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FROM AELIA TO AL-QUDS:
THE NAMES OF ISLAMICJERUSALEM®
IN THE EARLY MUSLIM PERIOD

Khalid El-Awaisi

Yrd.Dog. Dr., Mardin Artuklu Universitesi, Tarih BSliimii

Ozet

Aelia’dan Kudiis’e: Erken Islami Dénemde Beytii’l
Makdis’in Adlar:

Kudiis’in ve Filistin’in adlar1 yilizyillar boyunca bir ¢ok kez
degismis ve bugiin de degismeye devam etmektedir. Bu
degisiklikler, bazen yoneticilerin baskisi sonucu bazen de dogal
seyri icerisinde gerceklesmistir. FErken Islami donemde
Miislimanlar, daha 6nce kullanilan isimleri kullanmaya devam
etmislerdir. Fakat Kur’an-1 Kerim’de bu mekanlarin yeni
isimlerle zikredildigi, Hz. Peygamber’in de baska yeni isimler
kullandig1 bilinmektedir. Miisliimanlar, Kudiis’i fethettikten
sonra yeni bir isim dayatmasinda bulunmamis, eski isimlerin
kullanilmasina miisaade etmislerdir. Ancak dogal seyir sonucu
bu mekanin adi Kudiis olarak kalmistir. Kudiis ismi, bu
topraklarin kutsalligina ve bereketliligine isaret etmektedir. Bu
makale, Hz. Peygamber’in vefatindan sonra sehrin ve bdlgenin
Aclia, Beyti’l Makdis ve Kudiis isimlerini ve bunlarin
cagrisimlarni, Kudiis olarak kesinlesene kadarki siirecini, ele
almaktadir. Arastirma esnasinda erken dénem Islam tarihi

* The term Islamicjerusalem is used to refer to the wider region of Bayt al-Magqdis, which
includes many cities and towns. This new term is the result of serious academic debate that
sees it as a developing concept helping better understand the dynamics of this region in its
historical, theological, and political perspectives.
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kaynaklarindan, o donemde basilmig ¢esitli paralardan ve
kitabelerden istifade edilmistir.

Anahtar Kelimeler: Kudiis’in isimleri, Beytii’l Makdis,
Filistin.

Abstract

Over the centuries the names of Jerusalem and Palestine have
changed multiple times and continue to change. These changes
are sometimes enforced by rulers or have evolved over time. In
the seventh century Arabs were using numerous names and with
the rise of Islam, new names and terminologies were introduced
in the Qur’an and the Prophetic tradition. Following the Muslim
conquest, the Muslims did not enforce a particular name, rather
they continued to use the name Aelia in official transactions. It
was used simultaneously with another name, Bayt al-Maqdis
and gradually changed to the name al-Quds, which stressed the
holiness of the city and its region surviving to our modern time.
This paper examines the development of the names of the city
and its region after the death of Prophet Muhammad up to the
introduction and popularity of the name al-Quds. It also surveys
the different uses and connotations of the names Aelia, Bayt al-
Magqdis and al-Quds, drawing on examples from this period
citing primary Arabic sources, coins and other artefacts.

Keywords: Jerusalem names, Early Muslim period, Holy Land,
Palestine.

Kurte

Ji Aelia heya Qidusé: Di Serdema Pési ya fslamé de Navén
Beytu’l-Meqdisé

Navén Qidus G Felestiné bi sedsalan re guheriye ku roja iro ji
diguhere. Ev guherinén han, carina bir zordariya serdestan,
carina ji di herikina xwe ya xwezayi de hatine pé. Misilmanan
di serdema pési ya Islamé de navén ku beré dihatine bi kar anin
domandine. Lébelé t€ zanin ku weke Qur’ana Kerim 4 Hz.



Péxember bi xwe ji ji bo van waran navén cuda bi kar anine. Lé
ji ber herikina xwezayi, navé vi wari weke Qidusé maye. Navé
Qidusé pirozi G bereketa vé axé destnisan dike. Ev gotar, 1i ser
pévajoya pisti wefata Hz. Péxember hiir dibe ka navén bajér G
herémé —weke Aeclia, Beytu’l-Meqdis @ Qidus- ¢i tistan tinin
biré. Di 1ékoliné ji cavkaniyén pésin yén diroka Islamé, pereyén
ku di wé serdemé de hatine ¢apkirin G kitabeyan stid hatiye
wergirtin.

