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THE STORIES OF LIVES: BIOGRAPHICAL TRADITION FROM
“ROMAN” TO ARMENIAN LITERATURE

Ilhami Tekin Cinemre*

Abstract

The first touchstone that comes to mind when considering the tradition of
biographical writing in ancient literature is Plutarch’s Paralle/ Lives, although
he was not the earliest example of this method. Much later, came the 177z
Constantini, a panegyric written by the church historian Eusebius in honour
of the Emperor Constantine, and Athanasius’ Vi@ Antonii. Moreover,
further east, a patristic and encomiastic Armenian biographical tradition
exists, albeit partly obscured in Armenian literature and overlooked by
ancient authors. Surprisingly, existing literature has not dedicated sufficient
attention to the transmission of literature between the East and West,
despite the likelihood that the first written Armenian text was a biography.
Therefore, this study will discuss the extent to which Armenian literature
was influenced by its Roman predecessors in the biographical tradition,
especially those who wrote in Greek, and how this tradition was shaped in
Armenian literature.

Keywords: Biographical Tradition, Armenian Litetature, 17, 1/ark Mastoc’
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Ilhami Tekin Cinemre

Hayat Oykiilerinin Hikdyeleri: Roma’dan Antik Ermeni Literatiiriine
Biyografi Gelenegi

Oz

Antik literatiirde biyografi denildiginde akla gelen ilk Plutarchus’un Paralel
Yagamlar adli eseridir, ancak bu tiiriin en eski 6rnegi o degildir. Cok daha
sonra, kilise tarih¢isi Eusebius'un Imparator Constantinus’un onuruna
yazdig1 biyografik bir panegyrik olan Vita Constantini ve Athanasius’un Vita
Antonii’si bu inii miras almistir. Bununla birlikte, daha doguda, Ermeni
literatiiriinde kismen gizlenmis ve antik yazarlar tarafindan goz ardi edilmis
olsa da, patristik ve anonim bir Ermeni biyografi gelenegi de vardir. Sasirtict
bir sekilde, ilk yazili Ermenice metnin bir biyografi olma ihtimaline kardesin
mevcut literatir Dogu ve Bati arasindaki literatiir aktarimina yeterli ilgiyi
gOstermemistir. Bu nedenle bu ¢alisgma Ermeni literatiirinin biyografi
gelenegindeki Romali seleflerinden, 6zellikle de Yunanca yazanlardan ne
Slcide etkilendigi ve bu gelenegin Ermeni literatiiriinde nasil sekillendigini
tartismay! amaclamaktadir.

Anahtar Kelimeler: Biyografi Gelenegi, Ermeni literatirt, Iita, Vark'
Mastoc".

Introduction

The history of the tradition of life-writing/biography, one of the ways of
writing in the ancient world, dates back a long way. However, it was the success of
Greek and Roman writers that brought this genre, which focuses on the lives of
important people, into the mainstream of literature. The works of authors such as
Cornelius Nepos (De VViris Llustribus) and Gaius Suetonius Tranquillus (De 1ita
Caesarum), who influenced the fashion of writing in the same genre in different
centuries, had a profound influence that lasted for generations. Two centuries later,
the 177ta et Passio Cypriani of Cyprian, Bishop of Carthage, written by his deacon
Pontius and perhaps the first Christian biography, became the precursor of the future
genre of hagiography.! This led to the creation of innumerable biographies by
various Christian groups in the FEast. Naturally, such influences and examples led
the communities around the Roman Empire to follow the Romans’ example over
time. However, unlike the period before the Christianisation of Rome, this
tradition did not always have secular tendencies when it was transmitted from

U Tomas Hagg, The Art of Biography in Antiguity, Cambridge 2012, p. 381.
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Rome to the outside world. In fact, in the 4t century, Eusebius, in his praise of
Constantine, certainly had a religious inclination, that is, a viewpoint derived from
Christianity. Regarding the Caucasus in particular, the fact that the creation of the
alphabet was ecclesiastical meant that the people chosen for biography were also
clerics. It is therefore often challenging to make a clear distinction between
biography and hagiography, and the two genres often overlap. This became a part
of the Armenian literary tradition after the Eusebian model when Koriwn, writing
a century after Eusebius, wrote 1Vark " Mastoc* (Life of Mashtots) for his teacher and
inventor of the Armenian alphabet, Mesrop Mastoc .2

However, the Romans were not the sole influence for the Armenians. In the
Eastern Syriac tradition of biography or hagiography, the /fe stories of saints, a small
number of martyrs or prophets were already well-known. This is particularly
evident in Syriac literature from the 5% century onwards. Notable among them are
the Acts of Thomas (34 century?), Vita st. Simeonis Stylitae (5™ century), 17ta Rabbulae
(5™ century, actually a panegyric).?> This diversity in Armenia’s immediate
environment was easily reflected in the biographies of Armenian literature.t A
range variety of historical figures, including kings, saints, sages, and other

2 Vark" Mastoc" is often considered a hagiographic work. See Jean-Pierre Mahé, “Une Légitimation
Scripturaite de I’'Hagiographie: La Préface de Kotiwn (443) a la Vie de Mastoc’, Inventeur de
I’Alphabet Arménien”, in De Tertullien anx Mozarabes: Mélanges Offerts a Jacques Fontaine, a I’Occasion
de Son 70¢ Anniversaire, par ses éleves, Amis et Collegnes, (Ed. Louis Holtz et Jean-Claude Fredouille), I,
Paris 1992, pp. 29-43.

3 The influence of Syriac works on Armenians can be easily traced especially in the translation into
Armenian of the works of famous names such as Ephrem. 3iterat an example, Louis Leloir, Saint
Epbrem, Commentaire de [ ’Emﬂgz'/e Concordant, Version Arménienne, Louvain 1953; Adam Carter
McCollum, “Greek Literature in the Christian East: Translations into Syriac, Georgian, and
Armenian”, Intellectnal History of the Islamicate World, 111, (2015), pp. 15-65. On the other hand,
3iterat 3iteratiite on the Syriac biography/hagiography tradition, see Frederick F. Lent, “The Life
of St. Simeon Stylites: A Translation of the Syriac Text in Bedjan’s Acta Martyrum et Sanctorum,
vol. IN”, Journal of the American Oriental Society, XXXV, (1915), pp. 103-198; Han J. W. Drijvers,
“The Man of God of Edessa, Bishop Rabbula, and the Urban Poor: Church and Society in the
Fifth Century”, Journal of Early Christian Studies, IV /2, (1996), pp. 235-248; Muriel Debié, “Sytiac
Biography”, in The Oxford Handbook of Ancient Biography, (Ed. Koen De Temmerman), Oxford
2020, pp. 401-416. On Syriac-Armenian relations see Edward G. Mathews, “Early Armenian and
Sytian Contact: Reflections on Kotiwn’s Life of Mastoc™”, Saint Nersess Theological Review, VI,
(2002), pp. 5-19.

4 The most obvious examples of Syriac influence are the chapters on Daniel in Bugandaran and the
teaching of Addai in Movsés Xorenaci. See Stbouhi Hairapetian, History of Armenian Literature, New
York 1995, p.93. Besides, Armenia, which was once affected by other dominant literature, later
transformed into an affectional virtue in the Caucasus, particularly influencing Georgian
literature. One of the most striking examples of this is the Life of Syufam}é, a work compiled in
many later centuries and Iife of S%. Nino and Vita Petri 1beri. See also, Life of St. Nino, (Trans.
Margery Wardrop and James O. Wardrop), New Jersey 1903, pp. 1-88; Stephen H. Rapp, Studies
in Medieval Georgian Historiography: Early Texts and Eurasian Contexts, Lovanii 2003, p. 35-39.
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influential figures (those for whom no book was written directly, but who were
included in books), featured prominently in this genre of writing.5

In late antiquity, narratives derived from Greek biography, enriched by
panegyrics, shed light on new texts. As in the post-Christian Western tradition, i.e.
Greek and Roman, the Bible was undoubtedly at the centre of this diversity of
sources of this genre for the Armenians.® And then, above all, the deeds of the
martyrs occupied a central place within this model.” The models that formed the
core narrative of the biographies were adorned with elements of fiction that
consistently pointed in the same direction: for Christians, those who renounced
worldly pleasures and endured suffering, those who laid down their lives for God,
and those who shared in the Passion of Jesus.® As a result, in the tradition of
biography, the word that the Greeks called b0 and the Romans called wiza (plu.
vitae) is often not /fe for those who created the literature of Christianity. This word
lfe often alluded to passio and martyrdom and sacred meaning in Armenian
biographies, and the word vark “ used in Armenian literature for life writing should
also be considered in this sense.? This is precisely why Yazar P‘arpec’i, writing
around the year 500, referred to Agat‘angelos, not Koriwn, as the first historian.
Since Lazar Parpec’i said that he had known Kotiwn,!0 the only explanation for
this assertion is that Kotiwn was not consideted a historian - patmut‘iwn - as an
encomiast. He simply wrote a vark .

The first example of the Armenian biographical tradition - very few witae
survived until the 10% century - and probably the first manuscript written in

5 Armenian - and also Georgian - literature differed from Syriac in this respect. Because the Syriac
never had a state, there were no political characters in their biographies, but this was not the case
for Armenians and Georgians.

6 Abraham Terian, Patriotism and Piety in Armenian Christianity: The Early Panegyrics on Saint Gregory,
Crestwood 2005, p. 14.

7 Narratives of the /ves of non-martyrs also began to attract interest at the end of the 4th century.
The most obvious example is Gregory of Nyssa’s Life of Gregory Thaunmaturgns (Vita Gregorii
Thanmaturg). See Robert Wisniewski, “Clerical Hagilography in Late Antiquity”, in The
Hagiographical Experiment: Developing Discourses of Sainthood, (Eds. Christa Gray and James Corke-
Webster), Leiden 2020, p. 95.

8 Not all of the sources that Armenians looked up to or used were religious. Iosephus was used by
Armenian historians, as were Eusebius and Socrates Scholasticus. See Robert W. Thomson, “The
Concept of “History” in Medieval Armenian Historians”, in Eastern Approaches to Byzantium: Papers
Srom the Thirty-third Spring Symposinm of Byzantine Studies, University of Warwick, Coventry, March 1999,
(Ed. Antony Eastmond), Aldershot 2001, p. 90. Also, Erna M. Shirinian, “Notes on Some
Syntactic, Lexicological and Morphological Particularities of the Armenian Translation of
Socrates Scholasticus’ Ecclesiastical History (the Longer Socrates)”, Ie Muséon, CXIII, (1995), pp.
79-84.

9 According to Delehaye, 3 factors are decisive: (1) The Martyrs’ Passion; (2) The Acts of the
Apostles; (3) The Lives of the Saints. See Hippolyte Delehaye, Ies Passions des Martyrs et Genres
Littéraires, Brussels 1921, p. 3.

10 Fazar P arpec’i, XVIIL
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Armenian, is the VVark‘ Mastoc'!!  Believed to have been written in the middle of
the 5% century by Kotiwn, a student of Mastoc” who gave the work its name, it is
the first vital line in the destiny of Armenian literature. Indeed, the /Zfe of Mastoc’
and the period in which Koriwn penned these stories and his personal experiences
were extraordinary: The invention of the alphabet, the fall of the Arsacid
monarchy, the Council of Ephesus in 431, the appointment of catholicoses of
Syrian origin (BrkiSo and Samuél) and the increasing Sassanid pressure... Though
there exist no ancient documents to substantiate this, the usage of Syriac
loanwords for Christian terminology in early texts offers compelling evidence of
the influence of Syrian Christianity on Armenia. Although there are no ancient
documents to support this, the use of Syriac loanwords for Christian expressions
in early texts provides strong evidence of the influence of Syrian Christianity in
Armenia.!2 The Armenian aristocracy would have needed a biblical framework
system and the unity that could be achieved by telling the life of the creator of the
alphabet. For Koriwn, like all other Armenian historians of the 5% century,
salvation rests in Jesus Christ, his apostles, companions and, of course,
Christianity.

The Dawn of Armenian Lives: Vark ‘ Mastoc and Vita Gregorii

The spiritual aspect of the invention of the Armenian alphabet confirmed
Mesrop Mastoc”’s view of himself as the one who would lead the Armenians to
salyation. Therefore, it was inherently the duty of his youngest yet special disciple
Koriwn to write his #7a.13 Koriwn’s education and language skills were also of
primary importance.'4 Koriwn was already a translator, had been educated at a
Greek school in Samasota, and had travelled to Constantinople, according to his
own wortds.!> Naturally, he was familiar with the Greek rhetoric books, and the
progymnasmata, and had seen examples in Greek before writing the »ia of Mesrop
Mastoc".16 In particular, the fact that he wrote a »ita almost 40 years after his

11 Before the invention of Armenian, Armenia was wtitten in Aramaic, Pahlavi, Greek and Sytiac.
See Artak Movsisyan, The Writing Culture of Pre-Christian Armenia, (Trans. Varditer Grigoryan and
Mary Grigoryan), Yerevan 20006, p. 199, 214, 250, 253.

12 Robert W. Thomson, “Mission, Conversion, and Christianization: The Armenian Example”,
Harvard Ukrainian Stndies, X11/X111, (1988/1989), p. 33.

13 Vark" Mastoc", 1.

14 Abraham Terian, “Koriwn’s Life of Mashtots® as an Encomium”, Journal of Society for Armenian
Studies, 111, (1987), p. 6.

15 Vark' Mastoc', XIX. For commentaty on Mesrop Mastoc’, see Gabriele Winkler, Koriwns
Biographie des Mesrop Mastoc: Ubersetzung nnd Kommentar, Roma 1994, p. 364-366.

16 The translation activities of Koriwn and his colleagues also provide the first works of Armenian
literature. See for a few examples, Adam Carter McCollum, “Greek Literature in the Christian
East: Translations into Syriac, Georgian, and Armenian”, Intellectual History of the Islamicate World,
111, (2015), p. 48.
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education indicates the continuity of the influence of Greek literature.!? It is
already known that the works of prominent figures such as Irenaeus, John
Chrysostom, Eusebius, Basil of Caesarea, Gregory of Nazianzus, Gregory of
Nyssa, Cyril of Jerusalem and Cyril of Alexandria were gradually translated into
Armenian.'® Considering the work as a whole, the structure of the Koriwn follows
the old tradition of (1) prologue, (2) origin or family, (3) birth, (4) achievements for
Christianity and (5) epilogue. Although this order is similar to that of the it
Constantini, written in Greek a century earlier,!? it is not realistic to think that
Koriwn follows it directly. No Armenian version of the [7ta Constantini has yet
been found,?’ but the /fz of Constantine was known to Armenian writers and even
to the aristocracy before the invention of the alphabet. It is not unusual for
Koriwn to have parallel narratives to Gregory Nazianzen’s Life of Basil of Caesarea.?!
Moreover, Koriwn initially displays a self-deprecating humility, just like Aristotle,
Isocrates and Cicero, representatives of the older rhetorical tradition.?2
Nevertheless, vark “ is not entirely distinct from ziza. In Kotiwn’s praise of Mesrop
Mastoc’, the main emphasis was on the invention of the alphabet under the
influence of Christianity and the arduous spiritual struggle endured along the way.
Eusebius, on the other hand, praised the great and glorious Emperor Constantine,
who legitimised Christianity in the Roman Empire. Both narratives stem from a
shared motivation—Christianity. Both authors wrote posthumously about their
subjects, understanding that they had encapsulated merely a minute fraction of
history.

We set aside the innumerable accomplishments of the saints in order to recount in some

detail the most significant events.2>

17 Learning and studying through Greek literature and wisdom; and travelling are paralleled in the
Patyut iwn of Movseés Xorenac‘i and the Vita Severi of Zachatias Rhetor (Scholasticus). See
Movses Xorenac'i, IIL.61; 177t Severs, fol.110.

18 Jesse S. Arlen, “Armenian”, in Eastern Christianity: A Reader, (Ed. ]J. Edward Walters), Michigan
2021, p. 145. On how the Hellenistic schools influenced the Armenian literature, see. Abraham
Terian, “The Hellenizing School: Its Time, Place, and Scope of Activities Reconsidered”, in East
of Byzantinm: Syria and Armenia in the Formative Period, (Ed. Nina G. Garsoian, Thomas F. Mathews
and Robert W. Thomson), Washington 1982, p. 175-186.

19 Averil Cameron, “Busebius’ VV7a Constantini and the Construction of Constantine”, in Portraits:
Biggraphical Representation in the Greek and Latin 1iterature of the Roman Empire, (Eds. S. Swain and M.
Edwards), Oxford, 1997, p. 148

20 The Ecclesiastical History of Eusebius was translated from Syriac in the 5% century, and the Chronicle
was translated from Greek into Armenian later.

2t Robert W. Thomson, “Armenian Literary Culture through the Eleventh Century”, in The
Armenian People from Ancient to Modern Times, (Ed. Richard G. Hovannisian), vol. I, New York
1997, p. 206.

22 Michael P. Rewa, “Eatly Christian Life-Writing: Panegyric and Hagiography”, Biography, 11/1,
(1979), p. 63; Abraham Tetian, The Life of Mashtots* by His Disciple Koriwn, Oxford 2023, p. 29-30.

2 Vita Constantini, X1.2.
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Since even these events are innumerable, I shall pick out from those which have reached us
the most significant and worth recording for those who come after us. . .2

While the 177a Constantini stands out as a remarkable work due to its
depiction of the emperor, it was Athanasius of Alexandria’s renowned work, the
Vita Antoniz, that emerged as the most widely circulated and prominent writing
from the mid-4th century. Antonius, a foundational figure in the Christian
monastic system, seemingly served as Koriwn’s model for asceticism, seclusion,
and above all, devout religious commitment.?5. St Anthony was a symbol of
conversion from wealth to poverty, of pain and suffering, of devotion to
Christianity. According to Kotiwn’s 172, Mestop Mastoc’ similatly embraced
seclusion wrestled with an array of challenges, and ultimately reaped divine
recompense.

He ate once a day, after sunset, sometimes once in two days, and often even in four. His
food was bread and salt, and his drink, water only. Of flesh and wine it is superfluons
even to speak... A rush mat served him to sleep upon, but for the most part be lay upon
the bare ground.2o

He subjected himself to every spiritual discipline: solitariness, solitude in the mountains,
hunger and thirst, feeding on herbs, the dark cells, wearing sackcloth, and having the floor
Jor a bed?

The second most popular vifa of the 5% century is actually part of the History
attributed to Agat‘angetos. History does not deal directly with a life like that of
Koriwn but rather tells the story of Gregory, the patron saint of Armenia, and his
pivotal role in the conversion of Armenia to Christianity.28 Although this is the
reason why the holy life of Gregory is squeezed between the texts of Agat‘angelos,
and writing /fe is not the main purpose, it is praiseworthy in itself. Unfortunately,
the Armenian version of this section, called Via Gregorii (Vark" ew Patmmnt ‘inn
Srboyn Grigori), has not yet been discovered. Two of the existing versions are in
Greek and Arabic.?? Undoubtedly, the other ancient texts are also instructive
because they offer valuable insights into Gregory’s /fe. In addition, the fact that the

2 Vark* Mastoc', XXIX.

25 The Life of Antony was very popular in the 4t century and his fame spread far and wide, especially
after his translation into Latin by Evagtius of Antioch. The work was later translated into Syriac,
Armenian, and Arabic. Sister M. E. Keenan, “Life of St. Anthony by St. Athanasius”, in Early
Christian Biographies, The Fathers of the Church, XV, (Ed. R. J. Deferrari), Washington, 1952, p. 128.
Jerome’s Life of Paul and Sulpicius Severus’ Iife of Martin of Tours have always been modelled on
Antony. See also, William Harmless, Desert Christians, Oxford 2004, p. 97-98.

26 ita Antonzi, V11.

27 Vark " Mastoc', IV.

28 Peter Cowe, “Armenian Biography in Late Antiquity”, in The Oxford Handbook of Ancient Biography,
(Ed. Koen De Temmerman), Oxford 2020, p. 437.

29 Gabtiele Winkler, “Our Present Knowledge of the History of Agat‘angelos and its Oriental
Vetsions”, Reve des Etudes Arméniennes, XV1, (1980), p. 131.
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text was written at the end of the 5% century adds to the experience that the
Armenian writing tradition has now spanned more than half a century. It is already
evident that the writings of Kotiwn influenced Agat angelos.30

As for the blessed one (Mesrop Mastoc'), embarking immediately upon the art of
evangelism, he set out across the district with the unwavering support of the prince.
Capturing them all away from their ancestral traditions and their servitude to satanic
idolatry, be brought them to obedience to Christ.3!

He (Gregory) took over the province, and with the devoted assistance of the king brought
all from their traditional customs and from the service of satan and demons to obedient
servitude to Christ.>

... river of salvation, so that the miracle equals the one who has it. 33

King went to a baptism in the water of Euphrates, and significant sign was signalled by
God; river stopped and then turned back again. . .>*

Conversely, within classical Armenian texts, there exist characters who lack
a direct vita. These figures can be further classified into examples that fall within
the hagiographical and epic genres. For instance, Hrip'simé, a symbolic female
character in Armenian literature, lacks a dedicated biography, but fragments of her
life can be discerned within the Patmutiwn of Agat'angelos.’> The narratives
surrounding her are woven through passio and martyrdom, making the text “The
Martyrdom of the Hrip simian” (I &ayabanut iwn HFip ‘simeac'n) not inherently
distant from the it tradition and notably influenced by contemporary trends.

They (HFip “simeé and her companions) gave their bodies as treasure for the Lord. . .36
Yet the dominus knows who belongs to him, ... he has treasures.>?

Apart from Hrfip‘simé, the life of Nerseés, the distinguished, legendary and
renowned patriarch, arguably the most significant religious figure of the 4%
century, is also characterised by a great deal of literary interaction. In this regard,
certain instances in the Bugzandaran evoke parallels to the lives of Alexianus and

30 Agat'angetos’ work contains both Armenian oral cultural tradition and Iranian folkloric elements.

31 Vark' Mastoc', V.

32 Agat'angelos, §785.

B [...notap® owmpix...| Vita Gregorii Thaumaturgi, 933. The story of Gregory Thaumaturgus was
highly publicised throughout late antiquity and was translated into many languages, including
Armenian. See Stephen Mitchell, “The Life and Lives of Gregory Thaumaturgus.” in Portraits of
Spiritual Aunthority: Religions Power in Early Christianity, Byzantinm and the Christian Orient, (Ed. Jan
Willem Drijvers and John W. Watt), Leiden 1999, p. 116-117.

3 Agat'angelos, §833.

35 Also see Zaroui Pogossian, “Women at the Beginning of Christianity in Armenia”, Orientalia
Christiana Periodica, XIX, (2003), p. 359.

36 Agat'angetos, §562.

37 Origenes, In Numeros Homilia. X1.2.
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Irenaeus.’® The Epic History attributed to Bugandaran is one of the pioneers in this
respect, and Bugandaran is essentially the background for the ita Nersés, which is
dated to the 10t century and later.

... Nersés were lifted up into the clonds, for God'’s angels were carrying him upward. . .3

... looking up saw in the air someone being borne mpwards, and there was much joy
among those who met him. 40

Special Lzves Amid Sacred Texts

Although there was a rapid increase in the concept and number of vitae after
the 5% century, these were not always permanent. The number of studies attributed
to the symbolic names that have survived to the present day is much smaller than
one might anticipate. Many of the writings gained greater prominence during the
late 5* and 6% centuries when heroes - or even traitors - were encompassed within
the witae. After the battle of 451, the notions of heroism, glorification and
martyrdom that defined the literature of those epochs are the counterparts of the
vitae. EYi$€ and Yazar P'arpec’i emerge as notable representatives of this type of
writing. Both authors support the Armenian national identity through hervic lives.
Their focus is narrowed to a select few names, with the most prominent lives
belonging to sparapét Vardan Mamikonean, and to some extent, Vasak as well.#!
The subtext of the narratives here is essentially characteristic of Armenian
historiography in the 5% century and is also a consequence of the pro-Mamikonean
character of the sources from this period.

His (Vasak) entrails began to burn, bis chest burt and was festered, his belly shrank...
The sinews of bis arms decomposed, and the beels of his feet were bent backwards.*2

He (Herod) had a slow fever. He suffered also from continnous pains in bis colon, and
there were swellings on his feet like those of a person suffering from dropsy, while his
abdomen was inflamed 3

Conversely, the Vita Susaniki (The Passion of Saint Susanik), which attracted
more attention in literature because she was the daughter of Vardan Mamikonean,
was first written not in Armenian but in Georgian, since Susanik’s husband was the
Georgian bdeasx Vazgen. The 1ita, thought to have been written in the 5% century,
is also the earliest work of Georgian literature and a classic hagiographical work

38 Hairapetian, History of Armenian Literature, p. 94.

3 Bugzandaran, V.25.

40 Vita Antoni, 1.X.

4 Important names are Sahak Part’ew, Vardan Mamikonian, his nephew Vahan and Vasak. See
Cowe, “Armenian Biography”, p. 438.

42 Elise, VLp.139.

43 Busebius, HE. 1.8.6.
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that was later translated into Armenian.#* However, the longer Armenian version
is quite different from the Georgian, raising questions about its origin.4> The debate
over dating extends beyond this instance, with the manuscripts from this period
attaining new heights through Movsés Xorenac'i, marking the pinnacle of the
golden age of Armenian historiography. Xorenac'i’s role in Armenian
historiography is evident in the substantial number of individuals he characterizes
and the extensive use of Greek and Roman sources. Furthermore, just before or
after Xorenac'i, the literary focus noticeably shifted from the Mamikoneans to the
Bagratuni. Consequently, the panegyric that was originally centred on the
Mamikoneans, like the writings, transitioned into being a panegyric of the Bagratuni.
Xorenac‘i is not a vita writer, but he makes active use of five Greek works in
Armenian, some of which he applies to the lives of individuals: Josephus, the
Alexander Romance of Ps.-Callisthenes, the Chronicle and Ecclesiastical History of
Eusebius, and the Ecclesiastical History of Socrates Scholasticus.*¢ Because of this
diversity of soutces, Xorenac'i inspited many Armenian sources written after him,
such as the 17z of Aristakés and the 177 Nersési.

The 1ita Nersési, written retrospectively, regardless of the periods in which
the hagiographic subjects of the works lived, and dated from the earliest to the 10
century, has become one of the most famous of this genre in Armenian literature.*’
The presentation of the /fe of Nersés, who brought about great changes in the
Armenian Church and had a great influence on the phases of institutionalisation,
continued to increase in the medieval period with a panegyric view, just like Saint
Gregory. This work, attributed to an unknown person called Mestrop Holoc mec ',
is largely based on Buzandaran and builds on his knowledge with religious motifs.48
As in this example, the characters chosen are usually noble, but the authors are

44 Margit Bir6, “Shushanik’'s Georgian Vita”, Acta Orientalia Academiae Scientiarum Hungaricae,
XXXVIII-1/2, (1984), p. 188; Cotnelia B. Horn, “The Lives and Literary Roles of Children in
Advancing Conversion to Christianity: Hagiography from the Caucasus in Late Antiquity and the
Middle Ages”, Church History, LXXV1/2, (2007), p. 276. For the Armenian edition see Paruyr M.
Muradyan, Surb Susaniki Vkayabanut ‘iwno (The Martyrdom of Saint Susani®), Yerevan 1996, pp. 18-
60.

45 Krikor Maksoudian, The Passion of Saint Shushanik: A New Translation of the Principal and 1esser Texts,
New York 1999, p. xvi.

46 Robert W. Thomson, Moses Khorenats'i, History of the Armenians, London 1978, p. 22.

47 For a discussion on date, see Vahan Inglisian, “Die Armenische Literatur”, in Handbuch der
Orientalistife, 1/ vii, Armenisch und Kaufkasische Sprachen, Leiden 1963, p. 185; Michel van Esbroeck,
“Témoignages Littéraires sur les Sépultures de Saint Grégoire I'llluminateur”, Analecta Bollandiana,
LXXXIX, (1971), p. 392.

48 Zaroui Pogossian, “Jews in Armenian Apocalyptic Traditions of the 12t Century: A Fictional
Community or New Encounters?”, in Pegples of the Apocahypse, (Eds. W. Brandes, F. Schmieder and
R. VoB), Betlin 2016, p. 154.
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anonymous.* Therefore, it is difficult to say that [z Nersés developed a new
discourse; rather, it can be interpreted as a necessity of the process or a tradition of
writing. At the same time, because it was written later, it has a greater variety of
sources and parallels with Ammianus Marcellinus, with whom Bugandaran
somehow developed a common narrative.

The Greek commander (Traianus) prepared a great banquet and invited Pap, the great
king of Armenia, to the banquet with great befitting him, as it is proper to invite a king
to a banquet. . .5

And now forcing himself upon his banguets; finally, when bis plot was matured, be
invited him with great respect to a luncheon.5!

The general (Traianus) invited Bab (Pap), the king of Armenia, to a banquet, and be
hid legionnaires in the house who carried naked swords in their hands.52

From the 6% to the 10t century, many works were translated into Armenian.
After the 10% century, in addition to the abundance of »ifae, the high number of
forgeries or distortions in their contents is another problem for vizae. For example,
attempts to date manuscripts such as the 177z of Mar Augén in a 13™-century
manuscript (Matenadaran 1552, fol. 216) and the 15t-century 17z of St. Erasimos
to the 5% century are inconsistent.’> Moreover, many non-Armenian zifze were
translated into Armenian. This also shows the value of wiZae in Armenian literature,
and most of the surviving Armenian »ifze belong to translations made after the
12th-13th centuries.>* The best known of these are manuscripts such as the Lzfe of
Evagrius of Pontus or the Ljfe of Sylvester.>

Conclusion

When Peter Brown asked in 1971, “Why did the holy man come to play
such an important role in the society of the fifth and sixth centuries?”, he surely
knew that the answer had to do with Christianity and the socio-cultural change it

49 Peter Cowe, “Armenian Hagiography”, in Ashgate Research Companion to Byzantine Hagiography, (Ed.
S. Efthymiadis), vol. 1, Aldershot 2011, p. 310

50 Buzandaran, N .32.

51 Ammianus Marcellinus, XXX.1.19.

52 VVita Nersesiy XV (CHAMA, p.42).

53 Nina G. Garsoian, The Epic Histories Attributed to P awstos Buzand, Cambridge 1989, p. 28.

54 The Bibliotheca Hagiographica Orientalis ( BHO, Brussels 1910), a collection of hagiographical texts in
many languages such as Coptic, Syriac, and Armenian, contains many manuscripts in alphabetical
order, such as the 774 of Sargis or the /7 of T eodoros. For Armenian collections see. Sgp ‘erk
Haykakan (Patis 1853-1854) and Vark " Srbots* Harants* ew K ‘aghak ‘avarut ‘iwnk* Nots in [Lives and
Deeds of the Holy Fathers] (Venice, 1855).

55 Monica J. Blanchard, vd., “The Armenian Version of the "Life of Evagrius of Pontus”, S Nersess
Theological Review, V /6, (2000-2001), pp. 25-37; Robert W. Thomson, “The Armenian Vetsions of
the “Life of Silvester”, Journal of the Society for Armenian Studies, XIV, (2005), pp. 55-139.
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brought about.’¢ One of the most intellectual trends of the period was the success
of these holy men and their success in shaping society. It is not surprising that this
movement also affected Armenia and that its literature was influenced by it. For
although wita existed before Christianity, with the momentum it gained after
Christianity, it was reflected in literature as a torchbearer that focused more on
religious figures. For the Eastern Christians, as for the Romans and Greeks, the
study of the /ves of symbolic leaders was considered essential. This was because it
was a propaganda argument on behalf of Christianity through important figures.
This because the level of Christianity in Armenia in the 5% century was not as high
as one might think. External factors such as dispersed feudal families, strong
Iranian pressure in the first half of the 5% century and Syrian influence created the
need for such propaganda and idealised portraits.

Although the Armenian piza through Koriwn refers to the genre of personal
eulogy in Armenian literature, the zifz tradition is not clear and comprehensible
without in-depth study. In particular, the fact that Greek and Syriac were
recognised as languages of education and aristocratic society determined the future
course of the witae. Undoubtedly focused on the ol and ascetic life of important
religious figures and technically iluminating the community, the stories of the saints
are usually composed of passages based on the Greek tradition and occasionally
adapted. Initially pioneered by the Armenian cultural elite, the public reception of a
few Armenian-language biographies led to a sampling of translations of zifze from
Greek and Syriac. Indeed, an educated person who could write in Latin, Greek and
Syriac was highly respected in society, and it was natural that the Armenian
aristocracy or clergy would want a share of this.

The stereotypes of the /Jves of important figures and their aspirations also
turned the vzfae into a useful form of uniformity. This monotony was an attempt to
use the prestige of well-known figures such as Athanasius and Gregory of
Nazianzus to find a counterpart in Armenia. The legendary figures of previous
centuries are therefore symbolic constructions on the invisible side of the witae.
This also led to the transmission or preservation of many more zifae into Armenian
after the 10 century, as Armenian society had now created a depth of literature
and established a tradition of writing. It is interesting to note that, unlike other
societies, the tradition of 7z in Armenia continued into the 19t century and even
into the present day. The possible subtext of Armenian literature’s refusal to
abandon this tradition can be seen as a thesis against the cultural threats in the
geography in which they lived.

Further Reading

56 Peter Brown, “The Rise and Function of the Holy Man in Late Antiquity”, The Journal of Roman
Studies, LX1, (1971), p. 80.



The Stories of Lives: Biographical Tradition from “Roman” to Armenian Literature

While the wifae occupy an important place in Armenian literature, the
autobiography of Anania Sirakac‘i, who belonged to the aristocratic class and
whose intellectual depth was further enhanced by Asxarhac‘oyc* (Geography), further
coloured the existing literature. Sirakac'i was probably the first and only Armenian
historian to write an autobiography (Ink ‘nakensagrut iwn).5 Although Sirakac'i
presents his own life as secular, he does not distance himself from Christianity. So
much so that this time it is not the /ves of the saints and the chosen ones that are
described, but Sirakac'i’s journey and efforts to achieve scholarly success. The
autobiography differs in part from the biographies in that it ends with an
exhortation: Do not place obstacles in the way of those who love learning and seek wisdom and
knowledge.
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Oz

Bizans  imparatorlarinin  karakterlerinin  sekillenmesinde, ~ Akdeniz
cografyasinin  farklt bolgelerinde yetismeleri etkili olmustur. Ayrica
imparatotlarin etnik ve cografi kokenleri, tlkeyi yonetirken uyguladiklari
politikalar1 etkilemistir. Bazi imparatorlarin kokenleri ¢ok iyi bilinirken
bazilarinin ise kaynaklarda yer alan bilgilerin karmagikligt sebebiyle tam
olarak bilinememektedir. Bu baglamda TII. Leo’nun (h. 717-741) Lsaurials
veya Suriyeli olduguna dair koken problemi uzun bir siiredir tartistimaktadir.
Bir yandan III. Leo’nun kékeni gizemini korurken, diger yandan II1. Leo’nun
kokeninin ikonakzric: harekete ettigi etki hi¢ sorgulanmamustir. Bu makalede;
tkonakrcilik gibi Bizans Imparatorlugu’nu derinden etkileyen hareketin
ortaya cikisini anlamak icin III. Leo’nun mengeine dair iddialar tekrar
tartisilip Yunanca ve Arapga kaynaklar tizerinden “Lsaurials” mi” “Suriyeli” mi?
sorularina cevaplar aranacaktir.
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The Question of the Origin of the Byzantine Emperor Leo III

Abstract

The character of Byzantine emperors was shaped by their upbringing in
different regions of the Mediterranean geography. In addition, the ethnic
and geographical origins of the emperors influenced the policies they
implemented while ruling their realm. While we know a great deal about the
origins of some emperors, this is only sometimes the case for all of them, as
the sources obfuscate our understanding. Accordingly, the origins of Leo
IIl’s (c. 717-741) as an “Isaurian” or “Syrian” have been debated for a long
time. In this article, my aim is as follows: First, I would like to revisit Greek
and Arabic sources identifying Leo III as Isaurian or Syrian. Secondly, 1
would like to dig deeper into the impact of Leo III’s origins on the rise of
the Iconoclastic movement that profoundly changed the character and the
nature of the Byzantine Empire.

Keywords: Leo III, Geographical Origin, Isauria, Syria, Byzantium.

Imparator II. Tustinianosun (h. 685-695 ve 705-711) Islam fetihleri

esnasinda doguda bulunan insan kaynagini batiya kaydirmasi sonucunda Leo
(Dogumu: yaklagtk olarak 6801; Oliimii: 741), ailesiyle birlikte Balkanlara
yetlestirilmis ve bu dénemde orduya katlmistir2 Basarlariyla orduda hizla
yitkselen Leo, strategos/ komutan sifattyla Anatolikon themasmin® basina getitilmistir.
Leo, artik Bizans sinirin1 Arap ordularina karst korumaktan sorumluydu. Imparator
1II. Theodosios (h. 715-717)’a karst ayaklanan Leo, Konstantinopolis Patrigi’nin de
destegiyle 717°de III. Leo ismiyle ta¢ giymistir. III. Leo, son yirmi iki yilda yedi

1

2
3

Leo’nun dogum tarihi kesin olarak bilinmemektedir. Ancak farkli olaylarin
kronolojilerinden yola c¢ikilarak hangi tarihte dogduguna dair iddialar yurttilmistir.
Karl Schenk, Leonun kizt Anna’yt 716’da Artabastos ile evlendirdigini, Leo’nun
kendisinin en ge¢ 700 yilinda evlendigini ve bu olaylarin mimkiin olmasi i¢in Leo’nun
675 yili civarinda dogdugunu iddia etmektedir. Stephen Gero ise Leo’nun 705’ten kisa
bir siire sonra Kafkasya’da bagimsiz bir gérevde uzun zaman gegirdiyse, muhtemelen o
zamana kadar yaklasik yirmi yasinda veya daha buyik oldugunu soyler. Bunun da
dogumunun 685ten 6nce bir tarihte olabilecegini ancak 675 kadar erken bir tarih
olamayacagini ifade eder. Sonu¢ olarak Leo’nun tahmini olarak 680 yili civarinda
dogdugu varsayiminda bulunabiliriz. Ayrintlt bilgi icin bkz. Karl Schenk, Kazser Leon I11,
Halle 1880, s. 11; Stephen Gero, Byzantine Iconoclasm During the Reign of Leo 111, Louvain
1973, s. 21.

Jonathan Hartis, The Lost World of Byzantinm, London 2015, s. 86-87.

Bu thema hakkinda detaylt bilgi almak i¢in bkz. Cuneyt Glnes, Bizans Anadolusu’nda
Askers ve Idari Bir Sistem: Thema Sistensi, Tirk Tarih Kurumu Yaymlari, Ankara 2021, s.
138-217.
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imparator degistirmis aynt zamanda Emevi ve Bulgar saldirilar arasinda sikismus bir
imparatorlugu devralmistir. Tahta c¢ikisindan birka¢ ay sonra Mesleme b.
Abdilmelik komutasindaki Emevi ordusu baskenti kusatmustir. Ancak kenti
kusatan donanmayt Grek Atesi adit verilen yeni bir silahla yakturip kusatmayi
kaldirdr.* Muslimanlar karsisinda o giine kadar alinan bircok yenilgiden sonra
imparator, halkin géziinde bir kahramana déntsmustiir. Kendisinden 6nceki gliclia
imparatorlarin yaptigt gibi ¢ok zor glinlerden gegen imparatorlugu ayaga kaldirmak
igin bir dizi girisimde bulunmustur. Krizin ardindan basa gecip 6nemli basarilara
imza atan III. Leo’yu anlamanin yolu onun kokenlerinde gizlidir. Dogu
konusundaki bilgi ve goérgiisti bagarilarinin ardinda yatan sebeplerden biridir.

