904-1967)"” who in his

poem “The Great Hunger” (1942) wrote about Patrick Maguire:

The world looks on

And talks of the peasant:

The peasant has no worries;

In his little lyrical fields

He ploughs and sows;

He eats fresh food,

He loves fresh women,

He is his own master

As it was in the Beginning

The simpleness of peasant life.

The birds that sing for him are eternal choirs,

Everywhere he walks there are flowers.

His heart is pure,

His mind is clear,

He can talk to God as Moses and Isaiah talked---

The peasant who is only one remove from the beasts he drives.

The travelers stop their cars to gape over the green bank

Into his fields.

There is the source from which all cultures rise,
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And all religions,

There is the pool in which the poet dips

And the musician.

Without the peasant base civilization must die,

Unless the clay is in the mouth the singer’s singing is useless.
The travelers touch the root of the grass and feel renewed
When they grasp the steering wheels again.

The peasant is the unspoiled child of Prophecy.

The peasant is all virtues---let us salute him without irony
The peasant ploughman who is half a vegetable ---

Who can react to sun and rain and sometimes even

Regret that the Maker of Light had not touched him more intensely. (Kavanagh
1942:28-29)

“Without irony” Kavanagh claims, but in his poem, irony is abound. In contrast, the
Hebrew novelist and 1966 Nobel Laureate, Shmuel Yosef Agnon (1887-1970) addresses the
transformation from commitment to a staged performance by bluntly considering folklore as
heritage, though at the time he wrote the distinction between the two was not available to him.

In a short story titled “Edo and Enam” originally published in 1951 and appeared in
English in his book Two Tales (Agnon, 1951, 1966, p. 210) there is a dialogue between
its main principal characters, both of them are scholars investigating the culture of remote
Jewish community, one collects old books, manuscripts, and amulets, and the other records
oral traditions. The manuscript collector says:

Besides, all these scholars are modern men; even if you were to reveal the properties
of the charms, they would only laugh at you; and if they bought them, it would be
as specimens of folklore. Ah folklore, folklore! Everything which is not material for
scientific research they treat as folklore. Have they not made our holy Torah into either
one or the other? People live out their lives according to the Torah, they lay down their
lives for the heritage of their fathers; then along come the scientists, and make the Torah
into “research material,” and the ways of our fathers into---folklore.'®

Writing in 1951 while finding refuge in the apartment of his friend, Gershom Scholem
(1897-1982), Agnon anticipated Barbara Kirshenblatt-Gimblett’s equation of folklore with
heritage as a culture for export with a rejection.

(Endnotes)

1 Professor Dan Ben-Amos delivered this lecture at Interim Conference for Folk Narrative Research on September
1-5-2015 in Ankara as keynote lecturer invited by Hacettepe University Turkish Folklore Department.

2 The article appeared anonymously in the editorial office of the Journal of American Folklore, and the editor
at the time, Jan Harold Brunvand, published it with his own initials as a signature. The public identification of
the author has been made by John McLeish (1980:136) who notes about this essay: “A satirical “How to write
folklore articles?”” A guide, originally circulated as a mock chain letter and here printed without any indication
of authorship.”
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3 Hesiod (2017). Theogony and Works and Days (111/p.127). Kimberly Johnson [Trans.], Northwestern University.
4 For studies about him see: Bullough, 2004, Duckett, 1951; Houwen and MacDonald, 1998.

5 Extensive scholarship about the folklore and vernacular languages in the works of these authors is available.
A selection for studies on Shakespeare: Artese, 2015; Brunvand, 1966, 1991; Cole, 1981; on Boccaccio: Lee,
1909; Kirkham, Sherberg, and Smarr, 2013, on Poliziano: Goodman 1998; Poliziano, 1997, 2004.

6  For studies about him see Berkner, 1972; Bolz, 2011; Kahmann, 2015. Linke, 1990, pp. 121-124; Loose, 1940;
Simonsfeld, 1898; Wiegelmann, 1979

About him see: Grimm, 1964.

Only as I was preparing the text of this lecture for publication I learned from Jessica Hemmings, the editor of the
journal Folklore , that the first department of folklore in England will open at the University of Hertfordshire,
starting at the 2019-2020 academic year.

9  The above paragraph is quoted, with minor editorial changes, from my review of Lee Haring, ed. Grand Theory
in Folkloristics (2016), see: Ben-Amos 2018, p. 203.

10 Downloaded from: https://www.herts.ac.uk/courses/ma-folklore-studies

11 One of the other “international organizations” to which Hafstein refers but does not specify is likely the World
Intellectual Property Organization WIPO which has an “Intergovernmental Committee on Intellectual Property
and Genetic Resources, Traditional Knowledge and Folklore” with which the American Folklore Society
maintained official contact. A statement drafted by J. Sanford Rikoon , Burt Feintuch, and Timothy Lloyd and
approved by the American Folklore Society Executive Board in December 2002 was presented to WIPO that
same month. See: Anon, 2004.

12 Indeed, in response to a conceived condescending attitude to African traditional literature expressed in the term
“oral literature”, and its inherent contradiction. The Ugandan linguist Pio Zirimu (d.1977) proposed to replace
it with his new coinage of “orature.” In its context the elements of African orature are myth and legends, tales,
enigmas, proverbs, songs, currencies, incantations, epics, maxims, riddles fables, genealogies, lullabies, and
sung rhymes. See: Taiwé 2008.

13 I would to thank my friends Stephen Tinney and Grant Frame for directing me to these studies.

14 For a selection see: Cohen, 1972, 1979b, 1984; Lanfant, et al. 1995; MacCannell, 2011; Nash, 1996, Wallace,
2005.

15 See: Lowenthal, 1985.

16 See: Ben-Amos, 1975, p. 36; Belcher, 1999; Conrad, 2004; Hale, 1998; Hoffman, 2000; Innes, 1974; Johnson,
1986; Johnson et al., 1997.

17 See about him: Nemo, 1973; Quinn, 1991, 2001.
18 For a discussion of Agnon’s attitude to folklore see :Ben-Amos, 1988.

*  The Bibliography includes a few entries of publications about “Intangible Cultural Heritage” that are not cited
in the essay.
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Oz

Bu makalede, disipliner tarihlerin olusturulmasinda “gezgin kuram™m (traveling
theory) roliinii ele aliyorum. En basit ifadeyle, “gezgin kuram,” “bir kuramin ger-
¢ek hayattaki 6zgiin ifade anindan koparilarak daha sonraki bir zaman ve mekana
uygulanmasi” olarak tanimlanabilir (Said, 1983: 226). Makale bu varsayima eles-
tirel yaklagarak, kuramlarin disipliner arasindaki dolagimlarinin disipliner tarih-
lerin olusturulmasindaki roliine odaklaniyor. lkin ceviri metinlerle ilgili atlanan
konularin 6nemini ve bunlarin kiiltiirlerdtesilik kavraminin gelisimindeki etkilerini
post-disipliner tarihgeler baglaminda ele aliyorum. Ayrica, disipliner tarihgiler i¢in
faydali analizler saglayabilecek olan yeni bakis agilari, 6rnegin kuramlarin birden
fazla rota izlemeleri, gecikmeleri ya da bir baska kiiltiirde veya disiplindeki alim-
lama bi¢imlerinin de 6nemini vurguluyorum. Said’in aksine, ¢ogul olarak kullan-
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digim “gezgin kuramlar” bizi dil ve bilgi arasindaki iliskiyi yeniden diisiinmeye ve
bilginin ¢eviri yoluyla nasil yaratildigini ve doniistiiriildiigiinii anlamaya ydnelt-
mektedir. Cevirinin, gezgin kuramcilarin ve kavramlarin, farkl diller ve disiplinler
arasindaki ve kiiltiirlerdtesi baglamlardaki yoriingeleri atlanamaz. Metinler dina-
mik geviri siireclerine girdikge ortaya ¢ikan gecikmeler, reddetmeler ya da sahip-
lenmeler disiplinlerin i¢sel dinamikleri kadar disiplinlerarast kosullar tarafindan
da belirlenir. Boylelikle, bir kuramin “seyahati” hem farkli aktorler, cografyalar
ve zamanlar arasinda iletisim alanlar1 yaratir, hem de kuram bu aktorler tarafindan
yaratilmig olur. Disipliner bilgi, kelimelerin, fikirlerin, kavramlarin, kuramlarin ve
kuramcilarin hareketiyle gelisir. Halkbilimciler, 6zellikle alanda kiiltiir cevirmen-
leri olarak ¢alisirken, yayimlarinda bilgiyi metinsellestirirken ya da caligmalarini
konferanslarda sunarken, fikirlerin, kuramlarin ve kavramlarin dolasimini saglar-
lar. “Gezgin kuramlar” farkli perspektiflerin siirlar1 nasil asabildigini ve akiskan
disipliner baglamlara nasil uyarlanabildigini anlamamiza ve post-disipliner tarih-
¢eler yazabilmemize olanak taniyan énemli bir arag¢ olarak karsimiza ¢ikar.

Anahtar sozciikler: “gezgin kuram”, post-disipliner disiplin tarih¢eleri, halkbi-
lim tarihi, ABD’de halkbilimi ve halkbilimciler, Tiirkiye’'de halkbilim ve halkbi-
limciler

Extended summary

This article addresses the role of “traveling theory” in the making of disciplinary
histories by departing firom and critically reflecting on the concept. In simple terms,
Said defines “traveling theory” as “a theory divorced from its original real-life
moment of articulation and applied to a later time and place” (1983, 226). Although
Said revisited his earlier formulations and emphasized the crucial role context plays
in “traveling theory,” both in its origins and in its adaptations and modifications at
different destinations (Said 1994), certain aspects of his arguments remained open.
Among other issues, Said was criticized for not adequately considering the central
role of translation in facilitating or thwarting the theory’s travels.

1 take this important concern as one of the anchor points of this article and highlight
some of the evaded issues about translated texts in traveling theories and their
impact on transculturation. Rather than sticking to the singularity of the original
term “traveling theory,” I employ the term in the plural strategically and emphasize
that theories can take multiple routes. As such, I evoke the images of assemblage (or
agencement, in French)—a concept that frames social complexity through fluidity,
exchangeability, and connectivity; and rhizome—a concept in post-structuralist
theory, that refers to non-linear roots and networks. Taken together these images
as theoretical models can prove useful for disciplinary historians, as ideas and
concepts, taken up by different disciplines, can be mutated, and eventually become
something completely different.

First, by tackling issues of translation and considering delays, omissions,
rejections, and appropriations of theories, I underline that texts enter dynamic
translation processes. Travel itself generates contact (and often, conflict) zones
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between different actors, geographies, and histories—a mediated transference
between “source” and “host” languages and subversions of such delineations.
Thus, the process of translation becomes a creative act in itself, one that produces
new meanings and insights. It challenges us to rethink the relationship between
language and knowledge, and to consider how knowledge is created and
transformed through translation.

Second, I consider the role of theory in disciplining fields, in particular, in
“disciplining folkloristics.” T analyze certain key texts, theories, and theorists in
folklore. In the face of recent discussions on “critical folkloristics,” (Otero ve M.
Rivera 2021), I suggest that writing disciplinary histories against the backdrop of
recent global developments, such as Black Lives Matter, COVID-19 protests, and
other post-colonial reading human reactions to social realities, is both possible
and necessary. I also underline that mistakenly construed boundaries between
academic and public folklore need to be rethought and reworked. Instead, I
propose an integrated, activism-oriented, post-disciplinary traveling theories, from
which folklore studies will greatly benefit.

Last, I take transculturation as an effective tool to understand theory’s role in post-
disciplinary histories. Transculturation is a term owed to Cuban anthropologist
Fernando Ortiz (1940), who questioned the common view that cultural encounters
work only in one way. Instead, he suggests that they are reciprocal processes in
which some cultural characteristics may be lost, while new elements emerge.
Thus, Ortiz referred to this process as “transculturation.” This concept has been
widely applied to the study of colonial encounters and has proved very productive
in de-colonizing effects and has been applied critically in different contexts
(Pratt 1992; Welz 2009), such as the related term “creolization” (Hannerz 1989).
According Roger Abrahams, who defined creolization through a reflexive look
from the margins, is the linguistic and social process by which different peoples
came together under the harsh regime of export-oriented plantation agriculture”
(Abrahams, 2005: 222).

Disciplinary knowledge blossoms through the movement of words, ideas, concepts,
theories, and theorists. This holds true for folklore. Folklorists, especially when
working as translators of culture in the field, textualizing knowledge in their
publications, and presenting their work at conferences, make ideas, theories,
and concepts travel. And yet, while in recent years, folklorists have debated the
relationship of theory to disciplinary formation and presented various viewpoints,
the idea of “traveling theory,” a point that might be seen as obvious, has not been
addressed at large. Previously, discussions centered around folklore’s theoretical
stance and introduced perspectives ranging from ‘“anti-theory” (Haring 2016,
2008) to “humble theory” (Noyes, 2016, 2008). Here, I am referring to the notable
collection, the special issue of the Journal of Folklore Research (2008), whereby
several scholars investigated the reasons why there is no general theoretical
model in American folklore studies, while other disciplines, such as literature
and anthropology, possess excellent theories. Going beyond what kind of theory
folklore studies have, I explore the travels of theories across unexplored planes in
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a terra incognita—in an unmapped geography in folklore and beyond. Given the
transnational nature of folklore studies today, it is imperative to recognize that a
lively, yet under-debated theoretical plane exists.

With a critical stance, I demonstrate the relevance of translation, traveling theorists,
and traveling concepts to “traveling theory” in trans-cultural and trans-historical
circumstances across languages and disciplinary traditions. The engagement with
Edward Said is also a fitting way to mark the fortieth anniversary of his “Traveling
Theory” (1983). This approach allows us to understand how different perspectives,
ideas, and theories can travel across cultural and linguistic boundaries and how
they can be adapted to various contexts. Finally, I emphasize the need to engage
with multiple sources in order to gain a deeper understanding of any given idea or
concept.

Keywords: traveling theory, post-disciplinary histories, history of folklore, folklo-
re and folklorists in the USA, folklore and folklorists in Turkey

Giris

Bu makale, disipliner tarihlerin olusturulmasinda “gezgin kuram™n (¢raveling theory) ro-
linii ele almaktadir. En basit ifadeyle, “gezgin kuram,” “bir kuramin gergek hayattaki 6zgiin
ifade anindan koparilarak daha sonraki bir zaman ve mekana uygulanmasi” olarak tanimlana-
bilir (Said, 1983: 226). Edward Said, “Traveling Theory” (1983) ve “Traveling Theory Re-
considered” (1994) adli ¢aligmalarinda, bir kuramin bir baglamdan digerine gegtiginde degis-
tigini ve degisen ortamlara, kullanicilara ve pratiklere bagli olarak zaman ve mekan iginde
dontistiiglinii ileri stirmistiir. Said’in ilk makalesi “Traveling Theory” iki 6nemli kuramcinin
caligmalarini ele alir: ilki Gyorgy Lukacs’in basyapiti Geschichte und KlassenbewufStsein: Stu-
dien tiber marxistische Dialektik (1923) adl1 eserinin dordiincii boliimiinde ele aldig1 “seylesme
kurami”nin' anlamsal doniistimleri ve bunun kiiltiirel ¢evirileri (Said, 1994: 251); ikincisi, Mic-
hel Foucault’nun “iktidar kavrami.”> Bu noktada Said (1983: 243-244) Foucault’nun sadece
Surveillance et punir: Naissance de la prison (1977) adl1 eserine odaklanacagini belirtir.

Her ne kadar Said daha sonra kuramsal formiilasyonlarini yeniden degerlendirmis ve bag-
lamin “gezgin kuram”mn hem kdkeninde hem de farkli varis noktalarindaki uyarlamalarinda
ve degisikliklerinde oynadigi hayati rolii vurgulamis olsa da (Said, 1994), argiimanlarinin bazi
yonleri acik kalmigtir. Said 6zellikle ¢evirinin kuramin seyahatlerini kolaylastirma ya da en-
gellemedeki merkezi roliinii yeterince dikkate almamakla elestirilmistir. Ben bu makalede, bu
onemli kaygiy1 bir nirengi noktasi olarak ele alarak, “gezgin kuram™ oncelikle ¢eviri metinler
baglaminda tartigmak ve bu metinlerin kiiltiirlerotesilik kavrami ¢ergevesinde atlanan bazi yon-
lerini vurgulamak istiyorum. Calismamda temel olarak disipliner tarihgelere odaklanityorum
ve post-disiplinler tarih yaziminda ¢evirinin roliiniin ele almast gerektigini ileri siirliyorum.
Metinler dinamik ¢eviri siireclerine girdikge olusan gecikmeler, atlamalar, reddetmeler ya da
benimsemeler, igsel disiplinler dinamikler kadar disiplinleraras1 dinamikleri etkilemekte ve
bunlardan etkilenmektedir. Bir kuramin seyahati hem farkli aktorler, cografyalar ve tarihler
arasinda iletisim alanlar1 yaratir, hem de kuram bu aktorler tarafindan yaratilir. Ayni zamanda
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“kaynak” ve “ev sahibi” diller arasinda dolayimli bir aktarim bazi tanimlamalari altiist edebilir.
Kurama ait bir baska yonerge ise ¢eviri ve uyarlamadaki gecikmeleri, ihmalleri ve alimlamalart
icerebilir. Cevirideki gecikmeler, bir kuramin ortaya atildig1 ya da baska bir dile gevrilip be-
nimsendigi ya da popiilerleserek yayildigi zaman arasindaki bosluklar bakimindan tartistirila-
bilir. Cevirilerdeki atlamalar ¢evirmenlerin bilingli kararlari olarak goriilebilirken, gerceklerin
es gegilmesi daha farkli yorumlari beraberinde getirir. Ayrica—ve belki de en 6nemlisi—baz1
kuramlar seyahat edebilirken, bazilari edemez ya da etmez. Cevirinin potansiyel tuzaklari ola-
bilir, bu da bizi ¢evirinin sinirlarinin 6nemini ve “gevrilemezligin” dolayisiyla “seyahat edile-
mezligin” iiretici dogasini arastirmaya sevk edecektir. Bu konu, ¢eviriyi analitik bir kategori
olarak kullanan ve “cevrilebilir” ve “gevrilemez” metinler (Bachmann-Medick, 2012) ve “6z-
nellikler” (Chakrabarty, 2012) konularini arastiran geviribilimciler ve antropologlar tarafindan
incelenmistir. Burada vurgu, ¢eviri konusundan uyarlama ve alimlamanin disipliner ve siyasi
baglamlarina, ya da Said’in terimiyle “kabul kosullar1’na kadar uzanmaktadir.

Said “traveling theory™i tekil olarak kullanirken, ben bu terimin 6zgiin kullanimindaki te-
killigine bagli kalmak yerine, kuramlarim birden fazla rotalara ve yonlere gidebileceginin altini
¢izmek adma bu terimi ¢ogul olarak kullaniyorum. Bu kullanim, bir anlamda sosyal karma-
siklig1 akiskanlik, degisebilirlik ve baglantilar1 araciligryla gergeveleyen “assemblage” (veya
Fransizca agencement) veya yaratici analizler saglayabilen “rizom” fikirlerini de ¢agristirtyor.?

Kiiltiirlerarasilik (transculturation) kavram edebiyat arastirmalart basta olmak {izere antro-
poloji ve halkbilim odakli analizler i¢in oldukga ilging agilimlar sunmustur. Gruplarin birbirleriyle
etkilesimi sonucu olusan yeni melez kiiltiirler ve kiiltiirel karsilasmalara isaret eden bu kavramin
ortaya cikigi, kiiltiirel karsilagmalarin tek yonlii gelistigi yoniindeki yaygin goriisii sorgulayan
Kiibali antropolog Fernando Ortiz’e (1940) gétiiriilebilir. Ortiz yeni kiiltiirel unsurlar ortaya ¢i-
karken baz kiiltiirel 6zelliklerin kaybolabildigini ve bunlarin karsilikl siiregler iginde gelistigini
One stirmiis ve bu siireci “transculturation” olarak tammlamustir. Bu kavram, 6zellikle antropolo-
jide post-somiirgeci etkilesimlerin incelenmesinde yaygin olarak kullanilmistir (Hannerz 1987).
“Kiiltlirlerarasilik” terimi farkli baglamlarda da elestirel bir sekilde uygulanmistir (Pratt 1992;
Welz 2009). Konuyla ilgili bir bagka terim olan “kreolizasyon™u Roger Abrahams oldukga eles-
tirel bir perspektiften tanimlar. Abrahams’a gore kreolizasyon, “farkli halklarin ihracata yonelik
plantasyon tariminin sert rejimi altinda bir araya geldigi dilsel ve sosyal siireci gdstermektedir”
(2005: 222). Buradaki tanimin elestirel “marjinler’den geldigine dikkat edelim.