Bizans Imparatoru I1II. Leo (h. 717-741) Isauriali’ olarak tanimlanmasina
ragmen aslinda nereli oldugu kesin olarak bilinmemektedir. Dénemin Grekge,
Arapca ve Suryanice kaynaklarinda Leo’nun kdékeni hakkinda tutarsizliklar oldugu
gorilmektedir. Asagida detaylica ele alacagimiz bu kaynaklarin bir kisminda,
Leo’nun Isauriali, diger kisminda ise Germanikeiali (Maras)s olduguna dair ifadeler

4 Warren Treadgold, A History of the Byzantine State and Society, California 1997, s. 349.

5 Tsaurialilara dair ilk bilgi Diodorosun Bibliotheka Historika adli eserinde kaydedilmistir.
Ancak burada yer alan bilgiler bolge adindan ¢ok “Tsauria” seklinde kent adi olarak
gecmektedir. Tsaurialilara ait iilke anlaminda “Isauria” bélge adi, ilk olarak Milattan
Once 1. yiizyihn sonlarinda Strabon’un Geographika adli eserinde kullanilmustir. Strabon,
eserinde ilk olarak bolgeden “Tsaurike” olarak bahsetmis ve burada “Eski Isaura” ile
“Yeni Isaura” adinda iki ayri yerlesim yeri oldugunu, bu kentlerin de Tykaonia’ya dahil
olduklarini kaydetmistir. Strabon esetinin bir diger bolumiinde ise Kilikia Trakheia
(Daglik Kilikya)'nin bir alt bélgesi olarak “Isauria Bélgesi” ifadesini kullanmustir.
Strabon’un eserinde iki ayri boliimde gegen Isaurike ve Isauriye bolgelerinin ayni bélge
olduklari, s6z konusu bolgenin cografl olarak Daglik Kilikya’nin bir alt bolgesi oldugu
ancak siyasi olarak Lykaonia Bolgesi (I¢ Anadolu)’ne dahil oldugu anlasilimaktadir. Bolge
idari olarak Konya, Karaman, Antalya ve Mersin il siutlari igerisinde yer almaktadir.
Kuzeyinde Konya Ovasi, dogusunda Silifke (Seleukeia), batisinda Beysehir, giineyinde
ise Daglik Kilikya’'nin 6nemli yetlesimlerinden olan Alanya (Korakesium), Anamur
(Anemurium), Gazipasa (Selinus) bulunmaktadir. Bolge ayrica Goksu Nehri’nin iki
buytik kolu olan Ermenek Cay1 ile Hadim Go6ksuyu’nu da kapsamaktadir. Ana hatlar ile
Antalya ve Mersin Korfezi arasinda kalan bu daglik bolgenin tamami gtinimiizde Tageli
Platosu olarak adlandirilmaktadir. Giiniimiizdeki Taseli Yarimadas’nin I¢ Anadolu’ya
yani antik dénemdeki Lykaonia Ovas’'na bakan kuzey yamagclarina TIsauria
denilmektedir. Ayrintils bilgi icin bkz. Strabon, Antik Anadolu Cografyast (Geographika XII,
X1, XIV), (Cev. Adnan Pekman), Istanbul 2000, s. 65-66; Mehmet Kurt, “Milattan
Sonra 4. Yiizyilda Isauria Eyaleti’nin Siyasal ve Idari Yapist”, Belleten, C. LXXXII, S. 295,
Ankara 2018, s. 804.

6 Germanikeia, eski devitlerden beri Suriye, Mezopotamya ve I¢ Anadolu’yu birbirine
baglayan 6nemli ticaret yollarinin kavsak noktasinda bulunmaktadir. Akdeniz bélgesinde
yer almasina ragmen Dogu Anadolu ve Glineydogu Anadolu Bélgesi cografyasina dahil
olmustur. Akdeniz Bolgesi'nin kuzeydogu u¢ noktasinda yer alan Germanikeia’nin
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yer almaktadir. Leo’nun menseine dair var olan karisiklik, tam olarak burada ortaya
ctkmaktadir: Nitekim bahsedilen Isauria bélgesinde
Germanikopolis=I'eppavironoig (Ermenek)” adinda bir sehir olmakla birlikte
Kuzey Suriye bélgesinde de Germanikeia=Isppavizetor adinda bir kent yer
almaktadir. Bu noktada, Leo’nun mengeine dair gbriis ayrliklarinin  6nemli
nedenlerinden biri tarihcilerin, Theophanes’in Kbronographia adlt eserinde Leo’nun
nereli oldugu hakkinda bilgi verdigi yerde “aj de drybsio éx wjc Toavoiac” “gercekete
Lsanrialy” oldugu kelimesinin sonradan eklendigi kanaatinde olmalaridir. Bu
minvalde tarih¢iler arasinda Leo™un aslen nereli oldugu hakkinda farkli gériisler
olmakla beraber, tarihl ve cografi kaynaklardaki muglaklik nedeniyle kesin bir
sekilde Leo’nun “Suriyeli mi?” ya da “Isauriali m?” oldugu tespit edilememistir.
Kesin olarak Leo ve ailesinin tarih sahnesine ¢tkislart hakkinda var olan bilgi ise, 11.
Tustinianos’un ilk hitkiimdarlik déneminde (685-695) tehcir siyaseti ile Trakya’ya
yetlestirilmis olduklaridir: “II. Iustinianos, on yillik siirgiin hayatimmn ardindan tabtr tekrar
ele geirmek igin Konstantinopolis'e ilerlerken 705 yimda Trakya’ya vardr. Burada 1eo, I1.
Tustinianos’un hizmetine girdi (705)” .8

Yukarida bahsettigimiz sorunu ¢6zmek icin 6ncelikle VII. ve VIII. ylzyil
Bizans tarihi icin en 6nemli kronik yazarlarindan biri olan Theophanes’in (6. 818)
eserindeki kaydi degerlendirmek gerekir. Theophanes’in Khronographia’sinda gecen
ve tartismaya neden olan pasaja baktgimizda: “Tobrw @ Erer Aéwv Efacihevoey €x
¢ Tegpavidov warayduevos ] 66 dAnleiq éx js loavolag. Omo ¢ Tovorwavod
Pacilews ovv tolg yoveDar petoyilietar év MeonuPolo djc Oogyne €v 4] mpdwy abdrod

kurulus yeri, yasanilan depremler nedeniyle ayni kalmamustir. Kent, farkli cografyalarin
bitlesim noktast olmas: nedeniyle ticaretin ve kiltiirel etkilesim fazla oldugu bir alan
olmustur. Kentin bilinen ilk adina ise Asurlular dénemine ait bir belgede rastlanilmistir.
Bu belgede kentin adt “Marag” olarak ge¢mektedir®. Kentin Roma Dénemi’nde resmi
adi Gaius Julius Casear Augustus Germanicus olan Imparator Caligula’nin (MS 37-41)
onuruna “Germanikeia” olarak degistirilmigtir. Germanikeia ve Marag’n aymi yer
oldugu, basta Suryanice olmak tzere ¢ok sayidaki kaynaktan kesin olarak
anlagtlmaktadir. Bizans hakimiyeti déneminde kent Marasion ve Marasin olarak
antlmistir. Béylece bu isimlerin zamanla halk tarafindan daha fazla kullanidarak resmi
isim olan Germenikeia’ya tstin geldigi anlagilmaktadir. Ayrintili bilgi icin bkz. William
M. Ramsay, Anadolu’nun Taribi Codrafyas, (Cev. Mihri Pektas), Istanbul 1960, s. 309-310;
Fevziye Eker, “Kahramanmaras’in Tarihi Cografyasina Bir Bakis”, Kabramanmaras Siitii
Imam Universitesi S osyal Bilimler Dergisi, C.10, S. 2, s. 26-28.

7 Orta Bizans dénemindeki Germanikopolis, ¢evresi ve yonetimi hakkinda detayl bilgi
almak icin bkz. “Orta Bizans Donemi’nde Germanikopolis (Ermenek) ve Cevresi”,
Ermenek Taribi ve Kiiltiirii Uﬁ{m'ne Incelemeler 1, Ed. Erol Yiksel, Palet Yayinlari, Konya
2022, s. 133-142.

8 'Theophanes, The Chronicle of Thegphanes Confessor, (Trans. Cyril Mango-Roger Scott),
Oxford 1997, s. 542.
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Bacieig.” “Bu yil, kikeni Germanikeia -gercekte ise Lsanria- olan 1eo imparator oldn. Onun
ik biikiimdarlg sirasinda, Imparator lustinianos tarafindan  ailesiyle birlikte Trakya
Mesembria’sina'®  yerlestivildi.”  seklinde bir ifadeye yer verdigi gorilmektedir.
Theophanes, Leo dénemini anlatmaya bagladigi bu giris kisminda, anlasilacag:
tizere imparatorun kimligini ortaya koymak istemistir.!!

Leo doénemi icin diger bir 6nemli kaynak ise Konstantinopolis patrigi
Nikephoros’un (6. 828) Breviarium (Short Chronicle=Mubtasar Tarih) adli VII-VIIIL.
ylzyillara ait kayitlarin yer aldigi eseridir. Eserinde Nikephoros, Leo hakkinda bilgi
verirken kokeninden bahsetmemis, dogrudan Leo’nun tahta ¢ikisini 6zetlemistir:

11

. elra ei¢ Yfdov Ehppvbdrwr 0D Baceboovtoc oty Néwv 6 mazpinog
iabra otparyos @v 100 v Avarokixdv Asyouévov orparod. xai ¢ v Edog
Baodeday, b1 mpomourmiov Soyiis 6w tiic Xovobg xakovuEvns mlng elg 70
Bulownov elochavve, xai év @] ueyd\y Exsdnoig. wov ¢ Pacdelag Gvedijoaro
otépavov.”\2 “Orada kimin imparator olacagr hakkinda bir oylama yaptilar ve o sirada
Anatolikon denilen ordunun strategosn ve patrikiosn 1eo’yu sectiler. Imparatorink
gelenegine gore, Altin Kapi'dan tiren esliginde Byzantion’a giris yapts ve Biiyiik Kilisede
kendisine imparatoriuk tact verildi.”3
Bu dénem icin 6nem tastyan diger kaynaklara baktigimizda Stephanos

Tunioris'in (8. 767) Vita'sinda'® actk bir sekilde onu bir “Syrogenes=Xvpoyevng”

(Suriyeli) olarak adlandirdigini, Kaiuma Paul’'un Passic’sunda da (6. 775) Leo’nun

Suriye dogumlu kaydedildigini gbérmekteyiz. Pseudo-Codinus’un Patria’st (X.

ylzyilin sonlart) da birka¢ defa Leo’yu “Xvpoyeviic” (Suriyeli) olarak adlandirmis,

ancak bir pasajda onu 6 Toawgog (Isauriali) olarak kaydetmistir.!5
I11. Leo’nun menseine dair modern zamanlarda ilk tartisma, Katl Schenk’in

1896 yilinda yayinladigt “Kaiser Leos 111 Walten im Inneren = Imparator III.
Leo’nun Tasra Yonetimi” adli makalesinde; Bizans’tan bu yana Imparator 1II. Leo

Theophanes, Chronographia, Ed. Carolus de Boor, Vol. 1, Leipzig 1883, s. 391.

10 Bulgaristan’da bir schir olan Mesembria, giinlimiizde Nesebar adiyla anilmaktadir.
Bulgaristan’in Karadeniz kiyisinda, Burgaz’in 35 km kuzeydogusunda, ana karaya dar bir
gecitle baglanan kugik kayalik bir yarimadanin tzerinde yer alir. Sehir, VII ve VIII.
yuzyillarda Bizans’in 6nemli bir deniz ve askeri Ussi olmanin yani sira bir siirgiin yeri
haline de gelmistir. Bkz. Robert Browning, Anthony Cutler, “Mesembria”, ODB, 1-11-
111, s. 1347.

1 Theophanes, The Chronicle of Theophanes Confessor, s. 542.

12- Nikephoros Patriarch of Constantinople, Short History, (Trans. Cyril Mango),
Washington 1990, s. 120.

13 Nikephoros, Short History, s. 122.

14 Stephani Junioris, 177, Patrologia Graeca, Ed. J. P. Migne, 1863, s. 1084.

15 Seriptores Originum Constantinopolitanarum, Ed. Theodor Priger, C. 11, Leipzig 1907, s. 220;
Gero, age., s. 2.
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icin kullanilan “Isaurial’” sifatinin hatali oldugunu iddia etmesiyle baslamustir.!¢
Schenk, bu sifatin ortaya ¢ikisinin Theophanes’in - Kbronographia’stmin - ik el
yazmalarindan kaynaklandigini  diisinmektedir. Nitekim Schenk, bu iddiasini
giiclendirmek icin III. Leo’nun Isauriali olmadigina ve aslen Suriye’deki
Germanikeia’dan geldigine dair arglimanlarini siralamustir. Theophanes’in Leo’yu
aslen bir Isaurialt, “Germanikeia”y1 ise Leo’nun yasadig1 sehir olarak adlandirdigint
ancak Papalik kiitiiphanesinden sorumlu Anastasius’un Theophanes’in eserini IX.
ylzyil Latince’ye terciimesi sirasinda Leo’yu Suriye kokenli olarak bahsedildigini
iddia etmistir.!” Ayrica Schenk, iddialarint su sekilde giiclendirmek istemistir: I11.
Leo’nun Grekee’yi ve Arapea’yt ¢ok iyi bildigi aciktir; Suriye smurinda yetisen
birinin Arapga’yt 6grenmesi daha kolay goziikiirken, Isauria bélgesinde bunun pek
ihtimal dahilinde gézitkmemektedir; Schenk bu argiimanlardan yola cikarak, III.
Leo’ya atfedilen “Isaurial’” sifatinin hatali bir yakistirma oldugunu iddia etmistir. 1
Schenk’in bu iddiast, Bizans tarih¢ileri tarafindan uzun miuddet elestirilmeksizin
kabul gérmistiir.

Leo’nun kokenine dair tartismalar 1970l yillara kadar bir stire durmustur.
1971 yiinda Constance Head, bu sorunu tekrar tartisarak Schenk’in iddialarina da
yer vermis ve Leo’nun Isauriali olmadigina dair baska kanitlar éne siirmistiir.!®
Iddiasin1 da II. Leontiusun (h. 695-8) adini resmi bir sekilde “Leo” olarak
degistirmis olmasina dayandirmigtir.

Head, I11. Leo icin kullanilan “Isauriali” sifatinin hatals oldugunu ispatlamak
i¢in delillerini siralamaktadir. Bu amagla Theophanes’in neden Leo’nun kékeni ile
ilgili bu hatali fikre sahip oldugu sorusuyla ise baslamistir. Bu soruyu ise Schenk’in
goOriistiyle?) agiklamaya calismustir. Schenk’e gére, hata Theophanes’in iki kenti
birbirine karistirmasindan kaynaklanmaktadir. O, Leo’nun ger¢ek dogum yeri olan
Suriye’deki Germanikeia kenti yerine yanhghkla Kicik Asya’nin giineyindeki
Isauria’da bir kent olan Germanikopolis’i koymustur. Daha sonra, Germanikeia’nin
Isauria’da olmadigint fark eden Khronographianin ilk kopyasint yazanlardan biri,
cimleyi degistirerek konuyu aciklamaya calismustir. Ancak bu diizeltme sadece
konunun daha fazla karismasina neden olmustur. Theophanes’in, bu iki kent

16 Karl Schenk, “Kaiser Leons III Walten im Inneren”, Byzantinische Zeitschrift, Vol. V,
1896, s. 257-301.

7 Roma  Kilisesi  kiitlphanesinin ~ bas  arsivcisi ~ Anastasius  Bibliothecatius,
Konstantinopolis’teki el¢ilik gérevi esnasinda (869-870) kronigin Yunanca aslina ulagmig
ve eseri Latinceye tercime etmistit. Bu sayede Theophanes’in kronigi IX. yuzyil
sonlarina dogru Bat1 diinyast tarafindan taninmis ve giinlimiize kadar kismi veya biitin
olarak bir¢ok dile ¢evrilmistir. Bkz. The Chronicle of Theophanes Confessor, s. X1.

18 Schenk, a.gm.,s. 296-297.

19 Constance Head, “Who Was The Real “Leo The Isaurian’?”, Byzantion, Vol. 41, 1971, s.
105.

20 Schenk, a.gm., s. 296-297.
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arasinda cografi hata yaptigi iddiast, miimkiin olmakla birlikte, “Isauriali” yanlis
adlandirmasint baska bir sebebe dayandirmak gerekmektedir. Head’e gore ise
hakkiyla “Isauriali Leo” olarak adlandirilabilecek ve III. Leo’dan énce hiikiim siiren
bir Bizans Imparatoru vardi: Bu Imparator Leontios’tur (695-698).2! Béylece Head,
gercekte [sanriali 1eonun “Leontios” oldugunu iddia ederek yeni bir tartisma
baslatmustit.

Leontios'un “Leo” olarak isimlendirilmesi biyiik Ol¢ide modern
zamanlardaki nimizmatik kanitlara dayanarak baslamistir. Ciinkt Bizans kronikleri
ondan daima “Leontios” olarak bahsetmektedirler. Leontios’un parasi ilk kez
tanimlayan Lodovico Laffranchi olmustur.22 Lodovico Laffranchi’nin en 6nemli
calismalarindan biri, 1I. Leontios’un simdiye kadar bilinmeyen madeni paralarinin
tanimlanmasiyd:. Makalesinin yaymnlanmasindan 6nce 1I. Leontiosun parast III.
Leo’nun basmmuyla karstirlmusti, ¢iinkdi her iki seride de imparatorun adi Leo
olarak gértinmektedir. Ancak bu paralardan anlasiimaktadir ki II. Leontios kilolu
yuvarlak yizi ve kisa sakalli portresi ile oldukea stilize edilmis, ¢ok zayif olan III.
Leo’dan tamamen farklidir. Sonug olarak iki farkli Imparatorun tasvir edildigi
gorilmektedir. Laffranchi, Leo isminin Leontios’un tam adiun bir kisaltmasi
oldugunu iddia etmistir.23

Laffranchi’nin ¢alismasindan sonra J. P. C. Kent?* de “Leo”nun, Leontios
tarafindan tahtta iken benimsenen resmi adi oldugunu gostermistir. Kent,
Laffranci'nin iddiasinin dogru oldugunu kabul etmekle beraber Leontios gibi bir
ismin kisaltmasinin gereksiz ve uzak bir ihtimal oldugunu séylemektedir. Bu isim
degisikligi icin daha agik ve iyi bir yorumun gerekli oldugu kanaatindedir. VI. ve
VIIL. yuzyllarda Bizans imparatorlarinin tahta cikislariyla birlikte yeni bir isim
almalart olagan bir durumdu. Bu, neden Leo adiyla hiikiim siiren Leontius’un adint
tastyan hicbir madeni para bulunmadigint aciklamaktadir. Liber Pontificalis?> ve
Historia Langobardorum (V1II. ylzyi)2¢ gibi 6nemli ¢agdas ve yakin cagdas Latin
kaynaklari, Bizans Imparatorlarina siirekli olarak sadece resmi asil isimleriyle atifta
bulunmaktadirlar ve bu c¢alismalarda tanudigimiz imparator “Leo” olarak

2t Head, a.g.m., s. 107.

22 Lodovico Laffranchi, L.a Numismatica Di Leonzio 1I- Studio su un periodo della monetagione
Italo-Bizantina, Perugia 1940, s. 47.

2 Head, a.g.., s. 105-1006.

2 J. P. C. Kent, “The Mystery of Leontius 11, The Numismatic Chronicle and Journal of the
Royal Numismatic Society, Londra 1954, s. 217-218.

25 Aziz Petrius’tan IX. ylzyihin sonlarina kadar papalarin biyografilerini kaydeden Bizans,
Papalik ve Ttalya ile ilgili baslica kaynaklardan biridir. The Lives of the Eighth-Century Popes
Liber Pontificalis, Trans. Raymond Davis, Vol. X1II, Liverpool 2007, s. IX.

26 Paulus Diaconus, History of the Lombards Historia Langobardorum, Trans. William Dudley
Foulke, Philadelphia 2003, s. 259.
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adlandiridmaktadir.?’” Kent, makalesinde bu isim degisikligine yol acan sebepleri
tartismamasina ragmen, bunlarin tahmin edilmeleri zor degildir. imparatorluk
tarthinde kendisinden 6nce gaspet olarak anilan ve kotii bir ine sahip olan
Leontios, 484 yilinda Imparator Zeno’ya (474-491) karst ayaklanarak, tahtta hak
iddia eden bitiydi. Sonug olarak Leontios'un II. Iustinianos'a karst gerceklestirilen
bir isyan neticesinde imparator olmasini ismindeki degisikligin sebebi oldugunu
dustinebiliriz.28

Karl Schenk ve Constance Head’in ardindan Stephen Gero’nun Leo’nun
kokeni hakkindaki gOrislerini  degerlendirmek gerekir. Gero, 1973 yilinda
yayinladigi calismasina?® Leo’nun mengei tizerine yapilan tartismalara yer vererek
baslamistir. Bizans tarih yaziciiginin Leo’yu Isauriali olarak tanimlamasinin nedeni
Theophanes’in - Khronographia’sindaki  ifadedir.?® Theophanes’in bu giris pasajt
ayrintilariyla analiz edildiginde burada Kiciik Asya’nin giineydogusunda bir bolge
olan Isauria’dan s6z edildigi kolayca anlasilabilir. Gero, metne sonradan eklendigini
iddia ettigi “Isaurial’” sozctigii ile bu “Isauriali” geleneginin ortaya ctkisini ve
yaytlmasini incelemistir. Bu inceleme, erken zkonaklastik dénem icin 6nemli olan
birka¢ baglantiyla alakali bazt kayda deger sonuglara ulasmaktadir. Bahsi gecen giris
mahiyetindeki bu pasaj disinda Theophanes, Khronographia’sinda 1eo’dan Isaurialt
olarak bahsetmemektedir.?! Stephen Gero da Constance Head gibi calismasinda
Schenk’in gorislerini 6zetlemektedir. Ancak Schenk’in genel olarak sorgulanmamis
analizinden farkli ilerlemektedir. Schenk; Leo’nun Suriye’den geldigi ve Isauria’dan
bahseden her iki anlatinin da redaksiyon sirasinda eklendigi sonucuna varirken
Gero bu sonuglarin altinda yatan nedenlerin gergekten kabul edilemez oldugu
gorigindedir. Ona gore Schenk'in ¢alismast vardigt sonug kismen yanls olsa da su
ana kadar Suriyeli-Isauriali problemini ¢ézmeye calisan ve bu nedenle daha fazla
yorum yapilmasint gerektiren biyitk bir 6éneme sahiptir. Gero, vurguladigi bu
6nemin ardindan Leo’nun Kuzey Suriye’deki Germanikeia’da dogdugu ve Konon
olarak adlandirildigt sonucuna varirken, “Isauriali” kelimesinin gelenege daha sonra
giren, kasten kullanilan bir sifat oldugunu da belirtmistir.

Gero ve Schenk, Theophanes'in Germanikeia’nin Isauria’da degil de
Suriye’de oldugunu bildigi, kaynagin daha sonra yapilan kopyasinda yer alan farkli
bir ifadenin kargikliga sebep oldugunda hemfikirdirler. Schenk’e gére Anastasius,
Theophanes’in orijinal Yunanca metnindeki “aslen Isauriali” ifadesini “aslen
Suriyeli” seklinde degistirmistir. Schenk, “Theophanes’in bu cografi yanilgisinin”
daha sonraki Bizans tarihi literatiiriinde “Isauriali Leo yanilgisi”na sebep oldugudur.
Gero ile tam da burada gorits ayriligt yasamaktadirlar. Gero, Theophanes'in bilindik

27 Liber Pontificalis, s. 220; Kent, a.g.m., s. 217-218.

28 Head, a.g.m., s. 106-107.

2 Gero, age.,

30 Gero, age., s. 1-2.

3V Seriptores Originum Constantinopolitanarum, s. 226; Gero, a.g.e., s. 2.
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bir yer hakkinda cografi bir hata yapmasinit mimkin gérmemektedir. Anastasius’un
bélim bashginda Isauriali veya Suriyeli ifadeleri bulunmayan Theophanes'in IX.
yuzyildaki degistirilmemis metnini takip ettigini vurgulamaktadir.32

Isaurialilar, Roma Imparatorlugu vatandast olmalarina ragmen ayri bir etnik
grup olarak gorilmuslerdir. Antik kaynaklarda “vahsi ve hain barbarlar” olarak
anilmuglardir. Gero'ya gére bu olumsuz imaj, Leo’yu “bir Isauriali” yapmak icin
6nemli bir nedendir. Béylece Leo’ya “Cingene Leo” ya da “Vandal Leo” ile esdeger
bir sifat verilmistir. Bunu ispat etmek icin kanit bulunmamakla birlikte Isaurialt
lakabinin, poptler ikona sever propagandanin sdylemiyle Leo adina alelade kiiciik
dustirict bir sifat olarak onun ismine eklenmis olmast miimkindir.3?

“Isaurial’” unsuru, yavas yavas Bizans tarih yazicihga girmistit ve bu
genellikle Emevi halifesi II. Yezid’in (h. 720-24) ikonakaruciisk hareketinin Sykiist ile
baglantilli olarak yapdmistir. Bu hareketin kaynagi ve temel sebeplerinin neler
oldugu Bizans tarihinde 6nemli bir yer edinmistir. [konakurciikin Bizans'n kendi
igerisinde ortaya ¢ikan bagimsiz bir hareket oldugunu savunanlarin® yani sira
Ozellikle Araplarin tasvirlere karst tutumlarindan ve onlarin bagarili askeri
faaliyetlerden kaynaklandigint savunanlar vardir.35 I1. Yezid’in yayinladig tasvirlerin
yasaklandig1 emirnamenin (723/24) ardindan 726 yilinda Leo’nun tasvitlere karst
actkga yer almast, dénemin kaynaklarinda ikonaklazma ile 1slam etkisi arasinda
irtibatt kurdurmustur. Ikonaklazma hareketi ile Yezidi eylem arasinda ilk baglantiya
Kudiislii Ioannes tarafindan 787 I1. Nikeia (Iznik) Konsilinde yapilan konusmada
rastliyoruz.3¢ Bu Konsil’de Leo’nun tasvir diismant olmasinin sebepleri tizerinde

32 Gero, age.,s. 7-8.

3 Mehmet Kurt, agm., s. 804; Anthony Kaldellis, Bizans Roma Diyarmda Etnisite ve
fmpamz‘or/mé, (Cev. Deniz Tturker), Istanbul 2020, s.24; Gero, ag.e., s.10.

3% Peter Brown, ikonakuruiik’in ortaya cikisini din adamlart ve ikonalarin giiclinin
artmasina ve bunun aksine imparatorun ruhani ve siyasi otoritesinin gittikge azalmasina
baglamaktadir. Bk. Peter Brown, “A Dark Age Crisis: Aspects ofthe Iconoclastic
Controversy”, Society and the Holy in Late Antiguity, London 1982, s. 251-301; L.W.
Barnard da yakin bir goriistedir. Imparator III. Leo’nun ashnda tam bir gelenekgi
oldugunu ve Bizans’ta kilise ve imparatorun vazifelerini dogru yere oturtmak istedigi
icin ikonakiricilik hareketini baglatugim ifade etmektedir. Bk. L.W. Batnard, “The
Emperor Cult and the Origins ofthe Iconoclastic Controversy”, Byzantion, Vol. XLIII,
Brussels 1973, s. 13-29.

3 Ostrogorsky, Bizans Devleti Taribi, s. 149; G. R. D. King, “Islam, Iconoclasm, and
Declaration of Doctrine”, BSOAS, 48/2, 1985, s. 267; J. Hettin, The Formation of
Christendom, Princeton 1989, s. 343.

36 G. D. Mansi, (ed.), Sacrorum Conciliorum: nova et amplissima collectio, Vol. X111, Florence-
Venice 1759-1798/ reptint H. Welter, Paris-Leipzig 1901-1927, s. 197.
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durulmustur. Fakat Isauriali olmast gindeme gelmemistir.3” Ayrica Theophanes ve
Nikephoros da III. Leo’nun, II. Yezid’in tasvitlere karst tutumundan etkilendigini
anlatilirken Isauriali olmasindan bahsetmemislerdir.8

843’ten o6nce yazldmius olan Pseudo-Theophilus,® Leo’nun Yezid hikayesiyle
baglanti kurarak, onu Isauria’daki Yahudi provokatorlerine hitkmeden geng biri
olarak kaydeden ilk kaynaktir. Bununla beraber 843’ten sonra yazan ve Pseudo-
Theophilos'u kullanan Georgios Hamartolos ise Leo’ya “Isauriali” sifatini veren
Theophanes’teki bir pasaj disinda, bu kaynaklardan ilkidir: “Mewe de Osoddorov
éfacilevos Aéwv 6 loavgog” “Theodosios’tan sonra Isauriali Leo imparator oldu.”40
Burada belirtilmelidir ki Georgios’un kronigi, Theophanes’in c¢alismasindan daha
sonraki bir derleme olmasina ragmen onun eserine rakip olarak ortaya ¢ikmis ve
daha fazla talep gérmiistiir. Bu nedenle Georgios Hamartolos ve onu esas alarak
yazan daha sonraki Bizans tarihcileri nedeniyle Leo’nun Suriye ve Germanikeia ile
baglantist hizla unutulmustur. Theophanes’in pasajina  geri donildigiinde,
Anastasiusun IX. ylzyil Latince tercimesi dikkate almmalidir. Cunkd 6nemli
Olctide farklt bir terciime verir: “Mundi anno Vleeviiii. Leo imperator Romanorum
provehitur hoc itaque anno Leo imperare coepit ex Germanicensibus dirivatus,
genere Sytius/Germanikeialilar arasmda dognmug, soyn Suriye'ye dayanan 1eo, 24 yasmda
Romalilarm  komutan: olarak  secildi, biylece o yil fomuta etmeye bagladi.”*' Béylece
Anastasius versiyonunun hem Isauria’dan s6z etmedigini hem de Suriye yerine
Isauria tiiriinde 6nemli bir kelimeye de yer vermedigi gériilmektedir. Bu zamana
kadar Georgius Hamartolus’un kronigi zkonakiastik donemin olaylari icin tarihi bir
kaynak olarak son derece popiiler hale geldi ve Leo neredeyse bir Isauriali olarak
tanimlandi. Muhtemelen Anastasius, Theophanes’in kronigini terciime ettigi
metninde Isauria’dan bahsederek Georgius'un eseriyle paralel gitmek istemistir.
Clinkii 874°teki yazisinda Anastasius, heniiz Yunanca metinde bu eklemelere sahip
degildi.*2

Psendo-Theophilustaki anlatiya gbre; Leo ile Yahudilerin Suriye’de karsilasmasi
miimkiin goziikmemektedir. Bununla birlikte Bizans sinirindaki Isauria eyaleti tek
secenek olmamakla beraber alternatif olmast mimkiindi. Georgius, Pseudo-
Theophilus'taki hikayeye dayanarak, Leo’nun Isauria’da Yahudiler ile karsilastiginda o

37 Seriptores Originum Constantinopolitanarnm, s. 240; Alexander A. Vasiliev, “The Iconoclastic
Edict of the Caliph Yazid II, A. D. 7217, Dumbarton Oaks Papers, Vol. 9-10 (19506), s. 23-
30.

3% Gero, age., s. 3.

3 S. Joannis Damasceni, Epistola ad Theophilum Imperatorem, Vita, 1864, s. 95.

40 Geotgius Monachus, Chronicon, Ed. Carolus de Boor, Corpus Scriptores Historiae
Byzantinae, C. I, Leipzig 1904, s. 735.

4 Theophanis, Chronographia, ed. Carolus de Boor, Corpus Scriptores Historiae
Byzantinae, C. I, Leipzig 1885, s. 251.

2 Gero, age., s. 3-5.
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sehrin bir yerlisi oldugu iddiasindaydi. Georgius’un neredeyse kabul gorillen bu
varsayimi, daha sonra Theophanes’in el yazmasi geleneginin giivenilirligini zedeledi.
Iki aciklamadan biri Leo’yu “Isaurial’”, digeri ise Germanikeia’y1 “Isauria” olarak
nitelendiriyor. Sonu¢ olarak Leo'nun baslattugi ikonakerucilik hareketinin dénemin
kaynaklarini givenilirlik acisindan zedeledigini gérmekteyiz. Bu durum, XIX.
yuzyilda kékenine dair baslatilan tartismalara kadar Leo'nun ve kurdugu hanedanin
Isaurialt olarak anilmasina neden olmustur.

Yukarida bahsettigimiz goriislerle beraber Leo’nun kékeni hakkinda yapilan
tartismalarda VIII. yizyila ait bir kaynagin gbz ardi edildigi fark edilmektedir. Bu
kaynak Constantinople in the Early Eighth Century: The Parastaseis Syntomoi Chronikai adi
ile Averil Cameron ve Judith Herrin editérligiinde yayinlanmustir.# 11I. Leo’dan
Parastaseis’te Isauriall T.eo veya Konon adi altinda dort kez bahsedilmektedir.
Eserin birinci ve yetmis ikinci bélimlerinde Leo’ya vaftiz adt Konon ile atifta
bulunulur: “Imparatoriuk dismdan gelen bircok imparator gibi, izellikle bu dinemde, Konon
da kariyerinde ilerlemeke icin krallara yakssr bir isim benimsedi. Ancak orijinal isim ayn
kalds”. “Lector Marcellus yanhs bir sekilde kilisenin Isanrials Konon’un ikinci yilmda
coktiigiinii belirtir”. Bu iki 6rnek gercek bir erken taniklik olarak degerlendirilmeyi
hak etmektedir. Parastaseis, eserinin besinci bélumtnde I1I. Leo’yu sadece Konon,
tclincti boliminde ise “Biyiik ve Dindar Leo” olarak adlandirmistir. Buradan
Leo'nun Isauriali oldugu ihtimali ¢tkartlabilir. Ancak Parastaseis’in ilk ikonaklastik
Imparator III. Leoya karst tutumu belirsizdir. Bu da Parastaseis’in bazt
bélimlerinin farklt zamanlarda ve farkli kaynak materyallerden yazilmis olduguna
dair iyi bir temsil olabilir.#4

Stiryanice ve Arapega yazilan tarihi kaynaklarda durum oldukea farklidir. VIII.
yuzyilda yazian ve yanhs bir sekilde Dionysius-Tell Mahre’ye atfedilen® Séryani

43 Parastaseis, Constantinople in the Early Eighth Century: The Parastaseis Syntomoi Chronikai,
Trans. Averil Cameron-Judith Herrin, Leiden 1984, s. 19.

4 Parastaseis, a.g.¢., s.19-21.

4 Tel Mahreli Dionysios (6. 845) tarafindan yazildigr distnilen bu kronik, aslinda Amid
yakinlarinda Mezopotamya’nin kuzeyindeki Zugnin Manastir’'nda ismi bilinmeyen bir
kesis tarafindan yazilmustir. VIII. yiizyilda yazilan eser, IX. yiizyila ait bir elyazmasinda
muhafaza edilerek giniimize ulasmistir. Bu elyazmasinin ilk sayfalart okunamadigi igin
eserin yazarinin kesin tespiti mimkin olmamustir. XVIII. yiizyiin baslarinda Ioseph
Smonius, Assemanus’un Bibliotheca Orientalis adli meshur killiyatinda bu kronigi 818-845
yillar1 arasinda Antakya Miafizit Stryani Kilisesinde patriklik yapmis olan Tel Mahreli
Dionysius’un kayip ¢alismasi olarak gosterdi. Ancak 1896’da Farncois Nau ile Theodor
Néldeke bu kronigin Dyonysius’a ait olmadigini kanitladilar. Bu nedenle bu eser bazen
Pseudo-Dionysios of Tel-Mabre Kronigi bazen de Zugnin Kronigi olarak adlandirilmaktadir.
Ayrintilt bilgi icin bkz. W. Witakowski, The Syriac Chronicle of Pseudo-Dionysius of Tel-Mabre,
Uppsala 1987, s. 85; Zafer Duygu, “Zuqgnin Kronigi veya Pseudo-Dionysios Tel Mahre
Kronigi”, Siiryani, Arap ve Kiirt Klasikleri Ulnslararas: Klasikler Calistaye Bildirileri (15-17
May1s 2017) Mardin, s. 8-9.
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Ortodoks Kronigi, Leo’nun Suriye kokenli oldugunu belirtmektedir: “Bwu Leo cesur bir
adamds, giicli ve kavgact biriydi. Ayrica wk olarak bu biolgelerden Suriyeli idi” seklinde.
Anonim bir Misliiman kronigi olan Kitabu’/-Uyun daha da aciktir: “Ve Leo daha
dnceki konumu ve mevent kosullarmda, Maras'ta bir Hiristiyan sakiniydi ve ardimdan bugiin
orada dinlii bir kiliseye onun ismi verilmistir”’4 X. yuzyilda yasayan Misliiman tarihci
Mes’udi ise soyle soylemektedit: “Onlar daba sonra tabta, kraliyet ailesinden olmayan,
Marag'm bir yerlisini oturttular ve hiikiimdarlgs on doknz yil sirdii”’%7 Bu ifadelerin
herhangi birinin, 6zellikle Theophanes’teki Bizans kaynaklarina bagli oldugu
gorinmemektedir. Aksine, Stryani ve Arap tarihgileri, Suriyeli Leo’nun Marag
kokenli olan yerel gelenegini korumaktadirlar. Bizansllar da gercegi bilmelerine
ragmen bu gelenek ikinci bir versiyon olan “Isaurial’” tarafindan kisa siirede
yerinden edilmistir. Sonug¢ olarak Gero’nun farkli bir yol takip etse de Schenk ile
ayni goriiste oldugu anlagilmaktadir. One siirdiigii kanitlar ile Leo’nun Suriye
kokenli oldugu sonucuna ulasmustir.*8

Leo’nun kékenine dair yapilan tartismalara Alexander A. Vasiliev® de
katilmistir. Leo’nun oldukea iyi Arapea ve Yunanca konustugu icin Arap sinirinda
yer alan Suriye yakinindaki Germanikeia’da dogmus olma ihtimalinin daha yiiksek
oldugunu iddia etmistir. Ayrica Theophanes’in bir Suriye sehri olan Germanikeia’y1
Isauria vilayetindeki Germanikopolis ile karistirmasinin miimkiin gériinmedigini
belirterek Leo’nun Suriye menseli oldugunu belirtmistir.’ Romilly Jenkins,
Byzantium: The Imperial Centuries adlt eserinde5! 1II. Leo’nun soyu ile alakali
tartismalara yer vererek kendi iddiasint ortaya koymustur. Leo’nun Kiiciik Asya’nin
giineyindeki Pisidia ve Kilikya’nin eski vilayetleri arasinda yer alan daglik bir bolge
olan Isauria’dan geldiginden dolaysstyla oglu ve torunun “Isaurialt” imparatorlar
olarak adlandirildiklarindan bahseder. Ardindan bunun kesinlikle yanls bir
isimlendirme oldugunu eklemistir. Jenkins, Leo’nun Toroslarin 6tesinde, daha
doguda Kommagene’deki Germanikeia’da dogdugunu séyler. Arap kaynaklarinda
Leo’nun Yunanca ve Arapca iki dili bilen biri olduguna dair acik ifadelere sahip
oldugumuzu, bunun Yukart Suriye’nin bir yerlisi igin dogal bir durum iken Isaurialt
biri i¢in ¢ok da miimkiin olmadigint kaydetmistir. Ayrica Arap politikalarina ve
kisiliklerine olan yakin asinaligi, sonraki hem siyasi hem de dini planlarinda

4 Anonim, Kitabu'l-Uynn Fragmenta Historicornm Arabicorum, Kitibo'l-Oyun wa’l-haddik fi
akbbdri’l-hakdik, ed. M. ]. De Goje ve P. de Jong C. I, Leiden 1869, s. 25.