“Diisiinmek”, “g6zlemlemek” ve “spekiilasyon yapmak™ anlamlarina gelen Yunanca the-
oreein fiiliyle uyumlu olarak, “gezgin kuram”1n ¢esitli mekanlarda ve zamanlarda rotalarinin
kesfedilebilir oldugu varsayimindan yola ¢ikiyorum. Disipliner bilgi, kelimelerin, fikirlerin,
kavramlarin, kuramlarin ve kuramcilarin hareketiyle gelisir. Bu durum halkbilimi igin de
gecerlidir. Halkbilimciler, 6zellikle sahada kiiltlir ¢evirmenleri olarak c¢aligirken, yaymlart
metinlerde bilgiyi metinsellestirirken, ya da ¢aligmalarini konferanslarda sunarken, fikirlerin,
kuramlarin ve kavramlarin seyahat etmesini saglarlar.

Fakat halkbilimciler son yillarda halkbilim kuramlarinin disipliner olusumla iliskisini
cesitli bakis agilari etrafinda sunmus olsalar da “gezgin kuram” fikrini agik¢a ve genis ¢apta
ele almamislardir. Halkbilim ¢aligmalarinin 6énemli merkezlerinden ve “gezgin kuram”m
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hem iiretildigi hem de baska kuramlarla karsilastigi bir nokta olan ABD’de 6zellikle son
zamanlarda gelisen “kuram” odakl: tartismalar “kuram karsithigi”ndan (Haring, 2016, 2008)
“miitevazi kuram”a (Noyes, 2016, 2008) kadar uzanmaktadir. Burada, Journal of Folklore
Research in (2008) yaygin bir etki yaratan 6zel sayisindan s6z ediyorum. Bu sayida yer alan
halkbilimciler, edebiyat ve antropoloji gibi diger disiplinlerin miikemmel kuramlart varken
Amerikan halkbilimi ¢aligsmalarinda neden genel bir kuramsal model olmadigini sorgulamis-
lardir. Halkbilim ¢alismalarinda “‘biiylik kuram’ var midir?”” ya da “halkbilim ¢aligmalarin-
da ne tiir bir kuramdan sz edilebilir?” sorularmnin 6tesine gegmek, giintimiizde halkbilimi
calismalarinin ulusétesi dogasi géz Oniine alindiginda 6nemli agilimlar saglayacaktir. Di-
siplinimizde c¢ok cesitli kuramsal yonelimler bulunmaktadir, ancak bu kuramlarin yeterince
tartistlmadigini da kabul etmek gerekir.

Halkbilim kuramlarm bugiinkii durumunu daha iyi anlayabilmek icin, “gezgin kuram”
perspektifinin gelecekteki halkbilimi ¢alismalarina nasil uygulanabilecegini diisinmek dnemli
goziikiiyor. Bu noktada, farkli bir bakis agisi sunacak olan ve ABD’de son dénemde artan bir
ilgi ile tartisilan “elestirel halkbilim” (critical folkloristics) (Otero ve Martinez Rivera, 2021)
alanindaki baz1 kuramsal tartismalar1 degerlendirecegim. Yeni milenyumun son on yilini, artan
sag popiilizm, yeni-irk¢ilik, neoliberalizme eklemlenen kdkten dincilik, COVID-19’un baski-
layict sosyo-ekonomik etkileri ve kamusal alani bilyiik dlgiide baskilayan kiyamet anlatilari,
savaslarin hiikiimetler tarafindan global kontrol mekanizmalar1 olarak kullanimi, artan yoksul-
luk, toplumsal cinsiyet karsitligi, sosyal esitsizlik ve sahte haberlerin ortaya ¢ikis1 gibi 6nemli
sosyal ve siyasi gelismelerle tanimlamak yanlis olmayacaktir. Fakat ayni zamanda, disiplinler-
de gelisen post-somiirgeci diisiince—kiiresel 6lgekte onemli Black Lives Matter hareketinin
diinyaya gosterdigi gibi—bu yikici etkilere karst koymaya calismis ve farkli renklerdeki insan-
larin hegemonik yonetisimlerden etkilenen bedensel yasamlarinin temsillerine odakli tartisma-
lar1 yayginlastirmigtir. Esasen bu konular, halkbilimcilerin uzun zamandir 6nem verdigi giic,
ayricalik ve hikaye anlatimi meselelerinin merkezinde yer almaktadir. Bu konularin su anda
halkbilim kuramlariyla nasil iligkilendirebilecegimizi sorabilecek okur i¢in, ABD’deki folklor
caligmalarindaki bazi temel tartigmalara goz atmak verimli olacagi kanaatindeyim. Bunu akilda
tutarak, Margaret Mills (2020) ve Charles Briggs (2021b) tarafindan yaymlanan iki ¢alismay1
kisaca ele almak istiyorum. Journal of American Folklore’un 6zel sayisina yazdig giris yazi-
sinda Margaret Mills, halkbilimcilere s6yle seslenmektedir:

«

. Kamu politikalarimizda, kamusal sdylemlerimizde ve sosyal medyada
wkeiliga, ya-banci diismanligma ve magdur suglamasma dogru sert bir donis,
kamusal alanlarda yeni bir alarm ¢agrisi olarak duyuldu. Disiplinimiz agisindan bu
durum hem kamusal hem de akademik halkbilimcileri bir kez daha elestirel
uygulamalar1 degerlendirmeye yoneltiyor.” (Mills, 2020: 384, kendi gevirim)

Mills bu sozleriyle yeni tiir elestiri ¢agrisinda bulunarak halkbilimciler i¢in ¢ok 6nemli
bir soru sorar: Kendi meslegimizin étesinde, kamusal ve profesyonel kitleleri bu elestiriye na-
sul daha etkili bir sekilde dahil edebiliriz? (Mills, 2020: 384, kendi ¢evirim, vurgular 6zgiin
metinde).
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Ote yanda Charles Briggs Unlearning: Theoretical boundary crossing as interdisciplinary
strategy (2021b) adli ¢alismasinin gesitli boliimlerinde bize disipliner ve kuramsal sinirlart as-
mak i¢in gesitli stratejiler onermektedir. Halkbilimi ¢aligmalarinin tarihini inceledigi giris bolii-
miiniin yani sira, “Disciplining folkloristics” adli boliimde Briggs halkbilimcilerin halkbilimini
belirgin ve otoriter sinirlarla tanimlamalarinin halkbilimin disiplin edilmesini saglamis olsa da,
bdoliimsellestirmenin giintimiizde artik etkisini yitirdiginin altini ¢izer. Cilinkii bur durum halkbi-
limi diger disiplinlerden ger¢ekten de verimsiz bir sekilde ayirmaktadir (Briggs, 2021: 53-65).

Mills’in ve Briggs’in bu diisiindiiriicii argiimanlar1 151¢inda, “gezin kuram™ farkli bir
acidan diislinebilir miyiz? Yeni, elestirel halkbilim calismalarinda ve halkbilim kuramlarinin
halkbilimden diger disiplinlere seyahat etmesi s6z konusu olabilir mi? Bu ¢alismalart dik-
katle okudugumda, cevap evet olarak beliriyor ve bu perspektiflerin halkbilimde kuramin ge-
lecekteki yoriingeleri i¢in degerli tartismalar tiretecegini diisiiniityorum. Bu da post-disipliner
disiplin tarihleri yazmak icin diistiniilebilmesi kesinlikle gerekli bir model yaratacaktir.

Ceviri olarak gezgin kuramlar: 1960’lardan 1970’lere ¢eviri halkbilimi kuramlari

Her ne kadar ¢evirilerin halkbilim tarihindeki etkisi ¢ok belirgin olarak ele alinmamis
olsa da (6rnegin, Propp, 1928, 1957; Azadovskij, 1926, 1974), ¢eviri halkbilim kuramlarinin
gelisiminde ve yayiliminda merkezi bir rol oynamistir. Bu biiyiileyici derecede karmasik ve
bir o kadar da az calisilmis bu alan pek ¢ok farkli agidan degerlendirilebilir. Ornegin Alman
halkbilimci Klaus Roth, dilleraras1 ve kiiltiirlerdtesi iletisime odaklanarak ve halk masalla-
r1, efsaneler ve mitler gibi folklor tiirlerinin g¢eviri siireglerini ele aldigi ¢aligmasinda (Roth
1998) “folklor” metinlerinin sosyal islevselligini, “folklor” cevirilerinin edebi ¢evirilerden
nasil farklilastigini ve metinleri ¢evirilerini ne tiir gevirmenlerin tistlendigini diisiinerek bazi
sorular sormustur: “Cevirmenler tliccar, denizci, asker ya da isportact mrydi? Ya da gevir-
menler daha ziyade ozanlar, katipler, 6gretmenler, bakanlar veya sairler miydi?” (Roth 1998:
243). Ruth bu sorularla ¢evirmenlerin sinifinin, sosyal ¢evrelerinin ve hem ¢evirmenlerin ve
izleyicilerin konustuklari dillerin 6nemini vurgulamak istemistir.

Bu sorular ¢evirinin farkli yonleri tizerine sorulabilecek mesru sorular olsa da ben daha
farkli bir yol izleyerek 1960’lardan 1970’lere uzanan siiregte ¢eviri metinlerin dneminin al-
tin1 ¢izmek ve bunlarin ABD’deki folklor ¢alismalarindaki yeni yonelimlere olan etkisini
aydinlatmak istiyorum. 1960’lar ABD’deki halkbilim ¢alismalarinda ¢eviri metinlerin etki-
sinin en gli¢li hissedildigi donemdir. Burada atifta bulunacagim cevirilerin ¢ogu ilk olarak
1920’lerin basinda Prag Cevresi’nin bir pargasi olan (ve daha sonra vatanlarina geri donen)
ya da ABD’ye go¢ eden ve uluslararasi mecradaki halkbilimcilerin, edebiyat elestirmenle-
rinin ve antropologlarin dikkatini ¢ekecek olan ve elestirel kuramlar tireten bir grup Rus
akademisyen tarafindan yayimlanmigtir.*

Ele alacagim ilk 6rnekte, Vladimir Propp’un (1895-1970) Morfologiya skazki adl1 ¢alig-
masinin ¢eviri yortingelerini izleyerek geciken kuram konusuna 151k tutmak ve ayni zaman-
da bu eserin halkbilimi galismalarindaki uzun siireli etkilerini vurgulamak istiyorum. ilk kez
1928’de Rus¢a yayimlanan ve yaymindan yaklasik 30 yil sonra birka¢ dile gevrilene kadar

393
ISSN 1300-7491 e-ISSN 2791-6057 https://www.folkloredebiyat.org




folklor/edebiyat yil (year):2023, cilt (vol.): 29, sayi (no.): 114- Hande Birkalan-Gedik

Bati’da ¢ogunlukla taninmayan bu eser, ABD ve baska yerlerde halkbilim i¢in 6nemli bir kay-
nak haline gelmistir.’ Ingilizce yayimlanmasinin ardindan gérdiigii muazzam ilgi tesadiifi de-
gildir: 1958°de, ilk ¢evirinin yayinlanmasindan sadece birkag yil sonra, Alan Dundes Indiana
Universitesi’nde The Morphology of North American Indian folktales baslikli doktora tezini
yazmustir (1962). Dundes’in bu calismast 1964 yilinda prestijli yayinevi Halkbilim Dostlar1 {le-
tisim Serisi (Folklore Fellows Communication Series) tarafindan kitap olarak yayimlanmugtir.

Propp ¢alismasinda, Levi-Strauss’un paradigmatik analizine tezat ve sentagmatik analiz
olarak tanimlanabilecek yeni bir yapisal analiz yontemi ortaya koymustur. Levi-Strauss’un
paradigmatik yapisal analiz mukayeseler iizerinden islerken, Propp’un analizi eylem dizgi-
leriyle ilgilidir. Buradaki “sentagmatik™ terimi, Propp’un analiz ettigi belirli bir kiilliyat
olan halk masallarinin “s6zdizimine” (syntax) atifta bulunmaktadir: Afanis’ev’ derlemesin-
deki gelen peri masallari—ozellikle de Afanis’ev’in son iki baskisinda yer alan AaTh93-270
arasindaki tipler— (Dundes, 1968: ix) benzer sdzdizimine sahip bir grup ciimleye benze-
yen anlat1 dizgisi olarak ele alinmistir. Ote yandan Dundes, Propp’un Morphology of the
folktale adl1 eserini temel alarak Kuzey Amerika Yerlilerinin masallarinin degerlendirmistir.
Dundes’in ¢aligmasi, Propp analiziyle Amerikan Yerlilerinin masallarini incelenmesinden de
Oteye gitmistir: Dundes Propp’un yapisal analizini daha genis bir 6lgekte anlamlandirmak
icin yeni kavramlar ve perspektifler ortaya koymustur. Ornegin, halk masallarinin yapilarmni
motifleri agisindan analiz etmek i¢in “morfem” kavramina atfen “motifeme” kavramini ve
“allomorph” kavramma atfen “allomotif” kavramin1 onermistir. Ayrica Dundes, Propp’un
cevirisinin ikinci baskisina yazdig1 giris yazisinda “Propp’un analizinin agik¢a Rus materyal-
leriyle sinirlt olmadiginin® altini ¢izer (Dundes, 1968: xiii). Dundes’in halkbilime armagani
bu terimler masal arastirmalarinda halen gegerliliklerini siirdiirmektedirler.

Propp’un yaklagimi, birgok farkl: kiiltiirde bulunan kahramanin yolculugu kavraminin
evrensel ¢ekiciligi nedeniyle diinya ¢apinda hizla yayilmistir. Bu etki sadece dogrudan ¢eviri
araciligiyla degil, ayn1 zamanda farkli ulusal halkbilim geleneklerinden gelen ve bu gele-
neklere seyahat eden fikirler aracihiiyla da izlenebilir. Morphology of the folktale Ingiliz-
ce ikinci baskisindan kisa bir siire sonra Tiirkiye’deki halkbilimcilerin dikkatini ¢ekmistir,
zira Tirkceye ancak 1985 yilinda (Rifat ve Rifat) ve Fransizcadan gevrilmistir. Propp’un
Tirkge ¢evirisi, okuyucularin masallarin sd6zdizimini daha net anlamasini saglamig ve ma-
sal analizinde kullanilan en yaygin yapisal metodolojilerden olarak Tiirkiye’deki halkbilim
calismalarint etkilemistir. Tiirkiye’de Propp temelli ilk ¢alisma 1973 yilinda Elazig Masal-
lart baglikli doktora tezini yazan Umay Giinay tarafindan yapilmistir ve bu tez 1975 yilinda
kitap olarak yayimlanmistir. Giinay, calismasinda iglevlerin (functions) alt tipler yardimiyla
genisletilebilecegini ve masaldaki islevlere karar verirken masallarin sosyal ve kiiltiirel bag-
lamlarinin dikkate alinmasi gerektigini gostermis (Glinay, 1975: 48) ve bdylece Propp’un
gelistirdigi ¢coziimleme yontemine de katki sunmustur.

Propp’un Bati dillerindeki gecikmis gevirilerini, baslangigta onun kuramina karsi goste-
rilen direncin bir parcasi olarak okuyabiliriz. Ote yanda Said’in deyimiyle kabul kosullarinin
olumlu degisimi sayesinde Propp’un yaklasimi Rus ve Amerikan Yerli masal geleneklerinin
Otesine gegmis ve diinyadaki birgok masal geleneginde uygulanmistir. Ayrica Propp kuramu, Ja-

394
ISSN 1300-7491 e-ISSN 2791-6057 https://www.folkloredebiyat.org




folklor/edebiyat yil (year):2023, cilt (vol.): 29, sayi (no.): 114- Hande Birkalan-Gedik

mes Bond filmlerinin analizinde (Eco, 1992) ve Hollywood’da {iiretilen film kiilliyatinda (Fell,
1977) ve farkl popiiler kiiltiirel formlarin analizlerinde de kullanilmistir. Bu durum sadece
Propp yaklagiminin, Strauss’un paradigmatik analizden radikal bigimde farkli olmasindan kay-
naklanmamaktadir. Bazi kuramlari “gezgin kuram” olmaya daha yatkin hale getirebilecek i¢sel
faktorler kadar digsal faktorler de bulunmaktadir. Propp’un yaklagimina yonelik artan bu ilgi,
Dundes’in giris boliimiinde koydugu teshisin bir pargasi olarak okunabilir: “Propp’un analizi,
edebi formlarin (romanlar ve oyunlar gibi), ¢izgi romanlarin, sinema ve televizyon senaryolari-
nin ve benzerlerinin yapisini analiz etmede faydali olacaktir” (Dundes, 1968: ivx),

Ele alacagim bir sonraki gezgin metin Mark Konstantinovich Azadovskij’in ingilizcede
A Siberian tale teller adiyla yayinlanan eseridir. Calisma 1926 yilinda Rusga yazilmistir ve
Alman post-Volkskunde ¢alismalarinin iinlii akademisyeni James Dow tarafindan Ingilizceye
cevrilmistir. Azadovskij’in ¢alismasi, geciken ¢evirisine ragmen, Rus halkbilimciler tarafin-
dan yazilan ¢1g1r agic1 galismalarin Anglofon diinyadaki yaygin etkisini gostermektedir. il-
ging bir sekilde, Dow’un ¢evirisi de dogrudan Rus¢adan degil, Almancadan Ingilizceye, Eine
sibirische Mdrchenerzihlerin’den, A Siberian tale teller’a dolambagli bir yoldan ulasmistir;
bu da diller arasinda var olan rizomatik ceviri agin1 ve edebiyat eserlerinin kiiltiirler ve dil-
ler arasinda erigilebilir kilinmasinda ¢evirinin énemini gostermektedir. Kitap, 1974 yilinda
Teksas Universitesi Folklor ve Etnomiizikoloji Kiiltiirleraras1 Caligmalar Merkezi Monograf
Serisi (Monograph Series at the Center for Intercultural Studies in Folklore and Ethnomusi-
cology) kapsaminda Ingilizceye ¢evrilmis ve performans odakl folklor ¢aligmalarinin anah-
tar metinlerden biri haline gelmistir.

Bu eserin Tiirk¢eye ¢evrilme hikayesi kuramlarin seyahati konusunda bir dizi ilging nok-
ta sunar. Cevirisi Ilhan Basgdz tarafindan yapilan metin (1992) esasen cevirinin tesindedir.
Birincisi, eserin baghigi Tiirkgeye yaratict bir sekilde uyarlanmis ve “masal anlaticisi”nin
yerini “masal anas1” almistir. Bu terimin se¢im sebeplerini Basgdz’den dinlemistim. Ikinci
olarak, ilhan Basgoz’iin metni James Dow tarafindan gevrilen ingilizce metinden Tiirkgeye
¢evirmis olmasi olduk¢a miimkiin goriiniiyor. Bu ¢eviri, aynt zamanda Finlandiya’dan ve
Rusya’dan verilen 6rneklerin yani sira Avrupa halkbilim tarihine odaklanan farkli metinleri
ve Baggo6z’lin halkbilim ¢aligmalariin ortaya ¢ikisindaki siyasi baglamlari ele alan maka-
lelerini de bir araya getirmistir (Basgdz 1992). Kisaca Sibirya’dan bir masal anasi, sadece
bir Azadovskij cevirisi degildir. Ozgiin metnin baglamlarini, yolculuklarim ve alimlarini da
Ozetleyen, bir “performans kuramina girig” metnidir.

Cevirinin mekanlarin1 ve yonlerini inceledikten sonra, Roman Jakobson ve Petr
Bogatyrev’in “Folklore as a Special Form of Creation” baslikli makalesi lizerinde kisaca
duracagim. John M. O’Hara ve Felix Oinas’in Folklore Forum 'daki kisa tanitim yazilarinda
vurguladiklari gibi, bu makale ilk olarak 1929 yilinda ve Almanca olarak Die Folklore als
eine besondere Form des Schaffens bashgiyla yayimlanmis ve Ingilizceye ancak 1980 yilin-
da ¢evrilmistir. Makale Peter Steiner tarafindan The Prague School: Selected writings, 1929-
1946 baglikl1 baska bir derleme i¢in yeniden ¢evrilmis ve basilmistir (Steiner 1982). Burada,
basliktaki “yaraticilik” teriminin yerini “yaratma” terimi almigtir. Ayrica, yeni metnin igerigi
ilkinden biiyiik 6lgiide farklilik gostermektedir. ikinci geviride gevirmen, dzgiin metinle ilgili
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yorum ve fikirlerini paylasirken giris boliimiinti daha da detaylandirmigtir. Ayrica, 6zgiin
eserin ¢evirisinin gecikmesi hakkinda yorumda bulunarak, bunun Prag Cevresine ait ku-
ramsal anlayisin (yanlig) tahayyiiliiyle ilgili olabilecegini savunmustur. Steiner’in agikladigi
iizere, pek ¢cok akademisyen Prag Dilbilim Okulu’nu yapisal dilbilim ile iliskilendirmistir
(1982: 31) ve Prag Okulu baslangigta sosyo-linguistik yonelimli halkbilim ¢aligmast i¢in
o kadar da ilging bir giris noktasi olarak goriilmemistir. Steiner’a gére bu yanlis anlama,
Prag Cevresi’nin sosyo-linguistik agidan dneminin uzun siire goz ardi edilmesine ve geviri-
nin gecikmesine yol agmistir. Ancak ¢ok gegmeden halkbilimciler kendi ¢alismalari ile Prag
Okulu’nun ¢aligmalar arasindaki benzerliklerin farkina varmislardir (Steiner, 1982: 33).
Steiner’a gore yazarlarin farkli kuramsal diizlemler kullanmalar1 halk tirtinlerindeki bireysel
ve kolektif yaraticiligin rolii konusundaki sorulara cevap aramaya yardimci olmustur.

Son olarak, halkbilimin yoriingelerini etkileyen c¢eviri kuramlar arasinda Mikhail
Bakhtin’in Dialogic Imagination olarak Ingilizceye cevrilen calismasi (1981) iizerinde du-
rulmasi gereken bir 6rnek olarak karsimiza ¢ikar.® Voprosy literatury i estetiki’den (Edebiyat
ve Estetigin Sorunlari) dort secki 1975°te Moskova’da yayimlanmigtir. Richard Bauman’in
da belirttigi gibi (2004), Bakhtin’in sadece 1920’lerdeki 6zel bir eseri degil, genel olarak ¢a-
lismalarimin tamami ve 6zelde de Dialogic Imagination halkbilimin gelisimini ve Anglofon
sosyo-linguistik halkbilim ¢aligmalarini etkilemigtir. Bakhtin g¢evirilerini diistindiigiimiizde
birkag akademisyen 6n plana ¢ikmaktadir: Katerina Clark ve Michael Holquist, Bakhtin’in
Ingiliz ve Amerikali elestirmenlerin dikkatini gekmesini ve bdylelikle Bakhtin’in fikirlerinin
Ingilizce konusan kitlelere ulasmasini saglamislardir.

Caligmalarinin etkisi acisindan, Bakhtin’in denemeleri, Helen Islowsky tarafindan ¢ev-
rilen Rabelais and His World (1968) halkbilim c¢alismalarinda ilk kez tiir (genre) kavramini
incelemistir.” Krystyna Pomorska dnsoziinde “Mikhail Bakhtin’in Ingilizcedeki ilk kitab
Rabelais and His World 1968’de yayinladiginda yazar Bati’da tamamen bilinmiyordu,” diye
yazar (1968: vii). Bakhtin, Rabelais’nin 16. ylizy1l roman1 Gargantua ve Pantagruel’in geg
Orta Cag-erken Ronesans “popiiler-festival formlarina” dayandigini ve ancak bu formlar ara-
ciligiyla anlasilabilecegini savunur. Burada Bakhtin esasen “halk”, “folk” ve “popiiler-sen-
lik kiiltiiri” gibi alternatif isimler alan ve sivil ve dini otoriteye, ya da ¢eviride kullanildig:
sekliyle “yiiksek kiiltiire” kars1 konumlandirilan Orta Cag koyli kiiltiiriiniin estetigini ele
almistir. “Folkun (¢evirmen tarafindan kullanildig: sekliyle) farkli kullanimlarinin etkileri
muglak olsa da Bakhtin’in kuramlari, ABD’de sosyo-linguistik, s6z sanatlar1 ve maddi kiil-
tiir konularindaki ¢aligsmalart etkilemistir. Burada ¢eviri ilgili noktanin sadece dilbilimsel
olmadigi goriilmektedir. Kiiltiirel doniisiimden (cultural turn) de esinlenerek, tarihsel ola-
rak gomiilii olan (embedded) politik ve sosyal baglamlarla iligkili oldugu agiktir (Koselleck,
1982). Giliniimiizde Bakhtin ve ¢alismalar1 sadece sosyo-linguistikte degil, ayn1 zamanda
halk tiyatrosu, farkli anlati formlar1 ve hatta maddi kiiltiir alaninda da halkbilim ¢aligsmalari-
nin vazgecilmez bir kaynagi haline gelmistir.

Bakhtin ¢evirmenlerinden Michael Holquist, Bakhtin’in sancili 1917 Ekim Devrimi ar-
dindan yasadig1 resmi siirgiinii ele aldig1 metinde “1930’larin Sovyetler Birligi’nin siyasi
baglami ile 1960’larin ABD’sindeki siyasal baglam nasil karsilagtirilabilir?” sorusunu sorar
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(Holquist, 1982: 7). Holquist bu soruya cevaben ve miistehzi bir sekilde “iki farkli tutumun,
‘bizim’ agikligimiza kars1 ‘onlarin’ kapalilig1” ile agiklanabilecegini 6ne siirer (Holquist,
1982:9). Ancak ben bundan daha fazlasi olmalidir diye diisiiniiyorum. Tipk1 Said’in Lukacs
cevirileri i¢in sdyledigi “Lukacs’in ge¢ donem Avrupali 6grencileri ve okurlari (Paris’te Lu-
cien Goldmann, Cambridge’de Raymond Williams) tarafindan benimsendiklerinde, bu kura-
mun fikirleri isyanci giiglerini kaybetmis, bir sekilde ehlilestirilmis ve evcillestirilmis, uygu-
lamalarinda ve 6zlerinde 6nemli 6l¢iide daha az dramatik hale gelmislerdi,” (Said, 1994: 252,
kendi ¢evirim) iddiasinda oldugu gibi, Bakhtin ¢evirilerinde de gezgin kuramlarin giiglii ardil
etkileri, bu kez olumlu 6rneklerle goriilmektedir.

O halde gecikmelerine ragmen neden 1960°larda biiyiik bir ¢eviri dalgasindan s6z edebi-
liyoruz? Propp’un ya da Azadovskij’in ¢aligmalari gecikmesiz cevrilseydi, acaba halk ma-
sallar1 izerine—ve aslinda diger tiirler {izerine—yapilan halkbilimi ¢alismalari giiniimiizde
nerede dururdu? Bu 6nemli anlar ve metinler hakkinda diisiiniirken, “gevirinin bir yandan
kiiresel iliskilerinin (kiiresel ¢evrilebilirlik) bir kosulu, diger yandan da kiiltiirel farkliliklar1,
giic dengesizliklerini ve eylem alanini ortaya ¢gikarmaya 6zellikle yatkin bir arag haline gel-
digini” hatirlamak (Bachmann-Medick, 2014a: 23; 2014b) gerekiyor.

Gezgin kuramlar ve halkbiliminin gezgin kuramcilar:

Said, “Traveling Theory Reconsidered” adli ¢alismasinda “kuramin amacinin seyahat
etmek, her zaman smirlariin Stesine gegmek, goc etmek, bir anlamda siirgiinde kalmak™ ol-
dugunun altini ¢izer (1994: 264). Ona gore kuramin yeni baglamlarda entelektiiel temellerini
korumasi ve hatta bazi durumlarda diger kuramlarla rekabet etmesi 6nemlidir. Bu gergevede,
ilk olarak Said’in ilk ¢aligmasindan yirmi yil dnce yayinlanan ve halkbilimi kuramlarini de-
gerlendiren bir makaleye donmek istiyorum. 1963 yilinda ABD’de halkbilim ¢alismalarini
akademik bir disiplin olarak kuran Richard Dorson, Finlandiya’dan Almanya’ya, Rusya’dan
ve Macaristan’a ve oradan ABD’ye kadar uzanan bir yelpazedeki halkbilimi kuramlarimi
inceledigi bir makale yayimladi. Dorson’un ¢alismasinin ilk boliimiinde “milliyet¢i kuram-
lar” yer alirken, karsilastirmali halkbilimi kuramlarini ele alan kisminda agirlikli olarak “Fin
Okulu’nun tarih-cografya” yontemi, “ulusal halkbilimi kuramlari” baslig: altinda ise halkbi-
limi calismalarinda ise ulusal yaklagimlar bulunuyordu. Dorson bu makalede ayrica, halkbili-
mine taginan ¢esitli kuramlari sunmus ve antropolojik kuram, psikoanalitik halkbilimi kurami1
ve yapisal halkbilimi kuramini degerlendirmisti. Dorson baska muhtelif kuramsal yaklasim-
lart ileri siirerken, dzellikle 20. ylizyil ortalarinda “farkli halkbilim kuramlarinin var oldugunu
ve bunlarin birbirleriyle yaristiklarini” vurguluyordu (1963: 93). Bu perspektif, ABD’deki
halkbilim kuramlarmin ve gergevelerinin dogrudan Ingiltere’den geldigini iddia ettigi British
Folklorists (Ingiliz Halkbilimciler) (1969) adl kitabinda dillendirdigi fikirlerinden biiyiik 61-
clide farklidir. Bu ilging kuramlar demeti—her ne kadar “ulusal” kuramlar “diger” kuramlardan
net olarak ayiramasak da—halkbilimdeki kuramlarin bir “seyahat” sonucu olustugunu dolayl
olarak 6ne stirmektedir. Ve siklikla hatirlatildigi iizere biliyoruz ki, “sadece maddi seyler degil,
ayni zamanda siyasi fikirler, bilimsel bilgi, gelecegin imgeleri ve ge¢cmisin yorumlar: da her
zamankinden daha uzaga ve daha hizli seyahat etmektedirler” (Welz, 2009: 37).
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Cogu zaman kurumlar, kuramlarin seyahatinde belirleyici bir rol oynar. Burada, India-
na Universitesi Halkbilimi Béliimii’niin penceresinden ve kisisel deneyimim iizerinden ko-
nusacagim. Kuskusuz, “gezgin kuram” konusunda Indiana Universitesi kadar Pennsylvania
Universitesi, Berkeley’deki California Universitesi ya da Ohio Eyalet Universitesi gibi diger
ABD kurumlar1 da énemli merkezler olarak karsimiza ¢ikar. Ancak Indiana’nin hafizamda
farkli kuramlarimn etkilestigi bir “mekan” ve kuramlarin basla yoriingelere yayilmasinda bir
“kaynak” olmasi nedeniyle 6zel bir yeri var. Okudugum dénemdeki adiyla Folklore Ins-
titute, 1960°1lardaki kurulusundan bu yana, profesdrlerin ve dgrencilerin fikir alisverisinde
bulunduklart ve halkbilimi ¢aligsmalariin kapsamint ve sinirlarini esneten uluslararast bir bi-
limsel merkez olmustur. Enstitii yillar boyunca, diinyanin dort bir yanindan akademisyenleri
kendisine ¢ekmistir. 1990’larda Folklor Institute’da 6grenciyken, Afrika’dan Hindistan’a,
Japonya’dan Kanada’ya, Cin’den Tiirkiye’ye pek ¢ok iilkeden gelen ve uluslararasi 6gretim
iiyelerimizden ders alan yine uluslararasi bir 6grenci toplulugumuz bulunuyordu. Bugiin-
lerde, Boliim bu ¢ogulcu kompozisyonu siirdiirmesiyle de tanintyor ve yillar boyunca “et-
nolojik™, “edebi” ve “psikoanalitik” gibi farkli yaklagimlari temsil eden bir¢ok uluslararasi
akademisyeni tek bir kurumsal ¢ati altinda bir araya getirmesiyle biliniyor.

Indiana ulusdtesi yapisiyla sadece gezgin kuramlarin kolaylastiricist olmakla kalmamis-
tir. Burada yetisen 6grenciler kurami kendi yerel aksanlariyla harmanlayarak ve saha calisma-
larindan elde ettikleri deneyimlerle yorumlayarak halkbilim kuramlarinin melezlestirilmesini
de saglamislardir. Bloomington yillarim boyunca, Henry Glassie ve John H. McDowell ile
gerceklestirdigimiz seminerlerde ele aldigimiz kuramlarin hem “Amerikan” hem de ulusétesi
oldugunu simdilerde daha iyi kavriyorum. Ornegin, Henry Glassie’nin Amerika’nin maddi
kiiltiirtine odaklanmasinin kokenleri Yeni Diinya’ya dayanmakla birlikte, calismalarinin ku-
ramsal ¢ercevesi William Morris ve Emyr Estyn Evans gibi Avrupali yazarlardan esinlendigi
i¢in ayn1 zamanda ulusotesidir. Ayrica Glassie nin Tiirkiye, Banglades ve Irlanda dahil olmak
iizere diinyanin bir¢ok iilkesindeki halkbilim geleneklerini etkiledigi biliyoruz.

“Gezgin kuram” siyasi nedenlerle Tirkiye’den ayrilmak zorunda birakilan iki dnemli
émigré Tiirk halkbilimcinin ¢alismalarinda—Pertev Naili Boratav ve {lhan Basgdz ornekle-
rinde—gdriilebilir. 1948 yilinda, Tiirkiye nin yegane (Ankara Universitesi) Tiirk Halk Ede-
biyati1 ve Halkbilim Boéliimil, “komiinist” olarak yaftalanan akademisyenlere yonelik siyasi
baskilar nedeniyle kapatilinca, akademisyenler gorevlerini kaybettiler ve Tiirkiye’den ay-
rilmak zorunda birakildilar. Bu sancili siirecin bazi kesitleri, Boratav’in hayati ve bilimsel
calismalari farkli ¢alismalara konu olmustur (Birkalan, 1995, 2001; Oztiirkmen, 2005, Cetik,
1998, 2019). Bu ¢alismalar hem Pertev Naili Boratav’in hayatina, onun ve donemin halkbi-
lim galismalarina, fakat en 6nemlisi, donemin sancili politik ve kiiltiirel diinyasina 151k tutar.
Boratav boliimiin kapatilmasindan sonra Paris’e giderek ve Tiirk halkbilimi iizerine galis-
maya devam etmis ve buradaki bazi ¢alismalari ile Fransa’daki—ve diinyadaki—halkbilim
calismalarina katkida bulunmustur. Kaleme aldig1 Fransiz ¢ocuk oyunlari katalogu denemesi
bunun en iyi &rnegidir (1970). Ilgingtir, Boratav Bloomington’1 ya da ABD’deki baska bir
halkbilimi merkezini hi¢ ziyaret etmemis olsa da yazilari ¢eviri ya da 6zgilin metinler olarak
diinyanin pek iilkesindeki halkbilimciler arasinda sevilerek ve heyecanla okunmustur. Bu
anlamda onun calismalar1 bize “gezgin kuram™1 ¢ok net gostermektedir.
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Ancak o yillara ait bir baska hikdye daha vardir ki, o da Dil ve Tarih-Cografya
Fakiiltesi’nde Pertev Naili Boratav’la yakin ¢alisan Ilhan Basgoz’le ilgilidir (Birkalan-
Gedik, 2021b). Baggdz’lin halkbilim ¢alismalarinda kullandigi kuramlarinin anavatanina
doniisii ve alimlanmasi da dnemli dlgiide siyasi faktdrler nedeniyle gecikmistir. Ornegin,
onun ve Boratav’in 1973 yilinda Istanbul’da diizenlenen Birinci Uluslararas1 Folklor
Kongresi’ne katilimi, agikca belirtilmese de komiinist yaftalamalarin bir uzantisi olarak,
engellenmistir. Dahasi, Bagg6z 1993’teki iiglincli uluslararasi kongrede, Nasreddin Hoca
hakkinda bilimsel elestirileri kabul etmeyen bazi halkbilimciler tarafindan sert bir bigim-
de elestirilmistir. Elbette Baggoz’iin bazi ¢aligmalar1 Tiirk¢e yazilmis ve Tiirkiye’de ya-
yimlanmistir, ancak 1990’larin ortalarindan itibaren Basgdz’iin Tiirk halkbilimi iizerine
Ingilizce olarak yayimlanan ¢alismalari, ¢eviri yoluyla anavatani Tiirkiye’ye kavusmustur.
Tirkiye’ye donmesiyle birlikte yazilarinin en azindan bir boliimiin, Tiirk¢e yazmis ve bdy-
lelikle de halkbilimde yeni yaklasimlara agik halkbilimcileri etkilemistir.

Aslinda, 1990’lardan bu yana Tiirkiye’deki akademik halkbilimi ¢aligmalart “gez-
gin kuram” tarafindan desteklenmektedir. ABD’de egitim gormiis ¢ok sayida halkbilimci
Tiirkiye’ye donerek disipliner kuramlarint kendi tilkelerine tagimislardir. Sadece halkbilimi
boliimlerinde degil, antropoloji, tarih ve kiiltiirel ¢caligmalar gibi farkli béliimlerde de gorev
alan geng bir grup akademisyen sayesinde, 1990’lardan beri gezgin kuramin Tiirkiye’deki
temsilcileri olmuslardir.

Bundan baska, 6zellikle Indiana’dan Tiirkiye’ye seyahat eden halkbilim kuramlartyla il-
gili olarak, uluslararasi iine sahip iki akademisyenin ¢aligmalarini vurgulamak isterim: Henry
Glassie’nin siirsel oldugu kadar ayni zamanda ufuk agici—ve hacmi nedeniyle de olduk-
ca agir—calismas1 Turkish traditional art today, Tiirkiye’deki maddi kiiltiir calismalarinin
el kitabt olmustur. Giiniimiizde geleneksel Tiirk sanati (1993b) adli kii¢iik bir kitap disinda
ne yazik ki Tirk¢eye gevrilmemistir. Belki de tam bir ¢eviri yoluyla degil, ancak agizdan
agiza yayilan kuramsal fisiltilar veya kismi g¢eviriler yoluyla, Glassie’nin opus magnum 'u,
Tiirkiye’deki halkbilimciler ve baska alanlardaki akademisyenler tarafindan benimsenmistir.
Ikincisi, Richard Bauman’in performans kuramu {izerine ¢alismalari, Tiirkiye’deki halkbilim-
cilerin performans perspektifierini geleneksel tiirlere uyarlamalarinin 6niinii agmustir. Perfor-
mans kurami Tiirkiye’deki halkbilimi ¢aligmalarinda en azindan son yirmi yildir popiiler hale
gelmistir. Tiirkiye’de yapilan halkbilim ¢aligmalarin biiytlik dl¢iide Bauman ve Dégh’in yani
sira Baggdz’iin Tiirk¢e yazdigi ya da sonradan Tiirk¢eye ¢evrilmis ¢alismalarindan esinlen-
digi goriilmektedir.

Ben bu durumu “eski siselerde yeni sarap” olarak adlandirtyorum. Zira, Tiirkiye’de-
ki halkbilim calismalarindaki performans perspektifi ABD’deki calismalar1 Onceleyebi-
lir. Pertev Naili Boratav’in Halk hikayeleri ve halk hikayeciligi (1946) adli ¢aligmast ve
Boratav’in yakin arkadasi ve meslektagi Alman émigré akademisyen, Sinolog Wolfram Eber-
hard tarafindan 1975’te yayinlanan Almanca cevirisi (7uirkische Volkserzdhlungen und die
Erzdhlerkunst) Tirkiye’deki ve yurtdisindaki halkbilimciler tarafindan kismen atlanmustir.
Bu durum bir agidan dil politikasiyla, ama daha ¢ok da Tiirkiye’deki halkbilim geleneginin
bir tiir disipliner periferiye yerlestirilmesiyle belirginlesen cografi politikalarla aciklanabilir.
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Halkbilimde gezgin kavramlar

Son olarak, gezgin kavramlar konusunu ele almak istiyorum. Mieke Bal’in kavramlari
“steno kuramlar” yani bir ¢esit, kisaltmalar ya da kisa ve yalin imlerden olusan kuramlar
olarak tanimlar (Bal, 2002: 23). Bu ¢ercevede “kavram™ “kuram”dan ayirmak gerekir. Bal’a
gore kavramlar, akademik topluluklarin iiyelerinin konulari nasil kavrayacagini, nesnelere
nasil yaklasacagini ve ele alinacak sorunsallar1 nasil nitelendirecegini belirleyen entelektii-
el araglardir. Dahasi, kavramlarin disipliner ve/veya kiiltlirel sinirlart asarken gegirdikleri
degisimleri birer engel olarak degil, onlar1 “kiiltiirel olugumlart ilgili baglamlarina yerlesti-
ren disiplinlerarasi diyalogu miimkiin kilan ve hatta tesvik eden itici faktorler” olarak gor-
mek gereklidir (Bal’dan aktaran Neumann and Niinning, 2012: 4). Bal, gezgin kavramlarin
disiplinler arasinda farkli yorumlanan ya da kullanilan fikirlere isaret ettigine dikkat ¢eker
(2002). Said gezgin kavramlar tizerinde durmamis olsa da Caren Kaplan (1996), James Clif-
ford (1989), Mieke Bal ve Barbara Czarniawska ve Guje Sevon (2005) gibi akademisyenler,
kavramlarin zamansal, mekansal ve dilsel engelleri asan dolagiminin entelektiiel yasam i¢in
katalizorler oldugunun altini ¢izmislerdir.