47 Ebul-Hasan Ali b. Huseyin el-Mesadi, Muriicii’yz-Zebeb, Les Prairies d’or, Ed. Barbier de
Meynard ve Pavette Coutteille, Vol. II, Paris 1863, s. 336.

4 Gero, age.,s. 9-12.

4 Alexander A. Vasiliev, Bizans Imparatoriugu Taribi, (gev. Tevabil Alkag), Tstanbul 2015, s.
273.

50 Vasiliev, a.g.e. s. 297.

S Romilly Jenkins, Byzantium: The Imperial Centuries (610-1071), New York 1960, s. 58-62.
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kendisini gosterdigi icin son derece 6nemlidir.>? Buradan Jenkins’in de Leo’yu
Suriyeli olarak kabul ettigi sonucunu ¢tkarmaktayiz. Leo’nun Suriye kékenli oldugu
gOrisiini savunan bir diger tarih¢i Georg Ostrogorsky’dir. Bizans Devleti Taribi adl
calismasinda Leo’nun mensel hakkinda isim yapmamus bir aileden geldigini ve
Kuzey Suriye’ye dahil Germanikeiali (Maras) oldugunu belirtmistir. Ayrica
Theophanes’in kronigindeki “aslen Isaurial’” kelimesinin sonradan ilave edildigini
hatta bircok arastirmacinin onun Isauria menseli olduguna taraftar olmalarina
ragmen kendisi, Leo’nun Suriye menseli olarak kabul goriilmesi gerektigi
kanaatindedir.>® J. A. Kulakovsky ise Bizans tarihini genel hatlariyla ele aldig
eserinde Leo’nun vaftiz esnasinda Isaurialilar icin kullanilan, iyilestirici giicii ile
taninan Aziz Konon’a ithafen onun adini aldigini, dolayistyla Leo’nun Isaurialt
oldugunu kaydetmistir.54

Averil Cameron ve Judith Herrin’in yapugi ceviride Leo’nun kokeni
hakkinda ortaya atilan iddialar da degerlendirilmistir. Onlar da III. Leo’nun hem
adini hem de kokenini strmekte olan bir problem olarak g&rmiislerdir.
Parastaseis'in esetinde onu hem “Konon” hem de “Isaurial” olarak bahsettigini ve
Parastaseis’teki "Isauriali" teriminin eksik olan bir isimlendirmeyi tamamlayict
olarak kullanilmas: ic¢in bir neden olmadigini sOylemektedirler. Parastaseis’in
ifadesini gtivenilir bir kayit olarak kabul ederek; Leo'nun Suriye’ye gé¢ etmis ya da
calismak icin oraya giden Isauriali bir ailenin oglu olabilecegi kanaatindedirler.
Ardindan Gero'nun Leo igin "Isauriali" sifatinin kasith olarak kullanildigina dair
iddiasint ve "[sauriali Leo"nun Leontius’a verilen bir ad oldugu yonindeki C.
Head’in alternatif teorisinin de Parastaseis’teki bu pasaj, Parastaseis’in eserinin
muhtemel tarihi ve III. Leo’nun hitkiimdarligiyla baglantist g6z 6niine alindiginda
mimkin olmadigint agikca belirtmislerdir. Bununla beraber Parastaseis’in eserinin
g6z ardi edildigini, Leo'nun aslen Isauriali oldugunu bu nedenle Gero ve Head’in
iddialarinin kabul edilmeyecegini ifade etmislerdir.>

Sonug¢ olarak, III. Leo’nun kokeninin belitflemek onun, imparator olus
sirecini ve imparatorlugu esnasinda meydana getirdigi eylemlerini anlamak
agisindan oldukca 6nemlidir. TI1. Teo’ya XIX. yiizyila kadar Isauriali, imparator
olmast ile baslayan devreye de Isauria Hanedanit dénemi denilmekteydi. Ancak bu
yiizytlin sonunda III. Leo’nun aslen Isauriali olmadigi, Suriyeli oldugu fikri agir
basmaya baglamustir. Leo’nun kékenini belitflemek onun daha sonraki eylemlerinde
muhtemel etkilerini anlamak acisindan olduk¢a 6nemlidir. Karl Schenk, Stephen
Gero gibi tarihciler calismalarinda Leo’nun kokeni meselesine tartisarak onun
Suriyeli oldugu kanaatine varmislardir. Constance Head ise Leo’nun Suriye menseli
oldugunu farkli bir yol izleyerek, Leo’nun degil de Imparator Leontios’un Isaurialt

52 Jenkins, a.g.e., s. 61.

53 Ostrogorsky, Bizans Devleti Taribi, s. 144.

> 1. A. Kulakovsky, f;z‘o@a, Kiev 1915, s. 319.
5 Parastaseis, a.g.¢., s. 168-169.
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oldugu iddiasinda bulunarak ispatlamaya ¢alismistir. Georg Ostrogorsky ve A. A.
Vasiliev ise Leo’nun Isauriali degil Suriyeli olma ihtimalinin daha yiksek oldugu
kanaatine varmistir. J.A. Kulakovsky, Judith Herrin ve Averil Cameron ise Leo’nun
Isauriali oldugu gériisiinde 1srar etmislerdir.

VIIIL. ylzyill Bizans tarihi kaynaklarindan ¢ok azi glintimiize ulastigt icin
dénemin o6nemli kisileri hakkinda bilgilerimiz olduk¢a sinirhidir. Bu sebeple
dénemin ¢ok Onemli siyasi kisileri hakkindaki bilgilerimizde bircok bosluk
bulunmaktadir. Imparator I11. Leo’nun 726 yilinda yayinladigi bir fermanla baslayan
ikonakariciik harekett bu donemin kaynaklarinin glvenirliliginin  zedelenmesine
neden olmustur. Imparator III. Leo, Konstantinopolis’i 717 yilinda Araplarin
elinden kurtardiginda “Dindar Leo” bu hareketin ardindan “serazen kafali Leo”
olarak amlmistir. Dénemin ana kaynaklarina baktigimizda Theophanes’in giris
mahiyeti tastyan bir pasajt disinda Leo’nun Isaurialt olduguna dair bir kayit yoktur.
Arap ve Siryani kaynaklarinda da Leo’dan Suriyeli olarak bahsedildigi
goriilmektedir. Leo’nun daha sonraki Bizans kaynaklarinda Isaurialt olarak
tanittlmast ve XIX. ylzyilin sonuna kadar bu sekilde devam etmesinin nedeni
kanaatimizce ikonakurictlik hareketini onun baslatmis olmasidir. Genellikle ikona
taraftart olan kronik yazarlari, Leo’ya barbar ve haydutlar ile es anlam tasiyan
Isaurialt lakabini vererek, onu kiiciik diisiirmeye calismuslardir. Elimizdeki verileri
ve iddialari degerlendirdigimizde Imparator III. Leo’nun Suriyeli oldugu
seceneginin daha agir bastigini ifade etmeliyiz.
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Extended Summary

As a result of Emperor Iustinian II (ca. 685-695 and 705-711) shifting the
inhabitants of the region from east to west during the Islamic conquests,
Leo settled with his family in the Balkans and joined the army during this
period. Rising rapidly in the army with his successes, Leo was appointed as
strategos and head of the Anatolikon theta. Leo was now responsible for
protecting the Byzantine border against the Arab armies. In 717, Leo 111
succeeded to the throne, inheriting an empire that had changed seven
emperors in the last twenty-two years. A few months after his accession, the
Umayyad army laid a siege on the capital. However, he managed to lift the
siege and saved the empire from invasion. After many defeats against
Muslims, the emperor became a hero in the eyes of the people.

The iconoclasm movement, which started with an edict issued by
Emperor Leo III in 726, damaged the reliability of the sources of this
period. When Emperor Leo I1I liberated Constantinople from the Arabs in
717, “Leo the Pious” became known as “Leo the serene-headed”. When we
look at the main sources of this petiod, there is no record of Leo being from
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Isauria, except for an introductory passage by Theophanes. Arab and Syriac
sources also refer to Leo as Syrian. In our opinion, Leo was introduced as an
Isaurian in later Byzantine sources and continued in this way until the end of
the XIXth century because he initiated the iconoclasm movement.
Historians, usually in favour of the icons tried to humiliate Leo by giving
him the nickname Isaurian, which is synonymous with batrbarians and
bandits. While evaluating the available data and arguments, we must state
that the option that Emperor Leo I1I was Syrian is more dominant.
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The Methodius of Syracuse (d. 847) is today best known as a leader of the
Iconophile resistance during the Second Iconoclasm (814-842) and as the patriarch
who presided over the reinstitution of image worship (843).! Yet he was also a
prolific author. He penned /ives of his contemporaries, and also encomia of Late
Antique saints, which are based on older material.> One of these latter texts was
devoted to the Sicilian martyr Agatha (BHG 38).3 In his reworking Methodius
retained the structure of his model, which conformed to the traditional template of
passiones — a pagan governor attempts to win over Agatha through threats and
blandishments and eventually has her tortured — but added comments of his own
that were meant to help the audience grasp the hidden meaning of the story as he
understood it.* This feature is most obvious in the proem where Methodius
characterises Agatha in a series of short statements, which show her in different
roles. In-depth study of several of these statements reveals that he was a highly
original thinker who departed radically from the theological consensus. The first
set reads as follows:

Tovi] mxeBévoe O ouvarywyeds Mudv, @ A wife virgin is our convener, beloved
Beopihor,  yovi| W@ T @ooe,  od of God; a wife in one nature not in will,
npopéoet, v 1| ouviber xod tmde for whom (sc. women) it is customary
Tenvotpogely  SleomodBoxey, &y ol O Strive to breastfeed even figuratively
in their teenage games, but a virgin who
not even in the pretence of childish play
ever feigned pregnancies.

petponwdest  mwg  Abdppaoty, AN
nop0évog, pnde  wbv  oympotiopols
Ovami&oacd mote thg mouddg Tl
nonpoTa.’

1 See Beate Zielke, “Methodios 1., Die Patriarchen der ikonoklastischen Zeit: Germanos 1.-Methodios 1.
(717-847), (ed. Ralph.-Johannes Lilie), Frankfurt am Main 1999, p. 183-260.

2 See most recently Stephanos Efthymiadis, “Les premicres traductions grecques: la Passion
anonyme (BHG 554) et la Passion de Méthode (554d),” Bibliothéque de I'Ecole des Chartes, 172 (2014),
p. 101-114; and Dirk Krausmiiller, “Patriarch Methodius, the first hagiographer of Theodore of
Stoudios”, Symbolae Osloenses, 81 (2007), p. 144-150. On Methodius’ distinctive style see Martin
Hinterberger, “Wortschopfung und literarischer Stil bei Methodios 1.”, Lexicologica Byzantina.
Beitriige zum Kolloguinm zur byzantinischen Lexikographie, Bonn, 13.-15. Juli 2007, (ed. Erich Trapp and
Sonja Schénauer), Bonn 2008, p. 119-150.

5 Encominm of Agatha, ed. Entico Mioni, “L'encomio di S. Agata di Metodio patriarcha di
Costantinopoli”, Analecta Bollandiana, 68 (1950), p. 58-93, esp. p. 76-93.

4 On the original passio see Luciana Brusa, “Gli Atti del martirio di S. Agata”, Ravista di Cultura
Classica ¢ Medievale, 1 (1959), p. 342—67; on Methodius’ reworking see Dirk Krausmiiller,
“Exegeting the Passio of St Agatha: Patriarch Methodius of Constantinople on Sexual
Differentiation and the Perfect ‘Man™’, Byzantine and Modern Greek Studies, 33 (2009), p. 1-16.

5 Encominm of Agatha 3, ed. Mioni, p. 77.

6 The term yuvy| can, of course, also just mean ‘woman’. Yet in Methodius’ argument it clearly has
the meaning of ‘wife’ just as dvnp means ‘husband’ and not simply ‘man’.
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In this passage Methodius characterises Agatha as a wife and as a virgin and
then adds in each case a qualification. First he states that the saint was not
socialised as a prospective wife because she did not act like one even in her
childhood. Then he avers that she did not play at being pregnant. There is an
obvious difference between the two statements: breastfeeding is a typical
behaviour of wives whereas pregnancy is not reconcilable with virginity. As Agatha
was indeed a virgin who never got married one gets the impression that the term
‘wife’ does not apply to her. Yet this is not Methodius’ last word. Later in the text
he speaks about the saint’s martyrdom whose most distinctive feature was the
amputation of her breasts. In this context he makes two statements. First, he lets
Agatha assert that she has an inner breast, which she has offered to the Christ
child.” Then he interprets the forward movement of the severed outer breasts as an
act of breastfeeding.® It is evident that the statement about Agatha as a wife is
phrased in this manner because it points forward to the martyrdom.” Thus we can
conclude that Agatha is also a wife and a mother.

That Methodius is not content with making negative statements is also
obvious from the subsequent passage about Agatha as a ‘wife virgin’.

Tovy, eino(, 00 mapbévog mpooenra. 1 have said ‘wife’ but I have added
‘virgin’. Wife because of the name that
at the beginnning had been given by the
wise Adam — for then he was still wise
since he had not yet slipped —, writing
down which Moses graciously also
indicated how it had been interpreted
by the name-giver Adam: “This one will

Tov, 8td 10 €% dpyfic ol oD cowod
Adap — Eu yop copds g
avololog — €mtedev dvopa, O yodpwy

T0TE

Mobofic gldveg xol t0 Eounvevdev
at@® tod Ovopatog €mOétm  Adap
Seonpavey elnav: AV xn0foeton yovi

O éx 100 avéeog avtilg £Mebm,
nop0évog, Stott €x Tob agpbdotov Beod
Aoyou, xdv &' &ué avbpwmnov hoplic
yevoapévoy ] ool avtod, ToD €vlg
xol Apepiotov viod &edivlev, g
pnow 1N Oeordyog vy Voot & Elafov
aOtov, ESwxev avTolc &fouvciay Téuva
0sod yevéoOor, tolg motedovow  elg
a0tdy, ol obx €€ alpdtwv, oLSE €x
Oshpotog  Gvdpog, OAL & Oeod
gyewwnOnoav. Tuvi tolvuv mapbévog, 1

7 Encominm of Agatha 18, ed. Mioni, p. 85.
8 Encominm of Agatha 19, ed. Mioni, p. 86.

be called “wife” because she was taken
out of her husband.” Virgin because
she came out of the incorruptible
God Word, even if he had tasted the
corruption of man in his flesh because
of me, the one and indivisible Son, as
the voice of the Theologian says: ‘All
who have received him, he has given to
them the power to become children of
God, to those who believe in him, who
have been born not out of blood, not

9 See Krausmiller, “Exegeting the Passio”, p. 6-7.
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Sawtop®vy g Mpetépog  eLAaPodg out of the will of a man, but out of
égud(gewg’ Yuv}"l, f] MO(,)»(I)Q dgpogﬁgigu God.” A wife Virgin, then, is the host of
vl avdol 1@ Xiotd, s dmootolxolg  Our pious meal, a wife because she has
been joined well to one husband,
Christ, through the apostolic bridal-
chamber-pleatings of Paul, concerning
whom the same bridal guide did not
fear that she would be deceived by the
wall-digging Satan, as the foremother
had been.

10D [Mavhov nastonhonioug, Tapbévog, fiv
0 a0t0¢ voppoywyds EfamatnOijvar Mg
My meopNtopn 1@ TorYwELY® Oyst
Sativ o0 Tepofnroe.10

This is quite a complex statement, which needs to be carefully unravelled.
When characterising Agatha as ‘wife’ Methodius refers to the Biblical story about
Adam and Eve. In Genesis 2:21-22 we find the well-known account of the creation
of Eve whom God fashions from a rib that he has taken from Adam. Yet
Methodius does not quote these verses but instead opts for Genesis 2:23b where
Adam declares: ‘She will be called wife because she has been taken out of her
husband’ (et #AnOnoetow yovi} Ot €x 10D GvdEOg ovlc EMAueln abtm). By
introducing Adam as the ‘wise’ (cogog) name-giver he points his audience to
Genesis 2:19 where Adam gives all creatures their true names. Accordingly,
Methodius takes the causal clause to be the ‘interpretation’ (Eppnveia) of the name
‘wife’. This is decidedly odd since normal women are not taken out of their
husbands. The thrust of Methodius’ reasoning becomes clear when we consider
the ‘virgin’ part. There he quotes John’s statement that those who have received
the Word ‘have been born out of God’ (éx 0eod &yevwwnOnoav), from which he
concludes that Agatha has come out of Christ. This means that the roles of ‘wife’
and ‘virgin’ are identical.

The two spheres then are collapsed into one in the last part where
Methodius paraphrases 11 Corinthians 11:2-3: ‘I have joined you to one husband,
Christ, but I fear that as the serpent deceived Eve in his wickedness your thoughts
will be corrupted from the simplicity of your relationship with Christ’ Mopoodpny
Yl Vpdc Evi avdpl 1@ Xpotd, polodua 8¢ pnrwg g 0 Ovig E€nndtnoey Edav €v
™ movovgyigt o0Tod @lupef] 0 vofpate Vpdv Grd g AmAotTog g el TOv
Xototov).!! Here Agatha’s husband is identified with Christ and the reference to

10 Encominm of Agatha 3, ed. Mioni, p. 77.

11 The part goBodpor 8& phmws ... Oupf) 16 vorperta Dudv And i Gndotnrog Tiig elg 1Ov Xototody is
not quoted by Methodius but this does not necessarily mean that it has no function in the
argument: the references to corruption and simplicity would fit in with the main topic of
Methodius’ speculation. Unfortunately, there are no further clues that might help us understand
its significance.
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Eve establishes a typological link between Christ and Adam on the one hand and
Agatha and Eve on the other. We can conclude that Agatha becomes the first ‘true’
wife since Eve because she is not only joined to her husband as ordinary women
are but has also come out of him.!2

Even so there is still a difference. Methodius declares that as God the Word
remained ‘uncorrupted’ (8pbaptog) and ‘undivided” (dpéptotog) when Agatha went
forth from him, since only the human flesh that he assumed was subject to
corruption. This is in stark contrast to Adam who had to lose his physical integrity
in order for Eve to be created. Here the extraction can be regarded as ‘corruption’
(pbopa) and the 1ib as a ‘part’ (uépog). This contrast becomes even clearer when we
juxtapose Adam’s words in Genesis 2:23a: “This is now ... flesh out of my flesh’
o0pZ €x g oupndg pov), and John’s claim that the followers of
out of the will of the flesh’ (008& éx Oehjpotog coErdS ...

(tobto Vv ...
Christ are ‘not born ...
EyevwnOnoay).

Again, however, this is not Methodius’ last word. Further down in the same
passage we find the following statement:

AV nod GyaOn 1@ avéel adtiig 0e® dg
€€ ool pepls yonpotiooon, xol oy
Nuiv ] petadooer T Ayafod pepwvdpwg,

This one (sc. was) also good for her
husband God as having been a part
out of him, and again through the

imparting of the good to us in such a
way that her name reflects her being
she has become Agatha through the
grace of the Lord who is beyond
goodness.

AydOn mopd oD VrepaydOov xuvpiov
neyaptotar.!3

In the first part of this statement Methodius explains that Agatha is out of
God and joined with God as her husband. At first sight this appears to be a mere
recapitulation of what has been said before. Yet a closer look reveals the presence
of a new element. Methodius adapts the verse ‘a good wife is a good part’ (yvvn
GyoOn pepls Gyadn) from FEcclesiastus 26:3. In Ecclesiasticus this is a bland
statement about the need for conjugal harmony. In the new context, however, it
acquires a technical meaning. What has come out of God is a ‘part’ (pepic) of God.
Here the reader is forced to conclude that Agatha’s coming forth from God
amounts to a ‘division’ (peptopdg), which contradicts the previous characterisation

12 See Dirk Krausmiiller, “Divine Sex: Patriarch Methodios’ Concept of Virginity”, Desire and Denial
in Byzantinm: Papers of the Thirty-First Symposium of Byzantine Studies, (ed. Elizabeth James), Aldershot
1999, p. 57-65.

13 Encominm of Agatha 4, ed. Mioni, p. 78.
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of the Son of God as ‘indivisible” (péptotog). Moreover, since Methodius uses the
two terms ‘indivisible’ (Gpéptotoq) and ‘incorruptible’ (fpOaptog) in parallel
statements and thus indicates that they are interchangeable, the reader will assume
that the latter term is also gainsaid and that Agatha’s procession from God also
amounts to a ‘corruption’ (pbopd). Thus the previous juxtaposition of the
corruptible flesh and the incorruptible Son and Word is superseded and the parallel
with Adam is completed: as we have seen he, too, loses a part, the rib, from which
Eve was fashioned.

Significantly this theme is closely related to sexuality: Methodius states that
it was in her role as a ‘virgin’ (napbévog) that Agatha went forth from the
‘uncorrupted’ (Byboptog) Christ and thus reminds his readers of the close
connection between virginity and lack of corruption. Accordingly Christ, too, can
be called a virgin, and Agatha mirrors the archetypal divine virginity in the sphere
of created being. However, this mirroring is again only possible if Christ becomes
corrupted, a paradox that is based on the fact that human virgins owe their
existence to sexual intercourse and that a man needs to lose his virginity in order
for him to father a virginal child.

For Methodius, however, integrity of being is not lost for good since the
part returns to the whole. This is already the case with Eve who is not only taken
‘from the flesh” (€x T ooprdg) of Adam but also becomes ‘one flesh’ (60EE o)
with him. For Methodius this is not simply a transient coupling but rather a
restitution of the archetypal oneness. In analogous fashion Agatha is joined to the
Word as her husband. Yet here it is not a union of the flesh but a union of the
spirit as can be seen from I Corinthians 6:17: ‘He who cleaves to the Lord is one
spirit” (0 8¢ xolwpevog 1@ xwpl® &v Tvedud €otv). Accordingly it is as ‘spirit’
(mveDpar) that Agatha leaves Christ and returns to him.

Thus Methodius appears to create a dichotomy between flesh and spirit. I
would, however, argue that this is again not his last word. At this point we need to
consider the martyrdom of Agatha, which affects her body and not her soul. We
have already seen that the theme of breastfeeding in the proem is inspired by the
specific form of Agatha’s martyrdom, the amputation of her breasts, which
Methodius interprets as an act of breastfeeding. Now it is equally evident that the
breasts are a ‘part’ (tpufjpa, uéhog) of Agatha’s body. Thus one can hypothesise that
the martyrdom is a manifestation in the flesh of the spiritual severing mentioned in
the proem. This would not, however, be a straightforward parallel. Instead, one
would have to assume that Agatha takes over the role of the divine Word and that
the Word is in turn represented by Agaths’s breasts. In itself such an interpretation
is not impossible since Methodius lets Agatha become Christ’s mother and Christ
Agatha’s mother, thus reversing the relationship.!* Yet it can only be defended if

14 See Krausmiiller, “Exegeting the Passio”, p. 11-12.
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one can show that Agatha’s martyrdom mirrors all parts of the process described
in the proem. Here we run into difficulties. The description of the martyrdom
implies that Agatha’s breasts end up on the ground rather than being rejoined with
her. I would, however, argue that an alternative interpretation is possible. It hinges
on the meaning of the phrase xvov otopa as the destination of Agatha’s breasts.
The obvious reading is ‘mouth of a child’, which is undoubtedly intended since it
establishes the breastfeeding theme. Yet it is possible that it has another meaning.
When we assume that txvou is a Genitivus objectivus we can translate the phrase
as ‘mouth for a child’. In this case the mouth would be the os wteri (otopa g
untoag) as part of Agatha’s sexual organs.!> According to this interpretation the
severed breasts would enter the vagina and thus become ‘one flesh’ (c0p€ pio) with
the remainder of Agatha.!® There is, of course, no way to substantiate this
hypothesis. Yet one should not rule it out « priori. As we have seen Methodius is a
highly sophisticated author who creates analogies between phenomena that at first
sight are unrelated to each other..

This leaves us with the question: how are we to contextualise Methodius’
speculation? In his own time he was an isolated figure. His contemporaries
devoted all their energies to the defence of icon worship. Yet even when we turn
to the Late Ancient period when theologians had broader interests we find little
that is comparable. They would have rejected the notion of a ‘good corruption’ out
of hand because they regarded the incorruptibility of God as a fundamental
doctrine.

This is, however, only one aspect of an overarching framework. For
Methodius a part only goes out in order to return to where it has come from. This
circular movement was clearly of great importance to him. It may owe something
to the Neoplatonic dyad of ‘procession’ (mpoodog) and ‘return’ (§motpoyn)
although no Neoplatonist would ever have spoken of extraction from and addition
to the whole of a part. This hypothesis can be supported through further analysis
of the last passage that I have quoted. There ‘God’ is characterised as being
‘beyond goodness’ (Onepdyadog), which suggests that he has an ontological status
that is higher than Agatha who is merely ‘good’ (Gyx07) and thus also higher than
the ‘God’ of which she is a part. Here one is immediately reminded of Pseudo-
Dionysius’ distinction between the transcendent deity and the divine ‘paradigms’
(maxpadeiypata) or ideas, which have eternal hypostasis from God and in turn have
an impact on creation. The fit is, however, not perfect. Unlike Pseudo-Dionysius’
God, Methodius’ ‘Lord beyond goodness’ is very much involved in the governance

15 See Soranus, Gynaecia, 1, 4, ed. Paul Burguiére, Daniele Goutevitch, Yves Malinas, Soranos d'
Ephese, Maladies des Femmes. Vol. 1. Book 1, Paris 1988), p. 10.

16 One could then further argue that the breasts are typologically assimilated to a penis, which
would impregnate Agatha. Methodius does state that the martyrdom leads to the growth of Christ
in her. See Krausmiiller, “Exegeting the Passio”, p. 11-12.
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of the world. It is he who gifts Agatha to the human beings. By contrast, the God
of whom Agatha is a part appears to be passive: Agatha goes out from him, and
she is joined to him. Thus one can argue that Methodius rather had in mind the
Platonic demiurge who creates according to the paradigm, a scenario that had long
been Christianised. The demiurge-turned-God ‘imparts’ (uetadidwot) the idea of
‘the good’ in which each human being ‘participates’ (uetéyer). Yet this good is not
an immanent impersonal force but rather a human being. Here the notion of
incarnation comes into play. In Agatha the idea of the good became flesh and
dwelt among us. It is in this way that she has an effect on the human beings, who
are first turned to her and then through her to the ‘Lord beyond goodness’.

This brief article does not pretend to have exhausted all the possible
meanings of the text. One may ask whether the parallel between the paradigm and
Adam’s body is not more than just an analogy. Methodius may have been aware of
the Gnostic notion of a cosmic Adam, who provided the model for creatures in
this world. Likewise, the ‘bridal-chamber-pleating’ (nactomhoniar) of the Apostle
Paul and the description of Satan as ‘wall-digger’ (totywpiyog) will probably also
have had a function in the argument.
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Georgios Pachymeres ve Nikephoros Gregoras’in Tarih Eserlerindeki
Zaman Kavramlart Uzerine Baz1 Gozlemler

Oz

Bu makale, zaman kavramina yaklagimlariyla diger Geg¢ Bizans tarih
yazatlarinin  arasinda  swyrilan  Georgios Pachymeres ve Nikephoros
Gregoras’in tarih esetlerindeki zaman algilarint ele alacaktir. Bu tarihgilerin
felsefi, entelektiel ve dini ilgi alanlart onlarn zaman algilarini nasil
etkilemistir? Her iki tarih¢inin de dogrusal ve déngiisel zaman kavramlaring
nasil birlestirdigini, ve zaman kavramina nasil felsefi ve edebi anlamlar
yiklediklerini tartisacagiz. Bu makale, Pachymeres’in tarihinin &dnesis ve
zaman arasindaki iliskiyi yansitirken, Gregoras’in eserinin girisinin Platon’un
Timaens diyalogu ile bazi paralellikler goéstermesini tartisacaktir. Makale,
Gregoras astronomi ve tarih yazimini harmanlama ugrasini, Pachymeres’in
de kairos kavrami ve litlirjik zamana gosterdigi ilgiyi ele alacaktir. Son olarak,
her iki tatihcinin de zaman kavtamini esetlerinde edebi bir unsur olarak
kullanmasina deginecektir.

Anahtar Kelimeler: Gregoras, Pachymeres, Geg Bizans tarihyazimi, tarihsel
zaman, Bizans felsefesi

The notion of time and history writing are profoundly intertwined. First and
foremost, all historical works have some sort of chronological narrative. The
authors may label the passage of time by employing different dating systems; for
instance, the era of creation, imperial reigns, or tax cycles.! Often, these offer
insights into the religious, cultural and ideological tendencies of the writers and
compilers. Moreover, their authors also offer perceptions of the past and the
present— either covertly or subtly. Some histories may also make predictions or
speculate directly about the end of times. Their authors may view time as cyclical
as frequently encountered in ancient philosophy, linear with an end of times as in
the Judeo-Christian tradition, or as can be frequently encountered in Byzantine
authors, as a combination of these cyclical and linear frameworks. In some cases,
they can also attribute philosophical, theological, and literary aspects to the notion
of time.2

1 For some exemplary studies on the relations between calendars, time and ideologies; D. Feeney.
Caesar’s Calendar. Ancient Time and the Beginnings of History (Berkeley, 2008) and P. J. Kosmin. Time
and ifs Adversaries in the Seleucid Empire (Boston, 2018). Albeit a dated work, the most
comprehensive study on Byzantine dating systems remains V. Grumel. Traité des Etudes Byzantines.
La chronologie (Paris, 1958).

2 P. Odortico, ‘Le temps de VEmpire’, in I'lpaxmxc Awevods Zvvedpiov Oerc tov Bulavuwod Xpdvov
29-30 Maiov 2015, ed. E. G. Sarante, A. Dellaporta, T. Kollyropoulou (Athens, 2018), 30-41,
offers an excellent analysis of the notions of time in Byzantine historiography, especially focusing
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Several histories and chronicles of the eatlier Byzantine periods, such as
Malalas, Theophanes Confessor or Zonaras, have benefitted from many studies on
their chronologies, dating systems and views of the past, yet Late Byzantine
historical works (post-1204) seldom figure in such studies.? Consequently, I opted
to work on the Late Byzantine historians through such a perspective.* Do they use
different dating systems, what sort of perceptions of the past, present and future
do they project? Do they attribute any philosophical and theological ideas to the
notion of time, or use time as a literary feature? Moreover, as I was asked on many
occasions during my presentations on the topic: was there anything distinctive
about the notion of time in Late Byzantine history writing when compared to the
eatlier periods, could one speak of a perception of time, of the past or the future,
that united the Late Byzantine historians? The answer, perhaps predictably, is no.

on the emergence of universal chronicles. G. Brin. The Concept of Time in the Bible and the Dead Sea
Serolls (Leiden and Boston, 2001), studies the terms of time employed in Judeo-Christian texts and
their phjlosophical/ theological implications. J. Koder, “Time as a Dimension of Identity in
Byzantiun’, Studia Ceranea 9 (2019), 532-452, also discusses terms of time encountered in
Byzantine historians.

3 M. Whitby, ‘The Biblical Past in John Malalas and the Paschal Chronicle,” in From Rome to
Constantinople: Studies in Honour of Averil Cameron, ed. H. Amirav and R. B. ter Haar Romeny
(Leuven, 2007), 279-301; R. J. Macrides and P. Magdalino, ‘The Fourth Kingdom and the
Rhetoric of Hellenismy’, in The Perception of the Past in Twelfth Century Europe, ed. P. Magdalino
(Leiden and Boston, 1992), 117-156; J. W. Torgersen. The Chronographia of George the Synkellos and
Theophanes: The Ends of Time in Ninth Century Constantinople (Leiden and Boston, 2022); T.
Kampiniaki. John Zonaras’ Epitome of Histories: A Compendium of Jewish-Roman History and its Reception
(Oxford, 2022). Also, see M. Maas. John Lydus and the Roman Past (London and New York, 1992;
2005) and R. J. Macrides, "The Reason is Not Known". Remembering and Recording the Past.
Pseudo-Kodinos as a Historian', in L'ériture de la mémoire. La littérarité de I'histographie, ed. P.
Odorico, P.A. Agapitos, M. Hinterberger (Paris 2006), 317 — 330. For the end of time,
apocalyptic thought and views of the future, P. Magdalino, “The History of the Future and its
Uses: Prophecy, Policy and Propaganda’, in The Making of Byzantine History. Studies Dedicated to
Donald M. Nicol on bis Seventieth Birthday, ed. R. Beaton and C. Roueché, (Aldershot, 1993), 3 —34;
idem, “The End of Time in Byzantium’, in Endzeiten: Eschatologie in den monotheistischen Weltreligionen,
ed. F. Schmeider and. W. Brandes (Berlin, 2008) 119-134; P. J. Alexander. The Byzantine Apocahyptic
Tradition, ed. D. Abramhese (Berkeley, 1985) and A. Kraft, ‘Byzantine Apocalyptic Literature’, in
The Cambridge Companion to Apocabyptic Literature, ed. C. MacAllister (Cambridge, 2020), 172-189; M.
H. Congourdeau, ‘Byzance et la fin du monde. Courants de pensée apocalyptique sous les
Paléologues’, in Les traditions apocalyptiques an tournant de la chute de Constantinople, ed. B. Lellouch
and S. Yérasimos (Patis, 1999), 55-97.

4 This paper stems from a postdoctoral research project I carried out in 2017-2018, at the
Byzantine Studies Research Centre of Bogazici University. As such, I would like to express my
gratitude to the center’s coordinator, Prof Nevra Necipoglu. After my postdoctoral research in
Bogazigi, 1 visited the topic from time to time and gave talks on the topic at Harvard University
and Marmara University. Some of the discussions in this article originate from my presentation in
the roundtable entitled Time in Byzantium, organized by Dr. Elena Vasilescu at the 24t
International Congress of Byzantine Studies, Byzantium—Bridge Between Worlds, Venice and
Padua, 22-27th August 2022. I extend thanks to the participants, especially to Dr. Pantelis Golitsis
and Dr. Andras Kraft, for their helpful feedback and comments.
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Just as there are no perceptions of time that unite Early or Middle Byzantine
historiography, or just as the historians of the twelfth century idealize different
pasts,> the Late Byzantine historiography is no different.

First, all Late Byzantine historians have their own dating systems and
vocabularies for denoting the passage of time.® For instance, it can be observed
that Pachymeres uses the Attic months, Kantakouzenos—modeled partially on
Thucydides and touching frequently on military affairs—often makes references to
the seasons, whereas Chalkokondyles seldom uses any indicators denoting the
passage of time and instead relies on particles and adverbs. As in the case of many
Byzantine historical works, the narratives of Late Byzantine historians are more
detailed when the accounts come closer to the lifespan of the authors, and the
narratives slow down and expand in detail if the authors are involved in the
events.” Many of the Late Byzantine historians are critical of their eras and express
nostalgia, but again, this is a tendency that can be observed in historians of the
eatlier periods. Some view 1204 or 1453 as significant turning points, some do not.
In sum, all these issues can be explained by the personal choices of the authors,
their literary models, and the Byzantine historical tradition.

However, in my readings of the Late Byzantine historians, two authors,
Georgios Pachymeres (c.1247-1310) and Nikephoros Gregoras (c. 1295-1360),
stood out for me concerning the notion of time. Both wrote highly classicizing
histories with marked literary features. Both were also avid intellectuals with a
profound interest in spheres such as philosophy, theology and astronomy; interests
that I suggest, influence the notions of time in their historiographical works. As
such, in this article, I would like to put forth some of my observations on notions
of time in the histories of Pachymeres and Gregoras. I will not be discussing their
chronological frameworks, narrative pacing, or their views on the past or the
future. Instead, I will attempt to offer some tentative insights into their perceptions
of linear and cyclical notions of time, as well as their use of time as a literary motif.
Furthermore, I will seek to analyze how the intellectual interests of these two
historians, like philosophy and astronomy, might have influenced their
understanding and representation of time.

The first historian to be discussed in this article, Georgios Pachymeres, was
raised in the Empire of Nicaea and returned to Constantinople after its re-

5 For instance, see Macrides and Magdalino, “The Fourth Kingdom’, 117-156 for a comparative
analysis of the perceptions of the past in Zonaras, Manasses and Choniates.

6 By the epithet Late Byzantine historian, I refer to the following: Georgios Akropolites,
Theodoros Skoutariotes, Georgios Pachymeres, loannes Kantakouzenos, Nikephoros Gregoras,
Doukas, Laonikos Chalkokondyles and Georgios Sphrantzes.

7 Asan example, see A. Kraft, ‘Living on the Edge of Time: Temporal Patterns and Irregularities in
Byzantine Historical Apocalypse’, in The Fascination with Unknown Time, ed. S. Baumbach et al.
(London, 2017), 71-91, 83-85, for narrative speed in apocalyptic accounts.
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conquest in 1261.8 He held several ecclesiastical and civil offices and was also one
of the foremost literati of his era. In addition to penning rhetorical works and a
guadrivinm, Pachymeres also worked extensively on Platonic and Aristotelian
philosophy. He wrote commentaries on the works of both philosophers, as well as
a synopsis of the Aristotelian corpus. His history is unfinished and consists of
thirteen books covering the reigns of Michael VIII and Andronikos 1I
Palaiologos.” Even in the prologue, it can be proposed that Pachymeres’
philosophical interests influence the notions of time in his history:

...His (Pachymeres) purpose was that the entire duration of time (0 Zbunog
yoovog), whose nature it is to hide many things through frequent circular
revolutions (ouyvaic nuxiinaic meptodolg), might not obliterate these things also by
making them diminished and hidden, through the famous law of nature by which
all things existing become hidden, as one of the wise once said, creating this true
maxim... I would not have undertaken the task of writing if I didn’t expect things
will continue to worsen as time progresses when 1 look to the future from the
standpoint of the present, even more so when I calculate the events of the future
from those of the past. For it would be indeed more surprising to hear that we
have advanced from the peaceful and stable circumstances which we have enjoyed
in the past to the present misfortune, than that which is now manifest, and that our
affairs have collapsed from their previous blossoming state at the entry of a harsh
winter, they will wither even more, so that far from blooming again, they will not
have any share in the movement of life (Cotxf|g 10 Tadmoy petéysty nvioewg). 10

Thus, at the very start of his work, Pachymeres makes an explicit reference
to the cyclical nature of time, and a few other such occasions are found elsewhere
in his work.!! Furthermore, one can trace a cyclical pattern in many instances in his
history; oaths are made and then broken, gifts are given and soon taken back, cities
like Tralles and Constantinople are restored only to be hit soon by earthquakes.!2

8 For Pachymeres’ life and work see Georges Pachymiérés. Relations historiques, 5 vols, ed. and trans. A.
Failler and V. Laurent V (Paris, 1984-2000), I, xix-xxiii; A. Failler, ‘Pachymeriana Nova’, Revue des
Etudes Byzantines 49 (1991), 171-195; N. J. Cassidy, A Translation and Historical Commentary of Book
One and Book Two of the Historia of Georgios Pachymeres, PhD dissertation, University of Western
Australia, 2004, xiii-xxiii; P. Golitsis, ‘Georges Pachymere comme didascale: essai pour une
reconstitution de sa carriére et de son enseignement philosophique’, Jabrbuch der Osterreichischen
Byzantinistik 58 (2008), 53—68; idem, ‘La date de composition de la Philosophia de Georges
Pachymere et quelques précisions sur la vie de Pauteur’, Revue des Etudes Byzantines 67 (2009),
209-215.