Bu gozlemlerden yola ¢ikarak, ABD’de formiile edilen ama Atlantik 6tesinde yaygin
kullanimlar1 olan Dan Ben-Amos’un “folklore” tamimindan hareketle, halkbilimde “gez-
gin kuram”lar1 disiinebiliriz. Ne yazik ki ABD halkbilim g¢alismalarimin doyenlerinden,
Dorson’un “Geng Tiirkleri”nden Dan Ben-Amos’u 23 Mart 2023 tarihinde kaybettik. Bun-
dan ti¢ yil 6nce Dan Ben-Amos’un makalelerini bir araya getiren kitabin giris yazisinda
Henry Glassie s0yle yaziyordu:

“Dan Ben-Amos disiplinimize folklorun en genel kabul goren tanimini verdi:
Kiigiik gruplarda sanatsal iletisim. Bugiin giris derslerinde lisans O6grencilerine
tantanasiz bir sekilde sunulan bu tanim, 1970’lerde sasirtict derecede yeniydi ve Dan
Ben-Amos’un 1960’larda belirlenen yeni yonleri pragmatik olarak diizenleyen liderler
arasinda oldugu donemde disiplini ileriye tagimaya hizmet etti.” (Glassie, 2020: ix)

Yukarindaki 6rnekten de anlayabilecegimiz iizere halkbilimin bu tanim1 bugiin pek ¢ok
halkbilim gelenegine yayilmis durumda. Giintimiizde dijital platformlar, acik erigimli dergi-
ler ve e-kitaplarin yani sira halkbilimciler sayesinde kuramlar her zamankinden daha hizli
seyahat ediyor. Yukaridaki isimler, kuramcilarin belirli kavramlar1 bir gelenekten digerine
tasirken tek yonlii seyahat etmediklerini ve seyahatlerin ¢oklu giizergahlarinin ve rizomatik
koklerinin oldugunu gosteriyorlar.

Ancak kavramlar ve kuramlar disiplinler ya da ¢esitli ulusal gelenekler arasinda tarihsel
olarak her zaman sorunsuz seyahat etmemislerdir. Ayni durum bir disiplinden daha genis bir
kamusal alana ya da hiikiimet kuruluslarina yayilirken ya da buralardan akademiye geri do-
nerken de gegerlidir. Bunun bariz 6rnegi, (s6zde) antropolojik bilginin Yahudi soykiriminda
kullanilmast, hatta bu tiir bilginin antropolojinin devlet baglantilariyla toplama kamplarin-
daki insanlar lizerinde yapilan deneylerin “bilimsel” kurumlar tarafindan desteklenmesidir.
Antropoloji, bilgi suistimallerine ve koétiiye kullanima hem zemin hazirlamis hem de bunlar-
dan yararlanan “irk” kuramlarini ve “irksal” arastirmalari Ikinci Diinya Savasi sirasinda yay-
ginlagmasini saglamistir. Bu durum, “kavramlarin politik-toplumsal degisimin gostergeleri

400
ISSN 1300-7491 e-ISSN 2791-6057 https://www.folkloredebiyat.org




folklor/edebiyat yil (year):2023, cilt (vol.): 29, sayi (no.): 114- Hande Birkalan-Gedik

olarak kullanilabilecegi sosyal tarih igin gerekli bir yardime1” olarak tanimlayan Reinhart
Koselleck’in Begriffsgeschichte yaklasimiyla ele alinabilir (Koselleck, 1982: 422, [Alman-
cast, 1972]). Koselleck’in vurguladig: gibi, kavramlar ve disiplinler ve onlarin kullanimlari
politiktir, politikadan bagimsiz diisliniilemezler.

Yakin zamanda yayinladigi ve “halkbilimin terministik sahneleri’ni ele aldig1 makale-
sinde, John Holmes McDowell (2021) “folk,” “folklor” ve benzeri kavramlarin ABD’deki
folklor ¢alismalarinda ne sekilde farkli anlam ve islevlere sahip oldugunu degerlendirmistir.
Yeni Diinya’daki halkbilim kavramlara odaklanan McDowell, “folk” kelimesine ve onun
iizerine inga edilen bir dizi kavrama— “folklor,” “folkloristik,” ve “folklorizasyona paralel
gelisen, “nev’i sahsia miinhasir bir kararsizlik tarihinin™ izini siirer. McDowell “folk” ve
ilgili kavramlar1 “giindelik olan ve siradan insanlarla baglant1 kurabilen, ancak énemsiz ol-
duklar1 diistiniildiigiinden kiiglimsenen ve hatta siyasi agidan hos olmayan ¢agrigimlar nede-
niyle sevilmeyen” bir dizi terim olarak yorumlamis (McDowell, 2021: 262) ve disiplinimizin
temelini olusturan “folk” teriminin sadece ABD’deki halkbilim ¢aligmalarinda degil, ulusla-
rarasi ortamlarda da farkli yorumlara agik olabilecegini gostermistir.

“Halk” teriminin ikircikli durumu belki de en iyi Alman Volkskunde tarihinde izlenebilir.
Savasg sonrast donemde bu “gok isimli alanin™® (Bendix 1997, 2012) akademisyenleri, disip-
linlerinin fagizmle olan is birligini ele almislardir. Vergangenheitsbewdltigung kapsaminda,
yani gecmisle ylizlesme siirecinde, disiplini ve onun fasizmle baglarin1 koparmaya yonelik
uzun soluklu ¢abalari sayesinde (Entnazifikation) halkbilimin gelismesi i¢in verimli bir toprak
sunan milliyet¢iligin epistemik temellerinin tistesinden gelmeyi amaglayarak Volkskunde’nin
bir bilim olarak Volkstumsforschung’dan ayrilmasini (Bausinger 1991, 1966; Briickner 1971;
Geiger, Jeggle ve Korff 1970) ve disiplinin yeniden adlandirilmasi gerektigini talep etmisler-
dir (Moser, G6tz ve Ege 2015; Bendix 2012, 1997; Eggeling ve Bendix 2004).

Sonug yerine

“Gezgin kuram”in genis kapsaml analizi okuyuculara farkli yerlerde bulunan akade-
mik topluluklar arasindaki etkilesimin 6nemini gostermektedir (Bal, 2002: 24). Clifford’u
hatirlarsak ve “kuram”in yerinden edilmenin, karsilastirmanin ve belli bir mesafenin iiriinii
oldugunu kabul edersek, kuramin sadece dolasimini (Clifford, 1989) degil, bu dolagim sira-
sinda 1rk, sinif ve toplumsal cinsiyetin ortaya koydugu bir direngle karsilastigint da gézlem-
leyebiliriz (Welz, 2009). Bu konular, bir baglamdan digerine seyahat eden her kuramin kar-
masik bir miizakereler ag1 icinde yer aldigin1 gdstermektedir. Ayrica kuramin seyahat etme
bi¢imlerini incelerken, birkag alt tema ortaya ¢ikmaktadir: “ulusal” geleneklerin biricikligi
ve diger geleneklerle etkilesimlerine paralel olarak siyasi ve kisisel konular da diisiinmemiz
gereken konular arasindadir. Sonug olarak, “gezgin kuram” disipliner pratiklerin hem iginde
hem de 6tesinde, seyahatlerin kdklerinin ve rotalarinin yeniden yorumlanmasint i¢eren bir
stireg olarak ortaya ¢ikmaktadir.

Bu noktada 6zellikle yazar biyografilerini, kisisel seyahat yoriingelerini ve bilgi iiretim
yerlerini de “gezgin kuram”1 anlamlandirmak i¢in yeniden diisiinmek gerekecektir. Dipesh
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Chakrabarty’nin “kdiltiirel, ekonomik ya da siyasi bir model ya da kuramin bir baglamdan di-
gerine aktarildig1 her durum daima bir geviri sorunu” (Chakrabarty, 2009: 17) yarattigini be-
lirtmesi, farkl disipliner baglamlarda ¢evirinin roliinii aydinlatmaktadir. Kuramlarin seyahat
etme bigimlerine ve hareketlerine odakli farkli okumalar disipliner tarihlerin olusumuna kat-
kida bulunarak, ¢evirinin, gezgin kuramcilarin ve kavramlarin ulusétesi ve kiiltiirdtesi kosul-
larda “gezgin kuram” ile ilgisini ortaya koyacaktir. Boylesi bir ¢aba “Traveling Theory’nin
(1983) kirkinci y1ldoniimii i¢in de son derece anlamli goriinmektedir.

Notlar

1 Georg Lukacs’in 1923 yilinda Geschichte und KlassenbewufStsein: Studien iiber marxistische Dialektik adl
eserinde ortaya attig1 “seylesme” (Verdinglichung) kavrami hem insanlar arasindaki toplumsal iligkilere hem
de bunun sonucunda ortaya ¢ikan ve seyler arasindaki iliski bigiminde goriinen olgulara atifta bulunur. Tkinci
olarak, Lukacs “seylesme”yi yabancilasma (Entfremdung), rasyonalizasyon, atomizasyon ve de-aktivasyon te-
rimleriyle esanlamli olarak da kullaniyor (Arato 1972; ayrica bkz. Said, 1983: 230-231).

2 Foucault’nun iktidar kavrami da Marksist kuramdan ilham alir, ancak post-yapisalci bir durusla onu yeni diiz-
lemlere tasir. Foucault, Marksist izlegi takip etmek yerine, iktidarm tiim toplumsal iliskilere i¢kin oldugunu
savunur. Bunu yaparken de iktidar1 neyin olusturdugunu alansal olarak genisletir ve bu geleneksel goriisiin daha
biitiinliiklii bir anlay1s i¢inde nasil konumlandirilabilecegini gosterir. Foucault iktidarin her tiirlii iliskide ortaya
¢iktigini ve herhangi bir yapinin en altindan insa edilebilecegini gozlemlemistir (Lynch 2010).

3 “Asamblaj” ve “rizom” kavramlarinin temel varsayimi, insanlarin yalnizca kendi baslarina hareket etmedikleri
ve insan eyleminin karmasik ve karsilikli sosyo-materyal bagimliliklar gerektirdigidir (Lambert 2006).

4 Bu akademisyenler arasinda dilbilimci, etnograf ve masal derleyicisi Dimitry Zelenin (1878-1954) sayilabilir.
Vladimir Propp da halk masallarmi kulland1. Avusturya’ya yerlesen ve Viyana Universitesi’nde Slav Dilbilimi
Boliim Baskani olarak gorev yapan Rus émigré akademisyen Nikolai Trubetzkoy (1890-1938) Prag Cevresi’nde
yer almigtir. Ekim Devrimi’nden sonra Prag’a yerlesen Roman Jakobson (1896-1952) da Prag Cevresi’nin bir-
¢ok akademisyeni bir araya getiren yapisal iglevselciliginin gelismesine yardimci olmustur. Doktorasini Charles
Universitesi’nde tamamlayan ve Brno-Masaryk Universitesi’nde ders veren Jakobson, daha sonra New York’a
gelebilmis ve burada yaklasik yirmi yil yasamistir. Folklorcu ve etnograf Petr Bogatyrev (1893-1971) Prag
Cevresi’nin bir iiyesiydi ve Roman Jakobson ile yakin olarak ¢aligmist1.

5 Ik Ingilizce baskis1 1958 yilinda Laurence Scott tarafindan ¢evrilmis ve Roman Jakobson’un esi Svatava Pirko-
va-Jakobson tarafindan tanitilmistir. Pirkova-Jakobson, Alan Lomax’1n ifadesiyle, “Orta Avrupa halk sarkilari
iizerine ¢ok sayida aragtirma yapmis seckin bir miizikolog, halkbilimci ve antropologdu.” https://www.cultura-
lequity.org/alan-lomax/friends/jakobson. Erigim tarihi: 22 Aralik 2022.

6  Metis Yayinlar1 Dostoyevski Poetikasinin Sorunlari (Problems of Dostoevsky s poetics) 2004 ve 2021 yillarinda
ve Soylem Tiirleri ve Baska Yazilar (Speech genres and other late essays) 2016 ve 2021 yillarinda yaymlamistir.
Tiirkgede yazilarindan derlenmis bir segki yayimlanmistir: Karnavaldan Romana (Ayrmti, 2001).

7  First Midland Book Edition. 1984. Rabelais and His World, Tvorchestvo Fransua Rable, Moscow, Khudozhest-
vennia Literatura’dan ¢evrilmistir (1965).

8  Almanca konusulan tilkelerde Volkskunde, Avrupa Etnolojisi, Karsilastirmali Kiiltiirel Calismalar, Ampirik Kiil-
tiirel Caligmalar, Popiiler Kiiltiirler veya Kiiltiirel Antropoloji olarak taninir ki, bu da onun saka yollu “¢ok isimli

bolim” olarak adlandirilmasini ve bu sekilde anilmasini saglamistir.
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Betiil Tariman’in Siirinde
Vahsi Kadinin Yeniden Dogusu

The Rebirth of the Wild Woman in Betiil Tariman’s Poetry

Mihrican Aylanc’

Oz

Psikanalitik kuramin uzunca siire goz ardi ettigi “yaratici, yetenekli ve derin ka-
din imgesi”nin ardina diisen Clarissa Pinkola Estes, Kurtlarla Kosan Kadinlar’da
icgiidiisel dogasi tahrip edilen, ruhun en zavalli topraklarina firlatilip atilan, bas-
kalarin1i memnun etmek tizere dogal dongiileri, dogal olmayan ritimlere biiriinen
kadmlarm saf gercekligini kovalar. Arketipsel, sezgisel, cinsel ve dongiisel olarak
adlandirilabilecek kadmlarim farkli dénemleri, tarzi, bilgisi ve yaratici atesiyle ilgi-
li olan derin meselelerdeki suskunlugu bozan Estes, literatiire vahsi kadin arketipi-
ni kazandirir. Kadinlar ortak i¢giidiisel arketipleri paylasmaya heniiz devam eder-
ken, Anadolu cografyasinda i¢sel bir kadinlik yiirliyiisiini siirinde insa eden Betiil
Tariman’in duygu, biling ve tensel hazlara duyarli Hadde’sinden siizerek yaratima
doniistlirdiigii modern siirleri, mitik ddnem anlatilarinin seslerini duyurur. Estes’in
yaklasimindan hareket eden incelemede, vahsi kadin arketipiyle mitler ve masal-
larin yaninda siirde de karsilagabilecegimizi ortaya koyuyorum. Betiil Tariman’in
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siiri 6rnekleminde siirin en az mitler ve masallar kadar sonsuz zamana uzanan,
bilgelige gotiiren bir sdzceleme oldugunu vurguluyorum. Bu arketipsel bakisla,
siirin kadinin dogasini yeniden kesfetme giictimiizii keskinlestirecek kavrayislar
sunabilecegini ileri siiriiyorum. Betiil Tariman’in siirindeki vahsi kadin, bilgelikle
sonuglanacak olan yolculugunda kayip, parcalanma ve aydinlanma dongiisiinde
ilerler. Bu sonsuz dongiiyii kesfetmis olan Tariman, boylelikle gliniimiizde modern
kadin kahraman mitini yaratir. Vahsi kadin arketipine baglanarak gelecekte kendini
arayacak kadinlari erginleme yolculuguna cagiracak o6liimsiiz i¢ sese doniisiir.
Makalede Betiil Tariman’in siirlerini Clarissa P. Estes’in vahsi kadin arketipi
cercevesinde yorumlayarak sairin kadinin erginlenme yolculugunu siirde nasil
yansittigini inceledim.

Anahtar sozciikler: vahsi kadin arketipi, psikanaliz, "Elsiz Kiz", erginleme, siir,
modern kadin kahraman miti

Abstract

In Women Who Run with Wolves, Clarissa Pinkola Estes goes after the ‘creative,
talented, and immersed woman symbol’ which has been ignored by psychoanalysis
for a long time, where she chases the pure reality of women whose internal nature
has been damaged, whose souls have been tossed to the most pathetic lands, and
who have taken on unnatural rhythms over their natural cycles just to please
others. While women continue to instinctively share archetypes, Betiil Tariman,
who displays an internal womanhood stance in the Anatolian geography, raises the
mythical era narrative voices for us women, from her work Hadde, that is sensitive
to her emotions, conscious, and tactile pleasures, and creatively transforms them
into modern poetry. As Estes breaks the silence regarding issues surrounding her
style, knowledge, and creative fire for women'’s different eras, which can be defined
as archetypical, intuitive, sexual, and cyclic. With this analysis, which follows in
the footsteps of the wild woman archetype, added to the literature by Estes, [ added
poetry to the existing myths and fairy tales. I emphasize that poetry can too be
just as long lasting as they are while being an enunciation leading to wisdom.
This archetypical perspective, like mythical stories, poetry sets forth the sharp
realization that can help conceptualize our visual power to see nature’s naiveté.
Betiil Tariman, a woman who found her voice in nature, is a wild spirit. She moves
forward in an alchemical cycle of loss, disjunction, and enlightenment during
her journey that ends with wisdom. She awakens in a sacred location in eternity,
independent of time and place, created by poetic language and word. This way,
she creates the myth of the modern woman hero. By connecting with the wild
woman archetype, she transforms into an eternal inner voice, calling out to women
in search of themselves during their journey of initiation.

Keywords: wild woman archetype, psychoanalysis, "Handless Maiden",

initiation, poetry, modern woman hero myth
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Extended summary

The bundle of psychological conflicts, represented in the works of art, is constructed via
strategies developed by individuals that result from their relations with the outside world.
From this point of view, evaluations of character-oriented works are based on psychological
states. Clarissa Pinkola Estes, who was looking for a way to ensure that women, who were
alienated for similar reasons around the world, met with the natural cycles of their selves and
eventually introduced the wild woman archetype to archetypal psychology. Estes’ desire is
to create an understanding that “does not compress women into a definition of culture that
operates at the subconscious level” by omitting the various otherizations mentioned above.
For this reason, Estes opens the door for us to see the natural feminine, female nature in a pure
form by turning to fairy tales and myths to resurface and support the beautiful and natural
psychic forms of the alienated woman. This study, in which the stages of maturation that Estes
introduced to archetypal psychology, are analyzed through poetry, which is considered to be
one of the creative texts and is pioneering in this sense. The poetry subject in Betiil Tariman’s
poems opens the doors into the woman’s deep world, with her unique voice. When her poems
are read from this perspective, it is perceived that the female soul, which is searching for its
own natural trace, walks through her bodily grottoes towards a new consciousness. Moving
from the thesis that poetry can offer insights to clarify our power to see nature in a pure
form, like natural myths, fairy tales and stories, we will seek an answer to the following
question: Can poetry bring the primordial/wild woman out from the underground, where
she has been hiding for centuries, into the contemporary world? Clarissa Estes sheds light
on what anthropologist Levy-Bruhl, who has followed in Jung’s footsteps, calls “mystical
involvement”, which is the process of relationship where “one cannot distinguish oneself
from the object or person one observes”. This phase, which Freudians denote as “projective
identification”, also makes sense of the relationship that the girl establishes with her mother
after biological birth, before entering the transition to survive on her own. The deep imagery,
which involves the mother’s strengthening, hardening, fortifying, and fortifying her offspring,
and which Estes notes as the endurance ceremony, involves the mother-daughter union that
results in separation on the plane of consciousness but is unhindered in the deep structure,
the unconscious.