9 The work has been edited and translated into French, see Relations historigues, and trans. A. Failler
and V. Laurent cited above. From now onwards, references to the history will be given as
Pachymeres, volume number, page number.

10 Pacyhmeres, 1, 24-25. English translation by Cassidy slightly modified here, Cassidy, Pachymeres, 1-
2.

11 Pachymeres, 1, 149, 211; IV, 311.

12 For some examples of such cyclical episodes, Pachymeres, I, 137-139, Michael VIII takes back his
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Ecclesiastical affairs—in which Pachymeres has a special interest as a
churchman— also seem to follow cyclical patterns: patriarchs are enthroned and
deposed several times, and changed opinions on doctrines shift back quickly.!3
While the ‘cycle’ of patriarchs or the changing doctrines were indeed a reality of
the events narrated, it can be proposed that Pachymeres’ narrative stresses these
quick reversals. In a poignant episode, while narrating in detail the ambitious
efforts of Michael VIII to rebuild Tralles, Pachymeres also makes a digression into
the cyclical motions of air and water as he discusses the lack of water in the city.
The fate of Tralles also mirrors the cyclical motion of water, as soon afterward the
city is conquered by the Persians and is demolished; the events that were facilitated
by the lack of water.!# Another such instance of a cyclical pattern concerns the
narration of the generosity of Theodore II Laskaris. An emperor of Pachymeres’
idealized past, the Nicaean Empire, Laskaris distributes a lot of money but also
gains back through his generosity. Pachymeres likens this flow of money to a circle
and emphasizes that as Laskaris was at the center, the circle was stable—and so
were the finances of the empire.!5

Pachymeres also displays a linear understanding of time and history. In the
prologue, he speaks about the entire duration of time (0 sympas chronos). Although
chronos could be used to refer to time in a generic sense as well, it also implied
historical time, the countable duration of time observed by humanity, with a
beginning and an end. It would come to an end, along with the cosmos, as pre-
ordained by God.!® Pachymeres’ usage of chronos, augmented by the adjective

former grants; 151-153, Despot Michael submits to the emperor and is honored, but then revolts
again; 178-179, all the riches gathered by the emperor and the palaces renovated by him are lost
in a day.

Pacyhmeres also evokes the cyclical nature of time in his commentary to Aristotle’s Metaphysics,
while discussing Aristotle’s arguments on time, motion and the cyclical motion of the heavens, E.
Pappa. Georgios Pachymeres, Philosophia, Buch 10, Kommentar zur Metaphysik des Aristoteles (Athens,
2002), 71-73.

13 For one very prominent episode of such a shift in doctrines, see Pachymeres, 1, 74-75, where the
Arsenites are persuaded with difficulty by the emperor to come back to the Church, but they
revert to their previous positions by the next morning.

14 Pachymeres, I, 592-595; 1. Polemis, “Theodote Metochites’ Byzantion as a Testimony to the
Cosmological Discussions of the Early Palaiologan Period’, Revue des Etndes Byzantines 66 (2008),
241-2406, 243, discusses Metochites and Choumnos’ discussions of the circular motions of water,
stemming from Aristotle’s Mefeorologica. As an avid reader and commentator of Aristotle, it is
possible that Pachymeres was also influenced by these Aristotelian discussions. Book 5 of his
Philosophia, a compendium of Aristotelian philosophy, is devoted to the Meserologica, which as
expected, also discusses the circular motions of the earth and heavens on many occasions.
Georgios Pachymeres. Philosophia Book 5. Commentary in Aristotle’s Meteorologica, ed. with introduction
and notes, L. Telelis (Athens, 2012).

15 Pachymeres, 1, 61-62, 97-98.

16 Plass, ‘Maximus the Confessor’, 260-622, 277 and Koder, “Time as a Dimension of Identity’, 530-
532.
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sympas, seems to indicate a similar understanding of linear time. Although he does
not make explicit references to the end of times, Pachymeres’ narrative is laced
with references to divine providence and God’s designs for humanity. Moreover,
his account is also filled with divine signs, omens, and prophecies.!” One could
argue that for Pachymeres, time and history are linear, with cyclical patterns
manifesting themselves in this linearity that progressed to the end of times. Such
an outlook is not unexpected, as it has been demonstrated by several scholars that
for the Byzantines, the notion of the Judeo-Christian linear time and the Ancient
Greek ideas of cyclical time did not contradict each other. Moreover, cyclical time
does not necessarily imply that events happen exactly in the same manner, but
merely follow a cyclical pattern. Thus, throughout the duration of the linear,
historical time, cyclical patterns such as rise and fall, birth and death, or glory and
defeat could manifest themselves in that linearity. Moreover, patterns of time such
as the exchanges of seasons and the liturgical calendar also imposed a cyclical
quality to time perceived by humanity. Ultimately, many Byzantine authors fused
the two, just as in the case of Pachymeres.!8

In the prologue, while underlining the disastrous outcome he expects for
Byzantium, Pachymeres states that the empire’s affairs will not even have a share in
the movement (kznesis) of life. Throughout his history, events are also sometimes
presented as a form of &inesis, while the verb &inein is employed several times to
describe the unfolding of various events.! Kinesis was a word with philosophical
undertones, meaning motion, change and alteration. It figured prominently in the
philosophical discussions of Plato and Aristotle, to whom Pachymeres wrote many
commentaries.?’ Moreover, both Plato and Aristotle strongly related Ainesis to the

17 Pachymeres 1, 47-48, on a prophecy on the accession of Michael VIII; 179-181, Michael VIII’s
accession foreshowed in his infancy when he would only stop crying if ‘Hail Basileus’ was sung;
391-392, Michael VIII prophesied to become the new Constantine; 667-668, Michael VIII’s death
foreshadowed by the letters of his name; II, 457-458, an earthquake in Dyrrachium as an omen;
1V, 568-569, a blasphemous man breaks his leg as a divine punishment; 612-613, references to
divine punishment; 638-639, a fire in Constantinople as divine punishment. Many more examples
are found in the history. See also Cassidy, Pachymeres, 149, for the use of omens and prophecies in
Pachymeres’ history.

18 Odorico, ‘Le temps de ’'Empire’, 33; E. Vasilescu, ‘Early Christianity (up to the eighth century
AD) about the Notions of Time and the Redemption of the Soul’, Studia Patristica 91, vol. 17
(2017), 167-183, 178-179; R. Sorabji, Time, Creation and Continunm, Theories in Antiquity and Early
Middle Ages (Ithaca, 1986) 187-188; and M. Plass, “Transcendent Time in Maximus the Confessot’,
The Thomist: A Speculative Quarterly Review 44.2 (1980), 259-277, 270, also notes that even for Neo-
Platonist philosophers, time could be both cyclical and linear, its circularity stemming from the
spherical motion of the universe.

19 Pachymeres, 1, 25, 117, 143, 175, 295; 11, 387, 473, 503, 547, 554, 605, 643; 111, 213; IV, 311, 333,
335, 337, 413.

20 In addition to the works cited in footnote 8, and below in footnote 23 see P. Golitsis, ‘Un
commentaire perpétuel de Georges Pachymeére a la Physique d’Aristote, faussement attribué a
Michel Psellos’, Byzantinische Zeitschrift 100 (2007), 637-766; idem, ‘A Byzantine Philosophet’s
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notion of time, and following them, so did many Byzantine philosophers within a
Christian framework, including the Church Fathers.2! For instance, for Aristotle,
time (chronos) was a measure of movement, the numerical change of kinesis, and
there would be no understanding of time without &znesis.?? In his commentaries to
Plato’s Parmenides and Aristotle’s Metaphysics, Pachymeres deals with the concept of
kinesis concerning the notion of time.?3 In a poem he wrote as a preface to his
commentary on Aristotelian Physics, Pachymeres also refers to time as measuring all
things that relate to nature.2 In his history, in addition to employing variants of the
word kinesis and the verb &inein to narrate the events, Pachymeres frequently uses
verbs of motion to describe the passage of time; #ribein, anatrechein, eksorein,
proerchesthat, parelthein.2> While this can be encountered in other Byzantine historians
on some occasions, Pachymeres’ usage of verbs of motion and that of the variants
of kinein is rather noteworthy. One could perhaps suggest that Pachymeres’ history
exhibits an influence of these philosophical discussions on time and motion.

Another prominent notion of time in Pacyhmeres’ history is &airos. While
kairos could be employed to signify season, generic time, or a period shorter than
chronos, it also had the meaning of the right, apt time and occasion.26 The concept
of the right, proper time existed in Ancient Greek thought and was also present in
the Bible. Kairos is an especially prominent theme in the Ecclesiastes of the Old
Testament, which states that there is a right time for all deeds on earth.?” This is

Devoutness toward God: George Pachymeres’ Poetic Epilogue to His Commentary on
Aristotle’s Physics’, in The Many Faces of Byzantine Philosophy, ed. B. Bydén and K. Ierodiakonou,
(Athens, 2012), 109-127;109-127 and T. Boiadjiev, ‘Georgios Pachymeres between Plato and
Dionysius: the One and the Being’, in Was ist Philosophie im Mittelalter?, ed. J. A. Aertsen and A. S.
Speer (Berlin and New York, 1998), 501-511 for Pachymeres’ philosophical work.

21 Plass, ‘Maximus the Confessot’, 260-262, 277; Koder, “Time as a Dimension of Identity’, 530-
532; Vasilescu, ‘Early Christianity’, 3-7, 14.

22 Atistotle, Physics, 217-220, ‘6n pév tolvov 0 xp6vog Gpbuog ot svijoewg xatd 10 mpoTtegov %ol
botepnv.” The exact meaning of Aristotle’s arguments is still subject to debate, T. Roark. Aristotle
on Time: A Study of the Physics (Cambridge, 2011) and C. C. Harry. Chronos in Aristotle’s Physics. On the
Nature of Time New Haven and New York, 2005), Sorabji, Time, Creation and Continunm, 84-90, for
some commentaries on the issue.

2 George Pachymeres, Commentary on Plato’s Parmenides, ed. 1.. G. Westerink (Athens, 1989), 38-41;
Pappa. Georgios Pachymeres, Philosophia, 71-73.

24 The poem is edited and translated, with commentary in Golitsis, ‘George Pachymeres’ Poetic
Epilogue’, 111-112; Tadt’ 8pa Oeloug phuot gboog Ovta Gmowva, oiév GObppat’ Eooot
TapmAdyntoo yedvolo, oelo 8 €muppocivig Tuxvl omovddoparta xhutd. Metel todta oo,
netEel ypovog. ..’

25 Pachymeres, 1, 25, 29, 39, 49, 52,57, 87, 115, 161, 177, 185, 295; 11, 417, 473, 503, 529, 569, 655,
657; 111, 25, 59, 83, 171, 205; IV, 393, 397 for some examples.

26 Koder, ‘Time as a Dimension of Identity’, 530-535 for the definition of kairos by several
Byzantine thinkers.

27 Ecclesiastes 3, 1-2, 11, 14: For everything there is a chronos (time) and for every matter under
heaven a £airos, a kairos to give birth and a kairos to die, a &airos to plant and a &airos to harvest
the planted... He made everything good in its £airos; and he has given the aion (eternity/age) in
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valid not only for good deeds but also for less positive ones like hating or dying,
and it is implied that only God knows with certainty the right time for all. In his
history, Pachymeres employs the notion of &airos frequently and seems to have a
fondness for this theme of the right time. Many characters in his narrative, such as
emperors, patriarchs, and statesmen, are explicitly depicted as waiting for the £airos
for their designs, be they good or bad. For instance, Michael VIII waits for the
kairos not only to revolt against the Laskarids and seize the crown, to re-conquer
Constantinople but also to blind John IV, take revenge on the patriarch, or punish
Holobolos for his speech.28 On some occasions when deeds go awry or come to a
bad ending, Pachymeres takes care to stress their untimeliness, like the untimely
(akairos) rivalries with the Alans that cause future problems for the empire or the
untimely anger of Holobolos that leads to his disgrace.?? Moreover, individuals
sometimes mistakenly believe that it is the proper time, £airos, for their deeds and
fail as it is not. As in FEeclesiastes, despite looking out for kairos, Pachymeres’
characters make flawed judgments on account of their limited human
understanding. For instance, the emperor thinks it is the right time for a campaign
on the Eastern front, but is proved wrong as his efforts merely serve to further up
the borders for Turkic invasions.® Similarly, while John Bekkos is reading
philosophical and theological works to convince the emperor in theological
matters, he comes across as a piece addressed by Nikephoros Blemmydes to
Theodore II Laskaris.3! The lines he comes across, prophetically stress the
significance of acting according to the right time (£azros). Later in the narrative, it
becomes manifest that Bekkos did not act at the right time since he fails to
convince the emperor.

On some occasions, Pachymeres underlines the ambivalent nature of azros,
hinting that one cannot know whether the outcome of things would be positive or
negative, and what would this imply for the individual in question. In a dream,
Bekkos is told that it is not the appointed time (&airos) for him to die, which,
naturally comes across as a positive omen.??> However, between the dream and his
eventual death, Bekkos suffers a lot at the hands of Michael VIII. A similar
outlook can be traced concerning the re-conquest of Constantinople. After he

their heart, but mankind should not comprehend what God had created, from beginning to the
end... I understood that whatever God had done, lasts for the aion; there is no adding to it, and
no taking away from it.

28 Pachymeres, I, 61, 55, 71, 171, 185, 213, 255, 282, 291; 11, 376, 501, 503, 603, 630-1; 111, 87, 119,
205; 1V, 349, 377, for some examples. In addition to kairos, variants such as airos euprepe, kairos
armodion and enkairios are also used. Pachymeres, I, 71, 185, 255, 282; 11, 503 for the specific
occasions teferred to above.

29 Pachymertes, 11, 503-504; 111, 462-463.

30 Pachymertes, 11, 342-345.

31 Pachymertes, 11, 602-603.

32 Pachymeres, I, 171-172.
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narrates how the city was taken back, Pachymeres reports a prophecy of
Senacherim that the reconquest of the city would lead to many evils for the empire.
However, in the following speech Pachymeres crafts for Michael VIII, the
overjoyed emperor emphasizes several times that God had aided the Byzantines
and willed them to reconquer Constantinople, adding that it was £airos to go back
to the city.> As Pachymeres is highly critical of the conqueror, Michael VIII, and
exceedingly pessimistic for the future of the empire, he presents the reconquest of
Constantinople in an ambivalent manner. Through his choice to report the
prophecy and his cool appraisal of the reconquest, Pachymeres implies that evils
will fall upon the empire as foretold by Senacherim. He thus subtly credits the
prophecy. It may have been the £airos for taking the city back and God may have
willed it, but for Pachymeres, it was also to have negative consequences. One can
observe this understanding in his critical narration of the future reigns of Michael
VIII and Andronikos 11, filled with troubles and losses for the empire. Finally, the
only individual who pays no heed to £airos and is still represented favorably is
Theodore II Laskaris, who despite his many flaws, is an emperor of the nostalgic
Nicaean past. Pachymeres states that Theodore did not wait for the £airos to do
good things for people, but always did so: day, night, sunrise and setting, in sadness
and joy.3* This enumeration of all these occasions seems to echo the £airos passage
in Ecclesiastes, with Pachymeres implying that one should do good on all occasions
and times. This depiction of Theodore Laskaris also serves as a foil to Michael
VIII, who on many occasions, is represented as carrying out good deeds or acting
generous when it serves his own interests.

Pachymeres’ interests as a churchman can be traced in his frequent timing
of the events by the church calendar: feast days, saint days, and prayer times. While
Byzantine historians did on some occasions, use important feast days as
chronological markers, Pachymeres’ entire narrative is adorned by them and his
chronology largely seems to revolve around the church calendar and the daily
prayer times.>> Arguably, such a preference probably stemmed from Pachymeres’
interest in the liturgical cycle as a churchman. Moreover, in some instances,
Pachymeres seems to emphasize these ecclesiastical time markers to create layers
of meaning such as irony or literary contrast. For instance, he underlines that John
IV Laskaris is blinded on the birthday of Christ, how Michael VIII chants during
the divine office for an entire night while he is accused of treason, and in a
poignant, detailed episode, the Mouzalon brothers are murdered during the liturgy;

3 Pachymeres, I, 204-205, 209-213. See also Magdalino, ‘The End of Time in Byzantium’, 312, for
Senacherim’s prophecy.

34 Pachymertes, I, 59-60.

35 Pachymeres I, 46-47, 82-83, 308-309, 316-317; 11, 335-3306, 341-343, 364-365, 388-389, 396-399,
520-521; 111, 229, 30-31, 74-75 for some examples.
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the violent deed juxtaposed to the divinity of the hymns.36 Patriarch Joseph and
Michael VIII make a symbolic choice in having the latter’s absolution coincide
with the Feast of Absolution, on another occasion, the emperor takes advantage of
the approaching all-saints day to pacify the patriarch by sending him gifts and
words of praise. In an ironic episode, Michael VIII summons the patriarch on a
Wednesday, which Pachymeres points out, is a day symbolizing God’s mercy and
intercession. But, the patriarch is then exiled to Chora.?” Similarly, Michael VIII
chooses the Great Saturday, close to the Resurrection Feast as Pachymeres notes,
as the date on which two volumes of Arsenite writings are to be burned. The
emperor believes that he has persuaded the Arsenites to change their minds and
revert to the Church, but they alter their position yet again by the morning; their
Arsenite beliefs are ‘resurrected’.?® Thus, it can be suggested that Pachymeres’
ecclesiastical time markers also serve to imbue his narrative with additional layers
of meaning.

On several occasions, Pachymeres moreover uses the disruption of liturgical
time to subtly tarnish the image of Michael VIII and Andronikos II— Palaiologan
emperors of whom he is quite critical. In one episode, when attempting to
reconcile with the Patriarch Arsenios, Michael VIII seizes the opportunity during
the celebration of the divine liturgy. He orders the priests to chant the exlogison
when the patriarch appears and to not join in the procession. However, his plan
backfires as Arsenios accuses the emperor of trying to steal the divine glory.?
Andronikos II, too causes problems by disrupting the established order of
liturgical time. The emperor leads to confusion in the patriarchal tribune and
monasteries; he daily interrupts the processions of the tribune by sending in
decrees and causes delays.#® Moreover, Andronikos II disrupts the liturgical time
by deciding on whim, that monks should only rest at the ninth hour except for
Saturday and Sunday. This alteration, Pachymeres points out, creates havoc as the
monks resort to eating in secret and immoderately as now they are forced to eat at
night. More importantly, they cannot pay attention to the service and prayers due
to this change in their rest schedule. Pachymeres thus expresses his discontent at
the emperor’s audacity to disrupt the ecclesiastical time. Finally, although not
directly relevant to liturgical time, Pachymeres uses the notion of time to criticize
the Catalan Company, mercenaries at the service of the Palaiologans.*! The

3 Pachymeres, I, 46-47, 83-85, 257-258. In contrast, Georgios Akropolites makes no reference to
Michael VIII’s chanting and while narrating that the Mouzalones were indeed murdered in the
church, he provides no details on the event; George Akropolites. The History, trans. with introduction
and commentary R. J. Macrides (Oxford, 2007), 339-340.

37 Pachymertes, 1, 396-399; 11, 308-309, 520-521.

3 Pachymeres, I, 73-74.

39 Pachymeres, 11, 342-343.

40 Pachymetes, IV, 678-679.

41 Pachymetes, IV, 528-529.
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historian points out that they demand a lot of money as they measure their pay not
by deeds, but by time, unlike God who values deeds. This description of
associating money with time is slightly reminiscent of usury, a practice frowned
upon by the Church as time was seen as belonging to God. The Catalans then
leave the Byzantine service and cause disruption in Lampsakos. Despite all this, the
emperor continues trusting them. Through criticizing the Catalans, who measure
their pay by time, Pachymeres also subtly discredits their employer, the emperor.

The second part of this article will briefly turn to the history of Nikephoros
Gregoras entitled Historia Rhimaikeé, covering the years 1204-1359 in thirty-seven
books, left unfinished. The paper will especially focus on the prologue of his
history. An accomplished polymath, Gregoras also authored works on philosophy,
theology, and astronomy. One of the pioneers of Late Byzantine astronomy, he
successfully calculated many solar and lunar eclipses, wrote on the construction of
astrolabes, and even proposed a calendar reform around 1324 that was very similar
to that of Pope Gregory XIII in 1582.42 Gregoras’ history incorporates material
from his letters and treatises on astronomy, and reflects his interests in astronomy
and philosophy.*? For instance, right at the start of his history, Gregoras establishes
a strong link between astronomy and history, between heavenly and earthly affairs:

The heavens and the earth are the silent heralds of God’s glory, existing for
the whole duration of the time (t0v &navta ypdvov) as they summon perception as
a witness. However, history, a living and speaking voice, as a vivid and loud herald
of God’s gloty, passes through the ages (tOv ai@®va), always showing the past
events to the future generations as if on a universal tablet: all the deeds carried out
by others in different times since the beginning of the ages (€¢ ai@®voq), all the

42 For a comprehensive overview of Gregoras’ life and work, see D. Manolovna. Science and
Philosophy in the Letters of Nikephoros Gregoras, PhD dissertation, Central European University, 2014,
10-25. This dissertation amply discusses Gregoras’ philosophical and astronomical work,
especially in relation to his letter collection, but also extends its analyses to his history. See also D.
Manolovna, ‘The Student Becomes a Teacher: Nikephoros Gregoras’ Hortatory Letter
Concerning the Study of Astronomy’, in Toward a Historical Sociolinguistic Poetics of Medieval Greek,
ed. A. M. Cuomo and E. Trapp (Brepols, 2017), 143-160 and eadem, ‘Who Wirites the History of
the Romans? Agency and Causality in Nikephoros Gregoras’ Historia Rhomaike’, New Eurgpe
College Black Sea Program Yearbook 2014-2015, ed. 1. Vainovski-Mihai (Bucharest, 2018), 97-123.
For the theological debates in Gregoras’ history; T. Hart, ‘Nicephorus Gregoras: Historian of the
Hesychast Controversy’, Journal of Ecclesiastical History 2.2 (1951), 169-179. A PhD dissertation on
Gregoras’ history examines the work in detail, analyzing its narrative, genre and structure,
sources, and literaty features such as character portrayal; B. Pavlovic. "Romejska istorija" Nicifora
Grigore: istorijska analiza dela (""The Roman History" of Nikephoros Gregoras: Historical Analysis of His
Work), PhD dissertation, University of Belgrade, 2018. I was only able to consult the English
abstract of the thesis.

4 For instance, Manolovna, ‘Who Writes the History of the Romans?, 97-123, discusses the
philosophical notions of free will, chance, and spontaneity in the history and letters of Gregoras,
as well as the influence of Gregoras’ astronomical work on these. See also eadem, Science and
Philosophy.
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words said by the wise concerning the nature of beings... It seems to me that
through history, the glory of heavens and earth become even more glorious, and
the splendour becomes more splendid by far. For if there were no history,
wherefrom would humanity have known how the heavens, moving since the
beginning according to the same unaltered movement (Gxivntov xwodpevog
nivnow), continuously unfolding the sun, the moon and the stars towards an
orderly and rhythmical variety, described God’s glory day and night through the
ages? (80 ai@®voc) And indeed, does not the earth manifest that unchanging glory
through the ages (8" ai@vog) by its continuous turning around by the flourishing
and perishing of the generations that follow each other...4

Gregoras argues that history does not only encompass human affairs that
took place on earth but also extends history-writing to the celestial movements of
the sun, moon and stars. Both the heavens and the earth are created by God and
their movements/affairs reflect God’s glory. Thanks to history-writing, mankind
does not only learn about the past generations and their deeds but also the
movements of celestial bodies. A few passages later, he remarks that unless they
are put to words — that is without history writing— the many exchanges for the
sun are nothing.45 Thus, from the start, Gregoras signals that for him, astronomy
and history writing are connected and that his work will fuse them. Indeed, as
noted by many scholars, throughout his voluminous historical work, Gregoras
narrates many solar and lunar eclipses, as well as offering other astronomical
observations.#6 Some of these also serve as divine signals and omens. While not a
proponent of astrology, Gregoras suggests that the motion of heavenly bodies may
reflect the terrestrial ones as parts of the same cosmic body.*” Moreover, in
addition to incorporating his astronomical observations into his history, Gregoras
also very frequently uses astronomical markers to date events. Indeed, many events
are solely dated/timed by astronomical markers: the position of various planets
and stars in the sky, and their movements through various constellations.*8 While
the use of eclipses or the movements of the stars and planets as time markers
could be encountered in other historians as a part of the classicizing history writing

44 Gregoras, 1, 4-5. Translation by Manolovna, slightly modified, Manolovna, ‘Who writes the
History of the Romans?’, 108.

4 Gregoras, 1, 10.

46 Manolovna, ‘Who Writes the History of the Romans?, 103; eadem, Science and Philosophy, 18-19,
117-118; eadems, ‘Student Becomes Teachet’, 144; A. Tihon, ‘Astronomical Promenade in
Byzantium in the Early Palaiologan Period’, in The Occult Sciences in Byzantinm, ed. P. Magdalino
and M. Mavroudi, (Geneva, 20006), 265-290.

47 Gregoras, I, 108; Manolovna, ‘Who Writes the History of the Romans?, 109; eadem, Science and
Philosophy, 107-108.

48 For some examples see Gregoras, I, 72, 376, 999, 108, 384-385, 452, 455, 524, 530; I, 596, 624,
813, 8306, 844, 873, 876; 111, 3-4, 11, 13, 38, 60, 77, 134, 141-141, 171, 233.
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in Byzantium, Gregoras’ usage is notably frequent and detailed. Arguably, it reflects
his envisioning of history writing as encompassing both earthly and celestial affairs.

This strong link established by Gregoras between celestial motion and
earthly, human history in the prologue is also reminiscent of some ideas found in
Plato’s Timaeus. 1n the Timaeus, the universe is fashioned by the demiurge as a
moving likeness of eternity, and time is created at the moment of the creation of
the heavenly bodies. It is the circular and well-ordered motions of the celestial
spheres that create time. The universe will exist for the entire duration of time (o7
apanta chronon), while its model will exist for all ages (panta aiona), that is, always.
Furthermore, the demiurge creates the sun not only to give light but so that
creatures sufficiently endowed to do so should observe the revolutions of the
sky.# As previously discussed in the case of Pacyhmeres, parts of Platonic and
Aristotelian philosophy were malleable to Christianity and could thus be blended
into the philosophical thinking of Byzantine literati. More specifically, Timaeus
exerted an influence on philosophers such as Dionysios the Pseudo-Aeropagite
and Michael Psellos on their understanding of time.’* Moreover, the connection
between the perception of time and celestial movements could also be found in the
Bible and had been adopted by several Byzantine thinkers. For instance, Gregory
of Nazianzos points out that time is measured by the sun.5! For Gregoras, too,
earthly time can be inferred from the motions of the celestial bodies, and their
motion has been ordained by God as well-ordered, rhythmical, and cyclical. He
repeats the latter idea elsewhere in his history while arguing against Gregory
Palamas, pointing out that time measures motion. The celestial movements are also
associated with the divine as their motion is well-ordered and they move according
to a perpetual, unaltered motion; they serve as heralds of God’s glory during all the
days and nights. Gregoras argues that heavenly motion was divinely ordered by
God since the beginning.5? In the Timaeus, the demiurge wishes for humanity to
observe and learn from the revolutions of the sky, while Gregoras points out that
history writing enables humanity to learn about celestial movements. For Gregoras,
like the universe in the Timaeus, the heavens and the earth, will endure for the

49 Plato, Timaeus, 37 d-e, 38b-39b.

50 For instance, see Plass, ‘Maximus the Confessor’, 260-62, 277; idem, “Transcendent Time and
Eternity in Gregory of Nyssa’, [igiliae Christianae 34 (1980), 180-192; Byzantine Philosophy and its
Abncient Sonrces, ed. K. Ierodiakonou (Oxford, 2004), see especially the introduction, 1-14, 9-10,
Sotabji, Time, Creation and Continunm, 2-3, 117-118. For Dionysios and Psellos, E. Vasilescu,
‘Dionysius the Pseudo-Areopagite on the Notion of Time’, Analele Stiintifice ale Universitdtii
Alexandrn loan Cuza, vol. 27, Issue 1, (2022), 71-83 and Koder, “Time as a Dimension of Identity,’
534-535. Both Dionysios the Pseudo- Aeoropagite and Psellos refer to time as a moving image of
eternity, as argued in the Timacus.

51 1. Ramelli and D. Konstan. Terus for Eternity: Aidnios and Aidios in Classical and Christian Texts (New
Jersey, 2011),186.

52 Gregoras, 11, 1065-10606, also in IIT ,723. On this issue, Manolovna, “‘Who Writes the History of
Romans?’, 106-108; eadem, Science and Philosophy, 117-118.
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entire duration of time (fon apanton chronon), they will cease to exist at the end of
times. The heavens, the earth, and countable historical time, along with human
history, will cease to exist at the same time. In the TZwaens, while the universe will
exist for the duration of time, the model of the universe that the demiurge looked
to during the creation, will be eternal; for Gregoras, the created universe is
perishable and God is eternal, without beginning or end.>

As in the case of Pachymeres— and many other Byzantine authors—
Gregoras manifests an understanding of time as both cyclical and linear. It is linear
as time progresses to the end of times as pre-ordained by God. This can be already
inferred from the prologue where the heavens and the earth are said to last for the
duration of historical time (chronos); that they will come to an end when time does.
Gregoras also refers to God’s pronvia, human repentance, and God’s forgiveness in
his history, omens moreover appear on many occasions.> Time furthermore has a
cyclical quality for Gregoras as the celestial motions are cyclical, as well as the
coming and fading away (geesis and flora) of human generations. Elsewhere in his
history, Gregoras also refers to time as separating things and then bringing them
back together in its flow and reversals (pallirhoa).5> Again, while speaking about
history-writing, Gregoras argues that it almost allows the dead generations to speak
to the living, that one can learn about the past deeds through history as if reading a
book that recounts the cycles (&yklous) of deeds carried out across the ages. (aionion
ergon)® However, unlike the celestial motions, the earthly cycle of human
generations is not said to be moving according to an unaltered motion; human
affairs are prone to chance and imperfections.>” As such, it can be argued that for
Gregoras, both celestial and earthly time follow cyclical patterns on a linear
framework.

While Gregoras uses the term ¢hronos in the prologue when speaking about
the existence of the heavens and the earth to emphasize their perishable nature, he
also refers to aiom several times in the same passages. This insistent use of aion by
Gregoras is only found in the prologue of his history; throughout the work, he
uses chronos to refer to the passage of time.5® While a/on could sometimes be used to
mean eternal or eternity, it was more often used in the Bible and by Christian
thinkers to denote a sense of perpetual enduring across time or to speak of large

53 Gregoras dwells on time, God and His eternity in another passage in which he argues against the
teaching of Palamas, Gregoras, 11, 1065-1066.

54 Gregoras, 1, 85, 98-99, 108, 307, 384-386, 460; 11, 572, 624, 695-696, 765 for some examples.

% Gregoras, 11, 1021-1022.

5 Gregoras, 11, 573.

57 On the issue of chance and spontaneity see Manolovna, ‘Who writes the History of the
Romans?’; 106-108.

58 In Gregoras, II, 1065-1066, aion is again used in relation to the discussions outlined above in
footnote 54. It is encountered again II, 573, where Gregoras extolls history-writing and speaks of
the deeds of generations across ages, very similar to his statements in the prologue.
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ages, past, present, and future; it thus did not mean eternal in the sense of infinite
duration.” In the prologue, while speaking about the heavenly motion and the
manifestation of God’s glory, Gregoras does not seem to be using the term in the
sense of eternal, but as a perpetual enduring or as a very large time frame. He
arguably opts to employ the word a/on several times to emphasize the grand scale
of the duration of the heavens and earth, and the grandeur of God’s creation and
divine plan. As opposed to chronos, aion was also a term of time often associated
with divinity and God’s divine plan.®® Thus, it can be suggested that by employing
the term, Gregoras imbues his account of heavenly and earthly motions with a
sense of the divine. Furthermore, Gregoras also associates azon with history-
writing, arguing that it passes through aion proclaiming God’s glory. Thus, history
writing, too, is associated with a sense of divinity and is given a more sublime
function. This is reinforced by Gregoras’ claim that history-writing and astronomy
both serve to reveal the truth and that the historian’s hand is guided by God.®!
Moreover, Gregoras’ elaborations on the grandeur of the heavenly and terrestrial
motion also serve to underscore the vast longevity of the history of human
generations. Arguably, it also helps to emphasize the relatively small scale of one
individual’s place in terrestrial space and time. For instance, Gregoras states in his
prologue that the earth shows the same flourishing and fading pattern for human
generations since the very ancient ages or the very beginning. Under the perfect
and unchanging motions of the heavenly bodies, countless generations of different
men pass through earthly history. A few lines later, while extolling the benefits of
history-writing, Gregoras argues that history allows people to learn about a vast
array of lands, seas, rivers, and ports, the peculiarities of peoples (ethnon) and
places, as well as of events that unfolded in different places on earth in different
times. In contrast, Gregoras emphasizes that an individual lives only for a short
time and does so in a set place in the oikoumene.52 As such, the small scale of an

59 Plass, ‘Maximus the Confessor’, 260-262, 277, idem, ‘Transcendent Time’, 180-181 and Koder,
‘Time as a dimension of identity’, 530-535; Ramelli-Konstan, Ters for Eternity, discusses in detail
the usage of aion by Classical and Christian authors and the meanings attributed to it. Overall,
they conclude that while speaking about eternity, Christian authors usually opt to use aidios;
instead, they use aion and aionios to refer to large, indefinite periods or cosmic eras, or sometimes
to the afterlife. They thus chiefly follow the Septuagint and the New Testament usages. For the
use of aion and aionios in Septuagint and the New Testament, 37-70; for an analysis of their use by
the Cappadocian Fathers, 172-199. I am grateful to Dr Andras Kraft for bringing this book to my
attention.

60 Ramelli-Konstan, Terns for Eternity, 52.

o1 Gregoras, I, 1-2, 9-10.

62 Gregoras, I, 5. However, this should not be interpreted as Gregoras giving little importance to
individuals’ choices and actions in the shaping of history, on the contrary, he points out the
significance of free will and choice, II, 572. Manolovna, “‘Who Writes the History of Romans?,
discusses in detail the issue of free will and choices in Gregoras’ history.
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individual’s life and the grandeur of history—both earthly and heavenly—are

contrasted.

Throughout his history, Gregoras also appears to be very fond of evoking
time as a literary feature.®> While referring to the flow of time or to the oblivion
and destruction caused by time was a widespread #pos in Byzantine literature,
Gregoras® usage is still notable for its variety and frequency.®* Besides often
referring to the flow of time and its obscuring of the events, Gregoras also speaks
of the flute (anle) of time, false doctrines being refuted by the walk of time, time
separating and bringing things back together or of time keeping memories safe as if
on a tablet.> Time deals blows, vanquishes all, and hinders people in their
purposes; it is also likened to painting and is said to dislike rushed acts.® Time
drags memories to holes in the labyrinths of life, later showing them forth to
future generations. In another passage, people and events in history are as if on a
boundless sea in time.57 These metaphors and imagery related to time arguably lend
further literary flair and a sense of grandeur to Gregoras’ historical narrative. In a
touching narration of Metochites’ restoration of the Chora Monastery, placed right
before a monody on his death, time plays a rather prominent role. Before the
Komnenian restoration, time is said to have destroyed down to Chora’s
foundations and the monastery is depicted as being tired in the roads of time. As
time again threatens Chora with decay (ffora), Metochites comes to its rescue and
painstakingly restores the monastic complex.®® Arguably, this prominent evoking
of time serves to emphasize the importance of Metochites’ restoration and renders
the passage emotional in the face of Metochites’ misfortunes. Finally, an irony with
relation to time can perhaps be observed in Gregoras® final words to his long
monody on the death of Andronikos II: it was the year 6849 since the birth of the
universe and 36 years since the birth of his grandson, the young emperor,

63 Gregoras, I, 187, 459, 467, 474, 478; 11, 572, 588, 632, 753, 819; 111, 173, 530, 550, 1020-1021, for
some examples.

64 Gregoras also uses time as a literary feature in his letters, for instance in Letters 9 and 11, he
speaks of the feet of time. Letter 54: time as changing fortune, Letter 83: wax stains of time,
Letter 114: the flow of time, Letter 118: the belly of time, Letter 124: time as extinguishing hope;
Letter 127: time has given his recipient many treasures, Letter 140: time brings forth the weapons
of decay; Nicephori Gregorae Epistulae, 2. vols, ed. Leone, P. A. M. (Matino, 1982-1983). While the
evoking of time was a #gpos in Byzantine texts, Gregoras is fond of using such time-related
imagery and metaphors. For instance, in contrast, the other historian discussed in this paper,
Georgios Pachymeres, does not display such a preference despite also writing a highly literary
history.

65 Gregoras, 11, 753; 111, 550; 11, 1020-1021; II 572.

66 Gregoras, I, 467, 478; 11, 588, 819, 632.

67 Gregoras, 11, 1020-1021; III, 530.

68 Gregoras, 1, 459.
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Andronikos I111.9 Gregoras’ choice to contrast the current time since the creation
of the universe—a widespread Byzantine dating practice — with the age of the
emperor serves to emphasize the youth of Andronikos 111, as well as perhaps his
rashness and lack of wisdom. After all, in Gregoras’ eyes, he had dragged the
empire into turmoil by fighting with his grandfather for the throne instead of
waiting to inherit it. Moreover, Gregoras’ beloved mentor Metochites had also
greatly suffered because of this civil war and Andronikos III — overall Gregoras
was rather critical of the young emperor.

In conclusion, while time and history-writing are enmeshed with each other,
Pachymeres and Gregoras stand out from other Late Byzantine historians
concerning their uses of time in their narratives. Through a close reading of their
histories, it can be suggested that both Pachymeres and Gregoras attribute
philosophical and literary undertones to the notion of time in their work. Arguably,
this stems from the fact that they both wrote highly classicizing and literary
histories and had a profound interest in philosophy— which they opted to
showcase in their historical narratives. For instance, both historians seem to view
time as being linear and cyclical, fusing the Judeo-Christian understanding of a
linear, progressive time with that of cyclical pattern often encountered in Ancient
Greek philosophy. Whereas Pachymeres’ narrative seems to reflect the
philosophical relation between &znesis and time, it can be suggested that Gregoras’
prologue to his history reflects some aspects of Plato’s Timaens. Furthermore,
Gregoras’ interest and competence in astronomy lead him to conceive history as
encompassing both earthly and celestial affairs, fusing astronomy and history-
writing. Throughout his history, he also often uses astronomical phenomena as
time markers. Both Gregoras and Pachymeres moreover use the notion of time as
a literary feature, albeit in different manners. Pachymeres often refers to airos and
employs the theme of the ‘right time’ throughout his history. He also frequently
uses the liturgical calendar to date and time various events, as well as referring to
liturgical time to create layers of meaning such as irony. In contrast, Gregoras
displays a fondness for using time-related imagery and metaphors, introducing
variations on this #gpos in Byzantine literature. Ultimately, it can be suggested that
the intellectual background and interests of Pachymeres and Gregoras influence
the notions of time encountered in their histories, lending their narratives further
literary and philosophical complexity.