Betiil Tariman, who has made a significant contribution to the creation and writing of
women’s common history, announces the voice of a subtle record of memory rising from the
Anatolian geography, the march of womanhood in her poetry journey accompanied by her
books “Hadde- Melvin’e Giden Yol” [The Road to Melvin] (collective poems), “Riizgdrin
Azabr’[Torment of the Wind], and Maksatli Makastar” [Purposeful Machinist]. It is the
irreparable search for the light of life that she senses that sets her off towards her own
nature. In Estes’ approach, the alchemical rings in the journey of women’s rebirth follow
each other as loss, dedication, enlightenment, and the arrival of light. Tariman, in a foggy
space, wrapped in the fear of loss, hears a magical source calling her. This deep voice is an
inner impulse calling her on her journey. When she looks for another voice, her path leads to
women’s voices like her own, and her existence darkens even more with the wailing of these
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voices. What she must do is to find a path for herself. Not every woman can take that path
on her own; however, Tariman continues to search for the creative feminine voice within her.
Finding the inner voice that will lead her to the path of self requires creativity. Women are in
a struggle to regain their own existence. They do not have an innate, exalted existence like
masculinity. Tariman, who says that she has matured into a “seer”, is now a wild woman who
knows her own future in the space of two worlds. She has also separated from her shadow
and rejected her destiny with the covenant of womanhood by spitting out the poison injected
into her womanhood. The act of writing, the skill of saying poetry crystallizes her stance. On
the path to maturation, Tariman witnesses the destroyers, those who steal women’s light. In
Hadde - The Road to Melvin, she reveals the unbreakable deep unconscious in herself through
dream poems. She reminds us of the ill-written fate of women in Behrengi’s fairy tales, and
whispers her name from within, from the innermost part of her, in the ear of the woman who
was the mind of those women, but who, by getting into the dream, reached all womanhood
and was transformed into that pain itself: Helya. Helya is the sun of womanhood. There, in
that light, she adds femininity to her own self by getting rid of time and space. Since the
primordial voices found in the stories and myths, compiled by Clarissa P. Estes through years
of work and effort, resonate in the universe of archetypes and remain hidden in women’s
unconscious, it is possible for women to reach these voices. Tariman has an inner source of
nourishment and is a doer of the idea of moving on. She transforms in her own way in the
underground and reemerges into the outside world with deep knowledge. Savagery is the
woman’s coming closer to her own natural nature. It is about the woman’s ability to stop
looking at herself through what others present to her and what others reflect in their mirrors.
She can live her femininity.

In her poems, Tariman transforms women into love, love into all life and life into words.
She tries to record everything and every experience in the word, in the time that echoes in
poetry. This way, by creating the myth of the modern heroine, the wise woman type, the wild
woman archetype, she becomes the immortal inner voice that calls to all women searching
for themselves in the future, to begin and own their own journey.

Giris

Mitsel olarak insanin yaratilisinin ve Oziinlin ardina diistisii, bireysel tarihinden yola
cikarak evrensel bir kanona ulagma istemi, arketipik bir baglamla devam edegelmektedir.
Kisilik, kimlik, kendilik, benlik gibi olgular toplumlarin kolektif uzamlarinda ama bireyin
yasam dongiisiinde sekillenmektedir. Toplum, bireyi kendi yarattig1 sistem kurgusunda bi-
¢imlendirmektedir. Toplumun kolektif biling diginda var olan kisi, bireyselligine, kendi dogal
varligina yabancilagmaktadir. Bu sancili dongiide psikanalizin ortaya ¢ikisina da sebebiyet
veren insanin kendi varligini sagaltim ugrasi bugiin de giincel bir konudur.

Bireyin kendilik alimlamasi, psikanalizin inceleme alanlarindan olmustur. Ruh ¢éziimle-
mesi olarak da iglev géren psikanaliz, insanlarin ruhsal problemlerini ¢6zme islevini siirdiir-
menin disinda yansimasini buldugu sanat, edebiyat, dilbilim, sosyoloji gibi sosyal ve beseri
alanlardaki 6nemini de korumaktadir.
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Sanat eserlerinde temsil edilen psikolojik catigmalar yumagi, bireylerin dis diinyayla
iligkileri sonucunda gelistirdikleri stratejiler iizerinden kurulur. Bu bakis agisiyla karakter
odakli eserlere getirilecek degerlendirmeler psikolojik durumlardan hareket eder (Cebeci,
2004: 10). Freud’un caligmalariyla duygusal yasam ve insan gelisimi hakkinda yeni bilgi
alan1 yaratan psikanaliz, yasam oykiisli iizerine odaklanir. Psikanalitik yasam Oykiisii,
iliskilerin ayrintilarina, ailelerin sekillerine, duygusal gelismenin toplumsal baglamina dik-
kat gosterilmesini gerektirir. Boylece psikanaliz de kadinlik ve erkekligin toplumsal siiregler
tarafindan olusturulmus psikolojik bi¢imler olarak kapsamli ve ayrintili bir sekilde agiklan-
masini saglar (Connell, 1998: 58). Toplumsal cinsiyeti de giindeme getiren bu yaklasim bire-
yi kendiligine yoneltir. Edebiyat yapitini yaratan sanatci anlatmaya dayali metinler 6zelinde
degil siir gibi diger soyut yiizlesmelere agik yaratimlarinda da kendi varolusunu anlamaya,
tamamlamaya yonelir.

Diinya genelinde benzer nedenlerle kendine yabancilagan/yabancilastirilan kadinlarin
kendiliklerinin dogal dongiileri ile bulugmalarini saglamanin yollarint arayan Clarissa Pin-
kola Estes, nihayetinde arketipsel psikolojiye vahsi kadin arketipini kazandirmistir. Estes’in
arzusu yukarida soziinii ettigimiz Gtekilestirmelerden siyirilarak “kadini bilingaltt diizeyinde
isleyen bir kiiltiir tanimina sikistirmayan” bir kavrayis yaratmaktir. “Kendilerini bilincin tek
tastyicilart” olarak gorenlerin giidiimiinde entelektiiel diinyaya gecis de kadinin kendi doga-
sindan kopusuyla sonuglanmaktadir (Estes, 2015: 18-19). Bu nedenle Estes, kendine yaban-
cilasan kadinin giizel ve dogal psisik bi¢imlerinin yeniden yiizeye ¢ikarip desteklenmesi igin
masallar ve mitlere yonelerek dogal disili, kadin dogasini saf bir bicimde gérebilmemizin ka-
pisin1 aralar. Estes’in arketipsel psikolojiye kazandirdig1 erginleme evrelerinin yaratict me-
tinler arasinda bulunan siirden hareketle incelendigi bu ¢alisma, bu anlamda 6nciidiir. Betiil
Tariman siirlerindeki siir 6znesi, 6zgiin sesiyle kadinlarmn derin diinyalarina agilir. Onun siir-
leri bu gozle okundugunda, kendi dogasinin izini arayan kadin ruhunun bedeni dehlizlerden
gecerek yeni bir bilince dogru yiiriidiigii sezilir. Burada dogal mitler, masallar ve dykiiler gibi
siir de dogay1 saf bir bicimde gérme giiclimiizii netlestirecek kavrayislar sunabilir tezinden
hareket ederek, siir ilksel/vahsi kadini ylizyillardir saklandig1 yeraltindan siyirip giiniimiiz
diinyasina cikarabilir mi? sorusuna cevap arayacagim.

1. Anne-kiz derin imgeleminde uyanan vahsi kadin

Feminist kuram, kadinlarin disillik ve beden politikalarindan ayr1 bireysellik biricikligin-
de ve gesitliliginde kendilerini 6zne olarak ifade etmesine duyulan ihtiyaci dile getirmistir.
Simone de Beauviour ve Helene Cixous’un ardindan &6zellikle Luce Irigaray otekilestirilen
kadinlar1 6zgiin 6zneler olarak yasamaya, disil dil yaratmaya cagirirken anne-kizin plasental
baglarini sorgular.

Irigaray elestirisinde, tek tek biitlin 6znelerde yara agan, diginin anneye 6zgii maddi be-
denden dislanmasina dayanan kadin diigmanliginin derin koklerine dokunur. Kendiligin bas-
langicinda, maddenin veya rahmin bir pargasi olarak kiginin haz duydugu biitiinliikten kopus
vardir. Kopus, zamanla imkansiz bir kayba ve ifade edilemez bir yasa doniisiir. Bu “temsil
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edilemezlik” yapisi, 6zne olusumu hakkindaki psikanalitik kuramlarin énemli pargasidir ve
iki fikir tizerine kuruludur:

[Ik olarak, “bir yaraya doniisen kokensel biitiinliik (sanrisinin) kayb1”, 6znelligimizin ku-
rucu bir unsuru haline gelir. Kisi, bu kayipla biitiinlesir ve miimkiin biitiin bilissel ve duygusal
telafi bi¢imlerini kullanarak bu kaybin iizerine katlanir. Bu kaybin acis1 hi¢ gegmez. Yas ve
melankoliye Freud) veya minnettarliga ve karsilikliliga (Melanie Klein) doniisiir. Irigaray, ilk
kayip hissinin yerine, kendini sevme ve kisinin doniigebilecegi kadini sevme hissinin konul-
mas1 gerektigini diisiiniir. Tkincisi temsil edilemeyen ataerkil bilingdismin bigimlendirilen/
yansitilan biitlin atiflar, nitelikler ve salahiyetler karsisinda disil olana dair huzursuzlugunu
ifade eder: Bedenlesme, iliski, dogum ve dolayisiyla 6liimliiliik, tiretken giicler, duygulanim-
sallik ve cinsel yasamsallik (Braidotti, 2017: 140- 141).

Buradaki 6zne fikri, siire¢ olarak 6znenin artik bilince tekabiil edecek sekilde goriileme-
yecegini, daha ziyade karmasik ve ¢oklu kimlikler; arzunun iradeyle, 6znelligin bilingdisiyla
dinamik etkilesiminin sahasi olarak diisiiniilmesi gerektigini ifade etmektedir. Burada yalniz-
ca libidinal arzu degil ontolojik arzu, varolma arzusu, 6znenin varolma meyili, 6znenin varo-
lusa dogru yonelmesidir. Kadin-kendilik, disi bedenlesmis kendiligin, kadinin mevcudiyetine
baglidir ama bunu sadece 6teki kadinlar “burada ve simdi” disi 6znelligi yeniden tanimlama
projesine hizmet ettigi slirece gerceklestirir. Siyasi olarak kurulan kolektif bir 6zne, kadin
hareketinin “biz kadinlarmin™ her birimizin “ben, kadin” olusunu gii¢clendirmesine doniik
ontolojik bir kavrayistir (Braidotti, 2017: 179-180).

Carl Gustave Jung’un “ben” arketipinin olusumunda da anneden kopusun etkileri vardir.
Jung, bilingle iliskilendirdigi “ben”in imge ve simgelerle disa vurusundan su sekilde s6z eder:

“Her «bir seyin bilincine variginin» baslangicinda ben”in «ana» dan ayrigmasi var-

dir. Bir seyin bilincine varis demek de, ayrisma yoluyla diinya kurmak demektir.

Bilince varis yalnizca bir seyin farkinda olmak, bir seyi algilamak demek degildir;

daha genis bir alandir s6z konusu olan; ¢ilinkii yalnizca BEN-bilincindeki icerik

degildir sorun, aynm1 zamanda bilingdisinin igerigidir de. Imgeler dili olan bilingdist

dilinde, arketipler kisilesmis olarak ya da simge gibi ortaya ¢ikar. (2006: 65)

“Ben”; biling, kisisel bilin¢dis1 ve kolektif bilingdist olarak ii¢ ayr1 yonsemeden hareket-

le kurulur. Freud’un kisisel arzu ve bastirilmis diirtiilere bagladigi bilingdigint Jung (2006),
evrensel motiflerle agiklar. Arketiplerin evrensel olarak kigilerin bilingdisinda dogustan yer
ettigini varsayar. Freud, cinsel acilimli libido (yasam enerjisi) kavraminda, duygu ve diisiin-
celerin bastirtlmasi fikrinin de aksine kisiligi olusturan farkli unsurlarin tiimlesik bir libido
tanimlamasina gider. O, kolektif bilingdisinin tek tek tiim bireyleri ¢evreleyen evrensel olgu-
larina agiklik kazandirmayz ister. Tim nesillerin deneyimini kapsayan kolektif bilingdisi, her
bireyde bulunan -kisisel anilar disinda kalan- ilksel simgelerden olusmaktadir. Bu simgelerin
kaliim yolu ile bazi mitos ve efsanelerde, riiyalarda belirmesi diinyanin ¢esitli yerlerinde
ayn1 bigimlerde tekrarlanan motifierle ilgilidir. Jung, kisisel uzamlari bulunmayan imgelere
arketip adini1 vererek, bu motifleri bilingdisinin baskin drnekleri olarak da tanimlar. “Arketip
metafizikseldir, ¢linkii bilincin 6tesine aittir, ruhtan kaynaklanir” (Jung, 2006: 50).
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Yiizyillarca tekrarlanan ve arketip adi verilen ilksel imgeler, insanin ontolojik sorgu-
lamalarinda anlamlandirmak durumunda kaldigi sakli bir alandir. Bu imgeleri giiniimiize
ulastiran mitler, hikdye hatta masallar kollektifligin hem kurucusu hem de sonucudur. Kisi
kendini bulmak i¢in, dzgiinliik alanin1 kesfetmek i¢in bilindik hikayeleri agmak durumun-
dadir. Arketipik ¢aligmalar ve de siiregelen insan yasami incelendiginde ilksel -kdkensel-
hikayelerin eyleme doniik ve imgesel var olus bigimlerimizde devam edegeldigini, ayni
hikayelerin farkli kahramanlar1 olarak onun ebedi varligin1 da devam ettirdigimiz gergegine
cikis kaginilmazdir. Jung da insanin evrensel gergekliginin simgesi arketiplerin kaynagini
dinsel, mitsel dykiilerde, riiyalarda, halk hikayelerinde aramaktadir. Ona gore tekrar eden in-
sanin yagam deneyimi -kigisel olmayanlar diginda- bu kdkensel kaynaklara dayanmaktadir.
Carl Kerenyi, Clarissa P. Estes’i harekete geciren de budur.

Jung’a gore insanlar belirli bir ¢alisma semasina sahip olarak dogarlar. Arketipik simge-
ler ve formlar bu davranis bigimlerinin belirlenmesine yardime olur. {1k cocukluk yillarimiz-
dan beri etrafimizdaki diinyayi algima seklimizde dinledigimiz hikayelerin etkisi vardir. Bu
hikayeler bize yasadigimiz diinya hakkinda bilgi verirken ayrica insanlik seriivenimizde de
yapilmasi ve yapilmamasi gereken davraniglarin bilgisini verirler. Bu hikayeler tarih boyunca
sOylenceler, mitoslar, efsaneler, dinler araciligiyla zihnimize ulagsmistir. Nasil davranmamiz
gerektiginin arketipini bu hikayeleri dinleyerek bilmeden karar veririz. Zaman i¢inde edinmis
oldugumuz tiim bu bilgiler kisisel bilingdigimizi fethederek bize se¢im hakki vermeden kendi
mitimizi olugturma komutu verir. Yasadigimiz zamanda ise etkisi altinda kaldigimiz herhangi
bir seyde; bir insan, nesne veya bir olayda arketipin farkina varmak yeniden dogus gibi durur.
Bu farkindalik “ben, gdlge, persona, anima ve animus” kavramlariyla ilintili olarak gelisir.
“Bu sistemler dogum, 6liim, yeniden dogum, gii¢, ¢ocuk, kahraman, seytan, bilge gibi bircok
arketipin yaninda kisilik sisteminin yap1 taslari olarak da diigiiniilebilir (Jung, 2005).

Kadmlig: etkisi altina almig bulunan “animus” kadinlardaki erkek imajimin kolektif mirasi-
dir. “Gergek anlamiyla bilingli ve yonlenmis diisiince yerine, bilingdis1 varsayimlara dayanarak
anima, ruh durumlarini ve animus da diisiinceleri iiretir” (Fordham, 2001: 70). Animus kiz
cocuk i¢in baba imajimi bicimlendirir. Bilingdiginda karsi cinsi olumlu ve olumsuz yanlariyla
bi¢imlendirir. “Bir¢ok mitte animus yalnizca 6liim degil, haydut ve katil olarak da ortaya ¢ikar.
Estes’in 6ykiilerinde yer verdigi karilarini dldiiren Sovalye Mavi Sakal buna 6rnektir.

Animus, kadinlarin kendi baglarina kaldiklarinda, 6zellikle de duygusal zorunluluklarin
karsilanmasinin eksikligini hissettiklerinde akillarina tisiisen her tiirlii yart bilingli, soguk-
kanl1, ruhsuz diisiinceyi temsil eder” (Jung, 2009: 190). Jung, bilingdisinin karmasik yapila-
rina imge adini vermistir. Ona gore imgeler hem eylemlerin bicimine hem de eyleme neden
olan durumlara isaret ederler (Jung, 2015). Jung, anne arketipinin i¢ i¢elik ve zithk teskil
eden yapisini su sekilde agiklamistir:

Disinin sihirli otoritesi; aklin ¢ok 6tesinde bir bilgelik ve ruhsal yiicelik; iyi olan,
bakip biiyliten, tastyan, biiylime, bereket ve besin saglayan; sihirli doniisiim ve ye-
niden dogus yeri; yararli i¢giidii ya da itki; gizli sakli, karanlik olan, ugurum, 6liiler
diinyasi, yutan, bastan ¢ikaran ve zehirleyen, korku uyandiran ve kaginilmaz olan”
dir. Anne; cadi, ejderha (balik ve yilan gibi yutan ve bogan her hayvan), mezar,
tabut, derin su, 6lim, kdbus ve umacidir. (Jung, 2005: 33-34; 2015: 22)
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Dogum ve 6liim, baslangi¢ ve son’u, iyi ve kotiiyii dolayisiyla insanin kendi diinyevi
varlik seriiveni bu arketiple kodlanmis gibidir. Anne figiirii evrensel nitelikler tasisa da anne
imgesi bireysel deneyimde degisime ugrar. Jung kisisel anne figiiriine sinirli anlamlar yiik-
lerken anneye yansitilan arketipin ona otorite ve tanrisallik kattigindan s6z etmektedir. Bu
etkilerin kaynagi cesitli mitolojik anlatilarda, gorsellerde, simgelerde karakter yaratiminda
karsimiza ¢ikmaktadir. Kisacasi insani kendine dogru miknatis gibi ¢eken bir durumda arke-
tiplerin izleri siiriilebilir. Bunlar kisinin gegmisteki atalarinin da dahil oldugu tiim nesillerin
deneyimlerini ifade eder. Kalitsal olarak her bireyde mevcuttur ve ilk insandan bu yana insan
psisesinde etkilesim halindedir.

Anne arketipinin temel olarak bilingdis1 ile ilgili oldugunun altini ¢izerken, insanin zihinsel
algilay1s bigiminin de boliindiigi, karsitlik iliskisine sahip bir yapisi oldugunu soyleyebiliriz.
Deneyim sadece dis diinyadan algiladiklarimiz ile iliskilendirilemez. Psisenin de yasamdaki
her organizma gibi kendine 6zgii bir yapist vardir. Bunun yaninda zihinsel yap1 unsurlari olan
arketiplerin 6nceden belirli bir zaman i¢inde olusup olusmadig1 sdylenemeyecegi gibi meta-
fizik bir sorudur ve cevaplanamaz. Arketipin tastyicist anne olmasina ragmen baba arketipin
dinamizmini ifade etmektedir. Anne karninda ise ¢ocuk anne ile bilingdisi bir 6zdeslikte yasar,
yani hem fiziksel hem de ruhsal bir 6nkosul burada var olur. Ben bilincinin uyanmasi ile bu
ortaklik giderek azalmaktadir (Jung, 2005). Bu durumu Saydam su sekilde agiklar:

Dogdugu yerden uzaklasan biling, varhigmi siirdiirebilmek i¢in, gdbek baginin
izinde ara sira geriye (kucaga/rahme) donmek, yasam enerjisinin kaynagina uzan-
mak ihtiyaci hisseder. Ancak annelik iglevleri psiko-sosyal gelisim siirecinde ¢ok
genis bir iligkiler agia dagitildigindan ve tiim yasam boyunca ¢esitlendirildigin-
den mutlaklig1 torpiilenir; edilgen, caresiz, arzulayan ve bekleyen gocuk, etkini
muktedir, arayan- bulan, yapan, hatta iyi anne ikameleri yaratan eriskin’e biiyiir.
(Saydam, 2017: 470)

Kadinin, kaderi rahatsiz edici ise yikici degildir. Rahatsiz eden kisi, rahatsizlik igerisin-
de sikismig kendisidir. Degisim emekgisinin kendisi de degisir. Anlamsiz kargasa bir arin-
ma siireci halinde gelir: Ne varsa bos, anlamsiz ve higtir. Otto Rank, Dogum Travmas: adli
eserinde, insan yasamindaki kaygilarin ¢ogunu, dogum aninda yasanan ayrilik kaygisinin
tekrar1 olarak yorumlar. Ona gore bebek, dogum travmasi sonucu yitirdiklerine karsilik yeni
iligkiler kurarak cevresiyle birlikte olma durumunu siirdiirmeye ¢alismaktadir. Ancak kuru-
lan bu beraberliklerin sona ermesi ve ayrilik kaygisinin ortaya ¢ikmasi, yasam dongiisiiniin
her agsamasinda kisinin karsilasacagi zorluklardandir. Bu zorluklar, annedeki siginaga geri
donme arzusunu kuvvetlendirir (Rank, 2014: 8-9). Jung, bireysellesme siireci iginde kisiye
kendini gergeklestirme sansi sunan ¢ocuk arketipi iginde 6zellikle “mucizevi ¢ocuk” meta-
foru iizerinde durur. Mucizevi ¢ocuk, iistiin yetenek ve giiclere sahip ¢ocuklar1 temsil eden
bir metafordur. Yasam enerjisini 6zgiirce kullanan mucizevi ¢cocuk, kendini yenileme giiciine
sahiptir. Gelecegi ve yeniden dogusu sembolize eder (Sambur, 2005: 108). Bu yaklasim,
annenin ¢ocugu iizerinden gelistirdigi varlik bigimlerini de agiklar.

Jung’a gore, bilincin varolma sartlarindan birisi karsitlarin ayirt edilmesidir; bu durumda
biling “ana kucagindan, yani bilingdisinin ilksicakligindan ve ilkkaranlhigindan sonsuz bir
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miicadeleyle kurtulan baba ilkesi, Logos’a tekabiil eder (2005: 34). Baba sadece, cocugu dis
diinyanin tehlikelerine karsi koruyan bir kalkan gibi hareket edip ogluna bir persona modeli
vazifesi goriirken, anne onu psikesinin derin karanliklarinda yatan tehlikelere kars1 korur. Bu
noktada, anne olgusunun bilingdisiyla yakindan iliskili oldugunu anlamak zor olmasa gerek;
¢linkii Jung, bilin¢disinin derinliklerinden “Anneler alemi” diye bahseder. Bilincin aydin-
lanmaya baglamasindan dnce, cocugun bilingdisi bir 6zdeslesme ve ortaklik yasadigi kigisel
anne, ayni zamanda anne arketipinin ilk tagtyicisidir; ancak bilincin uyanmasi bu 6zdesles-
menin sonunu getirir, ¢linkil biling, annenin temsilciligini yaptig1 bilingdistyla zitlagmaya
baglar. Aslinda, kisisel annenin sahip oldugu karakter 6zellikleri kadar, anneye yansitilan ve
ona mitolojik ve tanrisal bir kimlik kazandiran anne arketipinin fantastik 6zellikleri de ¢ocuk
psikesinde travmatik oldugu sdylenebilecek derin etkiler yaratir.

Bilincin aydinlanmasini, genellikle yetiskinlik doneminde baglayan bireysellesme siireci
takip eder. Bu siirecin tamamlanip, bireyin kisilik biitiinlesmesini saglayabilmesi i¢in anne-
den kopmasi, yani bilincin tamamiyla bilingdisina hakim olmasi gerekir. Bu baglamda Jung,
evrensel kahraman mitlerinde tekrarlanan bir motif olan canavar/ejderha ile savasi, genglik
beninin anneden kurtulusu olarak yorumlar (Stevens, 1999: 27).

Chodorow da Reproduction of Mothering adli eserinde kadin kimliginin gelisiminde
anne-kiz iliskisinin anahtar rolii gérdiigiinii ileri siirer. Ciinkii anne-gocuk faktorii ¢ocukluk
donemini sekillendirdigi gibi kimlik olusturma stirecini de dogrudan etkiler (1978: 73-74).
Psikanalitik diisiincede “anne viicudunun bebegin hayal diinyasi ve gelisiminde merkez ol-
dugu” anlayisindan hareketle annenin kiz ¢gocuguna iginde “giivenlik” ve “devamlilik” un-
surlar1 bulunan sinirl bir alan yarattigindan s6z edilir. Geleneksel toplumdaki “anne figiirii”
kizina bagimli oldugu kadar “onu her tiir tehlikeden koruma pahasina toplumun tabu saydigi
bekaret, evlilik ve annelik gibi degerleri ona asir1 6l¢iide yiikleyen biri olarak ¢izilmistir”
(Ozen, 2008: 33). Kiz ¢ocugu ise hem anne hem de toplum baskisina maruz kalir. Kiz, anne-
sinden hareketle kendini bulma ve ondan ayrilarak birey oldugunu gosterme egilimi sergile-
yebilmekte, bagimsiz bir kadin kimligi ortaya koyabilmektedir. Anneden ayrilmak biiyliime
stirecine psikolojik bir yaklagimdir (Nice, 1992: 97-99). Ayrilik, kizin ayri/bagimsiz ve ku-
surlar1 olabilen bir birey oldugu gercegiyle yiizlesmesi, annenin “ihtiyaglarini ve umutlarini
siirekli karsilamaya hazir olmadigin fark etmesi” durumunu igerir (Ozen, 2008: 33).

Clarissa Estes, Jung’un izinden gidenlerin antropolog Levy-Bruhl’in adlandirdigt “mis-
tik katilim”la “bir kisinin gozledigi nesneden ya da kisiden kendini ayirt edemedigi”ne do-
niik iligki siirecine 151k tutar. Freudcularin “yansitmali 6zdesim” olarak adlandirdigi bu evre
biyolojik dogum sonrasinda kizin kendi kendine hayatta kalabilecek dayanikliliga gegis 6n-
cesinde annesiyle kurdugu iliskiyi de anlamlandirir. Annenin yavrularini gliglendirmek, sert-
lestirmek, saglamlastirmak, kuvvetlendirmesini iceren ve bu nedenle Estes’in dayaniklilik
toreni olarak adlandirdig1 derin imgelem, anne-kizin biling diizleminde ayrilikla sonuglanan
ama derin yapida, bilingdisinda engellenmeyen birlikteligini icerir.

Igsel vahsi dogaya yonelik duygular, yash ormanlar gibi yok olmaktadir. Jungcu bir psi-
kanalist oldugunu belirten Estes, sair ve eski dykii derleyicisi olarak kadinlarin canliligini
yitiren saf dogasint “kendi yeralt! diinyalarinin yikintilarinda yapilacak “ruhsal-arkeolojik”
kaziyla giin 15181na ¢ikarilabilecegini kesfeder (Estes, 2015: 15).
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Estes’e gore, vahsi kadiin, La Labo’nin bulundugu yerde ruhlar sahsiyet olarak belirir.
Derin psigenin mitolojik sesi, sair ve kahin gibi konusur. Psisik degere sahip olan seyler, Slmiis
olsalar bile canlandirilabilirler. Diinyada var olan tiim Sykiilerin temel malzemesi, insanin bu
aciklanamaz ruhsal topraklardaki deneyimiyle ve burada basina gelenleri anlatma gabasiyla
ortaya ¢ikmistir. Diinyalar arasindaki bu yer, yerine gore ortak bilingdisi, nesnel psise, psikoid
bilingdist olarak adlandirilmustir. Psikoid bilingdisi, biyolojik ve psikolojik diinyalari besleyen
kaynak, diinyalar arasindaki yarik, sis varliklarinin evi, insanlik bellegidir. Tiim dogalar, mu-
cize ve hayaller, esinler ve sifa bu yerdedir. Derin meditasyon, dans, yazi, resim, ibadet, sarki
sOyleme, davul ¢alma, etkin imgelem ya da bilincin yogun bir sekilde degismesini gerektiren
bir faaliyet araciligiyla bu yere gegis yapilir. Kadinlar bu diinyalar arasindaki diinyaya, 6zlem
duyarak ve goziiniin hemen kosesinde segebilecegi bir seyi arayarak, derin ve yaratict islerle,
bilingli bir yalnizlikla ve herhangi bir sanatla ugrasarak ulagir (Estes, 2015: 45).

Estes’in yaklagiminda kizin ilk adimlarindan itibaren ¢evresini ve de benligini kucak-
layan anne, arketipik olarak kizini gii¢lendirmek iizere konumlanmistir. “Annenin kizini
giiclendirmesi, yeralti ormaninda-kadinin, kadin bilgeliginin alt diinyasinda bilinen diinya-
nin-ego tarafindan algilanan diinyanin altinda yasayan vahsi diinyanin geregidir. Orada kiza
icglidiisel dil ve bilgelik asilanir (Estes, 2015: 426).

Estes’in vahsi kadin arketipi, yiizyillardir talan edilen, bastirilan, ezilen kadina 6zgii i¢gii-
diisel doganin kesfidir. Yiizyillarca arzudan, kendinden ayri diismiis olan kadin, kendini bul-
mak i¢in i¢ sesinin izinden gitmek durumundadir. Kadinin erginleme olarak da adlandirilan
ilksel dogasini bulmasi, bir tiir bilgelige dogru ilerleyerek yeniden dogmasi uzun bir yolculuga
dayanir ve dis diinya nosyonlarinin kararttig1 i¢ gorii alanlarinin aydinlanma eylemini tanimlar.

2. Erginlemenin karanlhk cografyasinda bir kadin: Betiil Tariman

Kendi dogasimin izini siiren, bu nedenle bir tiir bilgelik olarak adlandirdigimiz kendine/
kendi kadinligimma dogru ilerlemeyi segen kadin sairlerimizin sayist az olsa da mevcuttur.
Nigar Hanim’in kendi diinyasindan uzaga firlatilan kadinin feryadinin ifsast olan dncii siir-
leri, diger kadin seslerinin dogumunu miijdelemektedir. Ne var ki bu sesler, kadinin kendi
dogal sesi degil, onun toplumda ¢atlayan ruhunun 6liimiinii duyuran sesleridir. Modern do-
nemde ¢ok ge¢ karsilastigimiz Tiirkan ildeniz, Sennur Sezer, Leyla Sahin, Nilgiin Marmara,
Lale Mildir, Nese Yasin, Elif Sofya, Anita Sezgener, Asuman Suman, Betiil Diinder,
Gonca Ozmen, Tiirkdn Yesilyurt, Nilay Ozer, Emel Kaya, Nafia Akdeniz vd. kadin
sairlerden yiikselen kadin sesleri, iki diinya arasinda kendi yankisini arayip bulan ve bunu
imgelemin derin ve genis dokusuna isleyen kadmlik tarihinin kayitlaridir.

Kadmlarin ortak tarihinin olusturulmasi ve yazilmasinda 6nemli bir {iretimlerde bulu-
nan Betiil Tariman, “Hadde- Melvin’e Giden Yol (toplu siirler), Riizgarin Azab1 ve Maksatl
Makastar” kitaplari esligindeki siir yolculugunda Anadolu cografyasindan yiikselen incelikli
bir bellek kaydinin, kadmlik yiiriyiisiiniin sesini duyurur. Onu, kendi dogasina dogru yola ¢i-
karan sezdigi onulmaz hayat 15181 arayisidir. Estes’in yaklasiminda kadinlarin yeniden dogus
yolculugundaki simyasal halkalar; kayip, adanma, aydinlanma-11gin gelisi seklinde birbirini
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izler. Tariman, kaybetme korkusuna bulanmuis, sisli bir mecrada biiytili bir kaynagin onu
cagirdigini duyar. Derinden gelen bu ses, onu yolculuga ¢agiran igsel bir diirtiidiir.

2.1. Yeryiiziindeki vahsi kizin kayip sesinin izinde

Kayip, bulma ve giiclenme dongiileri Estes’in yaklasiminda vahsi 6znenin dmre yayilan
zorlu erginleme seriiveninin degisim ve doniisiim gecisleridir. Kayip donemi veya Estes’in
“Elsiz Kiz” oykiisiindeki asamalarda ‘bilmeden pazarlik etme’ olarak tanimladigi bu evre
yaraticilikla sonuglanacak olan yeniden dogumun ilk belirtilerini agiga ¢ikarir. Kizin anneden
ayrilarak erginleme yolunu segtigi bu asama, yaraticilik atesinin derinlerdeki varligina isaret
etmektedir. Kadmnin kendini yaratmasi ig¢in gegici hazlar ve nesnelerle ¢evrili dig diinyanin
cazibesinden, korunakligindan, sicaklifindan uzaklagsmasi kaginilmazdir. O ilksel korunakli
alan, sicak yuva annenin varligindadir, onun olusturdugu fiziksel ve duygusal ortamdadir.
Insan, erginlemek veya yaygin bir adlandirmayla “kahraman” olmak icin evden ayrilmak
durumundadir. Joseph Campbell’in “Kahramanin Sonsuz Yolculugu” 6rneginde de oldugu
iizere genelde erkekler lizerinden anlatilan bu kahramanlik miti, kadinlar i¢in de ayni yolda
yurtimeyi gerektirir. Cinsiyetin verdigi ¢esitli farkliliklarla kadin kahraman da varolugunun
gizil kaynaklarina ulasir.

Betiil Tariman, daha gocuk yaslarda kendinin ve etrafinin gézlemcisidir. Derinden gelen
i¢ sesi kaydetmeye bu donemde baslamistir. Seyir-takip etme-ipuglarint arama isine girismis-
tir. Bu tutum sairin yaraticilik yolunda ilerlemeyi segmesidir. Cocukluk da bunun i¢in dai-
ma essiz bir durumsallik yahut konum alma yeridir. Cilinkili ¢ocugun dis diinyanin gergegini
kendi hayal diinyasinda ama tiim ¢iplakligiyla seyrettigini biliriz. Geriye doniip gocuklugunu
bilebilmek de insanin kendini bilmesine ¢ikan yola girdiginin ilk isaretlerindendir.

Tariman, annenin varlik alaninda diinyay1 tanimak iizere etrafinda olan bitenleri gozet-
lemektedir. Bu seyir halindeki cocugun annesi, bir taraftan i¢giidiilerinin diizenleyiciliginde
kendiligini gocugunu biiyiitmek tizere kurgular. Diger taraftan kadinliginin oksayicisi erkegi-
ni/babayi kendi etrafinda konumlandirmanin yollarini arar. Annenin ev iginde ¢ocuklart, esi
ve gevresiyle ordiigii yasami gizemli ¢ocuk gozleriyle gozetleyen kiz i¢in anne, kendiligine
dogru akan irmakta suyun ¢ikis noktasidir. Kiz, o ¢ikis noktasini tanimak ve tanimlamak
icin yol almak durumundadir. Annenin varligi, kendi varligidir, yoklugu ise bir savrulmadir.
“Kesitler 1, siirindeki hasta ¢ocugun yasadigi kayip duygusu, kuramsal ¢er¢evede de iize-
rinde duruldugu tizere bir tir kiiskiinliik yiiz ¢evirmesidir, sevgili anneden kopus 6ncesinin
birlesiklik halleridir:

KESITLER I

hasta yattigim giin annem
birakip gittiginde beni komsuya
cantasini kaybetmis

mavi bir ¢gocuktum ormanda
...(2012: 57)
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Kayboldugu yerden sevgiyle kalkan kiz, anneden sonra edindigi sevgi nesnesi kedilerle ken-
dini bulma ve sevme arzusundadir. Sevgisizligi sevginin ¢ikis pinar1 annesine yonelmesini kagi-
nilmaz kilar. Anne orada, o bilingaltinda giizelligi ve besleyen doyuran, yasam sunan varligiyla
kizin hayallerini de havalandiran kok hiicresel bir bagdir ve ondan ayrilmak zorlu ve sancilidir:

KESITLER 11

giizel kadind1 annem

alblimdeki resimlerinden bilirim

saclar1 alegarson kesili

zeytinyagli dolmalar yapardi

havalandirirken balkonda

yakas1 kuslu gomlegimi

... (2012: 58)

Kiz, anneden devraldig: hiizniin mirasgisidir. Tariman, kendisiyle Antalya’da yaptigimiz
“Kadinlarin Yaraticilik Yolculugu” sdylesisinde annesinin evlenmeden 6nce dis diinyaya,
kendini gelistirmeye agik miicadeleci ruhunun evlendikten sonra ev igine ¢ekilmesinin gerek
annesi gerekse kendinde yarattig1 hiizne deginmisti. Yabanc dil bilen, kitap okuyan, siir ve
resim sanatina ilgi duyan, el becerileri ve kisisel zevkleri olan bu annenin sevgisiz bir esle
gecirdigi omiir de sevgisizlik agtirir. Sevgisiz bir evde biiyiidiiglinii sdyleyen Tariman’in ek-
sikligini duyumsadigi bu olgu, yasami boyunca onun uzaklarda, evin disinda arayacagi bir
kaynaga doniistir. “Yalnizlik Sular1” siirinde annenin gece imgesiyle karanliga gomiilmesi;
kizin kendine ¢ikan yolda annenin istekleri, arzulari, hayal ettikleri ile kaybolmus yahut dli
dogmus oldugunun ayirdina vardigi yankilanir. Acili ilk sarsintilar esliginde sezdigi yeralti-
nin gizli diinyasina agilan karanlik alanda ¢eliskili bir yasam belirtisi verir:

iki kalbi vardir annemin

birine ask yagar tisiir 6teki

ask diye tutulan yol yalnizliktir

annem askin toy kizt

kis evinde siyah agar

eski kizi olurum annemin

her ¢ikilan yolda tedirgin

“kanat yerimden soguk kuslar gecer”

o teninden kumas biger giydirir bana

ben ona giilden riiyalar

... (2012: 97)

Annenin onulmaz derdi de ¢ocugun hiicrelerinde agirdan agirdan biiyiimektedir. Kiz,
her ne kadar annenin tetikledigi yalnizliktan kurtulmak, annenin par¢alanmisligindan teklige
yuriimek istese de 6ziinde annenin kayip tekil varligryla kesinlesmistir. “Sayilarin Zengin-
ligi” siiri, birle imlenen bu “ben” olma istemini, kolektif bilingdiginin yarattig1 anne imgesi
tarafindan lekelenme haline kars1 yiikselen sesi isittirir:
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bir’im ben

al kendini git
sozctiklerin senin olsun
teslim oldum tanrim

iki giiclii kol arasina
iilkende zenginligim ben

kiz1 olup agladim annemin leke olup
annemin annemin (2012: 355)

Cocukluk déneminin, kizin etrafini saran ¢evrenin -geriye doniik- sezgiselliginde “anne-
ye” doniisiimii bu onulmaz bag nedeniyledir. “Cocuklugun Sabah1” siirinde sabahtir. Ciinkii
kizin bilinci uyanmaktadir. Annesizlik “camlarda erime”, “kisa donligme” imgelerinde im-

lendigi lizere bir ¢esit yok olustur:

kederle yikanir ¢ocuklugun sabahi
anne camlarda erir hayat

kistir anne gidince baslayan...(2012: 94)

Annenin yokluga stiriiklenisi, kizin savrulmasini tetiklemektedir. “Cektigim Hayat Cilesin-

den” siirinde sair, ¢ile ¢ektigini, yipranip sarardigini annesinde seyretmektedir. Kadini gevre-

leyen toplum yapimi diinyanin, kadinligin ayirdina varan bu siir 6znesi, kendiyle beraber derin

bir yalnizlig: da siiriikleyeceginin bilincine varmistir. Arzuladig1 saf ve temiz diinyay1 imge-

leyen “Beyaz” siirinde kendi kaderini bilmeden pazarlik ederek belirleyen anne ve babasinin

degistiremedigi arketipik yasi disa vurur. “Tenha”larda “kirlilik”’le tanimlanan kadmlarin toplu

ve biricik yazgisi ve yalmzligini siirde annenin 6liimiine es bir gecenin karanligi olarak sunar:

kar altinda karl1 ova kirli beyaz

yesil bir alev bosaliyor icimden disar1

icimden disima bir anne 6liisii beyaz
beyaz bir deftere adimi yaziyorum
savruk alevini uzaklarin

siyah harflerle beyaz

kar altinda karli ova dalgin ¢cocuk
¢ocuktu, bir pencere evdik
Oznesi ac1 olan geceydi babam
dokunsak sesinin rengine

Olli hanesine diigiilmiis

bir not kadar 151ks1z

ve yalnizlik (2012:130)
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Babanin sesinin yikicilig1 kizin 6liimciil yalnizliginin da sebebidir. Anne ve baba evinde-
ki bu yalnizlik, kendinden 6nce yalnizlik ¢eken annesi ve ondan dnceki ve de sonraki kadin-
larin ortak tanimlanma, algilanma halidir; burada kadinlar kirli ve tenhadir:

yalnizlik

ici dis1 tuzla buz

bir kalpti gamasir kokulu odalar
annem annesiydi kendinin

sehir kokulu ya da okul sehir
bir pencereden otekine
sarkitilmis ip gibi

dururdu, dururdu kadinlar

kadmlar giiliin igtenligini sdylemesi gibi
agir agir yagan ova gibi

kadinlar gelir kadinlar gider
govdesine uzardik bahgenin
ve hep gece

kirli ve tenha (2012: 130)