0 Gregoras, 1, 474, lines 10-12: €10g 8¢ 16T €vetotxer Tiig 10D uOopOL yevéoewg EfunoyillootOV
010100100670V 1e000EANOCTOV. TNVHaDT 8 %ol T@) ve® Baothel Avdpovix® Extov xal teloootdy
Nwoeto £rog A0 yeveotws.”
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Genigletilmis Ozet

Tarih yazimi ve zaman kavrami arasinda olduk¢a yakin bir iliski vardur.
Ornegin, Bizans tarihgileri, ge¢mis, simdiki zaman ve gelecege dair
yaklagimlari, hatta kullandiklar tarihlendirme sistemleriyle bile farklt ideolojik
yaklagimlar sergileyebilirler. Ayrica, bazi durumlarda zaman kavramina
felsefi, teolojik ve edebi anlamlar yukleyebilirler. Malalas, Theophanes
Confessor veya Zonaras gibi Erken ve Orta dénem Bizans tarihi eserleri bu
acilardan ele alinmis olmasina ragmen, Geg¢ Bizans tarih yazimi bu tir
caligmalarda pek yer bulmamaktadir. Bu makale, tatihlerinde zaman
kavramina yaklagimlariyla Ge¢ Bizans tarihgilerinin  arasindan  styrilan
Georgios Pachymeres ve Nikephoros Gregoras’in esetlerindeki zaman
anlayislarina dair goézlemler sunacaktir. Esetlerinin bu agidan incelenmesi
sonucunda, iki tarih¢inin de zaman kavramina felsefi ve edebi anlam
katmanlari yikledigi Onerisi yapilabilir. Bu durumun, iki tarih¢inin de klasik
Uslupta, edebi yonii kuvvetli esetler kaleme almalarindan ve felsefeye derin
bir ilgi duymalarindan kaynaklandig1 6ne striilebilir. Pachymeres ve Gregoras
eserlerinde hem dogrusal hem dongiisel bir zaman algist sergilerler; kékenini
Yahudi-Hristiyan disiincesinden alan dogrusal, nihai bir sona ilerleyen
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zaman anlayist ile Antik Yunan felsefesinde stk rastlanan déngiisel zaman
anlayisint harmanlarlar. Zaman, bir yandan Tant1 tarafindan belitlenmis olan
kiyamete ilerlerken, gokytizii hareketleri, mevsim gegisleri gibi doga olaylart
dongtisel bir Oriintll gosterirler. Ayrica, imparatorluklar yikselir ve ¢okige
gecer, jenerasyonlar dinyada yasar ve yok olur, iyi ve koti talih daima
birbirini takip eder. Pachymeres’in anlatisinin, &snesis ve zaman arasindaki
felsefi iliskiyi yansittigi, Gregoras’in eserinin ise Plato’nun Timaeus esetinden
izler tagidigt da ileri surtilebilir. Ayni zamanda, Gregoras’in astronomiye dair
derin bilgisi ve ilgisi, onun tarih yazimim hem dinyevi hem goksel olaylart
iceren bir anlatt olarak gérmesine neden olur, eserinde astronomi ve tarihi
birlestirmeye calisir. Tarih eseri boyunca Gregoras gokyiizii olaylarini zaman
belirtegleri olarak kullanir. Hem Pachymeres hem Gregoras zaman kavramini
edebi motif olarak da kullanirlar. Pachymeres siklikla kairos kavramindan
bahseder, ‘dogru zaman’ temasini eseri boyunca isler. Ameller dogru
zamanlamaya gore basarili veya basarisiz olur, kisiler adiros’u gozetir, bazt
durumlarda da o kairos esnasinda harekete ge¢menin tim sonuglarint
kestiremezler. Pachymeres ayrica cgesitli olaylarin zamanii veya tarihi
belirtmek icin siklikla litirjik takvime bagvurur ve ironi gibi ¢esitli anlam
katmalar yaratmak i¢in litiirjik zamandan faydalanir. Onun aksine, Gregoras
Bizans edebiyatinda bolca rastlanan bir #gpos’a yenilik¢i dokunuslar yaparak,
zaman hakkinda imgelere ve metaforlara 6zel bir digkinlik sergiler. Sonug
olarak, Pachymeres ve Gregoras’in entelektiiel arka planlarnin ve ilgi
alanlarinin esetlerindeki zaman algilarini etkiledigi, anlatilarina edebi ve felsefi
derinlik kazandirdigt ileri stirtilebilir.
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ISLAM TOPLUMUNDA VERGI VE ABBASILERIN KURULUS
SURECINE ETKIiSi

Oznur Ozdemir*

Oz
Islamiyet’in ilk yillarindan itibaren vergi meselesi hassas bir konu olmustur.
Kur’an’da Miislumanlara dini bir vecibe olarak sunulan zekatin, ekonomik ve
toplumsal faydalart Hz. Muhammed’in séz ve uygulamalarinda da
vurgulanmustir. Hz. Ebubekir déneminde namaz kilariz ama zekat vermeyiz
diyen bir topluluga savas a¢ilmasi ilk Mislimanlarin meseleyi sosyal ve
iktisadi bir zeminde kavrayislarini gostermektedir. Bu konuda gdsterilen
kararlilik, sonraki yillarda zekat uygulamasinin kurumsallasmasin esasint tegkil
etmigtir. Hz. Omer doneminde de benzer bir politikaya devam edilmis,
bununla bitlikte Muslimanlardan alinan zekat ve gayr-i Mislimlerden alinan
cizye yaninda, Sevad bolgesinin fethinin ardindan hara¢ vergisi Uzerinden
iktisadi bir dizen olusturulmaya calistimigtir. Halktan almnanimn yine halka
dagitiminin saglanmast igin divan adi verilen bir sistem kurulmus, fert ve
devlet arasindaki hassas iktisadi denge goézetilmistir. Kaynaklardaki rivayetler
Halifenin ve sahabenin fert ile devlet arasinda vergiye dayalt bir iliski ve halk
arasinda bir muvazene kurmayt 6nemsediklerini, hatta bu sebeple savasla ele
gecirilen topraklari da hazine arazisi hikmiinde feyden saymaya yonelik bir
uygulamaya gittiklerini gostermektedir. Fakat daha sonraki yillarda mevali,
ihtida ve vergi cergevesinde Ozellikle gayr-1 Arap halki hognutsuzluga sevk
eden magduriyetler ortaya ¢tkmistir. Nitekim Abbasi ihtildline giden siirecte
Emevi idaresine karst ayaklanmalara yol agan haksiz uygulamalar ve 6zellikle
Emevilerin son déneminde haksizligi diizeltmeye yonelik reformlar, vergi
uygulamasinin ~ Islam’in  ilk  dénemlerinden  oldukga  farklilastigint
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gostermektedir. Bu ¢alismanin amact Emevilerden Abbasilere uzanan stiregte
vergi meselesini inceleyerek ihtilalin dini ve sosyal nedenleri yaninda iktisadi
nedenlerinin de glindeme alinmasina katk: saglamaktir.

Anahtar Kelimeler: Emevi Dénemi, Abbasi Thtilali, Vergi, Cizye, Harag

Tax in The Islamic Society and its Impact on the Formation of the
‘Abbasids

Abstract

Since the eatly years of Islam, taxation has been considered a delicate issue.
Zakah is ordered in the Qut'an as a religious duty for Muslims and its
positive impact on the economy and society was also emphasized by
Prophet Muhammad with his words and practices. During the reign of
Caliph Abu Bakr, the Islamic army had a war with people who refused to
pay zakah although they accepted to pray (salah). The determined attitude on
this matter established a basis for the instutionalization of zakab in the
following years. A similar policy on taxation was followed during the reign
of Caliph Omar. However, in addition to the gakah, which is gathered from
Muslims and the jizya from non-Muslims, Muslims established an economic
order with the tribute tax (kharaj) after the conquests of Sawad region. In
order to ensure the distribution of what is collected from the public to the
public, the diwan system was established, and the economic relationship
between the individual and the state was highly considered. The narrations
confirm that the Caliph and the companions cared about establishing a just
balance based on taxes between the individual and the state. And for this
reason, they had even counted the lands captured by war as fzy. However, in
the following years, some problems arose related to mawali, conversion and
taxes, and this situation led people to dissatisfaction, especially the non-Arab
people. The unfair practices which led people to join the ‘Abbasid
revolution and the reforms to correct the injustice by the Umayyads in the
last period shows that the tax practice differed considerably from the early
petiods of Islam. By investigating tax from the last years of Umayyads to the
‘Abbasids, this study aims to contribute to the theoties on the economic
reasons for the revolution besides the religious and social ones.

Keywords: Umayyad Period, ‘Abbasid Revolution, Tax, Jizya, Kharaj



Lsham Toplumnnda Vergi ve Abbasilerin Kurulug Siirecine Etkisi

Giris

Iktisadi meselelerin politik olaylar tizerindeki etkisi yoniinde artan ilgi ve
yapilan calismalar!, tarthi meselelerin  yeni bakis acilart ile yeniden
degerlendirilmelerine kapt aralamustir. Bu durum Abbasi ihtilali nazarinda
distinildiigiinde, ihtilale sebebiyet vermis olabilecek hususlar, ézellikle modern
dénemde bati literatiiriinde sosyal agilardan oldugu gibi, iktisadi agidan da ele
alinmustir, Thtilali gerceklestiren kitlenin muhtemel iktisadi tetikleyicileri, Islam
toplumundaki vergi, ikta, ata gibi sistemlerdeki hosnutsuzluk bakimindan incelenen
bir konu olarak karsimiza ¢tkmaktadir. Doguda yapilan ¢alismalarda ise ¢ogunlukla
ckonomik bir hosnutsuzlugun ihtilal gibi buyik capta bir hadiseye sebebiyet
veremeyecegi yoniindeki goris agirlik kazanmaktadir. Ornegin ilk dénem iktisadi
yap1 lzerine 6nemli c¢alismalar ortaya koymus bir isim olan Duri bile, 6zellikle
Horasan’da halka yapilan olumsuz muameleyi ve bu dogrultuda kaynaklara yanstyan
sikayetleri kabul etmekle birlikte, vergi kaynaklt bir huzursuzlugun biytik ¢aplt bir
ayaklanmaya yol acmis olmasina pek ihtimal vermemektedir.2 Béylece teori yine
batida ortaya konulan ayrintili calismalarin ilgili baslklart altinda tartistlan bir
mesele olarak kalmistir. Bu noktada, ortaya cikan en Onemli soru, vergi
adaletsizliginin ihtilale ne denli etki etmis olabilecegidir. Konuyla ilgilenen batili
tarihcilerin ilklerinden olan Van Vloten, eserinde kendinden 6nceki tarihgilerin
teorilerinden de etkilenmek suretiyle bu teori dogrultusunda gorislerini sunmustur.
Emevi Dineminde Arap Hakimiyeti, Sia ve Mesih Akideleri adli kitabinda inceledigi
dénemde halk arasinda 6nem kazanan Sii yonelimler ve Mesihei inanglar gibi
konular yaninda gayr-i Arap Misliman veya gayr-i muslim halkin maruz kaldig
ckonomik baskinin etkisini de incelemistir. Fakat ne yazik ki onun 1894 yilinda
kaleme aldigt bu eser, doneminin “Avrupa merkezci oryantalist” sayilabilecek
kismen tarafli bakis aciarini tasimaktadir. Onun ele aldigt konular daha sonralar
Wellhausen3, Dennett* gibi isimler tarafindan da incelenmis ve bazi gorsleri
kismen benimsenmistir. Sonraki yarim yizydl boyunca da Van Vloten’in acgtigi
yoldan gidilmis olmasina ragmen ondan daha Onyargisiz calismalara imza
atilabildigini séylemek hayli glictiir. Bu Onyargl, Mislimanlara yonelik tutumda
Oyle noktalara ulagsmustir ki, gercek bozulmanin ve buna bagl olarak ortaya cikan

! Bu husus iktisat tarih¢isi Eileen Power’in altint ¢izdigi bir noktadir. Son yiizyillarda ¢ikan yeni
egilimlere kadar insanlar siyasi tarih gibi alanlarla daha gok ilgileniyorlard: ve sosyal tarih, iktisat
tarihi gibi alanlar olaylara etkisi bakimindan 6nemli bir dal olarak gérilmiyordu. Power da
kitabini sosyal tarih ve iktisat tarihine yonelik detaylart yakalamak tizere kaleme almistir ve Orta
Cag insanini konu edindigi kitabinda bu alanlarda gézden kagmis detaylart hem ustalikla ortaya
ctkarmis hem de tarihgilere bu konuda yol géstermistir. Power, Ortagag Insantars, s. 55.

2 Duard, “Islamun Ilk Yillarinda Horasan’da Vergi Sistemi”, s. 223.

3 Wellhausen, Das arabische Reich und sein Sturz, 1902. Bu eser Ingilizceye The Arab Kingdom and Tts
Fall adiyla 1927 yilinda, Turkgeye Arap Devleti ve Sukutu adiyla 1963 yilinda ¢evrilmistir. Birgok
dilde baska terciimeleri de bulunan eser alandaki bir¢ok calismada teferans olarak karsimiza
ctkmaktadir.

4 Dennett, Marwan ibn Mubammad: The Passing of the Umayyad Caliphate, 1939.
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adaletsizligin  hangi devirde neden kaynaklandigini anlamak giiclesmistir.
Arastirmacilarin yaklasimi -en azindan adil halifeler ve valiler dénemindeki- halk
agisindan olumlu icraatlart ortaya koymak yerine, Islami iktisat diizeninin tamamini
kapsayan bir saldirganhk tutumuna déniismustir.

20. ylzyihn ikinci vyarisina gelindiginde, interdisipliner ¢alismalarin
yayginlasmasi ile Abbasi ihtilalinin degerlendirilmesinde ekonomik etkenler yeniden
incelenmeye baslanmustir. Daniel> ve Guzman® Emevilerin uyguladiklar ekonomik
baskinin Abbasi ihtilaline etkisine biyik 6l¢iide temas etmislerdir. Nitekim
tarith¢iler hala bu miiphem hadisenin siyasi, dini, ideolojik bakimdan tiim boyutlari
ile ilgilenmek zorunda oldugu i¢in konunun yalnizca iktisadi boyutunu ele alan bir
calisma ortaya konulamamustir. Boyle bir ¢alisma, ihtilalin tek yonli bir teoriyle ele
alinacagl anlamina gelmeyecektir. Daha acik bir ifade ile, her ne sartta olursa olsun
ihtilali yalnizca iktisadi sebeplere hasretmek dogru bir yaklagim degildir. Siiphesiz
kaynaklar iktisadi sebeplerin yaninda sosyal ve dini sebeplere de isaret etmektedir.
Ancak ihtilalin yalnizca iktisadi sebeplerine odaklanan bir calisma meselenin
yakindan incelenmesine imkan tantyacak ve bu konu o dénemki halkin
hosnutsuzluklarint giin yiiziine ¢ikarmaya yardimct olacaktir. Bu ¢alisma, bu alanda
béyle bir boslugu doldurmaya yonelik olarak hazirlanmustir. Tktisadi bozulmanin ve
vergi hosnutsuzlugunun Abbasi ihtilaline muhtemel etkisini tartismak igin
Abdiilmelik b. Mervan (685-705), Omer b. Abdiilaziz (717-720) ve Mervan b.
Muhammed dénemlerinden kaynaklara yansiyan sikayetler ve yapilan reformlar ele
alinacaktir. Bu hususlar, Emevi doneminde ortaya ¢ikan ve basta vergi adaletsizligi
olarak kendini gosteren iktisadl bozulmalarin Abbasi ihtilaline etkisi bakimindan
incelenmesine ve kaynaklardaki ilgili rivayetlerin bu goézle degerlendirilmesine
imkan tantyacaktir.

1. Islam Toplumunda Birey-Devlet Arasinda Vergiye Dayali Iktisadi
Diizen

Islam toplumunun Kur’an’la vahyedilen kurallar dogrultusunda sekillenis
déneminde iktisadi bakimdan ilk diizenleme siiphesiz zekit emriyle birlikte
gerceklesmistir. Zekaun siurlt sarf yerleri, ihtiyac sahibi kesimlere dogrudan
verilmeyip devlet eli ile toplanmasi, birey ile devlet arasindaki iktisadi iliskiyi
belirleyen hususlardan olmustur. Bu noktada Hz. Ebubekir déneminde zekat
O6demek istemeyen kabilelere savas acilmast 6nemli bir hadisedir. Belaziiri’nin
naklettigi rivayetten bu meseleyi 6zetleyen kisim su sekildedir:

“Abdullah b. Mes'ud suniar: soyledi: Resulullah’mn vefatindan sonra eder Allabh bizim
basimiza Ebii Bekir'i ihsan etmis olmasayds, big dyle karar vermistik ki ag kalsin

5 Daniel, The Political and Social History of Kburasan under “Abbdsid Rule, 1979
6 Guzman, Popular Dimensions of the “Abbasid Revolution, 1990.
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mahvolacaktik. ... Halbuki Allab Ebii Bekir'i (zekdt vermeyenlerle) savasmaya

agmettirds.” 7

Bu konuda gosterilen kararlilik sonraki yillarda karsilasilan problemlerin
coztimiinde 6rnek kabul edilmistir. Boylece kaynaklarda zekat konusunda 6nemli
bir uyusmazhiga rastlanmamaktadir. Fakat cizye ve harag, problematik yonleri ile
kaynaklarda ¢cogunlukla ele alinan hususlar olmus, eserlerde bu konulara genis yer
ayrilmistir. Gayr-i mislimlere ait olan ve daha sonradan Miislimanlarin eline
gecmis olsa dahi baslangicta gayr-i Mislimlerin sahip oldugu topraklara 6zgli vergi
tirlerini ve bu vergilerden miitevellit problemleri anlamak i¢in 6ncelikle gayr-i
mislim tebaadan alinan vergilere g6z atmak yerinde olacaktir.

Cizye, 9 (630) yiinda nazil olan “Ebli kitap'tan Allab’'a ve dbiret giiniine
inanmayan, Allah ve resuliiniin yasakladigin: yasak saymayan ve hak dine uymayan kimselerle,
yenilnis olarak ve kendi elleriyle cizye verinceye kadar savagim.” mealindeki Tevbe Saresinin
29. ayetiyle hitkme baglanmistir ve ayet geregi bu tarihten sonra Islam’in ulastigt
topraklarin halklarindan Islam’t kabul etmeyenlerin cizye édemeleri prensip olarak
benimsenmistir. Cizye topraga bagli olmayan bir vergi tiiriidir ve bu sebeple bas
vergisi olarak da adlandirimaktadir.

Harag ise Hz. Peygamber déneminde Hayber ve Vadil-Kura gibi® birka¢
ornegi olmakla bitlikte, daha ¢ok Hz. Omer doneminde Sevad bolgesinin
fetthlerinden sonra sistemlestirilen bir vergi olarak karsimiza ¢ikmaktadir.” Daha
Hicri 2. ylizyilda kaleme aldigt Kitabii’/ Harag adli esert ile bircok iktisadi meseleyi
oldugu gibi haract da gelisim asamasinda anlamamizi saglayan EbG Yusufun
eserinde hara¢ hakkindaki su rivayet 6nemlidir;

“Hz. Omer, Irak’s fetheden Sa’d b. Ebii Vakkas'a yazds ve dedi ki: Mektubun bana
ulasts. Orada anlattigina gore, halk senden elde ettikleri ganimetleri ve Allab’in fey
olarak kendilerine ihsan ettigi mallar: kendi aralarmnda taksim etmeni istenis. Benim
mektnbum sana ulasinca meseleye nazar et ve edil. Mal, hayvan ve egya olarak insanlarm
sana getirdikleri ganimetleri topla. Onlar: Miisliimanlardan hazer bulunaniara biliistiir.
Arazi ve nebirleri isleyicilerine birak ki onlar umum Miisliimanlarm atiyyelerine dabil
olsun. Ciinkii eder sen onlars, yani aragi ve nebirleri halen orada bulunaniara taksim
edersen onlardan sonra geleceklere bir sey kalmaz.” 10

Bu mektup ve daha sonra gergeklestigi tahmin edilen birtakim konugmalar,
Halife Omer’in Sevad ve daha sonra fethedilecek topraklarin ve iizerlerinde yasayan
halkin durumu konusunda verdigi 6nemli bir karara isaret etmektedir. Ornegin

7 Belazutl, Fitihu’l-biildan, s. 111.

8 Belazurd, Fitihu’l-biildan, s. 25 ve 38.

9 Harag kelimesinin Kur’an’daki karsiigi bazi miifessitlere gbre genis bir kapsamla “vergi”
anlamindadir. Ancak higbir yerde hara¢ “toprak vergisi” anlaminda kullanidmamistir. Kelimenin
s6zliik anlamt olan “topraktan cikan sey” tanimt Hz. Omer’in topraga baglt vergi uygulamasina
isim tegkil etmis gérinmektedir. Ayrintili bilgi igin bkz. Cengiz Kallek, “Harag”, DLA, XV, s. 71.

10 Ebu Yusuf, Kitabi'l-Harag, s. 54; Eba Ubeyd, Kitabii'l-Enmwal, s. 75.
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baska bir rivayette savasa katilan kimselerin fethettikleri arazilerin kendilerine
taksim edilmesini istedikleri, bunun tlzerine Hz. Omer’in de muhtemelen farkli
konusmalar esnasinda su yantlari verdigi ifade edilmistir:

“Miistiimanilardan sizden sonra gelecek olanlar ne olacak? Onlar arazilerin abalisiyle
beraber taksim edilmis olduklarme, babalardan ogullara miras olarak intikal ettigini, bu
sekilde kendilerinin her seyden mahrum edildiklerini gorecekler. .. Lsleyicileri ile birlikte

Irak ve Sam arazileri taksim olunursa o gaman kaleler ne ile korunur, geriden gelecek

nesillere, yetimlere ve dullara Irak ve Sam aragisinden ve diger memleketlerden ne

kalr... Bundan sonra muharip Miislimanlar ve gelecek nesiller icin bir fey olmafk dizere
isgileri ile beraber araziyi tutmayy aragiler igin harag, bagslar igin de cigye tayin etmeyi
diisiindiim. ™!

Bu kararla sermayenin tek elde toplanmasinin Onlenmesi, insanlarin
kolelestirilmemesi, toplumun ihtiya¢ sahibi kesimlerinin gézetilmesi gibi pek ¢ok
6nemli hususun amaglandig sonucu ¢ikarilabilir. Bununla birlikte verilen kararin en
6nemli yoninin topraklarin savasla ele gecirildigi halde savasanlar arasinda
dagitilmayp hara¢ topragt sayilmast oldugu sdylenebilir. Hara¢ vergisinin 6nemli bir
gelir kalemi olarak yerlesmesi ile devlet gelirleri Misliimanlardan alinan zekat, ogtir
ve gayr-1 Muslimlerden alinan cizye ve harag ile belirli bir diizene oturtulmus, divan
defterlerinin uygulamaya konulmasiyla da yeniden halka dagitimi saglanmistir. Hz.
Omer’in bu ictihadi ile sistemlesen iktisadi diizen, kendisinden sonraki dénemlerde
su dort kaide tizere devam etmistir;

1. Misliimanin ihtiya¢ dist mali belirli bir miktar astiginda bu malin %2,5’lik
kismini devlete zekat olarak 6demesi istenit.

2. Uriin veren bir araziye sahip bir Miisliiman tarim {iiriinleri tizerinden onda
bir oraninda alinan ve zekatn bir tiirii olan Gstir vergisini 6der.

3. Gayr-i miislim bir kimse, Islam toplumunda yasamayi kabul ediyor ancak
kendi dininde kalmak istiyorsa belirlenen miktarda cizye vergisini devlete
oder.

4. Gayr-i miislim bir kimse eger toprak sahibi ise topragi icin belirlenen
hara¢ miktarint devlete 6der, topragint Misliman veya gayr-i miislim bagka
birine satmast durumunda topragin statiisii degismez. Topragin1 Halifenin
veya tayin ettigi kimsenin izni olmadan terk edemez.

Hz. Omer’in Sevad topraklarinin fethinden sonra kurdugu sistemde belirli
prensipler takip edilmistir ve bu prensiplerin sosyal adaleti saglamaya yonelik
oldugunu séylemek mimkindiir. Bu konuda bizzat halifenin dilinden bir¢ok emir
ve tavsiye ilk dénem kaynaklarinda yer almaktadir. Bu sisteme gére Misliiman ve
gayr-i muslim arasindaki denge gobzetilmeye c¢alisilmus, topraklar yerli halkin
ellerinde birakilarak halkin  kurulu diizeni ve tarim faaliyetlerinin  devami

1 Ebua Yusuf, Kitdbi'l-Harag, s. 54-56.
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saglanmustir. Ayrica bu sistemle elde edilecek gelir toplumun tamaminin faydasina
kullanilmak tizere tek bir merkezde toplanmistir. Hz. Omer kurdugu diizeni
mimkin oldugunca hassas sekilde yiriitmek tizere divan adinda kayit defterlerine
basvurmustur.

Belirlenen bu yeni sistemde gayr-i mislimler icin cizye ve harag,
Mislimanlar icin ise zekat ve Osiir vergileri tebaayr devlete baglayan, devlete de
adaleti saglamak Uzere yeniden dagiim mekanizmast saglayan araglar olarak
karsimiza ¢itkmaktadir. Kisi Misliman oldugunda tizerinden cizye vergisi dismekle
ancak hara¢ -belirli bir topragin kullanim hakkina bagll oldugu icin-
dismemektedir. Hara¢ topragimin Misliman bir kimseye satilmasi durumunda,
yeni sahibi hara¢ 6demeye devam etmektedir. Bu sistemde ortaya ¢ikan problemler
ise c¢ogunlukla cizyeye goOre zekatin, haraca goére Osrin tercih edilmek
istenmesinden kaynaklanmaktaydi. Zekatin cizyeden daha az miktarda olabilecegi
veya sosyal etkisi bakimindan cizyeye kiyasla tercih edilen bir vergi tiirii olabilecegi
konusundaki tartismada Belaztri’nin Fitihii’l Biildan adli eserinden su kisim
referans alinabilir:

“Yermiik Savasinda Herakl, Labm, Ciizam ve baska kabilelerden olan Samil
Araplarm  teskil ettigi oncii - kuvvetlerin - basimma  Cebele b. Eybem  el-Gassani'yi
gondermisti. Oldukga cetin gecen savasta Miislimanlar Rum ordusunu bozgnna ugratts.
Savag sonrasinda Cebele, Hristiyan oldugn halde Omer b. Hattab’a geldi ve Omer ona,
Miistiiman olmasin ve gekdt vermesini teklif etti; o bunu reddetti ve sunlar: soyleds:
“Kendi dinimde kalirim ve ekat dderim”. Bunun iizerine Omer: “Eger kendi dininde
kalirsan cigye ddersin dedi”. Cebele, cigye ddemekten nefret ediyordu. Omer: “Bigim sana
yapabilecegimiz i seyden birisidir. Ya Miisliiman olursun; yabut cigye odersin ya da
istedjgin yere gidersin” dedi. Cebele yannda otnz bin kisi ile Rum iilkesine gitti. Omer
bu durumn igrenince pisman oldun. Ubéde b. es-Samit, Omer’i agarlads ve ona sunlar:
soyledi: “Eger sen, ondan zekdtr kabul etsen, sonra da onu, fslam@/et’i kabul etmeye
wsendirsaydin siiphesiz o Miisliiman olurdn.”” 12

Yukarida da belirtildigi gibi bu rivayetten cikarilabilecek ilk sonug cizyenin
miikellefince istenmeyen bir vergi oldugudur. Halkin cizye 6dememek icin
Misliman olusu diger Miisliimanlarca sikayet konusu bile olmustur. Bu durumda
akla iki ihtimal gelmektedir. Cizye ya zekattan daha fazla bir vergidir, ya da cizye ile
zekat asagl yukart aymidir ancak cizye mikellefi kendisini asagilanmis olarak
gormektedir. Uglincii bir ihtimal ise cizyenin zekattan daha az bedele sahip bir
vergi olusu olabilir. Ancak ihtimal akla yatkin gériinmemektedir ¢iinkii bu durumda
daha varlikli ve itibarli kisiler Miuslimanlarla es degerde gbriilmek icin zekat
O6demeyi tercih etmek istediklerini sOyleseler bile daha alt siuftan, Gzellikle de
topraga baglt calisan koylilerin daha fazla vergi 6demek pahasina béyle bir durumu
o6nemseyecekleri distinilemez. Mesele baska bir acidan da dustntlebilir. Zekat,

12 Belazuti, Fiitihu'l-biildin, s. 159.
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hem kullanildig1 alanlar bakimindan hem de Kur’an’da emredilmis bir amel olarak
insana ibadet hissi vermektedir. Kur’an’da namaz gibi, temel bir ibadetle es
tutuldugu ve ¢ogunlukla bu iki esasin bir arada zikredildigi gérilmektedir. Bu husus
heniiz Islamiyeti kabul etmemis biri icin 6nemli olacak bir detay gibi
goriinmemektedir fakat bir mithtedi icin bu husus 6nemli olabilir. Islamiyet’i kabul
ettigi halde 6dedigi vergi tiirii bakimindan diger Muslimanlarla es tutulmamasi
Onemseyecegi ve karsi cikacagt bir durumdur. Verginin miktarindaki haksiz artisa
bagli ekonomik boyut ise ileride ele alinacaktir.

Osiir vergisinin haraca tercih edilmis olmast konusunda ise EbG Yusufun
eserinde yer alan bilgiler 6nemlidir. “Osiirler (Ondaliklar) Hakkinda” basligt ile
s6ze baslayan Ebu Yusuf, dénemin halifesi Harantrresid’e “memuriarma emret,
Miistiimaniardan %2,5, zimmilerden %5, ehl-i barpten %10 vergi alsinlar” seklinde bir
tavsiyede bulunmustur.!3 Osiiriin toprak iirinlerinden alinan zekat oldugu ve gayr-i
mislimlerin de zekat ile mikellef olmadiklart disinildiginde son iki grubun
Odedigi verginin hara¢ oldugu dusiinilebilir. Zira baska bir yerde Eba Yusuf,
“siiphesiz ondalik vergileri vazeden Hz. Omer'dir” demistir.' O halde, gayr-i miislimlerin
elde ettikleri tiriinleri sebebiyle 6dedikleri verginin orani, Miislimanlarin 6dedikleri
orandan daha ytiksek gériinmektedir.

Haracin 6denmek istememesine baglt olarak ortaya c¢ikan problemleri ise
6zellikle bu topraklarin satist esnasinda gérmekteyiz. Bir Miisliiman, harag topragini
satin aldiginda Osiir 6demek isterse, devlet maliyesi bundan etkilenecektir ¢linkii
zekatin harcandigr kalemler belli iken harac icin boyle bir kisitlama s6z konusu
degildir. Dolayisiyla hara¢ topraklart Mislimanlara satilsa dahi halife veya vali,
hara¢ hikmiindeki topraklarin yeni sahiplerinin de hara¢ 6demeleri konusunda
wsrarct olmuslardir. Omer b. Abdulaziz gibi halkin vergi konusundaki bir¢ok
talebini kabul eden ve bu sebeple devletin kasasini bosaltmakla itham edilen bir
halife bile hara¢ vergisinin 6siir ile degistirilmesi konusundaki taleplere olumlu yanit
vermemistir.'> Bu durum hukuk kitaplarina yansimis ve harag topragi satilsa dahi
tzerindeki verginin tirinin degismeyecegi vurgulanmistir.’6 Belaziird, kendisinden
once konuyu ele alip gbris bildiren isimleri de zikrederek “Savagsla elde edilen
topraktaki bir gayr-i miislim Miisliiman olursa topraginin yine elinde birakilacags ve ondan
harag almacags” konusunda ihtilaf olmadigint belirtmistir.!?

Vergi miktarinda adaletin gbzetilmesi ve toplanisinda yonetim altinda tutulan
halka zulmedilmemesi konusunda ise vergi meselesini belirli bir sisteme kavusturan

13 Burada bu oranlarin Araplarin metodu ile yani, 7#bu’ ugr (onda birin dortte biri), #zsf ugr (onda birin
yarist) ve #gr (onda bir) seklinde verildigini ifade etmek gerekir. EbG Yusuf, Kitdbi'l-Harag, s. 211.

14 Ebua Yusuf, Kitabi'l-Harag, s. 213.

15 Eba Ubeyd, Kitibii’l-Emval, s. 112.

16 Arazilerin statiisintin fethin ardindan Halife tarafindan belirlenecegine dair hiikiim hakkinda bkz.
Ebt Yusuf, Kitabi'l-Harag, s. 118.

17 Belazuti, Fiitihu'l-biildin, s. 510.
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Hz. Omer’in bircok égiidiine rastlanmaktadir. Yahya b. Ademvin Kitabii'l-Harde adh
eserinde yer verdigi rivayet Hz. Omer’in bu konudaki tavsiyelerini ozetler
niteliktedir:
“Benden sonra gelecek Halifeye, zimmi halka iyi davranimasini, onlara verilen soziin
yerine getirilmesini, onlarm arkasmdaki dilsmania savagsilmas: ve giiglerinin digerinde
olan seyle ummilerin miikellef tutnlmamasine tavsiye ederim.”

Zimmilere yonelik muamele hakkindaki bu ifadede, verilen séziin yerine
getirilmesinden kasit onlara en basta Onerilen, Misliman olmalari veya kendi
dinlerinde kalarak cizye vermeleri konusundaki tercih hakki olmalidir. Emevi
Halifesi Omer b. Abdiilaziz de bu konuda Hz. Omerin yolundan gitmis ve
valilerine zimmilerin gayr-i miislim olarak kalmalari veya ihtida ederek Miusliman
olmalar1 durumunda iyi muamele yapilmasini emretmis, onlarin Miisliiman ve Arap
halkla es tutulmasini saglamaya calismistir.

Sonug olarak giderek biiyiiyen Islam toplumunda yeni fethedilen bolgeler,
bélge halklari ile yapilan vergi anlagmalari, thtida eden bireyler ve gerek devlet gerek
halk tarafindan verginin cinsi, miktari, toplanma bicimi diisiiniildiigiinde, adaletle
yuritilmeye ¢alisilan bir sistem toplumun bircok ac¢idan yararina olacagt gibi yanlis
ve haksiz uygulamalarin da hosnutsuzluklara sebep olacagt da aciktir. ilk dénemler
icin verilecek en giizel 6rnek Hz. Omer’in harag uygulamasi, sonraki dénemler icin
verilebilecek olumsuz 6rnek ise Emevilerin bazi dénemlerindeki uygulamalardur.
Hz. Omer, Islam toplumunun istifadesi igin haraci sistemlestirmekle birlikte, bu
sistemin adaletle yiritiilmesi gerektigine de bircok sefer dikkat ¢ekmistir. Nitekim
Emeviler doneminde vergiye bagl sikayetler ve bu dogrultuda gerceklesen
reformlar ile diizeltilmeye calisilan haksizliklar kaynaklara yansimistir. Vergide
ortaya ctkan bir adaletsizlik durumunun Abbasi ihtilaline nasil etki etmis
olabilecegini anlamak icin Emeviler dénemine ait rivayetlere ve bu konuda ortaya
konulan gorislere yakindan bakmak gereklidir.

2. Emeviler Dénemindeki Iktisidi Bozulmalar ve Memnuniyetsiz
Kesimler

Horasan bolgesi genis sinirlart ve komsu oldugu farkli kiiltiirler ve halks
bakimindan idaresi kolay bir bolge degildi. Buna bir de devlet ile tebaa arasindaki
vergi uyusmazligl eklenince Horasan, Ozellikle Emeviler déneminde halifeleri
ugrastiran oldukea hareketli bir bolge olmustur. Abbasi ihtilalinin de bu bdlgeden
destek bulup buradan basladig: disiiniildiigiinde, Emeviler dénemindeki iktisadi
bozulmalarin  veya vergi anlasmazliklarinin  Horasan  Ozelinde  ciddiyetle
duistintilmesi zorunlu hale gelmektedir.

18 Yahya b. Adem, Kitibii’l-Hardy, s. 82.
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Horasan'daki Arap fetihleri, Omer b. Hattab déneminde baslamis olsa da
bélgenin fethi, Halife Osman doéneminde daha sistematik bir sekilde devam
etmistir.! Belaziiri, Horasan boélgesinin kapist sayilan et-Tabeseyn halki ile Hz.
Omer’in fetihlerinden 6nce 60 veya 70 bin ditheme ulasan vergiyi iceren bir
anlasma yapildigindan bahsetmistir.20 Belaztirfi ayrica Tabeseyn halkindan
baslayarak Horasan bolgesindeki diger yerlesim yerlerinin anlasmalarindan da
bahsetmistir. Mesela Merv’in merziibani ile yapilan anlagmada bélge halkinin elinde
nakit para olmamast sebebiyle onlarin erkek ve kadin hizmetgiler ve mal seklinde
6deme yapmasi konusunda anlagildigini, bu durumun Yezid b. Muaviye zamanina
kadar béyle devam ettigini ifade etmistir.2! Ayrica buradaki halkin 6dedigi bu
verginin hara¢ oldugu da belirtilmigtir. Bagka bir rivayette Merv’in merziibani
Miheveyh’in Hz. Ali’nin halife oldugu dénemde onun yanina geldigini ve Hz.
Al’nin de dihkanlar, esavirler ve dehselarinlerin cizyeyi kendisine 6demeleri
gerektigini bildiren bir vesika yazdigini, ancak Horasan halkinin isyan ettigini
bildirmistir. Hz. Ali bunun tzerine bolgeye Ca’de b. Hibeyre el-Mahzimi’yi
yollamis ancak Ca’de ayaklanmay: durduramamis ve Horasan’daki bu karisiklik Hz.
Ali’nin 6ldirilmesine kadar devam etmistir.22

Horasan halkinin $ii yénelimde oldugu ve Abbasi ihtilaline de bu sebeple
destek verdigi goriisti de bitintyle dogru degildir. Her ne kadar Van Vloten
eserinde bu yoéne dikkat cekmis ve hatta Wellhausen ihtilalcileri dogrudan
“Horasanlt Sii Mevali”23 olarak tanimlamis olsa da bu dénemde Siiligin Horasan’da
bu denli gelismedigi gérilmektedir. Bu konuda Demir, Horasan'da Siilik adl
kitabinda su ifadeye yer verir:

“Emeviler doneminde ortaya ¢ikan Sit karakterli ilk hareketlerin, Emevi-Hagimi
cekismesinin etkisi ile Emevilere mubalif olma noktasinda birlesen cesitli gruplarm
kendilerini Hagimiler jizerinden siyasi alanda gisterme cabalar: olarak tezabiir ettigi
goriilmektedir. Bu baglamda Horasan'da bulunan gruplar, onceleri Mubammed b.
Hanefiyye, ardindan  Abdullah b. Munaviye son  olarak da Abbasogullarmn:
desteklemistir. Bu da, Horasan Sifliginin bu donemde heniiz insicamly ve diizenli bir
hiiviyete biiriinmedigini gistermektedir”. 24
Demirin Horasan’da Siilik ve Sii gruplar lzerine yaptigt calismadan
cikarilacak sonu¢ sudur ki bu dénemde Horasan’daki halki Emevilere karst
harekete geciren amil, sanildiginin aksine buyik 6lgiide Siilik degildir. Boylece
Horasanli halki harekete geciren amilin bagka mecralarda aranmasi 6nem
kazanmaktadir. Ayrica bolgedeki dinamiklere bagl hareketliligin yani sira, bu

19 Arifoglu, VI Yiigyd ite XI. Yiizyil Arasinda Horasan'in Dini ve Sosyal Yapust, s. 35.
20 Belazuti, Fiitihu’l-biildan, s. 463.

2t Belazuri, Fiitihu'l-biildin, s. 466.

22 Belazuri, Fiitihu'l-biildin, s. 469.

23 Wellhausen, The Arab Kingdom, s. 397.

24 Demit, Horasan'da Siilik, s. 67-68.
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bolgelerin fethi sirasinda, komutanlarin hosgériilii tutumlarinin insanlarin Islam’a
1stnmasina vesile oldugu da gorillmektedir. Bolge halkinin ihtida agisindan en istekli
halk oldugunu bildiren Makdisi tarafindan nakledilen rivayet?> Horasan’in diger
bélgelere nazaran hizli bir sekilde fethedildigine ve halkinin da hizli sekilde
Miisliiman olduguna dair bir fikir verebilir. Fakat ne yazik ki Islamiyet’i kabul
etmelerine ragmen, Arap olmayan niifus Emeviler tarafindan hem sosyal hem de
iktisadi meselelerde Araplarla esit tutulmamis ve bu da halkin hosnutsuzluguna
neden olmustur. Horasan’da vergiye dayali iktisadi diizen bakimindan ne tiir bir
hosnutsuzluk oldugunu anlamak i¢in Abdilmelik b. Mervan (685-705), Omer b.
Abdilaziz (717-720) ve Mervan b. Muhammed dénemlerinden kaynaklara yansiyan
sikayetleri ve buna mukabil yapilan reformlart incelemek gereklidir.

Horasan’in fethinden sonra, Araplarin bélgede vergi tahsilati icin Hz.
Omer’in  gelistirdigi  yontemi  kullandiklart  goriilmektedir. Bununla  birlikte,
kullanilan yéntemde dikkate deger Slgtide hosnutsuzluga yol acan kiiciik bir fark
bulunmaktadir. Bu fark verginin tahsil yonteminden kaynaklanmaktayd:. Araplar
fethettikleri bolgelerdeki vergileri Araplar aracihigr ile degil, yerel yoneticiler araciligt
ile toplamayz tercih etmislerdi. Onlar adina hareket eden bu yetkililer bélgenin eski
liderleri ve toprak sahipleri olan dihkanlardi. Her ne kadar Araplarin verdikleri yetki
ile hareket etseler de bu dihkanlarin vergileri toplamada keyfi yaptirimlara gittikleri
goriilmektedir. Bunun da sebebinin en basta bolgede yapilan toplu vergi anlasmast
oldugu dustntlmelidir. Anlasmada kararlastirlan yillik vergi miktarini Araplara
6demek zorunda olduklari i¢in dihkanlarin muayyen vergiyi halktan kesin olarak
tahsil etmeleri gerekmekteydi. Ayrica, dihkanlarin topladiklar vergiden kendilerine
aytrmis olabilecekleri miktarlar oldugu da disiiniiliirse bélge halkinin Islam’in
hakimiyeti altinda eski diizenden farkli yontem, daha agik bir ifade ile pozitif bir
gelisme gérmemis oldugu ortaya ¢ikacaktir. Ayrica bolge halkinin hizl bir sekilde
Misliman olduguna dair rivayetler géz 6ntinde bulunduruldugunda, bireylerin
Misliman olusunun kendilerine hicbir bir avantaj saglamadigl, verilen vaatlere
ragmen diger Mislimanlarla es tutulmama durumu ile karsilastiklar1 goriilecektir.

Kaynaklara yansiyan diger bilgiler dogrultusunda, memnuniyetsizliklerin
meshur Vali Haccdc zamaninda 6nemli oranda arttift soylenebilir. Haccic
zamaninda Horasan ve Irak bolgesindeki koylilerin vergi édemeleri konusunda
yeni bir uygulamaya gidildigi gériilmektedir. Buna sebep olan olaylar hakkinda ise
farklt gérisler bulunmaktadir. Bunlardan biri ihtida eden bireylerin artist ile devletin
cizyeden kaynaklanan gelirinin azalist iken digeri toprak sahiplerinin topraklarini
terk etmeleri ve kentlere yerlesmeleri ile devletin haractan kaynaklanan gelirinin
azalmasidir. Her iki durumda da s6z konusu kitlenin Irak’a geldigi, Haccac’in ise
tzetlerine yeniden vergi ylkleyerek onlart kéylerine mecburi gbge tabi tuttugu
kabul edilmektedir. Wellhausen bu politikanin mevali olsun Arap olsun tiim halki

25 El-Makdisi, Ahseni't-tekasim, s. 293.
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kizdirdigint disstintirken,?¢ arastirmacilarin ¢ogunlugunda bu dizenlemenin yalnizca
yeni ihtida eden mevalide bir kizginhga yol acugi disiincesinin hakim oldugu
gorilmektedir. Ancak arastrmacilarin bu konudaki rivayetleri iyi tahlil edemedigi
muhakkaktir. Guzman’in Haccac’in vergi politikast konusunda gorislerini ise diger
arastirmactlardan farkl degerlendirmek gerekir. Clinkii o, bu politikay1 toplu ihtida
hareketi ve akabinde gerceklesmesi beklenen cizye muafiyeti ile iliskilendirmistir.
Hacciac, bu yeni Mislimanlarin ihtidasini kabul etmeyerek onlart kéylerine
yollamustir. Elbette bu tutum diger ihtimale nazaran daha kabul edilemez bir
durumdur. Her ne sebeple olursa olsun, koylerini terk eden bu kitle Haccdc
tarafindan zorunlu géce ve vergilendirmeye tabi tutulmustur. Taberi’nin eserinde
bu husus “Haccdc'm gorevlendirdigi isilerin ona mektuplar yazarak baracin tiikendigini
clinkii zimmilerin Miisliiman oldugunn ve topraklarm: birakarak sehirlere gittigini ifade ettiften
sonra, Haccac'n da onlara kdy eblinin topraklarmm basina donmesi gerektigini emrettigi”
seklinde verilmistir. HaccAc’in bu uygulamasinin mevalinin Ibni’l-Eg’as isyanina
destek vermesine neden oldugu da Taberi tarafindan belirtilen bir husustur.?” Fakat
isyan hakkinda kaleme alinan bircok calismada veya doénemin kaynaklarinda
isyaninin bu yonii 6nemsenmis goriinmemektedir.?s Nitekim kaynaklarda Ibni’l-
Es’as isyanina genisce yer verilmesine ragmen, 6ncesi veya sonrasinda Haccac’in
kat1 iktisadi politikalarina yapilan bir atif bulunmamaktadir.?® Fakat goriinen o ki
satilsa dahi vergi tirl degismedigi icin hara¢ topragini bagkasina satmakta zorlanan
halk careyi topraklart birakip sehirlere kagmakta bulmustur. Haccic ise buna izin
vermeyip onlarin zorlandiklar vergileri yeniden tizerlerine yiikleyerek halki kdylere
geri yollamugtir.

Omer b. Abdiilaziz déneminde ise daha cok kendinden énceki dénemlerde
izlenen katt politikalari telafi etmeye yonelik bir caba gbze carpmaktadir. O halife
olunca, Maveratinnehir hiikiimdarlarina mektup yazip onlart Islamiyet'e davet
etmistir. Bu davet lizerine onlardan bir kisminin Mislimanlgt kabul ettigi
nakledilmektedir. Ayrica Halife’'nin Horasan’da Misliman olanlardan harag
vergisini kaldirdigt ve Miisliiman olanlara maas bagladigt ve burada hanlar yaptirdig
Fiitiibu'l-biildin da yer alan bir bilgidir.30 Burada haractan kasit cizye olmalidir ¢linkii
bu iki ismin birbiri yerine kullanildigina rastlanmaktadir.?? Bu dénemde ihtida
edenlerden cizye talep edilmesi durumunun ortaya ciktigr goriilmektedir ki Omer b.
Abdulazlz (amillerine) “Bizim gibi sebadet getiren, kiblemize yonelen ve siinnet olan kimseden
cizgye vergisi almaymiz” seklinde bir uyarida bulunmustur.3? Yine Eba Ubeyd Kasim b.

26 Wellhausen, Arap Devleti ve Sukutn, s. 132.

27 Tabetd, Tarih, ¢.20, 63 Yilinin Olaylari, 1122.bab, s. 67.

28 Ayrintili bilgi igin bkz. Paga, Abdurrahman b. Muhammed b. Es’as Isyant, s. 76-99.

29 Dineveri, Abbarn’t-Twél, s. 380-387; Ibn Kuteybe, e/-Imame ve’s-Siyase, s. 337-355.

30 Belazuti, Fitihu’l-biildan, s. 489.

31 Kaynaklarda “cizyeti’l-arz” (toprak vergisi) ve “haracii’r-re’s” (bas vergisi) seklinde kullanimlara
rastlanmaktadir. Ayrintili bilgi icin bkz. Mehmet Erkal, “Cizye”, DLA, VIII, s. 45-48.

32 Ebu Ubeyd, Kitdbii’l-Emval, s. 64.
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Sellam tarafindan nakledildigine goére Yezid b. Ebi Habib soyle demistir: “Bx
dimmetin Peygamber'inden sonra isledigi si¢ masiyet sunlardr: Hz. Osman’t oldiirmelers, Kabeyi
yakmalar: ve MNiisliimanlardan cigye wvergisi almalar:”3 Demek ki Ozellikle yeni
Misliman olanlara 6nceki Miuslimanlarla esit muamele yapilmamast ve onlara
cizye vergisi yiiklenmesi olduk¢a 6nemli ve haksiz bir muamele olarak gorillmustiir.

Hisam b. Abdilmelik’in halifeligi zamaninda ise Nasr b. Seyyar bolgede
kontroli saglamaya calismis ancak halk bir¢ok hosnutsuzluk sebebi ile yeniden
ayaklanmistir. Bunlardan biri de Taberi’nin belirttigi tizere Misliiman olanlardan
vergi almaya devam eden vergi toplayicilardir.3* Taberi’nin rivayet ettigine goére
Buhara dihkanlar1 Vali Esres’e gelerek “Herkes Arap olmusken (Miisliiman olmugsken)
kimlerden hara¢ almacak?” diye serzeniste bulunmuslar, Esres de bunun tizerine daha
once kimden harag aliyorlarsa almaya devam etmelerini sGylemistir. Taberi burada
onlarin da Misliman olanlardan cizye almaya devam ettiklerini ifade etmigtir.?>
Rivayette hara¢ ve cizye birbirine karismis gériinse de buradaki kasit, cizye olsun
hara¢ olsun belirlenen miktarda toplu verginin kisi basina diisen payt olmalidir.

Ayrica daha 6nce de belirtildigi tizere harag topraklarinin satist da biyik bir
sorun teskil etmektedir. Bu sebeple halifenin izni olmadan harag¢ topraklarinin
satilamayacagl veya Oslr topragina donistirilemeyecegi hakkinda hikim
konulmustur.36 Askari, hara¢ icin “dinden bagimsiz olarak tiim vatandagslar: ilgilendiren
vergt” seklinde bir tamimlama yapmistur.’’” Bu da demektir ki hara¢ kisiye degil
topraga baghdir ve arazi satist gerceklesse bile vergi tirii degismemektedir. Fakat bu
noktada arazi sahibinin ihtidast veya arazinin satlmak istenmesi problem
olusturmaktadir. Islam devletinin ve Miislimanlarin nihai amaclart bakimindan
ihtida elbette bir problem degil bir kazanimdir ancak vergi dengesindeki degisiklik
nedeniyle, Emevilerin 6zellikle son déneminde ihtidalara sicak bakilmadig
gorilmektedir. Cizyenin kullanim alani zekat gibi sinirlt alanlara has degildir. Sirf bu
sebeple bile bazt Emevi idarecilerinin ihtidanin gerceklesmesi konusunda isteksiz
olmalart mumkiindiir. Ayrica dihkanlarin, Araplara vergi olarak sabit bir miktar
para 6demek tizere anlagtiklart icin, vergi toplaminda diisme olacagy icin yeni ihtida
istememeleri imkan dahilindedir. Bu durumu su grafikle anlatmak miimkiindr:

33 Ebt Ubeyd, Kitibii'l-Emval, s. 65.

34 Tabetd, Tarih, ¢.25, 110 Yiliun Olaylari, 1510. bab, s. 48.

35 Tabetd, Tarih, ¢.25, 110 Yiliin Olaylart, 1509. bab, s. 47.

3 Ebua Yusuf bu konuda “Halife ve halifenin selahiyet verdigi kimseler haric, hi¢ kimse haragtan
baskalarina hibe edemez. Hi¢ kimse hara¢ arazisini 6sir arazisine tahvil edemez. Keza Osiir
arazisini de harag arazisine ¢eviremez.” demistir. Kitabii'l-Harag, s. 143.

37 Askari ve digerleri, Taxation and Tax Policies, s. 65.
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Bu %90'Iik grup daha 6nceden
miktari belirlenerek anlasma
yapilmis cizyeyi 6demektedir.

Intidélarin artmasi ile artik bu
%40’k grup belirlenen
miktar| 6demektedir.
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Misliman

Gayr-i Mislim

Sekilde temsili oranlarla gosterilen bolge halkindan toplu vergilerin tahsilinde
dihkan veya merziiban adt verilen yerel lidetler sorumlu olduklari icin devletin eski
yoneticiler ile tebaa arasmna girmedigi, sadece diizenli 6demeyle ilgilendigi
anlasiimaktadir. Sorun da tam olarak bu nedenle ortaya ¢tkmaktadir. Dennett, bu
durumu ihtidadan sonra hara¢ 6deyen toplulugun azalmasi olarak aciklamustir.
Toplu anlasma yapilmast durumunda, ihtida etmeyen her vergi miikellefinin
bireysel yiki komsularinin ihtidasi ile orantilt olarak artmaktadir.3® Yerel lidetlerin,
Misliman olmanin kisinin cizyeden muaf olmasina yeterli oldugu halde onlar
bunu Odemeye zorladiklart gorilmektedir ve bu hususa bircok arastirmact
tarafindan da dikkat ¢ekilmistir. Bu konuda Diri, “Dihkanlar, toplanacak vergileri
topraklarin degil halkin basina dagitti. Bunu yaparken, yiki kendi omuzlarindan
attilar ve insanlara yiiklediler ¢linkii vergi topraga bagl kalsayd: bu onlar i¢in daha
fazla yik olacakti.” diyerek inisiyatifin yerel liderler tarafindan alindigina isaret
etmistir.’? Araplarin ise anlasilan miktari aldiklart stirece verginin nasi toplandigy ile
mesgul olmadiklart  gbrilmektedir.  Sikayetlere baglt olarak  diizenlenen
emirnamelerde Misliiman olanlardan gayr-i mislimlere uygulanan verginin
alinmayacagl ilan edilmekte bu sebeple de zaman zaman ya bu vergi ecksigi
Misliman olmayanlar arasinda taksim edilmekte ya da emirlere uyulmayarak
Misliman olanlardan alinmaya devam etmektedir. ~ Guzman, sorunun ihtida
gerceklestiginde kisi basina diisen vergi miktarindaki artistan dolayt ortaya ¢iktigini
da belirterek “Dihkanlarin, ihtidadan kaynaklanan cizye vergisi kaybini telafi etmek
igin kisi basina diisen vergi miktarint artirma yoluna gittigini” ifade etmektedir.
Guzman ayrica, dihkanlar ve valinin bu sorunla basa ¢itkma cabalarinin ciddi bir
isyanla sonuglandigina dikkat cekmistir.40

38 Dennett, Conversion and the Poll Tax; s. 9.
3% Durd, Early Islamic Institutions, s. 118.
40 Guzman, Popular Dimensions of the "Abbasid Revolution, s. 57.
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Dihkanlarin haksiz uygulamalarina bagh olan bu sorunlart gidermek tizere
ozellikle Omer b. Abdiilaziz ve Emevilerin son Horasan valisi Nasr b. Seyyar
déneminde birtakim reformlara gidildigi gériilmektedir. Omer b. Abdiilaziz’in vergi
reformu tizerine en detaylt ve hatta dogrudan bu konuya munhasir ¢alismay1 sunan
isim Gibb’dir. O, The Fiscal Rescript of ‘Umar Il adli calismasinda, Omer b.
Abdilaziz’in mali reformunun, Araplarin birligini sirdirmeye, mevalinin
hosnutsuzlugunu gidermeye ve politik yasamt dinin ilkeleriyle uzlastirmaya yonelik
oldugunu ifade etmektedir.#t Omer b. Abdiilaziz’in séz konusu reformunu iceren
emrinde Muslimanlarin ilk hedefinin inanct yaymak oldugunu “Allah bizi vergi
toplayict olarak degil, Islam’t yaymak icin yolladr”# sozii ile aciklamaktadir. Ayrica
onun bu séziinlin emrin 6zeti oldugu seklinde bir yorumda da bulunmustur.

Gibb, Dennett ve Guzman 6nemli noktalara isaret etmekle birlikte, Hz.
Omerin  kurdugu sistemle Emeviler doéneminde degisen uygulamalari
karsilastirmadiklart icin halkta ortaya c¢itkan hosnutsuzlugun Abbasi ihtilalinin
sekillendigi atmosfere nasil etki ettigini degerlendirme konusunda zayif kaldiklari
gorinmektedir. Yapilan birtakim diizenlemelere bakilarak vergide ortaya cikan
adaletsizligin azaltldig1 diisinilse de halkin ik Halifelerin giiven ve adalet
atmosferini aramalart Emevi idaresine karst aldiklart durusta acikca kendini
gostermekteydi. Valilerin keyfi uygulamalari onlart hosnutsuzluga sevk ettigi ve
yapilan diizenlemelerin onlari tatmin etmedigi gériinmektedir. Son Emevi halifesi
Mervan b. Muhammed’in hilafeti sirasinda Horasan valisi olan Nasr b. Seyyar'in
yaptgt reform icinde bulunulan durumu anlamak icin yeterlidir. Nasr, 30.000
Mislimanin cizye vergisi 6demek zorunda oldugu haksiz uygulamayr durdurmak
icin bir reform yapmistir. Buna mukabil 80.000 gayrimiislim de 6demesi gerektigi
halde bu vergiyi 6dememistit. Nasr’in reformuyla 30.000 Misliman cizye
miikellefiyetinden muaf tutulurken 80.000 gayrimiislim cizye vergisi 6demeye
zorlanmustir. ¥ Dennett, bu diizenlemenin ihtilalden hemen 6nce olusunu goz
ontinde bulundurarak, ekonomik bozuklugun Abbasi ihtilalinin bir nedeni
olamayacagl sonucuna varmistir. Ciinkdi mevalinin Araplardan ve Nast’in yol actgt
rahatsizliktan degil, kendi 1rkindan muzdarip oldugunu ve bu sebeple de Araplara
bas kaldirmak icin bir nedenleri olmadigint ileri siirmektedir. Dennett’in de

41 Gibb, “The Fiscal Resctipt of ‘Umar I1, Arabica”, s. 1.

42 Gibb Omer b. Abdilaziz’e ait olan bu emri Ibn ‘Abd al-Hakem’in (5. 214/829), Sirat "Umar b.
"Abd al-'Aziz adli kitabindan aldigini ifade etmistir. Bu s6z, Eba Yusuf tarafindan ise su sekilde
nakledilmistir: Ebd Yuasuf dedi: Kife alimlerinden yash bir zat bana séyle anlatti: Omer b.
Abdiilaziz, Abdilhamid b. Abdurrahman’a yazdigi bir mektupta soyle diyordu: “Bana yazdin,
tzerlerinde buyiik miktarda cizye bulunan Hireli Yahudi, Hristiyan ve Mecusilerden Misliiman
olanlar hakkinda soruyor ve onlardan cizye almak hususunda benden izin talep ediyorsun.
Stiphesiz Allahii Te4ld Muhammed (s.a.s)’i, Islam’a davet edici olarak génderdi. Higbir zaman onu
vergi toplayict olarak géndermedi. Mektubunda saydigin milletlerden her kim Miisliman olursa
sadece malindan zekat alinir. Artik onun cizye miikellefiyeti yoktur.” Bkz. Kitdbi'l-Harag, s. 165.

43 Taberd, Tarih, c. 26, 121 Yilinin Olaylari, 1689. bab, s. 24.
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belirttigi gibi, gayr-i miislim vergi tahsildarlari ihtidalardan memnun degildi ve
Misliman olsalar dahi mevaliden cizye almakta israrctydilar. Buna mukabil cizye
Odemesi gerektigi halde Odememesine g6z yumulan gayr-i mislimlerin de
bulundugu anlagilmaktadir. Nasr’in reformu bu adaletsizligi acikca gostermektedir.
Yoneticilerin bu sikayetleri ve karst reformlart disinda, ikta, atd gibi iktisadi
konularda da Ozellikle Arap olmayan halkin yasadigt memnuniyetsizlik hakkinda
baska bircok kayit bulmak da mimkindir.# Tim bu memnuniyetsizligin halki
Emevilere karsi bir araya getirmesi ve bu amagla yola ¢ikan hareketlere destek
vermeye itmesi imkan dahilindedir.

Degerlendirme ve Sonug

Cogunlukla halkin vergiler altinda ezilerek haksizliga ugratilmasi olarak
tezahiir eden devletin politikalarina bagl iktisadl sikintilari, tarih boyunca
ayaklanmalarin temel nedeni veya glicli nedenlerinden biri oldugu gorilmistir.
Brinton, ihtilaller hakkinda kaleme aldig1 eserinde 6zellikle sonuglart bakimindan
oldukca etkili olmus hareketleri incelemis ve halkin iktisadi, dini, sosyal
memnuniyetsizlikleri yaninda yonetici kesimin bunlarla ilgilenmeyerek insanlar
tzerine agir vergiler yiklemeye devam etmesinin bir¢ok ayaklanmanin sebebi
oldugunu ifade etmistir.45 Onun inceledigi ihtilal hareketleri ingiliz, Fransiz, Rus
devrimi gibi giinimiize daha yakin tarihi ayaklanmalar olmakla birlikte, ayni
sorularla geriye doniik bir aragtirma yapildiginda sebeplerin benzerligi tarihi olaylari
bu yontemle incelemenin imkanlarint sunar. 18. yiizyil ile birlikte siradan insanlarin
hayatlari, distunceleri ve tarihi nasil yonlendirmis olacaklart 6nem kazanmaya
basladigt icin kitle ayaklanmalarinin ardindaki temel hosnutsuzluga da daha realist
cerceveden bakilmaya baglanmistur. Daha acik bir ifade ile, insanlarin organize
olarak yeni bir yonetimi is bagina gecirmesi gibi olaylarin ardinda ideolojik ve dini
etmenler degil hangi goriisten veya hangi dinden olursa olsun toplumun bitiin
kesimlerini ilgilendiren daha insani nedenler aranmaya baslanmistir. Bunlar, Gst
tabakanin rahat bir sekilde yasamlarini strdirirken alt tabakanin ezilmesi ve
emegine karsilik hak ettigi hayatt yasayamamasi olarak agiklanabilir. Tarihi
kayitlarda iktisadi hosnutsuzlugu destekleyen rivayetler bulunabiliyorsa artik Abbasi
ihtilalinin  iktisadi nedenlerini hesaba katmadan bir ¢ikarim yapmak dogru
olmayacaktir. Bu sebeple Abbasi ihtilalinin altinda yatan sebeplerden birinin iktisadi
hosnutsuzluk olmasi ihtimali, ihtilali arastiran bircok isim tarafindan inceleme
konusu olmustur. Bu isimler ¢ogunlukla bati kékenlidir ¢iinkit modern dénemde
interdisipliner tarih anlayist bu topraklarda gelisim gbstermis ve dinya tarihini
bircok farkli yonden degerlendirme cabasi da batili tarih¢iler tarafindan ortaya

44 Duari eserinde iktd konusunda 6nemli degerlendirmelerde bulunmustur. Bkz. Early Islamic
Institutions, s. 114.
45 Brinton, The Anatomy of Revolution, s. 35-306.
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konulmustur. Fakat batili tarih¢ilerin bir¢ogunun sahip olduklari oryantalist bakis
acist, Mislimanlarin tarihi olgularinda tarafsiz bir degerlendirme yapmalarina engel
olmus goriinmektedir. Van Vloten'e gore ezilen Persler (Iranlilar), Sii gruplar ve bir
Mesih beklentisi Abbasi ihtilalini tetiklemistir. Fakat bunun yaninda ekonomik
ayrimcilik, Araplar disindaki etnik gruplara kétii muamele ve vergi toplama
sirasinda sergilenen adaletsiz tutum ihtilalin ana motivasyonlart arasindayd:. Van
Vloten, eserinde bircok kez 6deme yapmak icin yeterli parayt bir araya
getiremezlerse vergi mikelleflerine uygulanan koéti muamele ve iskenceden
bahsetmistir.#6 Onun iktisadi amillere ilk dikkati ¢eken ve bdylece modern
dénemdeki diger calismalara kapt agan isimlerden oldugu muhakkaktr ancak
bununla birlikte, c¢alismasinda vergilendirme konusuna 1tk tutacak Gnemli
verilerden yoksun ve negatif bir oryantalist yaklagim agir basmaktadir. Van Vloten
konuyu cizye ayeti (Tevbe 9/29) cercevesinde ele almis ve gayr-1 Araplarin, Araplar
tarafindan verginin toplanmasi esnasinda agagilandigr sonucuna varmugtir.  Ayet
vergi tahsilatinda sert muamele gostermek gerektigi ve onlarin agagilanmast
anlamina gelmemektedir. Vergi édeyenlerin kiigiilmelerinden kastt Islam idaresi
altina girmeyi kabul ederek Islam’in giicii karsisinda kendilerinden isteneni
mukavemet gostermeden idareye boyun egerek vermeleridir. Ikinci olarak, Van
Vloten tarafindan belirtilen uygulamayla ilgili muteber kayitlarda herhangi bir
sikayete rastlanmamaktadir. Aksine, halifelerin vergi memurlarnina, halk
asagilamadan uygun bir sekilde vergi toplamalart konusundaki emirleri ile ilgili pek
¢ok kayit vardir. Dolayisiyla iktisadi memnuniyetsizligin, ayet uyarinca gerceklestigi
duistintlen kot muameleden degil, Missliiman ya da gayr-i miislim olabilecek vergi
tahsildarlart tarafindan yapian sahsi uygulamalardan kaynaklandigt sonucuna
ulagilabilir.

Van Vloten'den sonra Wellhausen ise kabile catismasiyla uzun zamandir
zayiflamis  olan Emevi Imparatorlugu'nun yikilisina sebep olan hadisenin
“Horasan’da Sii lIranlilarin yiikselisi” oldugunu iddia etmistir.#” Onun eserine
baktigimizda daha ¢ok Emevilerin ayaklanmaya karst koyamayacak kadar
zayiflanmasinin nedenlerini gérmekteyiz ancak yer yer halki rahatsiz eden yanls
uygulamalara da deginilmistir. Fakat Wellhausen belirtilen ifadesi ile nihai géristinii
ve dini ayrimin diger hosnutsuzluklarin éniinde bir etki olusturdugu konusundaki
iddiasini ortaya koymustur. Wellhausen’den yaklasik kirk yil sonra konuyla ilgilenen
Dennett, bu alanda ¢alisma yapanlar acisindan biiyiik 6nem tastyan tezini yazmugtir.
Calismasinda hem Van Vloten’i hem de Wellhauseni elestirerek farklt goriisler
ortaya koymustur. Ona gbre Emevilerin dismesinin nedeni halkin ekonomik ve
siyasi memnuniyetsizlifinden dolayt degildi. Van Vloten ve Wellhausen'in
fikirlerinin ~ aksine, ihtilalin nedeni “son Emevi halifesinin  mesruiyeti
saglayamamast,  hanedanin  hikimeti  merkezilestirememesi,  Araplarin

46 Van Vloten, Emevi Devrinde Arab Hakinziyets, s. 23.
47 Wellhausen, The Arab Kingdon and Ifs Fall, s. 189.
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yonetilememeleri veya yonetimin yetersizligiydi.”# Dennett’e gbre mevall ve onun
hosnutsuzlugu bu ayaklanmada 6nemsizdi ¢linkii Araplart devirecek bir gii¢ yine
Araplardan gelmeli idi%.

Abbasl ihtilalinin nedeni hakkinda Daniel’in ve Guzman’in sosyo-ckonomik
gorisleri daha ¢ok On plana cikaran calismalari gibi calismalar da Gnem
arzetmektedir. Daniel “Horasan’daki Abbasi temsilcilerinin, Horasanli kéyla ve
feodal sinuflar arasindaki uyusmazliktan faydalanarak yeni bir Misliiman, kentsel ve
askeri/toprak sahibi (veya topragi kontrol eden), elit kesimin avantajina gercek bir
kitlesel isyan baslattigin” ifade etmistir.5 Benzer sekilde, “Iran niifusu dihkanlar ve
Emeviler tarafindan agir vergilere tabi tutuldu” diyen Guzman, “Dennett’in isyan
i¢in bir neden olarak vergilendirme hakkindaki fikrinin zayif gérindigini; Van
Vloten’in karsit fikrini daha mantikli ve ikna edici buldugunu™s! ifade etmistir.
Bununla birlikte ne Daniel ne de Guzman vergilendirme konularinda yeterli
arastirma ve ayrintilarla fikirlerini desteklememistir. Guzman kitabinda, ihtida ve
vergilendirme iliskisi hakkindaki gériisiinii agikea ifade etmis fakat Abbasi ihtilalinin
diger tim nedenleri arasinda bu en karmasik konuya sadece birkag sayfa
ayirmustir.52 - Abbasi  ihtilalinin - muhtemel nedenlerini  arastirtlirken  iktisadi
nedenlerin de g6z Oniinde bulunduruldugu asikardir, ancak calismalarin yeni
yontemlerle gelistirilmesi, degerlendirmeye alnan rivayetlerin  bircok farklh
kaynaktan secilmesi ve daha “Onyargisiz” bir yaklasim sergilenmesi gerektigi
muhakkaktir.

Abbasi ihtilali hakkinda kaynaklarin sundugu bilgilere baktigimizda,
Emevilere karst girisilen siyasi, dinl ve ideolojik faaliyetlerin yaninda en agagida
bulunan fakat muhtemel bir ayaklanmaya sayica belki de en fazla katkiy1 saglayan
kitlenin 6zellikle vergiye dayali iktisadi huzursuzlugu ortaya ¢ikmaktadir. Kaynaklar
ozellikle Abdilmelik b. Mervan zamaninda Haccac tarafindan yapilan birtakim
degisiklikler ile Omer b. Abdiilaziz ve Mervan b. Muhammed zamaninda yapilan
reformlardan  bahsetmektedir. Bu degisiklikler arasinda Haccicin ~ vergi
diizenlemesinin miihtediler acisindan olumsuz, Omer b. Abdiilaziz ve Nasr b.
Seyyir'in vergi duzenlemelerinin ise olumlu oldugu soylenebilir. Haccac’in,
vergiden ka¢mak icin topragini birakip kente yerlesen koéylileri koylerine geri
gonderip, Uzerlerine yeniden vergi yikleyip, kente gO¢li yasak ettigi
ditsiiniilmektedir. Diger bir goriis ise miihtedilerin Haccdc tarafindan Islam’a
girislerinin  kabul edilmedigi, Utzetlerinden cizye kaldirlmayip koylerine geri
gonderildigi yontndedir. Her iki durumda da Haccic’in reformunun halkta
hosnutsuzluga sebep oldugu muhakkaktir. Omer b. Abdiilaziz ve Nasr b. Seyyar’in

48 Dennett, Conversion and the Poll Tax; s. vii.

49 Dennett, Marwan ibn Mubammad: The Passing of the Umayyad Caliphate, s. 285

50 Daniel, The Political and Social History of Kburasan under “Abbasid Rule, s. 9.

51 Guzman, “The ‘Abbasid Revolution in Central Asia And Khurasan”, s. 235.
52 Guzman, Popular Dimensions of the “Abbasid Revolution, s. 57.
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diizenlemeleri ise ihtida edenlerden cizye vergisinin alinmamasina, cizyenin yalnizca
gayri miislimlerden alinmasina yoneliktir. Omer b. Abdiilaziz’in devlet gelitlerini
azaltarak ileride daha buylik ¢ikmazlara yol actig1, Nasr b. Seyyar’in reformunun ise
gec kalinmis bir hamle oldugu distntlmektedir. Yani 6zellikle mevalinin ihtilalde
etkin oldugu tezini destekleyen tarihgilere gére iki diizenleme de ise yaramamustr.

Diger taraftan ihtilalden sonra bile, Abbasiler doéneminde iktisadi
hosnutsuzlugun hala sicak oldugunu ve halkin vergi konusundaki yiikiinii ve bu
yike bagh olan hosnutsuzlugunu gidermeye yonelik reformlar yapildigini
gormekteyiz. Arazi Ol¢imiine, nifus saymmina, ilk kez Abbasiler déneminde
uygulamaya koyulan topraktan yetisen urintn dikkate almnarak vergilendirme
yapildigi mukaseme sistemi gibi sistemlere dayali toprak reformlarini ele alan
Demirci, kaynaklardan “diizenlemeler haksizliklarinin 6ntine gegilerek mazlumlarin
gbzyasinin kaldirilmast amacint tagtyordu™3 ibaresini 6rnek gostererek reformlarin
halki memnun edecek sekilde yapildigina isaret etmistir. Diizenlemeler halkin
mevcut stkintillarini gézetmeye yonelik olsa da devletin menfaati de ikinci plana
atilan bir husus degildi. Abbasiler doneminde Halife Mansur’dan baglayarak iki
tarafin da dengede tutulmaya calisildigs gériilmektedir, fakat yine de zaman zaman
haks1z uygulamalara ve buna bagli isyanlara rastlanmaktadir. Abbasilerin kuruldugu
ik giin bile Emeviler doéneminde mustarip olunan yanlis uygulamalarin
diizeltilecegine vurgu yapilmistir. Ik Abbasi halifesi Ebu’l Abbas es-Seffah’in
amcast Davud b. Ali, Kafe mescidinde biat esnasinda yaptigt konusmada
“Emevilerin kott idaresi, sizi asaglamalari, feylerinizi kendi tekellerine almalar,
sadaka ve zekatlart dagitmamalar bizlere ¢ok agir gelmistir” diyerek daha iyi bir
iktisadl yonetim vaadinde bulunmaktadir.* Toprak konusunun ve buna bagl olan
vergilendirme sisteminin yonetenler ile yonetilenler arasinda her zaman bir iliski ve
miicadele konusu oldugu séylenebilir.

Sonu¢ olarak, Abbasi ihtilali hakkinda tarihgilerin ortaya koyduklart
kabilelere dayali veya Sil yonelimlerin etkisiyle gelisen dini motivasyonlar bir kenara
atilamaz. Ancak bunlar c¢ogunlukla Emevilerin zayiflamasinin nedeni olarak
gorilmelidir. Hanedanin yitkimina yol acan darbe, sosyal ve ekonomik ac¢idan ezilen
mevaliden taraftar toplayan ve daha sonradan Abbasi da‘veti olarak anilacak gizli
yapilanma tarafindan gerceklestirilmistir. Bu harekete Emevi yonetiminden zaten
rahatsiz olan gruplarin da destek vermesi sasirtict degildir. Fakat bu gruplarin siyasi
ve ideolojik nedenleri 6n plana alinip, 6zellikle vergiye dayali iktisadi hosnutsuzluk
geri plana atlmamalidir. Nitekim doénemin kaynaklart bizi vergi konusunun
hassasiyetine yonlendirmektedir ve uygulamalarda ortaya ¢ikan bozulmanin ne gibi
olumsuzluklara yol acabilecegi konusunda tatmin edici kayitlar sunmaktadir. Hz.
Peygamber doneminden baglayarak Hulefa-y1 Rasidin dénemini de igine alacak

53 Demirci, Lsam’m Tk U Asrmda Toprak Sistens, s. 337.
> Abbasilerin bu konudaki séylemleti ve uygulamalar hakkinda ayrntili bilgi i¢in bkz. Demitci,
Istans’m [k Ug Asrinda Toprak Sistemi, s. 63 vd.
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sekilde bakildiginda vergi konusunda 6nemli bir olumsuzluga rastlanilmazken,
Emeviler déneminde vergi konusu devletin ve halkin 6nemli problemlerinden biri
olmustur. Boylece Abbasi ihtilali gibi bir dénim noktasinda vergide yasatilan
haksizliklar etkili olmus gorinmektedir. Bu makalede mevcut literatiir
degerlendirilerek ilk donemlerden itibaren vergi konusunun etraflica tartisiimasi
amaclanmistir. Ancak bu calisma da dahil her yeni bakis acist yeni bir baslangic
noktast olarak kabul edilmeli ve ortaya konulan yeni metotlarla geriye déntik
calismalarin sayist artirilmalidir.
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GEC ORTACAG’DA KATALAN ALIMLERIN iSLAM
TASAVVURU VE MISYONERLIK FAALIYETLERI
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Oz

Endilisin 711’de Muslimanlar tarafindan fethedilmesini takip eden
astrlarda bu cografya sekiz asir Islim, Hristiyanlik ve Yahudilik inanglarina ev
sahipligi yapti. Fetihten sonraki birkag asitlik sirecte Hristiyanlar arasinda
gorilen yogun Islamlagsma sonucunda Mislimanlar, Endtlis toplumunun
kahir ekseriyetini teskil etti. Islim’in Avrupa’da ilk kez genis kitleler
tarafindan benimsenmesiyle Tber Yarimadast’ndaki bazt Hristiyanlar, bu dini
Hristiyanhk icin agik bir tehdit olarak gérmeye bagladilar. Endults’teki
Hristiyanlarin Tslam kiiltiiriinden etkilenmelerini sert bir sekilde tenkit eden
Kurtubalt Alvarus (6. 861) ile baglayan Islam karsiti séylem, sonraki asirlarda
Iber Yarimadasr’nda Petrus Alfonsi (6. 1140), Muhterem Peter (6. 1156) ve
Toledolu Mark (6. 1216) gibi Hristiyanlar tarafindan daha sistematik bir
cercevede devam ettirildi.

Yaklagik bes asir Islam idaresi altinda kalan Kurtuba, Sevilla ve Murcia gibi
Endulis sehirlerinin XIII. asirda Hristiyanlarin eline gegmesiyle bolgede
dinler arast temaslar kaginilmaz olarak yogunlasti. Ge¢ Ortagag’da Islam’in
bir tehdit olarak alglandigi Hristiyan Ispanya’daki bazi Katalan alimler,
Mislimanlar Hristiyanliga davet etmek konusunda 6zel gayret satf ettiler.
Onlar, Mislimanlarin Hristiyanhgt benimsemeleri i¢in birtakim arglimanlar
ortaya koymakla kalmayip siyasi, askeri, dini ve kiltiirel konularda Hristiyan
Batr’da daha 6nce gorilmemis yeni yontemler gelistirdiler.

Bu ¢aligma Geg¢ Ortagag’in Katalanca ve Latince kaynaklar isiginda devrin
en 6nemli Katalan dlimlerinden Ramon Pefiafort (6. 1275), Ramon Marti
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(1292), Ramon Llull (6. 1316) ve Francesc Eiximenis’in (6. 1409) Islam
tasavvurlarini ve misyonerlik faaliyetlerini tespit etmeyi amaglamaktadir.
Boylece bahsi gegen Katalan alimlerin Islim tasavvurlarinin kendilerinden
once yasayip Islam karsiti fikirleriyle 6ne cikan dindaslarindan ne gibi benzer
ve farklt 6zelliklere sahip oldugu da ortaya koyulacaktr.

Anahtar Kelimeler: Endulus, ispanya, Katalan, Ramon Pefiafort, Ramon
Marti, Ramon Llull, Francesc Eiximenis.