Arketiplerin diinyasinda bigimlesmis olan “kadinlik”, giincel toplumun kolektif bilingdi-
sinda da eril tahakkiimlii “kadinlik”iiretimini devam ettirmektedir. I¢ sesini vahsi dogasmin
safliginda duymaya baslayan kadinin bireysel bilingalt1 bu seslerle ¢inlamaktadir. Tariman’1
kolektif “baba” imgesinde diigiimleyen, oradan toplumsal uzamlara siiriikkleyen de bu kendi
dogasindan siiriilmiisliiglinii kulagina fisildayan sestir. Sairin ¢ocukluk trajedisini kucakla-
yacak, yaralarini saracak anne isteminin, annenin dogurarak yer yiiziine sundugu ¢ocugunu
-karninda tasirken oldugu gibi- tam olarak sarip sarmalamasimin miimkiin olmadigin anla-
yan yaral1 bilincinin sesinin “Isyan” adin1 tagimasi bu nedenledir:

Cocukmusum

G0l birikmisim ovaya

Cigekler actirmis annem ipege

Babam gelmis de diisiimde yarali atlar

Anne beni uykuna gém
Beni incine

Hayat kumastir ¢iiriir
I¢imde kosturan bir at
Sahipsiz

Biiyiittiigiin ¢ocuk kadar
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Cikigsiz dag yollarinin serininden
Nemli kokusundan eski sehirlerin
Agkmigim gibi yirmi dort yasim
Kor olmusum zamana
Giilmiistim

Babam gelmis de

Sevincini tistiime giydirmis annem (2012: 167)

Annenin yeryiiziindeki esi baba, ¢ocugun anneye ilk isyaninin da kaynagidir. Baba, kiz1
anneden ayiran, sahipsizlige savuran, giivenli kucaktan ayiran onulmaz “6teki” varliktir. Kiz
cocugunun diislerini talan eden ama anneyi sevince bogandir. Kizin dis diinyayla, babayla
karsilagsmasiyla beliren i¢giidiisel kayip, kiz1 kaybedilmeyecek olanin ¢agrisina dogru yon-
lendirir ve arayis baslar. Bu siiregte Tariman, anne evindeki aile hayatinin kendi hayati olma-
diginin farkina varmis, evden zihnen kopmustur. “Aile Hayati” siirini yazarken evden fiziken
de uzaklagsmak tizeredir:

Evin kiz1 styrilmig ¢ocukluktan
Odanin bir ucunda baba kahve i¢iyor

Solmus odadaki kokularin hatiralari
Orgii ériiyor babadan yakinan anne

Olumsuz cevaplar veriyor uykudan uyanan gocuk
Iyi niyetle korunuyor evdeki zaman

Sdylenecek sarki yok aile hayati ciddiye alinmamis
Sabunla agartilmis tahtalar” (Kiil, 2002)

Kizin evde kurgulanmis bir yasamin oyuncusu oldugunun farkina varmasi, aile i¢in dile-
nen iyi niyetlerin herkesi kendinden ve birbirinden uzaklastirdigini gézlemleyen dis goze, bir
bilince evrilmesi; kendine ait bir oda, daha derinde bir ada arayisinin arketipsel dongiistidiir.
Bu dongiiniin anlasilmasi kizi oyun i¢inde oyuna; ama kendi kurguladigi bir oyunun parcasi
yapmaya cagirir. Icten yiikselen bu sesler ancak soze, kizin kendi séziine teslim olur:

Simdi her sey tamam olmustur
¢linkii hayat vahsi bir parstir..

Odalarin bilgisi sozle ¢esitlenmeli
Kiz yeniden camdan bakmalidir

Ya gitmek {izerenin korkusu
Fark etmelidir baba kacan balig1

Oynamak istiyorum
Oynamadan bilmenin ne 6nemi var
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Odanin i¢inde kirisik elbise
Odanin iginde uzak gegmis

Annem babam uyandiginda odam kadarim
(Kiil, 2002)

Anne ve babadan uzaklagma istemi, bu eylemi gerceklestirmek iizere yiikselir. “Tanri
Harfleri” siirinde evden uzaklagma hali iyice belirginlesir:

tanrt duast ev
okunur geger

dikkat!

bu ev sana gelmez

her an soldurabilir

ay kirpmaliy1z ona

buguyu hatirlatir
(2012-111)

Ev, kizin kendini bulmak i¢in uzaklagmak zorunda oldugu kendine ait olmayan karanlk
mekandir. Tariman, bu karanlikta gézlerinin 6ntinde dolasan babay1 susturup evin annesinde
seyrettiginden de uzaklasmak istemindedir. Bu nedenle imgeleminde evi yasanan gercekligin
digindaki bir yerde konumlandirir. Boylelikle evi yok saymak, yikmak, gergekligin disina
savurmak tlizere siirin adint “Ev ve Mesel” koyar:

Geceye umuttur ev baba susarken
Derinligi ferahlik uykuya gidebilirim
Azarlandim rityadan 6tekine gegerken
Ellerimde kiymik, diken izleri
Diislerim silindi riiyam biterken

Usiimiis sokaktir ev anneye
Yalnizlig1 obur hayata nispet
Evimi sularla sinadim

Evim sirlarii kalbime doktii
Sergelerle konustu duvar
Sevgilisiyken uzak sehirlerin
Canim, canim dedim

Gogsiime hiiziin eken bu riizgar da kim (2012: 151)

Siirde ev, Tariman’1 kendi derinine ¢eken girdaptir. Kendinden olanlarin onu kendine
yabancilastiran kaynagin kendisi oldugunun ayirdigina varmanin agirhigini riizgarlar dahi ha-
fifletememektedir. Evde uzaklarin diisiiyle dolasirken baba ve anneyi rityalarda aciya dondii-
ren bir can si1zist i¢indedir. Siirin sonundaki “canim” sézciigii derinden, i¢erden, evin i¢cinden
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sOylenmis bir i¢ ¢agridir. Hiizniin sularinda ¢irpinan bir candir gair. Anne ve babanin yerini
onu kendi diyarina parcalayarak gotiirecek olan riizgar almistir.

2.2. Adanmishklar giizergahinda parcalanan kiz

Riizgarn esintisinde yeni bir gilizergahta dolasmaya baglayan kiz, bilinmeyenin ama arzu
edilenin ardinda yiirimeye devam etmektedir. Kendini yolda sinayarak bulacak ve taniya-
caktir. Estes’in erginleme modelinde kadinlar, kendini tanimak, kendine ulasmak igin kotii
pazarliklar yapar. Kotii secimlerde bulunarak hastalikli bir sekilde kendi yikimlarina neden
olurlar. Bu segimler, i¢giidiisel doganin engin giiciinii uyandirir ve benlik tarafindan kadini
vahsiligin derinine goétiirmek i¢in ugurumdan atlama adimini olusturur (Estes, 2015: 442-
443). Ask, kadin1 yanlis secime gétiiren en onulmaz yanilsamadir. Tiirkan Yesilyurt’un Jung
ve Estes’in goriisleri cercevesinde inceledigi Tiirkan Ildeniz’in “Kagak” siiri incelmesinde
dile getirdigi gibi “ask, kadinin kendini kesfi i¢in bir vesiledir” (Yesilyurt, 2019: 194).

Tariman’t da “Hayat Bilgisi” siirinde oldugu gibi su ve alevin keskin bilesimidir. Bu
billur alevli bilesim aynasinda aciyan ve ¢iglik ¢igliga anne inleyen kayip kiz, yalnizliginda
kendi tekligini dogurur:

yiiziine nehir giyinen bir ¢iglikti
bir askin bana ogrettikleri

“hayatta ben en ¢ok” agkta kirlldim
uzag1 yoksul bir ¢gocuk gibi

bildim kor inadini sularin
soyundum iblisin yaza firarinda
tiim sifatlarimla tstelik

yaz ortasinda kisa tasindim

orda 6yle hastalikli bir hiicreyle

sevigir gibi, lirperir gibi

ask odalarinda evlerin

irperdim o isaretsiz bah¢ede

biledik¢e yalnizligimi

kestim yok vakitlerde

iyilik ¢igeklerini

annemin, annemin

... (2012: 129)

Tariman bu se¢imin kendinde yaratacagi doniisiimii de kavrayan bilincin sesini, arzu ve
acinin pargalayici etkisini “Cam Kiriklar1 ve Mimozalar” siirinde “mimoza” ve “cam kirik-
lar1” tezadinda duyumsar:
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III.giin
icimde agk denizine kosmak istegi

IV. glin

o neyse o uzun gok ve karnaval saatleri
ve her giin annemin okuyup tifledigi dua
bolerdi uykularimi igimde

cam kiriklart ve mimozalar birakarak

V.giin
diisme hissi
kusku: kankardersi 6liimiin
pas ve kir damliyor kizaran dallarindan
agaclarm

gozlerimde

askin bitmeyen senfonisi

genlesmis kasnaginda ytiregimin en ¢ok agk
en ¢ok sonsuz ufkun sis aksaminda
bilmedigim ugurumlara diismek (2012: 82-83)

Ask, kadinin kotii pazarliklarinin en bildik ve dnde gelenidir. Neredeyse her annenin
kizint uguruma siiriikleyen ask, bahar goriiniimiinde bir sese biiriiniip kiz1 vahsi dogasindan
uzaklastiran se¢im alanidir. “Zifir” siirinde de kay1ip ve karanlik {iziintiiniin yeniden dogdugu
yerdir bu derin alan:

askla dans agkla dans
acizlik bazen kor bir balet

demekle olmuyor
bir kale yikilir gibi glimbiir glimbiir
bir tag diiser gibi tirmk tirmk
birdenbire 6litylim
birdenbire yokluk sis ve dilsiz
ustiimii Ortlin
tisiimesin kizim adli ¢ocuklara
biraktigim heves
ask bir beladir
bir kusurdan diiserken
diiserken 6liimden otekine
terk et! (2012: 272-73)

Estes (2005:439) “bir kadin ne zaman evet, ne zaman hayir diyecegini sdyleyen i¢gii-
diilerini teslim ettiginde; i¢ gorlisiinden, sevgisinden ve diger vahsi 6zelliklerinden vazgeg-
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tiginde, altin vaad eden ama sonunda keder veren durumlar i¢inde bulur kendini.” der. Elsiz
kizin elinin kesilmesi seklinde karsilagilan bu donem, kizin ellerini yitirmesi ama ayaklart ve
karnmin varliginin bilincine varisi olarak belirir.

HICLIK O

yirtik; can sikan darlik

o benim beni tizen kadin
felgli ve ellerim yok
alnimi gogsiime dayasam

yoksullar evine diis yagmaz ki (2012: 189)

Kadinliga yiiriiyen kizin ellerini yitirmesinin ve higlikte savrulmasinin kendi se¢imi ol-
dugunu duyumsamasi énemli bir doniim noktasidir. Ancak siirin son dizesinde imlendigi
iizere zengin diiglerin yoksullukla stnanmasina gegilmistir.

“Vahsi dogasina dogru ilerleyen kadin ikinci asamada kulaklarini atalardan kalma za-
manlardan gelen ¢ok uzak bir sese, nasil giliglii durulacagini, tinin saf ve yalin tutulma yolunu
1s1tacagina inanilan sese yonelir. Diis seslere, imgelere, bizden 6nce gitmis olanlara ve birbi-
rimize kulak verirsek bize bir sey verilecektir.” (Estes, 2015: 442) inanciyla yola devam eder.
“Atlar Kadinlar ve Rivayet” siirinde Tariman, 6telerdeki kadinlart isitir, bu seslerin ortak
yankisinda duyulan yavas yavas beliren i¢ goriiniin iniltilerini duyurur:

¢esme basinda kadinlar

asktan kesilmis siitten kesilmis
giimisiin bigimledigi bileklerinde
suya tutmanin hiineri

bitti dedigin yerde bir melanet

-hayir aglamaktan gozleri firat-

her birinde bir direnme Sykiisii
eleskirt’ten ¢ildira her biri bir mezar
aralarinda uzak akrabalari var

atlar1 ovaya saldim atlar
¢ocuklar ve kelimeleri

merakimi ¢ildirtan her ugurumda
mucizesini doguran bir kadin var

... (2012: 262-263)

Isitilen ses, kadimlarin ortak agitidir. Agitlarin dili kendi 6liimiine ragmen yasama cocuk-
lar ve sifalar bahsetmeyi kesmeyen mucize kadmlarin dykiistine agilir. Aglayan kadinligin
sesini duyan Tariman, bu seslerle parcalanmak, savrulmak ve yok olmak, daha da agirlasan
bilinci hiclige gomerek sonlandirmak ister. Kagmak, kitaplara siginmak baska bir yoldur.
“Diinya Ve Mesel” siirinde Emil Dickinson’un sesi kagisi ¢inlar:

Bir kitap kadar elverisli degil hi¢bir gemi Uzak
tilkelere gotiirmek icin bizi (2012:148)
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Tariman’ epigrafta duyurdugu ses, 6telerin sesidir. Otelenmis, dtekilestirilmis kadimli-
gin kitaplarda canlanmasini diledigi 6liimsiizliik atesidir. Kadimin diinyadaki dilsizlik mese-

lini ay1rt eden biling de tek degildir:

Go6glin memesi sarkmaz
Goncadandir 181181

Ve diinya bir gamurdur
Iginde melez bir ac1

Agz1 siyah simsiyah
Agzin1 agmaz (2012: 148)

Kadin, baska bir ses aradiginda da yolu kendi sesine benzer kadin seslerine ¢ikar ve bu
seslerin feryadiyla daha da kararir varligi. Yapmasi gereken kendi i¢in kendine bir yol bul-
maktir. Her kadin tek basina o yola sapamamaktadir. Ama Tariman, igindeki yaratici disil sesi
aramay1 siirdiiriir. Onu kendilik yoluna ulastiracak i¢ sesi bulmak, yaraticiliga soyunmayi1 ge-
rektirir. Kadinlar kendi varolusunu yeniden kazanmanin miicadelesindedirler. Erkeklik gibi
dogustan var edilmis, yiicelere oturtulmus bir varliga sahip degildirler. Sair de bunu meseline

asagidaki sozciiklerle cergeveler:

CERCEVE VE MESEL
Sesleri yok, dilleri yok
Inerler hep bir yoktan kisa
Oluk kadnlar, kry1 kadnlar

Bulut kadinlar, dag kadmlar (2012: 156)

Estes’in tanimladigt bu yeni evrede kadinin biitiiniiyle uyanik yasamak i¢in miicadele-
si baglamistir. Dolasip duracak, bir gezgin olarak yaralarini sarmanin yollarini arayacaktir.

=9

“Sonra” siirinde “agr1” ve “dag” sozciiklerinin derin yapisinda imlenen bu gezgin kadinin

yiikiiniin agir, yolunun yokus oldugudur:

sonra bir kap1 agtim
(meger ki yokum)
denizlerden bir deniz se¢ dedim

sonra bir sey daha

herkesin en ¢ok sevdigi

topraga dogru

sonra daga ¢ik agriy1 arkana al

agr1 bir dagdir

giizel bir histir dagda ayak izi bulmak
insan yasama tanik olur

yerde bir ar1 6liisii gordiigiinde

... (2012: 331-332)
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Yaralar1 beyaz sargiyla sarili kiz, erginlemenin “gezgin” evresinde igindeki atesi engin
denizlerde sondiiremeyerek dag doruklarina tasir. Bedenindeki ve ruhundaki agriy1 topraga
siirer. Ne var ki oliimciil sesler duymaya devam eder. Ogretilmis itaat duygusunun bilincinde
ugradig1 anlam yitimini dizelere sacar:

sonra bir ses hatirliyorsun kizinmis
solmus baba masa konusunca
solmus itaat duygusu

korku ve anlam

¢linkii her tiirk babadan biri kizina

-kucagima oturma babam goriir-der (2012: 332)

Estes’e gore tek bagina yeni hayata yeniden dirilme, eski hayatin 6liimiidiir. Dolasip
durmak ¢ok iyi bir se¢cimdir (Estes, 2015:449). Tariman yukaridaki dizelerde kendine sonra
ne oldugunu anlatirken 6ziinde 6nce ne oldugunun bilgisini sunar. Denizlerden gegip topraga
donerek, daglara ¢ikarak aradigi yasamin kendiligini, yasamin kendiyle yeserdigini duyum-
sadig1 anda oteki yasamlarin izlerini 6liim ve yasam sarkacinda siizer. Bu ig¢sel yolculukta
Estes’in de tanimladig1 gibi hem umutsuz hem de kararl hisseder. “Otekileri, sevgiliyi kendi
icin terk eder. Evli kadmliktan evde kalmis kizliga yonelir. Kendi deger sistemleriyle yola
cikar. Iste 6liim ve yeniden dogum bu”(2015: 450) olur. “Kendime Y1g1ld1gim/Giin Ortala-
rinda” siirinde kendini giin ortasi gibi goriiniirlere serer:

kendime
kendimden bildiydim

kendime uyandigim giin ortalarinda
neseli bir yliz beni karsila

dikilmem kendime ve kimseye la la la

siz diktik¢e bir yanim hep kuzeye kagryor (2012: 344-45)

Tariman, bu dizelerde kendi dogumunun sarkisi olup “la la la” notalarryla dirilir. Yeniden
dirilme benligine empoze edilenleri uzaklara savurur. Son dizedeki “Kuzeye kagmak”
metaforundaki bagkaldirt kizin zaferini zekasinin 1siklari esliginde ilan etme bigimi olur. Kadin
kendi gibi bilinci uyanik tutan zekasmin da sahibidir artik. “Kendini Simr Otesinde Birakmak
Olmek Degil-dir” siirinde yeniden dogan kadin, gidecegi yone asagidaki dizelerde imlendigi
tizere hizla seyirir:

son hamle: heves

ayagim gaz pedalinda

iki yiiz kilometre hizla geciyorum kendimden
iizerimde kirmiz1 bir siiveter altimda blucin
devletler sinirlar hiclik neredeyse

gitmenin cesareti i¢gime segir (2012: 350)
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Askta sonsuzlugunu arayan kizin hevesi, son hamlede ataerkiyle tanimlanmis alanlar-
dan uzaklasma istemi, kendi benine kosmanin hevesi olur. Estes burada kadinin asina ol-
madig1 farkli topraklarda, farkl gokytizii altinda, farkli bir diinyaya uzandigini, ancak yine
de incinebilecegi evrede oldugunu belirtir. Kadin bu donemde de kavrayamaz, tutunamaz,
yapisamaz; ¢iinki elleri yoktur. Riizgar ve yollar onun yeni ana babasidir. Buradaki “gezgin
arketipi, yalniz kurt ve yaban arketipini ortaya ¢ikarir.” Bu arketiplerin izinde kadinin ruhunu
pinar, meyve vs., ile besler ve yola devam eder (Estes, 2015: 449-455).

“Agir Toren” kitabiyla agilan yeni diinyada Tariman’in ruhunu Mevlevilikle beslemesi
bu evrenin isaretleridir:
yarindan sonra
dokuz, beklemektir
dokuzu dokuzdan ¢ikardim
kaldr sifira sifir
sifirla bir kendime kaldim
ondur hayatimin hikayesi
kendine donen garip bir mevlevi (2012: 351)

Gariplik hali kutsal sayilarin yaratict dongiisiinii, fizik hareketini ¢agiran i¢ sesle kendi
tecriibesinden dogan kadmin yirmi sekizinde edinecegi tecrilbbeye gonderme ise de tesadiif
degildir. Bu, asagidaki “Sayilarin Séyledigi” siirinde olgunluga dogru ireren kadmin kurt
oldugunu duyumsamasi, Estes’in kurtlarla kosturdugu vahsi kadini bulmasi, derin dogasini
kendi dogurmasidir:

yirmi sekiz

insan bazen goéremiyor

kalp goziiyle gordiigiinii
i¢inden sayisiz evham gegmis
kurt olup uluyor daga ¢ikip

kendine ¢are oldugun odada elinde bir camur
bi¢imledigin her gamurda
hayat bazen de tecriibeden dogar (2012: 353-54)

Tecriibeli elleriyle gamura bigim veren kadin, bunu yeniden dogum olarak yorumlar.
Bagka bir evreye gecisi aralar. Estes’in belirttigi tizere alt diinyada sevgiyi bulmaya yonlen
Tariman, burada deneyim kazanmis birilerini bulur. Ona alt diinyaya geldigini bildirecek
olan sevgili varlik, bu gezgin arayiciy1 beklemektedir. Sair bunun farkindadur, 151k titreyisine,
icgoriiye, onseziye sahiptir (Estes, 2015: 455). “Suglu Kendimiz O”, siirinde dillenen alt
diinyada yasanan deneyim, gezgin arayicinin kendi mevcudiyetini sezdigi, hayat/dliim/hayat
ritmine dogru ilerledigini duyurur:

hesapta yokken ask ve yaz
efsaneymis tirmantyor kalgalarimizdan
¢18lik olup o delismen firtinalar
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her sey rengini aliyor ve zakkum otlarin
diriltmeye giicli var ve evveli ...(2012: 283)

Yeniden dirilme giicliyle tinsel bir biitiinlesme yasayan Tariman’in insanin diinyanin
buhrant oldugunu sdyledigi “cenk” siiri, kendi i¢gdriili sesinin ¢agirdig1 yeni hayatin ha-
bercisidir:

stikiir dedim ve yok etmeyi 6grendim
goblgeyi silmeyi ve ahd etmeyi
baglanma dedim bu alnina diisen 151k
bir kibrit ¢aktim tikiirdim

attim icimdeki safray1

alnimda

kahin isareti var dedim (2005:18)

Olgunlasarak “kahin”lige erdigini sdyleyen Tariman, artik iki diinya uzaminda kendi ge-
lecegini de bilen vahsi kadindir. Gélgesinden de ayrilmis ve eline aldigi kadinlik ahdi ile alin
yazisini reddetmis, kadinligina zerk edilen zehri tiikiirmiistiir. Yazmak eylemi, siir soylemek
mabhareti tuttugu tarafi belirginlestirir. Dlinyada benzeri goriilmemis, ¢linkii kendiligiyle tiret-
tigi yaratilar1 sunmak i¢in derin yaratict agligi beslemeyi bagarmigtir. “Ne Ki” siiri, siirini
kendi diliyle oksamasidir:

siir; sikintidir bilinir kim bilmez
amazondur ki yok memesiyle
kiskanilmig
makyaj bile yapar

uzun siire

siir, 0 ovdugum oldugum kaya
goriiniir yiiz adamlik mesafeden
hamur yogurur ev siisler

atsam bagimdan atamam (2012:190)

Psisik agacin dogasi gibi Tariman’in vahsiliginde her iki diinyadadir kadin. Vahsiligi ile
Tariman hem yerin altindadir hem de iistiinde. “Sifalanmak i¢in ac1 cekmeye devam etmek du-
rumundadir” ( Estes, 2015: 463). Alt diinyada sairin Meryem’le karsilagmast, onu kendi dilinde
iistelik kiigiik harflerle “meyrem” olarak adlandirmasi i¢g6rii 151811 gordiigiiniin vurgusudur:

bitti

doyurulmus atlarla gegtigim

ve ben zerk edildigim her ruha
miinzevi bir sekilde gosterildim

429
ISSN 1300-7491 e-ISSN 2791-6057 https://www.folkloredebiyat.org




folklor/edebiyat yil (year):2023, cilt (vol.): 29, sayi (no.): 114- Mihrican Aylan¢

bunu dedim meyrem
yazin alinyazim

agrin ruhuma tasmam
sevdim bunu

ve her mezarda
benzersiz bir 6lil
gbge baktikca

bitti

... (2012:11)

Meryem, miinzevilige yazgilanmis kadiliktir. Bu ortak alinyazisinda kendilik bilinciyle
yasayacak olan kadinlardan biridir Tariman. Ama bu yazginin akigint 6lmek agacina bagladi-
&1 iple bogacak olan da Betiil Tariman’dir:

yutkunmak

oliimden daha gergek

korkum agrimin beni terk etmesinden
yliziimii ¢izen her sag telinde

6lmek agacina bagladigim ip

hayata vurdugu kilit (2015: 12)

Estes’in ruhun hirpalanmasi evresi olarak nitelendirdigi bu donemde Tariman, alt diin-
yada kendini biitiinleyen pargalarla karsilastigini 6grenir. “Kadin olarak kendisiyle doludur,
gebedir, Tin-bebek onu daglara, yollara, yeni 6grenmelere agar. Dogurmak insanin kendisi
olmasinin, tek benlik, yani boliinmemis bir psise olmasinin psisik degeridir. Riizgarin igine
dogru yol alir, yiiriiyerek tepelere cikar, sesini daglara kars1 dener. Benlik yoldadir. Igsel
hayati degismek iizeredir. Ustdiinyanin idealleri solmustur (Estes, 2015: 467- 479). “Sairin
Riiyas1” siirinde {ist diinyadan ve yaratici varligindan kopan sair, kendi bilingdiginin bildi-
rimlerini yeraltinda isitir:

sair 6ldi kalemini birakip
tartilmaya kitaplarin
gozlerini bir yana koydu
yastiginin altia sorular
dogurdugu ¢ocuk: keder

sair 61di dili keskin huysuz at

balta sapini bigimliyor

oksiiz kilmak i¢in hayati

borcu bitmeyecek siiri olanin

bir Mushaf gibi asilacak boynuna giinah (2012:477-78)

Tariman’in aclhigini gektigi sey oteki diinyadadir. Kadin olarak hayatimizi besleyen diin-
yadadir. Cocukbenligin dogusu i¢in beklemek baslamistir. Gece diisleri dogumu dnceden
haber verir. Yeni bir evin, yeni bir hayatin diisiinii goriir. Kesintisiz gorme, isitme, olma ve
yapma giicii gelismis kadin, kapsamli yetenek elde eder. Yok ediciyi kovmak, yok saymak
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yerine arar. “Yok edicinin diisiindiigii hileleri, kilik degistirmeleri ve hileleri yontemleri 6g-
renirler. Yok edici kadinin kendi kiiltiiriinden yahut kendi psisik ortamindan ¢ikiyor olsa da
akillica davranir ve onunla yiizlesir. Yapmasi gerekenleri yapar. Iblis kompleksi ile yarati-
ciliga, fikirlerine ve diislerine saldirilir. Kadinin alt diinyaya dair deneyimleri alaya alinir,
asagilanir” (Estes, 2015: 487-488).

“Ben” siiri, kadmnin yeryiizii ve yeraltindaki yiizlesmelerinin sonucunda ulastig bilincin
sesi, Tariman’in dogustan olma kendiyle bulugmasidir:

L

gormemle basladi her sey

terleyen beni

terimle kizaran bir elma

tad1 bigtim her hevesten

ve her ¢olde

tek bir sdzciik igin

beni doguran bir ¢iglik vardi
1L

duymamla bagladi her sey

giizellestiren beni

giilii kusursuzlastiran bir s6z
edindim her birikimden

ve her bahg¢ede

sadece bir tin1 i¢in

asilanmig bir agag vardi

...(2012: 209-210)

2.3. Vahsi kadimin kendi 151¢indan yeniden dogusu

Vahsi kadin; biling, ruh ve bedenini ¢evreleyen karanlik yeraltt ormaninda kendi benli-
ginin 15181yla yeniden yeryiiziine ¢ikacak, bu yeniden dogumla yerini ve sesini bulmus vahsi
dogasinin izinde erginleme dongiisiinii de tamamlayacaktir.

Tariman, bu yolda yok edicilere, kadinlarin 151811 ¢alanlara taniklik eder. “Melvin’e
Giden Yol”da riiya siirlerle kendiligindeki koparilamaz derin bilingdisint agiga ¢ikarir.
Behrengi’nin masallarinda kadinin koétii yazilan kaderini hatirlatip, o kadinlarin akli olup,
ama riiyaya bulanip tim kadinliga erisip, o agrinin kendisine doniistliriilmiis kadinin kula-
gina icerlerden, en igerlerden adiyla fisildar: Helya. Helya, kadinligin giinesidir. Orada, o
aydinlikta zaman ve mekandan siyrilarak kadinligi kendi benine ekler.

“at kadar hir¢in geyik kadar yabani” 6ykiisiinde dogasini annesinden alan vahsi benligini
bagka bir kadina anlatir:
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Yavru bir aslan gibi yiiriyormugum. Annecim de baslamis doviiniip aglamaya. Benzerini
dogurduguna pigman aglamaya...

...Ben saniyorum ki hala diinya bir masaldir. Ben de o masalin bir iflah olmaz bir kahra-
maniyim. Yabaniyim ben Ayten, tahmin edemedigin kadar yabani...

Tuttum bacaklarimdan ¢ekeleye ¢ekeleye. ..
Mim koydum buraya
¢ikarttim i¢imdeki hayvani
akt1 icimdeki asfalt
bir bosluk midemde. (cinayse, Mart 2023)

vahsi annesinden aldig1 disilligini kustugu bu dykiide Tariman, yabani kahramanhgmi da
kendi diliyle sdyler. Soyunup arinarak degisir. icindeki vahsiligi yeryiiziine ¢ikarir ve disil
dogasini tahrip eden insan yapimi “asfalt”s1 unsurlar1 yine disa akitarak, yasama doner.

Vahsi kadinin diinyas: olarak adlandirdigi bu evrede Estes’e gore kadin, bliyiik vahsi
ormanda elleri bilylimiis bir vaziyette, listelik ona yardim eden ve koruyan (hayalet) Vahsi
Ana’yla kucaklasacaktir. Vahsi Ana, “daha sonra ve ondan sonra ne gelecegini bilen her za-
mana bilen icgilidiisel psisedir.” Hayat boyu 6grenmekte olan kadin, derin icgiidiisel bilgisini
kullanmaya baglamis, boylelikle elleri ona geri donmiis, yedi yillik dongiilerle gelisen i¢gd-
riilii zamansiz kadinin da dogumu da miimkiin hale gelmistir (Estes, 2015: 483-489). “Leziz
Bir Sey” siirinde kendi leziz pargalarina batip ¢ikan vahsi bir kadin vardir artik:

hayretler i¢cindeyim
daha giizel kokuyorum
her uyandikca

¢linkii leziz bir seyim ben
kendime ayirdigim pargalarimla
bu sabah ve her sabah

olmadik yerlerde

batip batip ¢ikiyorum kendime
kiisliik iyi bir sey degil ama

vard1 insanla aramda (yayimlanmamis siir dosyasindan)

Tinsel giigler dortliisiiyle birlesmeyi imgeleyen erginlemenin son evresinde Kral Animu-
su, CocukBenlik, yasli Vahsi ana ve erginlemis kiz bir aradadir (Estes, 2015: 488).

Tariman’in “Madam Morlugun Amisma Ug Ciimle” siirinde bu dortlii i¢ i¢edir. Siirin ilk cliim-
lesi ‘gilizel” bolimiinde fildisi elleriyle gogii yapan Kral Animus, hayallerle unutmak arasinda-
ki giizel hayat1 sdyleyen CocukBenlik, Yusuf deyince cesarete eremeyen dudaklar, diinya mali,
insan kahkahalarini seyreden erginlemis kiz, “cirkin” ctimlesi boliimiinde saclarindan beyaz tel
kopartilan yasli Vahsi Ana’nin tekten ¢okluga yiirtiyiisii bu birlesimsel olus halini agiklar:
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L.
giizel

madem sen yapiyorsun gogi
madem iyisin
ellerin var fildisi

¢ok kereler kurdugu hayaller
ben bologna’daymisim gibi
giizel sozler igitiyorum
insan unutmaktan baglar
hayat giizel

yusuf’lar yusuf deyince

dudaklar cesarete ermeyen dudaklar iken
miilk insana fenaliktir

giin dogar su kasesine

insanlar kahkahalar

insanlar ne giizel

biri sagimdan bir tel kopartti
hepsi bembeyaz (2019:20-22)

Birlesik giiglere sahip vahsi kadin sair Tariman, “Rab Yiiziine Tikiirdi” siirinde oldugu
iizere hayatin sifrelerini ¢dzmiis ve kendini “s6z”de varetmistir. Bu varligin1 kadinligin sir-
rint anlamayan Kral animus’a sdyleyerek kendini onun varligindan ayiklamistir. Rab, bunun
sahididir:

simdi ben ve bazi ¢ocuklarin esneme vaktidir

rab beni gordii rabbin kalbinde telag
egilmis iizerime kalbimde telag

simdi ben ve bazi kadinlar ben bugiin ne yaptim
simdi ben ve bazi kadinlar saglarimiz yele kendimden at yaptim

rab yiiziime egilmis yiiziimde beni arar
simdi ben ve bir adam bir hatiradan bakiyoruz

rab her seyi gérendir onu gordii
egildi yiliziine adamin yiizii camekanlar

Kadmin yeniden dogus mitini yeniden yazan Tariman, kendi ve kendi gibi olabilen ka-
dinlarin tiitiin ve kolonya ile uyanip kendi varligina vefa ile adanisinda kurtulusu imler. Kadi-
n1 kavrayamayan erkek akil Suat’in ejder varligini kaburgasina gomer. Kadinin vefa toplarimi
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kaldirip tehlikeyi sezerek icindeki vahsiyi uyandirisina tanik olan Rab, bu uyanisa engel
olamayan erkegin yliziine tiikiirerek ona lanetini bildirir. S6z kadinin dilinde incelikle uyanir:

simdi ben ve bazi kadinlar esans tiitiin ve kolonya

tas yutmus gibiyiz yikilmasindi agaclar

simdi ben ve bazi kadinlar vefadan ii¢ top kumas ¢ikarttilar
toplar1 kaldirdik kendimizden kurt yaptik

ben bu gece aklanip paklandim kendimi kurumaya biraktim
rab beni gordii kaburgamda acilmis bir yara var

iki saatte bir kapimda bir ejder

insan kendinden gecemiyor SUAT (yayimlanmamis siir dosyasindan)

Erginlik, insanin kendinden vazgegmeyecegini bilmektir. Kadin Tariman, yaratilistan
beridir devam edegelen bu kendilik miicadelesinin galip kahramanidir. Kendi bilincine var-
digin1 Rab’a seyrettirmistir. Tariman kendinin, ilahi olan ebedi sdziin sahibidir.

Sonuc¢

Kadinlarin evrendeki ortak yazgisi 6zgiin ve 6zgiil kendiliginden, kendi cografyasindan
uzak disiirilmektir. Ne var ki dogasindan koparilan kadinin, 6tekilerin yasamina eklemlene-
rek ugradigi kendilik yitiminin kurbanligindan kurtulusu miimkiindiir. Bu kurtulus, kadinin
i¢ diinyada yankilanan sesini takip ederek, yeraltinda gizlenen o sesle beden, ruh ve biling
eslesmesi gerceklestirerek dis diinyada yeniden konusmaya baglamasini gerektirir. Clarissa
P. Estes’in yillar siiren ¢alisma ve ¢abayla derledigi oykii ve mitlerde buldugu ilksel sesler,
arketipler evreninde yankilanarak kadmnin biling disinda sakli durdugundan kadmnlarin bu
seslere ulasmasi olasidir.

Estes’in kuramsal olarak temellendirdigi vahsiligin dogasi, kadinin kendi dogasini bu-
labilecegine dair biiyiik bir armagandir. Buradaki yeralti ormaninda erginlemenin yolunu
aydinlatan Elsiz Kiz masalindaki evreleri takip ettigimizde kadin bilgeligin asamalarina ve
goriiniimlerine tanik oluruz. Bu evrelerin ilk yarisinda Tariman, i¢giidiisel ¢ocuksu anlayis-
larla derin anneyi bilme ve kaybetme duyargalariyla karmasik hale gelir. Savunma, korunma,
yogunluk katmanlarinda incelerek erginlige dogru ilerledik¢e erginlemenin yedi evresinde
konaklar. Derin ormanda hayatta kalma ve 6grenme siirecinde mucizeler de onu takip eder.
Kendi ellerini biiyiiterek kutsal yerde denenerek edinilmis derin bir kavrayis kazanir. Nite-
kim sairlikten dogan gbzlem yetisi ve i¢ sesle 6nce etrafinda olup bitenleri kavrayan, buradan
kendini tanimaya koyulan Betiil Tariman, bu yolculugun sonunda kendi 6zbilinci ile ¢evresi-
ni tekrar gozlemleyerek, kadini 6lii doguma yatiran bu ¢evreyi kurgulayanlara kadinin yasa-
makta oldugunu séyler. Baslangigta ¢ocukluk ve ilk genglikteki hayatini terk ederek -neye
mal olursa olsun, aci, zahmet, katlanma- derin bir akilla vahsi bir benlikle bilingli bir birlik-
telik kurmanin yolunu takip etmeye karar verir. Bir taraftan anne-baba, toplum, 6teki kadin-
lar vb. unsurlar onu tekrar bilingsiz bir duruma ¢ekmeye calisarak pargalar. Psigsenin yash
ve baskin boliimii onu, sonsuza kadar giivenli bir yerde saklanmaya kutsal gozler ve sesler
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esliginde davet eder. Ancak kadinin i¢giidiisel dogasi buna karsi ¢ikar. Tariman, uyanmak,
yeniden dogmak i¢in miicadele eder, bedel dder. Yolda dniinii kesen umutsuzluk Tariman’t
yolundan dondiiremez. Kirilabildigi kadar kirilir, incinir ama ayaga kalkarak kendi hayatini
kazanabilmek i¢in verilmis, bahsedilmis gibi gosterilen ayarticilari, yoldan ¢ikarticilart terk
eder. Yakici agklardan gecer, yanginlar arasindaki kadinlari hiiziinle seyrederek yola devam
eder.

Gezgin kadinhiginin gotiirdiigii vahsi yeralti ormaninda i¢gorii kazanir. Siirlerindeki
6zne Tariman, igsel bir beslenme kaynagina sahiptir ve yola devam etme fikrinin eylemcisi-
dir. Yeraltinda kendi tarzinda doniiserek derin bilgilerle dis diinyaya tekrar ¢ikar. Vahsilik,
kadimnin kendi dogal dogasina yakinlagmasidir. Kadinin kendini 6tekilerin tanittig1, 6tekilerin
aynalarinda yansittiklari izerinden seyretmeyi birakabilmesiyle ilgilidir. Disilligini yasaya-
bilmesidir. Estes’in tanimladigi sekliyle vahsi kadin; “sezgidir, uzagi gérendir, derin dinleyi-
cidir, sadik ytirektir, ¢okdillidir, diislerin, tutkularin ve siirin dilini akici bir dille konusmaya
yireklendirir. O, bulma, kurtarma ve sevme 6zlemiyle doludur. O, fikirler, duygular, diirtiiler,
bellektir. Kaynaktir, 1s1ktir, gecedir, karanliktir, safaktir. Bize sirlar1 sdyleyen kuslar ona ait-
tir. Su yoldan, su yoldan diyen sestir. Haksizliklar karsisinda tehditler savuran odur. O, bir
kadinin bulundugu her yerdedir. O, ruhtur.”. Betiil Tariman’1n siirlerinde beliren vahsi kadin
da odur. Ulastig1 bilgelik kaynagini siirleriyle kayit altina alarak, oteki kadimnlara ulastiran,
yasamin ve yasamanin sifresini sezdiren, cesur, vahsi bir ruhtur. inceliginde giil kokusunu
ve diis bahgelerindeki ¢igekleri diri tutan bir ruhtur. Tariman, siirlerinde yasama erincinden
uzak kadini kendi varligiyla yasama geri sunar. Erginleme yolunda kendi segtigi yasami pa-
ralelinde kadin ruhunu 6zgiirliige ve 6zgiinliigline ulastirir. Kadinliginin dogasinda yeserttigi
bin bir dille, islek sdylemiyle yasamui siire doniistiiriir. Her seyi sdzde, siirde yankilanan alana
kaydetmeyi dener, deneyimler. Boylelikle sonsuzluk yolculugunu tamamlayan modern kadin
kahraman miti, bilge kadin tipi, vahsi kadin arketipi yaratarak gelecekte kendini arayan ka-
dinlar1 kendi yolculuguna ¢agiracak dliimsiiz i¢ sese doniisiir.
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Tackling Knowledge and Reining
Uncertainty through Risk Rituals in the
Transition to Motherhood

Annelige Gecis Doneminde Bilgiyi ve Belirsizligi
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Abstract

This study uses a fresh approach to demonstrate how the transition to motherhood
is culturally marked and why this is so. In-depth discussions with 30 female doctors
in Ankara, the capital city of Turkey, revealed that awareness of risks to their health
and social well-being shaped their pregnancy experience and led them to undertake
various rituals to alleviate their anxiety and protect themselves and their babies
from miscarriage, disability, and complications during childbirth. The doctors
stated that they performed such rituals on the advice of their families, believing
that doing so would not harm them or their babies but could be beneficial. The
distinctive character of these rituals is that they are ritual responses and adaptations
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to the perceived hazards and uncertainties posed by the transition to motherhood.
The new approach used in this study first identifies contemporary pregnancy risk
rituals. Then, it shows that some of these have been adapted from traditional
avoidance rituals to modern times. Finally, it identified those rites of passage and
practices that may compel women to adopt self-limiting routines or accept taboos.
Keywords: risk rituals, rites of passage, risk, avoidance, uncertainty, pregnancy,
motherhood

Oz

Bu aragtirmada, anneligin kiiltiirel olarak 6zel bir yerde nasil ve neden konumlan-
dirtldigina dair yeni bir yaklagim kullanilmaktadir. Tiirkiye’nin