The Perception of Islam and Missionary Activities of Catalan
Scholars in the Late Middle Ages

Abstract

In the centuries following the conquest of al-Andalus by Muslims in 711,
this geography was home to the beliefs of Islam, Christianity, and Judaism
for eight centuries. In the few centuries following the conquest, Muslims
constituted the overwhelming majority of Andalusian society as a result of
intense Islamization among Christians. With the adoption of Islam by large
masses in Europe for the first time, some Christians in the Iberian Peninsula
began to see this religion as a clear threat to Christianity. The anti-Islamic
discourse that began with Alvaro of Cordoba (d. 861), who harshly criticized
the influence of Islamic culture on Christians in al-Andalus, was continued
in a more systematic manner in the Iberian Peninsula in the following
centuries by Christians such as Petrus Alfonsi (d. 1140), Peter the Venerable
(d. 1156) and Mark of Toledo (d. 12106).

After neatly five centuries of Islamic rule, Andalusian cities such as Cordoba,
Seville and Murcia fell to the Christians in the 13th century, which inevitably
intensified interreligious contacts in the region. Some Catalan scholars in
Christian Spain, where Islam was perceived as a threat in the late Middle
Ages, made special efforts to invite Muslims to Christianity. They not only
put forward arguments for Muslims to convert to Christianity, but also
developed new methods in political, military, religious and cultural matters
that were unprecedented in the Christian West.

This study aims to determine the perception of Islam and missionary
activities of Ramon Pefiafort (d. 1275), Ramon Marti (d. 1292), Ramon Llull
(d. 1316) and Francesc Eiximenis (d. 1406) who are the most important
Catalan scholars of the petiod, in the light of the Catalan and Latin sources
of the late Middle Ages. Thus, it will be revealed how similar and different
the perceptions of Islam of these four Catalan scholars have from their
religious colleagues who lived in the region before them and came forward
with their anti-Islamic ideas.

Keywords: Al-Andalus, Spain, Catalan, Ramon Pefiafort, Ramon Marti,
Ramon Llull, Francesc Eiximenis.
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Girig

Ortagag  Avrupas’nda Miisliman-Hristiyan iligkilerin ~ basladig1  Iber
Yarimadasi, Islim-Bati medeniyetleri arasindaki temaslarin en yogun olarak
yasandigl cografya olarak gbze carpmaktadir. VIII. asrin basinda yarimadanin
biytk bir bélimini kontrol altina alan Mduslimanlar, Endilis Emevi Devleti
devrinde (756-1031) bélgenin basat siyasi ve askeri giici olma o6zelliklerini
sturdirdiler. Endilisin en biyiik sehirlerinden Toledo’'nun 1085  yilinda
Hristiyanlarin eline gegisinden sonraki siiregte Iber Yarimadasr’ndaki Hristiyan
kralliklar ~ sinirlarini - Mislimanlarin  aleyhine olacak sekilde glineye dogru
genisletmeye bagladilar. XIII. asra gelindiginde Kurtuba (1236), Murcia (1243) ve
Sevilla (1248) gibi Enduliis’in en gézde sehirlerinin Kastilya-Leon ve Aragon gibi
Hristiyan kralliklarin eline ge¢mesi, yarimadanin siyasi haritasinin yant sira sosyal,
dini ve kiilttrel yapisinda da ¢ok kékli degisiklikleri beraberinde getirdi.

Iber Yarimadasr’'ndaki Hristiyanlarin Islam dini ve kiiltiiriine yonelik ilgileri
Mislimanlarin bolgeyi ele gecirmelerini takip eden siirecte baslayip takip eden
asirlarda miitemadiyen devam etti. IX. asirda Endilis Emevi Devleti baskenti
Kurtuba’nin 6nde gelen Hristiyan din adamlart Kurtubali Eulogius (6. 859) ve
Kurtubali Alvarus’un (6. 861) Islam hakkindaki diisiinceleri, Iber Yarimadasr’nda
bu dine yonelik ilk Hristiyan gortsleri olmasinin yant sira Ortacag Avrupast’nda
Islam karsithginin da niivesini olusturuyordu. Bu iki din adami ayni zamanda
Islam’t acik bir tehdit olarak algilaytp Islam karsitt bir sdylem gelistirdiler. Hristiyan
inancina siki stkiya baglt olan Kurtubalt Alvarus, Islim’a karst sert bir soylem
benimsedigi  Indicnlus  Luminosus adlt eserinde Hristiyan genclerin = kendi
geleneklerinden biiyiik 6lgiide uzaklastp Arapga’ya ve Islam kiiltiiriine hayranlik
besledigini dile getirmektedir.! Iber Yarimadas'nda Kurtubali Eulogius ve
Kurtubali Alvarus ile baslayan Islim karsiti sdylem, miiteakip asirlarda bolgede
teolog, filozof ve edip olarak faaliyet gosteren bazi Hristiyanlar tarafindan
stirdiirildii. XII. astin ortasina kadar bélgedeki Hristiyanlarin Islim hakkindaki
ifadeleri ekseriyetle tarihi gerceklerle uyusmayan mesnetsiz bilgi ve distincelerden
ibaretti. Onlarin sapkinlik ve Hristiyanhk karsisinda biytik bir tehdit olarak
algiladiklart Islam’a yonelik pejoratif sdylemleri daha ziyade Hz. Muhammed’in
mesru bir peygamber olmadigt ve Kur’an-1 Kerim’in de onun tarafindan tretildigi
gibi konular tizerine yogunlasmaktadir. XII. asra gelindiginde Kluni Tarikat’’nin
éncii din adamlarindan Muhterem Peter’in (6. 1156) Iber Yarimadast'ni ziyaret
ettigi 1142 yiinda Kettonlu Robert ve Karintiyali Hermann’a Kur’an-1 Kerim’in
Latince’ye terciime ettirmesi, Ortacag Avrupas’nda Islim’in daha dogru bir sekilde
taninmast yolunda atilmis Onemli bir adim olarak dikkat c¢ekmektedir. Zira
Muhterem Peter’in 6nciiliginde Kur’an-1 Kerim’t ilk kez Latince’ye terciime
edilmesi  Hristiyan Batr’da Islim’in  dogrudan kaynaklarina dayali olarak

1 Alvaro de Corddba, Indiculus Luminosus, (Tahkik: Jacques Paul Migne), c. 121, Patrologia Latina,
Paris, 1852, s. 513-556.
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ogrenilmesini mimkiin kildi. Takip eden asirlarda Hristiyan alimler, Islam dinine
dair miistakil eserler telif ederek Bat’da Hristiyanlar arasinda ciddi bir Islami
literatiiriin ortaya c¢itkmasini sagladilar. Zaman igerisinde bu Hristiyan alimler,
calismalarinda Kur’an-1 Kerim ve hadisler gibi Islam’in kutsal metinlerinin yani sira
Islim diinyasinda yetismis Misliiman alimlerin eserlerinden de istifade etmeye
basladilar.

Islim ve Bati medeniyetleri arasindaki temaslarin yogunlastigt XITI-XIV.
astrlarda gerek Iber Yarimadast’'nin meskin halki olan Ispanyol Hristiyanlar gerekse
Avrupa’nin farkls tlkelerinden bolgeye gelen Avrupali Hristiyanlar, siyasi, dini ve
sosyolojik gerekcelerle Muslimanlart daha yakindan tanimak amaciyla birtakim
faaliyetler yurlitmeye basladilar. Daha ziyade dini ve kiltiirel alanlarda yuritilen
faaliyetlerin Kastilya-Leon ve Aragon gibi Hristiyan kralliklara bagli topraklarda
yogunlastig1 gorillmektedir.

Iber Yarimadast’nin kuzeydogusunda yer alan Katalonya bélgesi, Endiiliis’e
uzak bir cografya olmasindan dolayt siyasi, sosyal, dini ve kiltirel yénden
Misliman-Hristiyan  iliskileri  diger  bolgelere  nispeten  daha  kasitliydi.
Miisliimanlarin Iber Yarimadastnin biiyitk bir kismint fethettikleri VIIL asirda
kalict hakimiyeti kuramadiklart bélgelerden biri de Katalonya bir stire Frank idaresi
altinda kaldi. X. asra gelindiginde ise bélgede Barselona Kontlugu adiyla bagimsiz
bir siyasi tesekkiil ortaya ¢iktr. XII. asirda Aragon Krallig tarafindan ele gegirilen
bélge uzunca bir siire kraliyetin merkezi olma 6zelligini devam ettirdi.

Katalonya bolgesinde Islim ve Bati medeniyetleri arasindaki iliskiler X. asir
gibi cok erken bir devirde basladi. Fransa’nin Aurillac sehrinde diinyaya gelen ve St.
Gerauld Manastri’'nda tahsil gérdikten sonra 6zellikle astronomi ve matematik
alanlarindaki bilgisini derinlestirmek amaciyla Katalonya bolgesini ziyaret eden
Fransiz rahip Aurillach Gerbert (6. 1003)’in burada 967-970 yillari arasint kapsayan
stirecteki bilimsel faaliyetleri Avrupali alimlerin Islam bilimleriyle tanisma siirecinin
baslangicini teskil ediyordu. Diger taraftan bu asirda Barselona Kontlugu ile
Endilis Emevi Devleti arasindaki diplomatik iliskiler cercevesinde gerceklesen
karsilikli elci teatilerinin de iki bolge arasindaki kilttrel alisverise katki sagladig
gorilmektedir. XII. asrin ilk ¢eyreginde Toledo Baspiskoposu Raymond de
Sauvetat (6. 1152) onciiligiinde Toledo merkezli olarak baglatilan Arapca bilimsel
eserlerin Latince’ye tercime edilme streci, takip eden yillarda basta Barselona
olmak tizere Iber Yarimadas’nin muhtelif sehirlerinde devam etti. XII-XIII.
astrlarda yogunluk kazanan terciimeler ¢aginda Katalonya bélgesi, Islam bilimlerine
ilgi duyan Hristiyan ve Yahudi alimlere ev sahipligi yapti. S6zgelimi Tivolili Plato
(6. 1145) ve Abraham bar Hiyya (6. 1145) gibi alimler bélgedeki telif ve terciime
faaliyetleriyle Islam bilimlerinin Avrupa’daki tastyict ve taniticilart oldular.

Miisliimanlar, Hristiyanlar ve Yahudilere ev sahipligi yapan Iber Yarimadast
bilhassa XII-XII. asirlardan itibaren bahsi gegen dinlere mensup teologlar
tarafindan kaleme alinan dini polemiklerin sayisinda bir artis gézlendi. XI. asir gibi
erken bir devirde Endiiliis’te Zahiri Mezhebi’nin 6nciisii Ibn Hazm ile devrin
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seckin Yahudi alimi Samuel b. Nagrila arasinda gerceklesen dini miinazaralarin
benzerleri takip eden asirlarda hem Endilis'te hem de Hristiyan Ispanya
topraklarinda yasandi. Bu asirlarda kaleme alinan dini polemikler, bazen
Hristiyanlarla Yahudiler arasindaki dini anlagsmazlik yaratan teolojik konulart ele
alirken bazen de Mislimanlarin Hristiyanhk ve Yahudilik gibi dinlere yonelik
elestirilerini de ihtiva edebiliyordu.

XIII-XIV. asitlar Avrupa’da 6nemli tarikatlarin ortaya ¢iktigi ve misyonerlik
faaliyetlerinin yogunlastugi bir dénemdi. XIII. asrin ilk yarisinda ortaya cikan
Dominiken ve Fransisken Tarikatlart Mislimanlara karst dini miicadelede yeni
yontemler uygulamaya basladilar. Dogu’daki kutsal topraklart Misliman
tahakkiiminden kurtarma bahanesiyle 1096 yilinda Papalik tesvikiyle baslatilan
Hagli Seferleri, bu dini miicadelede kilicin glicinii 6n plana ¢ikarirken zaman
zaman Miuslimanlara askeri anlamda boyun egdirdiyse de onlarin Hristiyanlk
inancint benimsemelerine neredeyse higbir katki saglamadi. Ancak bahsi gegen iki
tarikatin mensuplart Mislimanlara yonelik misyonerlik faaliyetlerine biyitk 6nem
atfetmekteydi.

XIII. asirdan itibaren Muslimanlarin dinleri ve kilttirlerine yonelik bilimsel
calismalar yuriten Hristiyan alimler arasinda Katalanlar sayica az olmalarina
ragmen faaliyetleriyle dikkat cekiyorlardi. Ekseriyeti Aragon topraklarina bagl
Katalonya boélgesinde yasayan Katalan alimler, kendilerinden 6nce oryantalist
faaliyetler yiuriten dindaslarindan bazi 6zgln fikirleri sebebiyle ayrilmaktaydilar.
XII-XIV. asirlarda Aragon topraklarinda dinyaya gelip Avrupa’nin mubhtelif
bélgelerinde ¢alismalarini siirdiiren Ramon Pefiafort, Ramon Marti, Ramon Llull ve
Francesc Eiximenis adh Katalan alimlerin Islam dini ve kiltiiri hakkindaki
diistincelerinin yani sira Miisliimanlara yonelik misyonerlik faaliyetleri Islam-Bati
iliskileri tarihinde 6zel bir yere sahiptir. Bahsi gecen bu dort Katalan, Endilis
merkezli Bati Islim diinyasinin Hristiyan Avrupa ile olan temaslarmin yogunlastigt
bir devirde ortaya koyduklar: fikirlerle Bat’da 6nemli bir etki yarattilar. XITI-XIV.
astrlarda faaliyet gosteren bu dort Katalan alimin Islim hakkindaki gorisleri ve
misyonerlik faaliyetleri ayri basliklar halinde tetkik edilecektir.

1. Ramon Penafort (6. 1275)

Iber Yarimadas’nda Islam ve Bati medeniyetleri arasindaki bilimsel ve
kiltirel temaslarin yogunlastugr XII. asrin son c¢eyreginde Katalonya bélgesinde
dinyaya gelen Ramon Pefafort din adami, diplomat ve filozof olarak yasadig
¢agda Hristiyan Batr’da 6nemli bir figlir olarak 6ne ¢tkmaktaydi. Ramon Pefiafort,
1211 ile 1219 yillar1 arasini kapsayan Bologna’daki ikameti sirasinda basta Roma
hukuku olmak tizere hukuk tizerine iyi bir tedrisattan gecerek Iuris Doctor unvanini
aldi.?2 Genglik yillarinda Trivium ve Quadrivium bilimlerini kapsayan Liberal

2 Jose Miguel Viejo-Ximenez, “Raimundo de Pefiafort Decretalista” R.E.D.C., no: 75, 2018, s. 332.
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Sanatlar® tizerine ihtisas sahibi olup kendisini entelektiiel bir din adami olarak
yetistiren Ramon Pefafort, 1222 yilinda devrin en giigli dini olusumlarindan
Dominiken Tarikatr’na intisap etti. Bir siire Vatikan’da bulunan Katalan alim, 1230
ile 1238 yillar1 arasinda Papa IX. Gregory’nin hizmetinde calistt. 1238 yilina
gelindiginde Dominiken Tarikat’'nin bagt secilen Ramon Pefafort bu dini
olusumun gelisimine biyiik katkilar sagladi> Ramon Pefafort, Avrupa’daki
faaliyetlerinden sonra Katalonya’ya doniip Barcelona’da uzun bir siire ikamet etti.
Barcelona’da bulundugu yillarda devrin giicli monarklarindan Aragon Krali I
Jaime (1208-1270) tarafindan manevi danisman olarak sarayda hizmete alindi.

Ramon Pefafort’un Hristiyanlik inancint Mislimanlar ve Yahudiler arasinda
yaymak icin gOsterdigi ustiin gayret, onun misyonerlik faaliyetlerinde acik¢a
gorilebilmektedir. Bir hukuk¢u ve din adami olarak o, misyonerlik faaliyetlerinde
misyonerlerin Hristiyan olmayanlara dini teblig ederken onlarin dinlerini ve
teolojilerini iyi bilmenin bir gereklilik oldugunu diisiiniiyordu. Ozellikle dinler arast
temaslarin  yogunluk kazandigi Iber Yarimadasrndaki Hristiyan misyonerler,
Mislimanlar ve Yahudilerle yapacaklart olast dini miinazaralarda derin bir bilgi
sahibi olmak zorundaydt.

Derin hukuk bilgisiyle yasadigt cagin 6nemli hukukeularindan birisi olarak
6ne ctkan Ramon Penafort kilise hukukuna dair ¢ok sayida eser ve risalenin yani
sira Hristiyanlarla Mislimanlar arasindaki giindelik yasamdaki iliskilerin hemen her
boyutunu ele alan calismalar da kaleme aldi. Ramon Penafortun Responsiones ad
Dubitabilia circa communicationem Christianorum cum Sarracenis adlt eseri 1235 yiinda
Papa IX. Gregory adina Tunus’ta bulunan Fransisken ve Dominiken kesislere
gonderilen bir ¢alismadir.® Eserde Hristiyanlarin Misliimanlarla olan her tirli
beseri iliskilerde nasil bir davranis sergilemeleri gerektigi soru-cevap seklinde
anlatdmaktadir.” Katalan alim, burada Hristiyanlarin giindelik hayatin hemen her
alaninda temas halinde olduklart Musliimanlarla ticaret, evlilik, dini iliskiler ve bir
arada yasama kosullart gibi mubhtelif konularda kendisine yoneltilen sorulara

3 Yedi Liberal Sanat adiyla da bilinen Ortagag Avrupasr’nda egitimin temelini olusturan Liberal
Sanatlar, gramer, retorik ve mantig1 kapsayan Trivium; aritmetik, geometri, matematik ve miizigi
kapsayan Quadrivium sanatlarint ihtiva etmekteydi. Ayrica bknz: Paul Abelson, The Seven Iiberal
Arts: A Study in Medieval Culture, Teachers’ College, New York, 1906.

4 John Tolan, Saracens: Islam in the Medieval European Imagination, Columbia University Press, New
York, 2002, s. 234.

5 Damian ]. Smith, Crusade, Heresy and Inquisition in the Lands of the Crown Aragon (c. 1167-1276),
Brill, Leiden, 2010, s. 189.

6 John Tolan, “Ramon of Penyafort”, Christian-Muslin: Relations: A Bibliographical History, c. IV, (ed.
David Thomas, Alex Mallet), Brill, Leiden, Boston, 2012, s. 253.

7 Ramon Pefafort, Responsiones ad Dubitabilia circa communicationem Christianorum cum  Sarracenis,
(Convivencia and Medival Spain, ed. Mark T. Abate), Macmillan, Cham, 2019, s. 171-183.
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tafsilatll bir sekilde cevap vererek dindaglarinin Misliimanlarla  iliskilerinde
benimsemeleri gereken ideal yaklasimi ortaya koymaktadir.8

XII-XIV. asirlarda 6zellikle Batt Avrupa’daki faaliyetleriyle nifuz alanini
genisleten Dominiken Tarikat'nin basina gecen Ramon Pefiafort, Hristiyanlarin
Mislimanlara yonelik misyonerlik faaliyetlerinde Arapca 6grenmenin gerekliligini
idrak ederek Murcia ve Tunus’ta bu dilin 6gretilecegi Dominiken dil okullarinin
kurulmasmna Onciilik etti.” Ramon Pefafort’un Ustin gayretleriyle faaliyetlerini
sturduren Studinm Arabicum et Hebraicum adiyla bilinen Murcia Dominiken Okulu,
Mislimanlara karst dini miicadelesinde yeni bir argiiman olarak Arapca’nin
ogretildigi bir miiessese olmast hasebiyle Islam-Bat iliskileri tarihinde énemli bir
yere sahipti.!0

2. Ramon Marti (. 1292)

1220 yilinda Barselona sehri yakinlarindaki Subirats’ta dinyaya gelen Katalan
alim Ramon Marti, Ramon Pefafort'un c¢agdast olup o yillarda oryantalist
faaliyetleriyle dikkat c¢ekmekteydi. Gengliginin buytik bir kismuni Katalonya
bolgesinde geciren Ramon Marti, iyi bir dini egitim gérmesinin yaninda kendi
yasadigi cagda az sayida Hristiyan din adaminin yaptigi gibi Arapga ve Ibranice
ogrendi.!! Iber Yarimadasr’ndaki yillarindan sonra bir siire ikimet ettigi Paris’te
devrin 6nde gelen alimleri Albertus Magnus ve Thomas Aquinas’in égrencisi oldu.
Teolojik konularda yetkin bir din adami olan Katalan alim takriben 1234-1238
yillart arasinda Dominiken Tarikat’na intisap etti.

Ramon Marti, yasadigt yillarda 6nemli bir Hristiyan din adami olan Ramon
Penafort ile diyalog halindeydi. Nitekim o, Ramon Pefiafort ve Dominiken
kesislerin de bulundugu bir grupla birlikte misyonerlik faaliyetler kapsaminda
Tunus’a gitti. Burada Misliimanlara karst misyonerlik faaliyetlerinin daha verimli
bir sekilde yurttilebilmesi amactyla Arapga’nin Ogretilecegi bir Dominiken
okulunun kurulmasina katki sagladi.!? Benzer sekilde Ramon Marti, Misliiman ve
Yahudilere Hristiyan inancini benimsetmek amactyla Murcia’da kurulan okulda
Dogu dilleri alaninda ¢aligmalar yiritilmesine Onciiliik etti. Bunlara ek olarak
Katalan alim, misyonerlik faaliyetler yiiriitmek tzere gittigi Tunus’tan 1269 yilinda

8 Ramon Pefiafort, a.ge., s. 171-183.

9 Juan Vernet, “el-Mundo Cultural de la Corona de Aragon con Jaime 17, Estudios Sobre Historia de la
Ciencia Medieval, 1979, s. 71-73.

10 José Martinez Gazquez, “Studium Arabicum et Hebraicum en Murcia”, Francesco D assisi e al-Malik
al-Kamil, Edizioni Terra Santa-Universita Antonionum, Milano, 2020, s. 13-22.

11 John Tolan, Sons of Ishmael: Muslims Through Enropean Eyes in the Middle Ages, University Press of
Florida, Florida, 2008, s. 38.

12 Ann Giletti, “An Arsenal of Arguments: Arabic Philosophy at the Service of Christian Polemics
in Roman Marti’s Pugio Fidei”, Mapping Knowledge: Cross-Pollination in Late Antiquity and the Middle
Ages, (ed. Charles Burnett, Pedro Mantas-Espafia), CNERU, Cordoba, 2014, s. 153.
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Ispanya’ya déndiikten sonraki siirecte ise Arapga bilimsel metinleri tetkik etmeye
agithk verdi.

Islam diinyasinda yasayan Miisliiman alimlerce muhtelif bilim dallarinda telif
edilen Arapca bilimsel metinlerin Latince ve diger Bat dillerine yogun olarak
tercime edildigi bir ¢agin insant olan Ramon Marti, Arapca kaynaklara dogrudan
ulagabilmenin getirdigi avantajla bazi Arapca eserler tizerine calisti. Bu esetleri telif
eden Miisliman alimlerin baginda diisiinceleri Dogu ve Bati Islam diinyasinda
biiyiik bir etki yaratan Gazzali gelmekteydi.3 Katalan 4lim, Dogu Islam
topraklarinda yasayip eserleri Endulis tizerinden terciimeler araciligiyla Avrupa’ya
tastnmis olan Cahiz, Farabi, er-Razi, Gazzali ve Ibn Sina gibi Musliman alimlerin
calismalarint ve fikriyatin1 da  biliyordu.'* Hristiyanlik inancinin  yidmaz  bir
savunucusu olan Ramon Marti, bazt teolojik eserlerinde Yahudilik ve Islam’in
gercek bir din olmadigini ispat etmek icin birtakim argimanlar Gretti.

Ramon Marti’nin Pugio Fidei adli eseri, Islam ve Yahudilik karsisinda 6nemli
fikirler ortaya attigi Hristiyanlk savunusudur. Katalan 4limin burada Islim
akidesinin bir yanilgt oldugunu dile getirirken dogrudan Arapca kaynaklar atifta
bulunarak 6rnekler vermis olmast son derece dikkat ¢ekicidir. O, eserini hazirlarken
Ibn Sind’nin daha énce Latince’ye tercime edilen ellirit ve't-Tenbibit ve en-Necit
adll eserinin yanmt sira Gazzal'nin bir¢ok eserinden de istifade etti.!> Genglik
yillarinda Arapea’ya ve Islam dininin kutsal metinlerine asina olan Ramon Marti, bu
eserinin Hz. Isa ve Hz. Meryem ile ilgili bolimlerinde de goriildiigii iizere birgok
yerde Kur’an-1 Kerim’den alintilar yapt1.16

Katalan alimin Islim dinini konu edinen diger énemli ¢alismast da Hez.
Muhammed’in hayati ve getirdigi dinin temel degetlerini ele aldigt De Seta Machometi
adlt eserdir. Bu eserin farklt bolimlerinde Hz. Muhammed hakkinda verilen bilgiler
Ramon Mart’nin Islami literatiire ne 6lgiide hakim oldugunu sarih bir sekilde
gostermektedir. Ornegin onun Hz. Muhammed hakkinda tafsilatl bilgiler sundugu
bu calismasinin muhtelif yerlerinde Islam diinyasindaki ilk siyer miielliflerinden Tbn
Ishalk’in (6. 767) Siret adlt eserinden dogrudan iktibaslar yaptigi gorilmektedir.!?
Ramon Marti, Hz. Muhammed’in Hz. Ibrahim’in soyundan geldigi ve
Abdulmuttalib’in torunu ve Abdullah’in oglu olduguna dair bilgileri Ibn Ishak’tan

13 Jules Janssens, “R. Marti and His References to al-Ghazali”, Iskam and Rationality: The Impact of
Ghazali Papers Collected on his 900th Anniversary, (ed. Georges Tamer), Brill, Leiden, 2015, s. 326-
344.

14 Luiz Teofilo Gil Cuadrado, “La Influencia Musulmana en la Cultura Hispano-Cristiana Medieval”
Anaquel de Estudios Arabes, c. X111, 2002, 56.

15 Bekir Karliga, “Ibn Sind”, TDI/1A, c. XX, Istanbul, 1999, s. 349.

16 Omer Mahir Alper, “Raymundus Martini”, TDVIA, c. XXVIII, Ankara, 2003, s. 64.

17 Ramon Marti, De Seta Machometi, (Hernando i Delgado Josep, “Ramon Martf (s. XIII) De Seta
Machometi o de Origene, progressu et fine Machometi et quadruplici reprobatione prophetiae
eius”, Acta Historica et Archaeologica Medievalia), c. IV, 1983, s. 18.
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aldigini net bir sekilde dile getirmektedir.'8 Eserde Hz. Muhammed’in
peygamberliginden 6nceki hayati hakkinda verilen kronolojik bilgiler, Islam siyer
kaynaklarinda nakledilenlerle biytik 6lciide Ortiismektedir. Ramon Marti, eserde
Hz. Muhammed’e peygamberligin gelisinden sonra basta Hz. Aise olmak tzere
Islam dinini kabul eden ilk Musliimanlarin adini zikretmektedir. Katalan filozof,
eserinde Hz. Muhammed’in dogruluk 6zelligine sahip olmadigini ve dolayisiyla
peygamberliginin mesru olmayacagl gorisiinii savunmaktadir. O, burada Matta
Incili'nde yer alan “Size kayun postuyla gelen ama iclerinde kudurmus kurtlar olan sabte
peygamberlerden safimm.” cimlesini hatirlattp Hz. Muhammed’in de Matta’daki ilgili
pasajda bahsedilen tiirden sahte bir peygamber oldugunu iddia etmektedir.!?

Islam’in Kur'an-1 Kerim disindaki kutsal metinlerine de asina olan Katalan
alim, bu ¢alismasini hazirlarken ayrica Buhari’nin naklettigi hadislere de sik sik atifta
bulundu.20 Bunlara ek olarak Katalan alim ayrica Gazzali'nin Migkdti’l-Envar, el-
Maksadii’l-Esna fi Serbi Esmaillabi’l-Hiisnd ve el-Miinkiz; mine'd-Dalil adli esetlerinden
de kaynak olarak istifade etti.2!

Misliiman-Hristiyan iliskilerinde Arap¢a 6grenimine biiylik 6nem atfeden
Katalan alimin oryantalist calismalari arasinda 1275 yilinda Latince-Arapca/Arapea-
Latince olarak hazirlattigy Vocabulista in Arabico baghkh bir sézlitk de bulunuyordu.??
O yillara kadar Hristiyan Avrupa’da benzerine rastlanmayan bu eser, Hristiyanligi
Mislimanlara teblig ederken misyonerlerin isini kolaylastirtp daha verimli hale
getirecek 6nemli bir rehber 6zelligine sahipti.?3

Misliman-Hristiyan miicadelesinin yasandigt Geg¢ Ortagag’da Ramon
Marti, sadece misyonerlik faaliyetleriyle degil cagdasi ve sonraki devirlerde yasamuis
olan Hristiyan alimler tzerinde etki yarattigt da bilinmektedir. O, bilhassa teoloji
alanindaki dustinceleriyle ¢agdast olan Ramon Llull, Arnau Vilanova ve Francesc
Eiximenis gibi Katalan kékenli filozoflarin fikir dinyalarinda da derin izler birakt: 24

3. Ramon Llull (6. 1316)

. Mistik, filozof, sair, teolog ve misyoner olarak sChret kazanan Ortacag
Ispanyasi’nda yetismis en biyiik polimatlardan birisi olan Ramon Llull, 1232 yilinda

18 Ramon Marti, De Seta, s. 15.

19 Ramon Marti, De Seta, s. 15.

20 Burman, De Seta, s. 389.

2t Karhga, “Gazzali”, s. 527.

22 George Sarton, Introduction to the History of Science, c. 11-1, Carnegie Institution of Washington,
Baltimore, 1931, c. I1, s. 892.

2 Daniel G. Konig, “Latin-Arabic Entanglement: A Short History”, Latin and Arabic: Entangled
Histories, Heidelberg University Publishing, Heidelberg, 2019, s. 74.

24 Alexander Fidora, “Ramon Marti in Context: The Influence of the Pugio Fidei on Ramon Llull,
Arnau de Vilanova and Francesc Eiximens”, Recherches de Theologie et Philosophie Medievales, c.
LXXIX-II, 2012, s. 373-397.
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Palma de Mallorca’da diinyaya geldi. Babast, 1229 yilinda Aragon Krali I. Jaime’nin
bu aday1 ele gecirmek icin gelen ordusundaki askerler arasindaydi. Katalan alim
Mallorca Adasr’nda bulundugu stire zarfinda babasinin nezaretinde iyt bir egitim
aldr. Mislimanlar, Hristiyanlar ve Yahudilerin bir arada yasadigi ¢ok dinli ve ¢ok
kiltirld atmosfere sahip olan Iber Yarimadasr’nda yetisen Ramon Llull, astronomi,
felsefe, teoloji, ve edebiyat gibi bilimin hemen her dalina ilgi duyup bu konular
tzerine eserler telif edecek kadar yiiksek bir bilgi birikimine sahip ¢ok yonlii bir
entelektiieldi. Bilimsel faaliyetleri sayesinde Ortagag’in Katalan tarihinin en buyik
alimi olarak kabul edilen Ramon Llull, bunun yant sira misyonerlik faaliyetleriyle
Islam-Bat iliskileri tarihinde kilit role sahip bir figiir olarak 6ne géze carpmaktadir.

Ramon Llull genclik yillarindan itibaren Muslimanlarin dinleri ve kulttrleri
hakkinda derinlemesine bilgi sahibi olmaya basladi. Katalan alimin Islim dini ve
Arapca’ya duydugu merak, onun gelecek yillarda Islim ve Bati medeniyetleri
arasindaki dini ve kaltirel etkilesim strecinde belirleyici bir rol oynamasini
saglayacaktl. Islim kaynaklarinda onun dogup biyiidigi Mallorca Adasr’'nda
Misliman alimlerin yasadigt ve Arap¢a’nin konusuldugu zikredilmektedir.25 Ramon
Llull'un hayatt hakkinda en glvenilir bilgiler, 172z Coaetanea adlt otobiyografik
eserinde yer almaktadir. Yetmis sekiz ya da yetmis dokuz gibi ileri bir yasta Paris’te
ikamet ettigi iki yillik stirenin sonunda kaleme aldig1 bu eserde esasen kendi hayatint
ve faaliyetlerini anlatsa da burada Islim dini hakkindaki goriislerinin izlerini gérmelk
mimkindir. Bu yapitta Ramon Llull, geng yaslarda Mallorca’da bulundugu siire
zarfinda Musliman bir koéleden Arapea Ogrendigini acik bir sekilde dile
getirmektedir.20 Katalan alim, Islim dinine yonelik ilgisi sayesinde yoneldigi
Arapc¢a’ya zaman igerisinde o kadar hakim oldu ki bazi esetlerini dogrudan Arapca
olarak telif etti.2” Ramon Llull, en meshur calismalart arasinda yer alan Libre de/
Gentil e los Tres Savis, Libre Contemplacio ve Compendium Logica Algazelis adli esetlerinin
tc¢lnii de Arapga olarak telif ettigi bilinmektedir.?$ Modern arastirmacilar tarafindan
onun din, felsefe, astronomi, edebiyat ve siyaset gibi ¢esitli konularda iki yiiz
seksene yakin esere sahip oldugu iddia edilse de esetlerinden sadece elli yedi
tanesinin glinimuze kadar ulasabildigi bilinmektedir.2?

Misliimanlara karst teolojik argliman tretmek noktasinda Arap¢a’nin
onemini idrak eden Ramon Llull, Aragon Krali II. Jaime ve Papalik destegini

25 Muhammed b. Ahmed Makkari, Nefhu't-tib min gusni’l-Endeliisi’r-ratib, c. 11, (¢ev. Pascual de
Gayangos), 2002, Routledge, Londra, 2002, s. 332.

26 Ramon Llull, Vita Coaetanea, (ed. A. C. Ocana), John Benjamin Publishing, Amsterdam, 2017, s.
88; Harvey Hames, “Ramon Llull”, Christian-Muslim Relation: A Bibliographical History, c. IV, (ed.
David Tomas, Alex Mallet), Leiden-Boston, 2012, s. 703.

27 Hames, a.g.m.,s. T04.

28 Charles H. Lohr, “Christianus Arabicus, cuius Nomen Raimundus Lullus”, Freiburger Zeitschrift fiir
Philosophie und Theologie, c. XXXI, 1984, s. 60.

29 Selman Dilek, “Ramon Llullun Zihin Diinyast ve Orta Cag Universitelerinde Arapga Ogretimine
Etkisi”, Insan ve Toplum, c. IX, no: 4, 2019, s. 8.
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kazanarak 1276 Mallorca’™da  Miramar Manastir'nt  kurulmasint — saglayip
Hristiyanlara burada Arapca dil egitimi verilmesine 6ncilitk etti3?  Stiphesiz ki
Katalan filozof, bu manastirin inga edilmesine 6nctilitk ederken Arapga 6gretiminin
yani sira Dominiken din adamlarina Miuslimanlara karst tartisma yetenegi
kazandirlmasini  da amacgladi.3? Ramon Llull, Vita Coactanea’da Hristiyan
dinyasinin ruhani lideri Papa’yi, Avrupa’daki muhtelif krallart ve Hristiyan prensleri
ziyaret ederek Miuslimanlarin dilini 6grenmek ve Ogretmek icin manastirlar
kurulmast gerektigi yoniinde telkinlerde bulunarak Gstiin bir gayret sarf ettigine dair
kayitlara yer vermektedir.’? Bu kayitlarda Katalan alim Arapca Ogretiminin
baslatilmast  konusundaki hedefleri dogrultusunda gittigi Vatikan’da Papa
Honorius’un yeni vefat ettigini goriip buradaki kardinalleri bahsi gecen tarzda
manastirlarin insast hususunda ikna gayretine giristigini anlatmaktadir.?

Avrupa’da Arapca’nin Ggretilecegi okullarin kurulabilmesi yolunda Ramon
Llull’un en buytk tesebbiist hi¢ stiphesiz 1311-1312 yillart arasinda gerceklestirilen
Viyana Konsili'nde bu dilin Bat’da yayginlastirilmasina yonelik sundugu teklifler
oldu3* Avrupa’nin mubhtelif bdlgelerinden saygin din adamlarinin  istirakiyle
gerceklestirilen bu konsilde Hristiyan idaresi altinda yasayan Miisliimanlarin ezan,
tiirbe ve hac ziyaretleri gibi ayrintilt sayilabilecek konular ele alind1.35 Onun konsilde
din adamlarina sundugu teklifler sonucunda konsilin XI. karari olarak Avrupa’nin
onde gelen tniversitelerinde Arapca kiirstilerinin kurulmasi karart alindi. Bu karar,
Arapea’nin yant sira Ibranice, Yunanca ve Keldanice gibi o vakte kadar Avrupa’da
yaygin olarak 6gretilmeyen dillerin de Gniversitelerde 6gretilmesini 6ngdrityordu.36
Ayrica karar Ispanya’daki Salamanca’nin yani sira Paris ve Oxford gibi Avrupa’nin
en saygin Universitelerde dogu dilleri kiirstilerinin kurulmasint da kapstyordu.3” Vita
Coaetanea, Ramon Llull'un Viyana Konsili'nde Arapga 6gretimi konusundaki
talebinin yant sira Misliimanlara karst askeri miicadelelerde zafer kazaniip kutsal
topraklar elde edilene dek tiim askeri tarikatlarin tek bir ¢att altinda toplanmasi
talebinden de bahsediyordu.3® Onun t¢iincii talebi ise o dénemde fikirleri Hristiyan
teologlar ve filozoflar iizerinde etkisini artiran Ibn Risd’iin gorislerine karst
ctkilmasi yoniindeydi.?

30 Gregory B. Stone, “Ramon Llull”, The Literature of al-Andalus, (ed. Maria Rosa Menocal, Raymond
P. Scheindlin, Michael Sells), Cambridge University Press, Cambridge, 2000, s. 345.

31 Samuel M. Zwemet, Ramon Liull: First Missionary to the Moslems, Londra, 1902, 65.

32 Ramon Llull, I7a, s. 35.

35 Ramon Llull, I7za, s. 44-45.

3 Haik, agz,s. 897.

35 Monica Colominas Aparicio, The Religions Polemics of Late Medieval Christian lberia, Brill, Leiden,
2018, s. 35.

3 Francis Drovnik, Konsiller Taribi: Iznik’ten Vatikan'a, (cev. Mehmet Aydin), Tiirk Tarih Kurumu
Basimevi, Ankara, 1990, s. 47.

37 Zwemet, age.,s. 77.

38 Ramon Llull, I7za, s. 82-83.

39 Ramon Llull, I7za, s. 82-83.
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Ramon Llull, Mislimanlara yonelik bu hedefleri dogrultusunda Paris’e gidip
burada Arapca ve Islam teolojisinin yant sira Latince dini metinlere odaklanmak
niyetindeyken devrin 6nemli din ve fikir adami: Ramon Pefiafort ona Mallorca
Adas’nda kalip Misliimanlara karst misyonerlik faaliyetlerini gerceklestirmesi
tavsiyesinde bulundu®® O da kendisine biyiik saygt duydugu bilinen bu din
adaminin tavsiyesine uyarak adada kaldr.

Islim ve Bati medeniyetleri arasinda yogun bir etkilesimin yaninda Iber
Yarimadas’'nin dini ve kiltirel acidan buytk bir doniisimiin yasandig bir ¢agda
yasayan Ramon Llullun zihnindeki Islim ve Misliiman algist eserlerinde ve
faaliyetlerinde aciga ¢ikmaktadir. Uzun yillar misyonerlik faaliyetleriyle mesgul olan
Ramon Llull, “Bu kadar ¢ok sayida Hristiyant her yénden cevreleyen Sarazenlerin
Tanrr’ya ibadet ve hizmete dénmeleri” yolunda gayret sarf etmeyi hayatinin temel
amaci olarak telakki etmektedir.#!

Ramon Llull'un Arapea bildigi ve muhtelif konularda kaleme alinmis Arapca
esetlerin igeriginin hazirlanmasinda Islam diinyasinda kaleme alinmis eserlerde yer
alan malzemenin kullanilip kullanilmadiginin tespiti elzemdir. Bu baglamda Ramon
Llullun eserlerinde Islaim dini, Hz. Muhammed ve Islimi terminolojiye yakin
goriilen konularin izi stirtilecektir.

Misliiman, Hristiyan ve Yahudi olan G¢ kisinin bir paganla olan teolojik
tartismalardan olusan diyaloglarinin yer aldigt Liibre del Gentil ¢ los Tres Savis (Libro de
Gentil y Tres Sabios) adli eser Ramon Llull'un Misliimanlarin inancina degindigi
eserlerden birisidir. Katalan alim tarafindan ilk olarak Arapca olarak kaleme alinan
bu edebi eserin daha sonraki yillara ait Katalanca ve Latince versiyonlari da
mevcuttur.*? Burada bahsedilen Ibrahimi dinlere mensup ii¢ bilge pagant kendi
dinlerine davet edebilmek amaciyla dini argiimanlar ortaya atarak teolojik bir
tartisma iklimi meydana getirdikleri gériilmektedir. “Ug dinin arasinda iitopik bir
koruma” seklinde tanimlanan bu eserde Ramon Llull’'un bahsi gegen dinlere esit bir
yaklagim sergiledigi dustintilmektedir.43

Eserin dordiincii bélimiinde Misliiman bilge Islim inancinin  Allah’in
birligi, evrenin yaratilist, Hz. Muhammed’in Allah’in peygamberi olmasi ve Kur’an-1
Kerim’in Allah kelaimi olusuyla ilgili Islim akidesinin temellerini anlatmaktadir.*
Eserde ayrica Musliman ile pagan arasinda gerceklesen bazi diyaloglara yer
verilmektedir. Buradaki anlatida Misliiman ona Allah’n bir olduguna, Hz.
Muhammed’in Allah’in peygamberi oldugu, Kuran-1 Kerim’in Allah tarafindan
gonderildigi, 6ldikten sonra gomilen kisiye melegin sorular soracagl, Allah’tan

40 Ramon Llull, 744, s. 35. Loht, “Christianus Arabicus”, s. 58.

41 Gregory B. Stone, “Ramon Llull and Islam”, .4 Companion to Ramon Linll and 1iunlism, (ed. Amy M.
Austin, Mark D. Johnston), Brill, Leiden-Boston, 2018, s. 119.

42 Stone, “Ramon Llull”, s. 346.

43 Stone, “Islam”, s. 121.

44 Stone, “Islam” s. 129.
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baska her seyin fani oldugu, 6ldiikten sonra dirilme, kiyamet giini Muhammed’e
ihtiya¢ duyulacagi, Misliimanlarin kiyamet giinii hesap verecegi, giinahlarin ve
sevaplarin tartilacagt ve cennet ile cehennemin var olduguna inanmak gibi Islim’in
on iki rikniiniin oldugu dile getirmektedir.¥> Eserde Hz. Muhammed’in okuma
yazma bilmeyen bir insan ve Kur’an-1 Kerim’in en giizel kitap oldugunu dile getiren
Miisliiman, Islim peygamberinin béylesi bir kitabt yazmaya muktedir olamayacagini
pagana hatirlatarak Islim’in  kutsal kitabinin Allah kelami olduguna isaret
etmektedir.46 Eserin kahramant olan bu Miisliman bilge, pagant Islim hakkinda
hicbir bilgiye sahip olmamasi yoniiyle Hz. Muhammed’in Mekke ve Medine
devrinde yasayan migriklere benzetmektedir.#” Eserde yer alan anlatiya gére pagan,
Misliman, Hristiyan ve Yahudi bilgelerin kendi dinlerine dair sunduklar
arglimanlar dinledikten sonra buylk bir memnuniyet duyarak gozlerinden yaslar
akarken dua etmektedir.

Ramon Llullun Islim ve Hz. Muhammed hakkinda tafsilatl bilgilere yer
verdigi Llibre del Gentil ¢ los Tres Savis adli eseri ise o devirde kaleme alinan diger
Islam karsiti teolojik yapitlara gére daha mutedil bir 6zellige sahiptir. Katalan
filozofun bu apolojik eseri onun Islam, Hristiyan ve Yahudi inancina yénelik
yaklasgimint sarih bir sekilde ortaya koymaktadir. Zira Oscar de la Cruz Palma,
Ramon Llull'un Islim’a ve Hz. Muhammed’e yer verdigi eserleri arasinda bu yapitin
en hosgorili yaklasima sahip eser olabilecegini ileri stirmektedir.48

Misliimanlar1 Hristiyan inancina ¢ekebilmek icin bazt eserlerinde tslup
bakimindan mutedil ve davetkar gériinen Ramon Llull'un bazen de Islim’a ve Hz.
Muhammed’e yonelik olumsuz bir dil kullandigr gorilmektedir. Katalan alimin
Islam dini ve Hz. Muhammed hakkinda en kapsamli bilgi veren galismalarindan
birisi de Doctrina Puerifdir. Eserini 1274 ile 1276 yillart arasinda ¢ocugunun egitimi
i¢in hazirlayan Ramon Llull, burada ansiklopedik bir yazim tarzi benimsedi.®
Eserde Ortagag Avrupas’nda egitimin temelini olusturan Liberal Sanatlar ve
felsefenin yant sira Islim, Hristiyanlik ve Yahudilik {izerine birtakim bilgilere yer
verilmektedir.50 Eserin “De Mafumet” baslikli 71. bélimiinde Ramon Llull Tslam
peygamberinin hayatina dair 6nemli anekdotlar aktarmaktadir.

Eserin bu boélimunde Hz. Muhammed’e Tanri tarafindan Kur’an-1 Kerim’in
verildigi anlatilmaktadir. Kur’an-1 Kerim burada “Alcora” adiyla zikredilmektedir.>!

45 Ramon Llull, L/ibre del Gentil e los Tres Savis, Princeton University Press, Princeton, 1993, 140-141.

46 Ramon Llull, I4bre del Gentil, s. 146.

47 Ramon Llull, I4bre del Gentil, s. 142.

48 Oscar de la Cruz Palma, “Ia Informacion Sobre Mahoma en la Doctrina Pueril de Ramon Llull”,
Tanla: Quaderns de Pensament, no: XXXVII, 2002, s. 38.

49 Palma, a.gm., s. 40.

50 Alexander Fidora, “Ramon Llull’s Doctrina Pueril: Approaching Religion from a Historical Point
of View”, Quaderns de la Mediterrania, no: 16, 2011, s. 145.

51 Ramon Llull, Doctrina Pueril, (ed. Joan Santanach i Sufiol), Patronat Ramon Llull, Palma de
Mallorca, 2005, s. 182.
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Hz. Muhammed’in aslinda bir tiiccar oldugunu ve Kudiis’e ticaret icin giderken
Micolau adli bir sahte Hristiyanla karsidastigini sGyleyen Ramon Llull'un burada
bahsettigi kisi Islim peygamberinin Sam seyahatinde karsilastigi Rahip Bahira’dan
baskasi degildi.5? Katalan alim, Doctrina Pueril adli eserinin ilerleyen bolimlerinde
Hz. Muhammed’i Mduslimanlara cennete girdiklerinde c¢esit ¢esit olan sonsuz
nimetlere ulasacaklarini vaat ettigini zikretmektedir.5?

Ramon Llullun Cent Noms de Den (Tanre'mn Yiiz Ady) adlt eseri de Islam’a
yonelik argiimanlarinin yer verdigi bir diger yapitidir. Katalan filozofun Kur’an-1
Kerim hakkindaki dustinceleri, bu kitapta belirgin bir sekilde ortaya ¢ikmaktadir.
Cent Noms de Deu adli eserinin 6nsézindeki su ifadeleri ise onun Kutr’an-1
Kerim’in tslup ve igerik bakimindan Mislimanlar nezdinde ne kadar tstin bir
kutsal kitap oldugunu dogrular niteliktedir:

“Miistiimantar Kur'an'mn bichir insan tarafindan olusturulamayacak kadar giizel bir
sekilde  olusturnldugn  gercedivle  yasalarmmn  Tanr:  tarafindan  verildigini
kanitlayabileceklerini dijsiindiikleri icin ben, dedersiz Ramon, Kur'an'da oldugundan
(var olan) daba iyi bir konu olan bu kitabr olusturmatk istiyorum. Bu, benim konusu
Kur'an’dan daha iyi olan bir kitap olusturabilecegim gibi baska birisinin Kur'an'dan
daha giizel konusmaya (size) sabip olan bir kitap olusturabilecedi anlammna gelir.”*
Jose Bellver, Tanr’'nin yiiz adint ele aldigt bu eserde Ramon Llull’un Islim
literatirinde yaygin olarak gériinen Allah’in giizel adlarinin anlatildigt Esmaii’l-
Hiisna geleneginden etkilendigini ileri stirmektedir. Eserin genel yapisina
bakildiginda Tanri’nin sifatlartyla ilgili verilen bilgilerin Esmaiti’l-Hiisna’da yer alan
adlarin sifatlarina benzerlik arz ettigi goriilmektedir.5

Ramon Llull, Misliman teologlarin dini metinlerinin yant sira Miisliiman
filozoflar ve eserlerine de ilgiliydi. Ornegin onun Farabinin Ihsan’-Ulim adli
eserinin  yani  sira  Ibn Riisd’iin  bazt eserlerinden  haberdar  oldugu
dustintilmektedir.>¢ Ramon Llull, kendi distince sisteminin metafizik bir gerceklige
dayandigini ve bu yéniyle fikirlerinin Ibn Riisd’in fikirlerinden daha iistiin oldugu
goriisiine sahipti.” Onun Ibn Riisd ile fikri anlamda ayristigi noktalar daha ziyade
Aristotelesci doktrinlerle ilintilidir.>® Kendi hayatini anlattugl eserinde Ramon

52 Ramon Llull, Doctrina, s. 182.

53 Stone, “Islam”; s. 131.

54 Stone, “Islam”; s. 132.

55 Jose Bellver, “Mirroring the Islamic Tradition of the Names of God in Christianity: Ramon Llull’s
Cent Noms de Deu as a Christian Quran”, Intellectual History of the Islamic World 2, Brill, Leiden,
2014, s. 292.

5 Henry George Farmer, “The Influence of Farabi’s Thsa’al’ulum” (“De Scientiis”) on the Writers
on Music in Western Europe”, The Journal of the Royal Asiatic Society of Great Britain and Ireland, c.
111, 1932, s. 591.

57 Stone, “Islam”; s. 141.

58 Antoni Bordoy Fernandez, “Ramon Llull y la Critica al Averroismo Cristiano”, Taula, guaderns de
pensament, c. XXXVII, 2002, s. 24.
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Llull’un 1311 yilinda gergeklestirilen Viyana Konsili'ndeki taleplerinden birisi de o
yillarda Avrupa’da popiilerlik kazanan Ibn Risd’in fikirlerine karst miicadele
edilmesiydi.’® Mislimanlara karst misyonerlik faaliyetleri tzerine metodolojik
yaklagimlar sunan Ramon Llull bu amacgla esetler kaleme almakla kalmamis, o
devirde Avrupa’da yaygin olan Ibn Riisdgiilitk (Averroizm) iizerine gerceklestirilen
fikri mlnazaralara da istirak etmistir.6

Islam diisiince geleneginin kendisinde biraktigi derin iz Ramon Llullun
kismen Miusliman alimlerin eserlerine ve diisiincelerine dayalt olarak hazirladig
esetlerde sarih bir sekilde gorilmektedir. Islim diinyasinda saygin konuma sahip
bazi Musliman teolog ve filozoflarin diisiince sisteminin Katalan filozofun zihin
dinyasinin  sekillenmesinde etkili oldugu goriilmektedir. Sadece yasadigt devrin
degil tiim Ortacag Islam tarihinde etkili bir figiir olan Gazzalinin eserleri Ramon
Llullun nezdinde biyik 6nemi haizdi! Nitekim Katalan alimin Gazzal’nin
mantigint ele aldigt Logica d’Algatzell adli eseri bu Islam aliminin eserlerine ne kadar
hakim oldugunu gézler Oniine sermektedir. Onun Gazzali’'nin mantiginin ik
bélimiinii Arapga olarak muhtasar hale getirdigi s6z konusu calismasi daha
sonralar1 yaklasik olarak 1271-1272 yillarinda Compendium Logicae Algazelis adiyla
Latince’ye terciime edildi.62

Ramon Llull’un Liber de Fine adli eseri yasadigt ¢agda Hristiyanlar tarafindan
Islam dinine karst yaygin bir sekilde sergilenen saldirgan tutumun aksine Islim ve
Hristiyan inancinin benzerlikleri ve ortak yonlerini vurgulamast yoniyle oldukca
dikkat cekicidir. Iber Yarimadasr'nda Hag ve Hilal miicadelesinin en yogun sekilde
yasandigt devirde yasayan Ramon Llull, Hristiyanlarin Mislimanlarla miicadele
stirecinde yeni yontemler tzerine diisiinerek bu konuda birtakim fikirler tretmeye
basladi. Katalan filozof, bu baglamda Musliimanlara karst genel olarak tercih edilen
silahli miicadelenin giliciinden ziyade fikirlerin giicine buyiik 6nem atfetmekteydi.
O, Mislimanlara karst nasil bir fikri miicadele verilmesi gerektigini Liber de Fine
adli eserinde tafsilatlt bir sekilde anlatmaktadir. Islaim dinine karst idelojik miicadele
cercevesinde kalem oynatmakla yetinmeyen Ramon Llull, bu ugurda papalar, krallar
ve din adamlariyla temasa gegerek onlarla uzun istisarelerde bulunuyordu.

Liber de Finenin ‘“Saragenlere Karss” baglikli bolimiinde Ramon Lllull,
Hristiyanlarin pek ¢ok konuda Miuslimanlarla ayni gérislere sahip oldugunu ileri
stirerek Misliimanlarin Hz. Isa’y1 gelmis ve gelecek insanlarin en iyisi ve Tanrr’'nin
oglu olduguna inandiklarini ifade etmektedir. Ancak onun buradaki ifadeleri Islam
inanctyla biyik Olciide celismektedir. Ayrica Liber de Fine’de Miislimanlarin

59 Ramon Llull, "77a, s. 82-83.

60 Dilek, agn., s. 8.

61 Alexander Fidora, Anna Akasoy, “Ibn Sab’in and Raimundus Lullus, the Question of the Arabic
Sources of Lullus” Logic Revisited”, Iskamic Thought in the Middle Ages, (ed. Anna Akasoy, Wim
Ramen), Brill, Leiden, Boston, 2008, s. 433.

62 Fidora, Akasoy, a.g.m., s. 433.
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Kur’an-1 Kerim hakkindaki ifadelerinden iktibas yaptiktan sonra Islim’in kutsal
kitabinin siirsel bir tisluba sahip oldugunu dile getirmektedir.®3

Ramon Llull, Ha¢ ve Hilal miicadelesinde silahli miicadelenin yant sira
olmazsa olmaz bir yontem olarak misyonerlik faaliyetlerini kabul etmektedir.
Katalan alime goére Hagli Seferleri'nde basartya ulasabilmek icin ayni zamanda
misyonerlik faaliyetleri de stirdiirmek bir zaruretti. Hristiyanltk inancini samimi bir
sekilde benimseyen Ramon Llull, hayattnin buytk bir bélimini Miuslimanlarin
Hristiyanligi benimsemesini saglayacak fikirler tiretmeye hasretti. itz Coaetaned’ da
derin distiincelere daldigr bir dénemde kendisine gelen ilhamla hayatint kafirlerine
dine ¢agirmaya hasretme karart aldigii dile getirmektedir.¢* Zira o, Libre de
Contemplacio’da salt bir askeri harekat olarak Muslimanlart silah zoruyla maglup
etmenin tek basina beyhude bir gayret oldugunu ifade etmektedir.®5 Hristiyanlarin
Mislimanlara karst miicadelesinde teknik bilgilere de odaklanan Ramon Llull,
seferlerin basta askeri ve jeopolitik olmak tizere hemen her alaninda yeni 6neriler
sunmaktan da geri durmuyordu.6¢

Bir misyoner olarak Ramon Llull, 6nctillerinden farklt olarak gercek dini
“kafirlere” teblig ederken sert tavirlardan vazgecip onlarin goénliinii kazanacak giizel
sOzler ile hosgorili bir yaklasimin zaruretini  vurgulamaktadir. Misyonerlik
faaliyetleri kapsaminda bir stire Tunus’ta bulunan Ramon Llull, burada bulundugu
stire zarfinda bolgedeki Miisliiman alimlerle Islim ve Hristiyanlik tizerine birtakim
dini miinazaralarda bulundu. Ramon Lllul’un Islam dini ve Miislimanlara yonelik
yaklagimi kismen elestirel bir yéne sahip olsa da ana hatlariyla Muslimanlara
Hristiyan inancini benimsetmeye yonelik tebligi merkeze alan mutedil bir anlayisa
daha yakin gbrinmektedir. Zira o bazi eserlerinde Muslimanlara siddetle degil fikir
ve glizel sozletle ustiinlik kurulabilecegi yoniinde goris bildirmektedir. Bu yontyle
Ramon Llull’un gérisleri Miusliimanlara karst “Stlablaria dedil fakat sozeiiklerle, giicle
dedil  fakat akilla; kin ve nefretle degil sevgiyle” yaklagilmasini distur edinen ve
dindaslarina bunu tavsiye eden Kluni tarikatinin 6nciisi Muhterem Peter’in
dustinceleriyle Srtiismektedir.

Cok yonli bir polimat olarak Katalan, Latin ve Arap kaynaklarindan
beslenen Ramon Llull’un eserleri ve fikirleri daha sonraki yillarda Avrupa’nin farklh
bolgelerindeki entelektiiel cevrelerin ilgisini ¢ekmeye basladi. Filozofun agirliklh
olarak Arapca ve Katalanca kaleme aldigi eserlerinin bir kismu farklt dillere de
tercime edilerek ciddi bir okuyucu kitlesine ulastt. Esetlerinin Paris’te bulunan
Carthusian Manastir'/nin yant sira Mallorca ve Ceneviz sehirlerinde toplandig:
zikredilmektedir.®” Ramon Llull’'un distincelerinden etkilenen aydimnlarin énctlik

63 Stone, “Islam”, s. 132.

64 Ramon Llull, 7, 33-35.
65 Stone, “Islam” s. 123.

66 Stone, “Islam”, s. 124.

67 Ramon Llull, I7za, s. 84-85.
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ettigi Llullizm Hareketi heniiz o hayattayken ortaya ¢ikmaya basladi.®® Onun
calismalarinin Katalan tarihinin 6nde gelen alimlerinden Arnau de Vilanova ve
Ramon Mart’nin yant sira pek ¢ok Avrupali teolog ve filozofun diigiinceleri ve
eserleri Gizerinde etkili oldugu dustiniilmektedir.

Geg Ortagag’da Ramon Llullun distncelerinin destekgileri oldugu gibi
muhalifleri de bulunuyordu. Katalonya bélgesinin 6nde gelen din adamlarindan
Nicholas Eymerich (1320-1399), Katalan alimin gériislerine yonelik karsit bir tavir
benimsedi.® Onun Ramon Llull’'un eserlerinde Hristiyan inanciyla bagdasmadigint
distindigi goriiglerini bir mektupta dile getirdi. Bu mektuptaki ifadelerin de
etkisiyle Papa X. Gregory (1370-1378) Katalan filozofun bazt esetlerinin
okunmasint yasaklatip kendisini da kinadi. Bir¢ok Avrupali tarafindan benimsenen
Ramon Llullun doktrinlerine dair derslerin verilmesi 1390 yilinda Paris Universitesi
Teoloji Fakdltesi tarafindan yasaklandi.”® XIV. asirda Ramon Llull’'un gérislerini
ortadan kaldirmaya yonelik papalik ve diger gruplarin gayretlerine ragmen XV. asra
gelindiginde onun fikriyatt Barselona, Valencia, Cervera ve Mt. Randa gibi
Katalonya ve Aragon bolgesindeki sehirlerde yayilmaya devam etti.”!

4. Francesc Eiximenis (6. 1409)

Ortagag Katalonyas’'nin en 6nde gelen alimlerinden Francesc Eiximenis,
1327 yihinda Katalonya bélgesine baglt Girona sehrinde diinyaya geldi. Aragon
Kralligs idaresi ile yakin temas halinde bulunan ve ticaretle ugrasan bir ailenin evladi
olan bu Katalan, farkl bilimlerde kendisini yetistirdi.”? Paris, Koln, Oxford, Roma
gibi devrin 6ncii tiniversitelerinde calismalarina devam eden 4lim son olarak Iber
Yarimadas’na dénerek Lerida Universitesi’nde dersler verdi.” Bir siire o, Valencia
sehrinde kalarak burada felsefe ve teoloji alaninda ¢aligmalarint stirdiirdi. Erken
yaslarinda Fransisken Tarikat'na intisap eden Katalan alim, dini faaliyetlerinin
yaninda teolojik, siyasi ve toplumsal konulart ihtiva eden eserler kaleme aldi
Ramon Pefiafort, Ramon Marti ve Ramon Llull gibi selefi olan Katalan filozoflarin
izinden giden Francesc Eiximenis bazi yapitlarinda tipkt onlar gibi Islam dinine dair
muhtelif gérisler serdetti.

68 Jocelyn Nigel Hillgarth, Ramon Liull y el Lullismo en la Francia del Siglo XI1/., Barcelona, 2018, s.
129.

6 Ramon Llull, Doctor, s. 57.

70 Ramon Llull, Doctor, s. 58.

71 Sarton, age., c. 1L, s. 912.

72 Antoni Riera I Melis, Francesc Eiximenis (1330-1409): El Context, 1.'0obra i Els Manuscrits, Institut
d’Estudis Catalans, Barcelona, 2009, s. 10.

73 Josep Puig Montada, “The Polemic against Islam in Medieval Catalan Culture”, Wissen iiber
Grenzen: Arabisches Wissen und lateinischen Mittelalter, (ed. Andreas Speer, Lydia Wegener), Walter de
Gruyter, Berlin 2003, s. 251.

74 Tomas Carreras y Artau, “Fray Francisco Eiximenis: Su Significacion Religiosa, Filosofica-Moral,
Politica y Social”, Annals de I'lnstitut d’Estudis Gironins, c. 1, 1946, s. 272.
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Francesc Eiximenis, farklt konulart ihtiva eden bircok eser kaleme alsa da
Islam hakkinda orijinal bilgilere yer verdigi .o Crestid adli eseti bu galismamiz icin
Ozel bir 6neme sahiptir. Aragon Krali IV. Pedro Ceremonioso’nun (1336-1387)
destegiyle Katalanca olarak hazirladigt bu ansiklopedik calismanin  bazi
bélimlerinde dindaglarina Hristiyanlik inancint daha dogru anlatabilmek igin
muhtelif teolojik konulara deginmektedir. Eserde yer alip ¢alismamizi ilgilendiren
konular ise Hz. Muhammed’in hayati ve peygamberliginin yant sira Muslimanlar
hakkinda sunulan anekdotlardur.

Francesc Eiximenis’in Islim hakkindaki dair goriislerine gecmeden énce
onun bu dine dair bilgilerinin kaynaklarinin neler oldugunu irdelemek yerinde
olacaktir. Katalan alimin hususi kitiiphanesinde bulunan eserler tizerine yapilan
aragtirmalarda onun kiitiiphanesinde ii¢ farkli eserde Islim dini hakkinda bilgilere
yer verildigi tespit edildi. Bu eserlerden ilki Hagli Seferleri’nin tiim hiziyla devam
ettigi XIII. asrin ilk yarisinda dogu topraklarinda misyonerlik faaliyetleriyle dikkat
ceken Akka Piskoposu Jacques de Vitry’e (6. 1240) ait olan hususi bir mektuptu.
Kiitiiphanede Islim’dan bahseden ikinci eser Hristiyan Batr’da Islim karsiti teolojik
eserlerle kullanilan benzer adlandirmaya sahip olan Contra Sarracenos adli anonim bir
metindir. Francesc Eiximenis’in kiitiiphanesinde Islim’a deginen eserlerin
tclinciisti olarak dikkat ceken calisma ise Breviloguinm Historialedir.> Onun ayrica
kendisinden énce yasamis Islim diinyasinda genis bir okuyucu kitlesi tarafindan
tanindigt bilinen Kindi’nin (6. IX. asir) Apolgjisi le devrin 6nde gelen din adami
Pedro Pascualin (6.1300) Islam hakkindaki yorumlarinin etkisi altinda kaldigt
yoniinde goriisler meveuttur.”s Ayrica onun bilhassa Islim’a dair bilgilere ulasirken
Cenova Bagpiskoposu Jakobus de Voragine’nin (6. 1298) Legenda Aurea ve kendi
¢aginin seckin alimi Arnau de Vilanova’nin (6. 1311) Katalanca olarak kaleme aldig
apokaliptik bir eser olan Confessid de Barcelona adli calismalarin yani sira Hz.
Muhammed’in mucizevi Mi’rac yolculugunu anlatan X. Alfonso’nun emriyle 6nce
Arapca’dan Kastilyaca’ya daha sonra ise Latince’ye terciime edilen Lzbro de la Escala
de Mahoma adli eserden istifade ettigi yontinde gorisler mevceuttur.””

Francesc Eiximenis, Lo Crestid adli eserinde okuyucuya kendi ¢agina kadar
yasaytp Bat’da Islim peygamberinden bahseden tarihgi, filozof ve ilahiyatct olan
dindaslariyla ekseriyetle ayni dogrultuda bilgiler sunmaktadir. O, calismasinin farkls
basliklarr altinda Hz. Muhammed’in dogumu, Hz. Hatice olan evliligi ve gecirdigini
iddia ettigi epilepsi atagi hakkinda bilgilere yer vermektedir. Islim dinini batil bir
inang olarak degerlendiren Katalan alim, eserinin 63. Boliimiinde bir peygamberin

75 Montada, a.g.m., s. 251.

76 Montada, a.g.m., s. 254.

77 Jaume Mensa I Valls, “La Vernacularitzci6 al Catala de Textos Profetics Biblics i Teologics en la
Confessié de Barcelona d’Arnau de Vilanova”, E/ Saber i les Llengiies Vernacles a Iépoca de Ilull i
Eiximenis, (ed. Anna Alberni, Lola Badia, Luis Cifuentes, Alexander Fidora), Publicacions de
I’Abadia de Montserrat, Barcelona, 2012, s. 45.
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mesru olabilmesi icin mucize gerceklestirmesi gerektigini vurgulayip Hz.
Muhammed’in herhangi bir mucize géstermedigini ileri stirmektedir.”8

Francesc Eiximenis’in eserde degindigi bir baska konu ise Islim dininde icki
icmenin haram olmasidir. Katalan filozof, fazla icki icmenin insanin cesaretini
azaltugini dolayistyla Hz. Muhammed’in de ordusunun icki i¢cmekten dolayr maglup
olmasint istemedigini zikretmektedir.”” Onun burada ortaya koydugu iddialardan
birisi de Hz. Muhammed’in yitkanma ritiielini Hristiyanlardan 6grendigidir. Kur’an-1
Kerim’in kutsal bir kitap olmadigini eserinin farkli béliimlerinde miiteaddit defalar
vurgulayan Francesc Eiximenis, Mislimanlarin kutsal kitabini ¢
konusmalar” olarak betimlemektedir.8

‘saf yalanlar ve

Francesc FEiximenis’in eserinde Hz. Muhammed ve Kur’an-1 Kerim
haricinde diger bazi Muslimanlar hakkinda da bilgiler verip birtakim arglimanlar
ortaya koydugu goOrilmektedir. Katalanca olarak kaleme aldigi bu eserinde
Mislimanlart ekseriyetle “Serrahins” (Sarazen)®! adiyla tanimlayan alim, onlarin
ayrica “agarens” olarak da adlandirilabilecegini zikretmektedir. Clinki ona gore
Miisliimanlarin soyu Hz. Ibrahim’in Sara adli esinden degil diger esi olan Hacer’e
dayanmaktadir.82

Francesc Eiximenis, calismasinda Misliman alimler hakkinda da bazt
goriisler beyan etmektedir. Katalan alimin nazarinda Ortagag Islim diinyasinda
yetisen en biiyik alimlerden olan Ibn Sini ve Ibn Riisd, maddi bir cennete
inanmadiklart gibi onlarin Islim dinini benimsemis olmalart da mimkiin degildi.
Cunkii ona goére bu iki alim, zeki insanlar olduklarindan Hz. Muhammed’in
anlatilarina inanamazlards.83

Misliimanlar ve Yahudilere yonelik misyonerlik faaliyetlerinin biyiik dl¢tide
Dominikenler ve Fransiskenler’in uhdesinde stirdtrtldigi Geg Ortacag’da yasayan
Francesc Eiximenis, “kafirlerin” zorla Hristiyanliga gecirilmesine siddetli bir dille
karst ¢ikmaktadir. Muslimanlarin ve Hristiyanlarin birtakim kisitlamalar olmakla
birlikte Hristiyan idaresi altinda 6zgtir olduklarini dile getiren Katalan alim, onlarin
cami ve sinagog gibi dini mekanlar inga etmelerinin yasak oldugunu ancak var olan
mabetlerini  onarabildiklerini  vurgulamaktadir. O, eserinin bu kisminda
Mislimanlara yonelik kisitlamalara dair spesifik 6rnekler verip ezan okumanin ve
Mekke’ye gidip Kabe-i Muazzama’yt ziyaret etmenin yasak oldugunu ifade
etmektedir. Muslimanlarin giyim-kusam konusunda da kendilerini belli edecek

78 Montada, a.g.m., s. 252.

79 Montada, a.g.m., s. 254.

80 David J. Viera, “The Treatment of the Jew and the Moor in the Catalan Works of Francesc
Eiximenis”, Reviste Canadiense de Estudios Hispdnicos, c. IX-11, 1985, s. 208.

81 Ortagag Hristiyan kaynaklarinda Saracenus gibi kullanimlar1 bulunan Sarazen ifadesi,
Mislimanlart tantmlamak i¢in kullamlmaktadr.

82 Viera, a.g.c., s. 208.

83 Montada, a.g.., s. 254.
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kiyafetler tercih etmelerinin zorunlu oldugu gérilmektedir. Bu zorunluluk 1215
yiinda gerceklestirilen Lateran Konsili'nde Hristiyan Avrupa’da  yasayan
Mislimanlar ve Yahudilerin gériintim olarak Hristiyanlardan ayrilmasini 6ngbren
karariyla 6rtiisen bir zorunluluk olarak dikkat cekmektedir.

Franscesc Eiximenis, eserinde Muslimanlarin dinlerine ne kadar bagl ve
onu korumact olduklarina da deginmektedir. Onun nazarinda Sarazenler, Islam
dinine ve Hz. Muhammed’e biyiik hiirmet gosteren ve birisi peygamberlerine
hakaret etmeye tevessill etse onu Gldirmeyi gbze alacak kadar inanglarina bagl
insanlardi.8* Dinlerarast evliliklere de deginen Katalan alim, Hristiyanlarin
Miislimanlarla evlenmesinin éntinde herhangi bir dini yasaklama olmadigini ve bu
evliliklerden dogacak olan ¢ocuklarin da mesru olacagini zikretmektedir.85

Geg¢ Ortagag Katalonyas’'nda dini ve bilimsel faaliyetlerini stirdiiren
Francesc Eiximenis, Islim dini, Hz. Muhammed ve Miisliimanlara yonelik
misyonerlik faaliyetler hakkinda yaptigt yorumlarla kendisinden o6nceki yillarda
Islam’a yonelik gorisler serdeden Avrupalt dindaglarindan bazt benzer distincelere
sahip oldugu gibi bazt konularda da onlardan ayrimaktaydi. Genel itibariyle
bakildiginda Katalan alimin Misliimanlara bakis acist diger Hristiyanlara nispetle
daha mutedil bir yap1 arz ediyordu.

Sonug

Ortagag’da Hag ve Hilal'in miicadelesi siyasi ve askeri sahada doguda Haglt
Seferleri, Avrupa’da ise Reconguista hareketi ile devam ederken bu miicadelenin fikri
asamast cok daha gec bir devirde basladi. Islim’in nevzuhur bir din olarak Arap
Yarimadas’'nda ortaya citkmasini takip eden VIII. asirda doguda Yuhanna ed-
Dimaski (6. 749) gibi Hristiyanlar Islim karsiti argiimanlar ortaya koyarken
Avrupa’da ise bu siire¢ yaklasik olarak IX. asirda Endiiliiste basladi. 1lk asirlarda
Islim dini ve Hz. Muhammed’e yonelik Hristiyan séylemi daha mesnetsiz ve
pejoratif bir yapt arz ederken XIIL asirda Kur'an-1 Kerim ve diger temel Islami
metinlerin Latince’ye terciime edilmesiyle Avrupalilar ilk kez Islim’t kendi
kaynaklarina dayali olarak tamima firsati yakaladidar. Hristiyan Batt diinyasinda
Mislimanlart Hristiyanliga davet ederken silah glicline dayanan zorba bir anlayis
yerine hosgorilii bir yaklagim ve mutedil bir dil benimsenmesi gerektigini ilk kez
Muhterem Peter (6. 1156) dile getirirken Ramon Llull, eserlerinde Hristiyanlar
arasinda bu tavrin devam ettirilmesinin gerekliligini vurguladi. Yine o, tipkt
Muhterem Peter’in yaptigi gibi Islim dinini onun temel kaynaklari iizerinden
degerlendirip Mislimanlara karst saglam hipotezlerin savunulmasinin énemini
kavrayarak Hristiyanlar arasinda Arapga’nin bilhassa ruhban ziimresi olmak tizere
daha genis kitleler tarafindan Sgrenilmest icin Ustiin bir gayret sarf etti. Bu yonuyle

84 Montada, a.g.., s. 258.
85 Montada, a.g.., s. 255.
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Katalan alim, misyonerlik faaliyetlerde yeni yontemlerin Hristiyan dunyasinda
tanitilmast  stirecinde 6nemli bir yenilikciydi. Hristiyan hukuk literatirinin
gelismesine bir hukuke¢u olarak biyiik katkilar saglayan Ramon Pefiafort da kaleme
aldig1 Responsiones ad Dubitabilia circa communicationem Christianorum cum Sarracenis adli
eseriyle Bat’da Misliman-Hristiyan iliskilerinin hukuki boyutlarini ortaya koymasi
bakimindan 6nemli bir yere sahipti. Ortagag Katalan dinyasinin en buytk
alimlerinden olan Ramon Martf, Arap¢a bilmesinin avantajiyla Islim kaynaklarina
nifuz ederek basta Gazzali olmak bazt Mdusliman alimlerin eserlerini ve
dustincelerinin Bat’da taninmasina zemin hazirladt. Bu ¢alismamizda ele aldigimiz
son Katalan alim Francesc Eiximenis de Avrupa’da Islim’a karst miicadelenin
degisime ugradigt bir siirecte Snemli gériisler ortaya atti.

Ortagag Katalan dinyasinin yetistirdigi en buyilk alimlerden Ramon
Pefafort, Ramon Marti, Ramon Llull ve Francesc Eiximenis, hayatlarinin buytk bir
kismint Islam diinyasinin en biyitk bilim havzalarinda Endiiliis’e komsu bir
cografyada gecirmelerinin de etkisiyle Islim bilim ve kiiltiiriine ilgi duyup bu
medeni birikimden miilhem olan énemli bilimsel esetler telif ettiler. Bir kismit
misyonerlik faaliyetlerine de katllan bu alimler, oryantalist calismalari sirasinda
Islam dini ve kiiltiriinden etkilenip takip eden asirlarda Bati diisiincesinde énemli
yer edinen bazt dindaslart Gizerinde derin izler biraktilar.
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Extended Summary

Before the Muslim conquest of the Iberian Peninsula, the region was
inhabited by Christians and Jews, but with their arrival, the peninsula
became home to three major religions and vatious nationalities. The multi-
religious and multi-cultural nature of Andalusian society contributed to the
establishment of a synthesis civilization in the westernmost part of Europe.
In the few centuries following the conquest, Muslims constituted the
overwhelming majority of Andalusian society as a result of intense
Islamization among Christians. With the adoption of Islam by large masses
in Europe for the first time, some Christians in the Iberian Peninsula began
to see this religion as a clear threat to Christianity. The anti-Islamic discourse
that began with Alvaro of Cordoba (d. 861), who harshly criticized the
influence of Islamic culture on Christians in al-Andalus, was continued in a
more systematic manner in the Iberian Peninsula in the following centuries
by Christians such as Petrus Alfonsi (d. 1140), Peter the Venerable (d. 1150)
and Mark of Toledo (d. 1216).

After nearly five centuries of Islamic rule, Andalusian cities such as
Cordoba, Seville and Murcia fell to the Christians in the 13th century, which
inevitably intensified interreligious contacts in the region. Some of the
Muslims who lived in these Andalusian cities did not leave these lands after
they fell to the Christians and continued to live under Christian rule. These
cities, which hosted rich libraries and scientific works of Muslims, made it
easier for Christians to become more familiar with Islamic science and
culture. In Late Medieval Spain, Muslim-Christian relations were intense not
only in the territory of Castile-Leon, but also in areas belonging to the
Kingdom of Aragon. Territories belonging to the Kingdom of Aragon were
home to a large number of Catalan scholars during this period. Some of
these scholars became interested in the religion and culture of Muslims with
whom they shared the same geography. These scholars learned more about
Islam and Muslims and studied many Islamic topics in their own works,
especially Muhammad, the basic rules of Islam and Muslim-Christian
relations. In addition, these Catalans, some of whom were clergymen and
missionaties, also cattried out missionaty activities towards Muslims in order
to preach their faith. In Christian Spain, where Islam was perceived as a
threat in the late Middle Ages, these Christians living in Castile-Leon and
Aragon made special efforts to invite Muslims to Christianity. They not only
put forward arguments for Muslims to convert to Christianity, but also
developed new political, military, religious and cultural methods
unprecedented in the Christian West.

The late Middle Ages was also a period in which Christians put forward
new ideas about intellectual struggle as well as armed struggle against
Muslims. The members of two important orders that emerged in the
thirteenth century, the Dominicans and Fransiscans, became the pioneers of
this intellectual struggle against Muslims living in the Western Islamic world
in Europe. Some of these Christians advocated for new ideas that would
adopt more moderate and original discourse in the religious struggle with
Muslims. Although there were clergy and scholars of different nationalities
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among these Christians living in different parts of Europe, the Catalans were
especially prominent with their new ideas about Islam and missionary
activities.

This study aims to determine the perception of Islam and missionaty
activities of Ramon Pefiafort (d. 1275), Ramon Marti (d. 1292), Ramon Llull
(d. 1316) and Francesc Eiximenis (d. 1406) who are the most important
Catalan scholars of the period, in light of the Catalan and Latin sources of
the late Middle Ages. Thus, it will be revealed how similar and different the
perceptions of Islam of these four Catalan scholars have from their religious
colleagues who lived in the region before them and came forward with their
anti-Islamic ideas. Within the scope of this study, the opinions of the four
mentioned Catalan scholars about the Islam and the Muslims will be
examined based on their theological, philosophical and literary works. The
extent to which these Christian scholars were influenced by the works and
ideas of Muslim scholars who lived in the Islamic world will also be
discussed in this context. Finally, this study will emphasize the place and
importance of the missionary activities of these four Catalan scholars
towards Muslims in the history of Islamic-West relations.

115