Peyvén Sereke: Navén Qidusé, Beytu’l-Meqdis, Felestin.

IXTCEN

eDLu‘ Jha ) pudiall Cun (slguald :"u.n.é" el )

uS Ol s el 035y (i udall g Gl HuaS L o )l sed )5 Jsha o
Cgea O GSla baugi s e 3R S Ll jidn s S8 Sa
Dmly b el iy lag)s md sl pOl Haa py 4B S
leald a2 2 Ll 1 (A D) 5 O g il a8 4 55 Ol s
Cetall Gy o ) amy il 0ad bl Ll 4 aaly 38 b G0 s
O O 2l diaile Al JSS (les 4 Leali 1 (A cpld olpus Do
Ly oS &S amaen O 6l smas ad RIS i) o il s
R asnse Sl iy el a8 08 s e pud Gl 4y el ol gle ) ad X
sile (Al lined el 4 U 4S cand iy (o0 OS5 Sl o5

Sl

G Jed sleald ORS a5 Olost O ) eaile sla 4 B Al
Dby Sl 5 | O (e leiV 3y O (r5al (s dilaie iy el
'Mé‘)\ﬁw‘)ﬁj‘)}af&ﬁsdj\&j@\‘)wﬁ?m\«as@uju‘&

UA.L\.JS coeall Can o (gleals 1ol cilalS

uéi.h.“
8 Saall Apadlu) 8 idl) (8 (el Cun placed sl ) £ Ll (ra

Ay lay 1)) e cplandiy Geolal) Cuy eland Gt Hpanll e e
P g3l D Ll 55 ) G Y1l (S 0 gl o s

3

Mukaddime,

Say1 4, 2011



4

Mukaddime,

Say1 4, 2011

Oy Bmy J8 (e A glia pland 32 llia cuilS 5 <0l daadluy) 5 yidll
Ol (8 slasl (amy S5 ol g dllana s Jgu )l Lgeaiind 5 ([1) &
elli iy DY) il aay 5 AY) elan) (g J gl 3 55 SU)
e i oo aud (D Aaal) aul el &5 ey y3 s e sl Al
138 in Y gl an¥) 138 1) La g A8 pall 5 Al e LeBUST 5 dpaall
AV 5 5 didaiall 5 Aiaall elad aladiul ) glas (LS AE )5l 028 a5l
Sty Y ghaie s il Gl aud aal o ) Al J gy 3la 5 aay (e
akis A8 Sad) @l (anys Al V) Ay el jaladl sl

3%l 8 5l el ge 5 AT 4, S
8%l Aaadluy) 5 il eaiall el el s ) cilalsl)

Introduction

It is normal for names of cities and regions to change over time.
Such change may be enforced by political or religious figures or
institutions but it often happens quite naturally. A case in point is the city
of Jerusalem and the region of Palestine, which changed their names
multiple times since the beginning of written records and continues to
change. Some of these names survive to this day while others have
perished. The Arabic/Arabised names of city and region were well
established long before the rise of Islam in the seventh century and since
there has been a gradual change of the names. It is important to note, that
before the rise of Islam in the seventh century, Arabs were acquainted
with Aelia (Jerusalem) and the region around it mainly through trade and
for religious purposes for Arab Christians. There are numerous accounts
referring both to ancient names and to names used at the time. Some of
the names were Arabised for the ease of the Arabic speaker, a practice
that had a long history (Al-Jawaliqgi 1969). One of the earliest references
to the city, in Arabic, is by the famous Arab poet Imr’u al-Qays (d. 545
CE [80 BH]). In one of his famous poems, he talks of a Christian priest
and refers to him as Maqdist (Jerusalemite), a derivative from the name
Bayt al-Maqdis (Imr’u al-Qays 1998:300; Mahmoud 1979: 110; El-
Awaisi 2007b, 23). Another famous Arab poet, Al-A‘sha, who died at the
start of the Prophetic mission in Makkah, mentions in his poetry one of
the ancient names UriShalim (Al-A‘sha 2003:200). This particular name



was not contemporary to Al-A‘sha's period, but it shows that the Arabs
were aware of this place's ancient names and thus its importance. These
are the only accounts of the names recorded from the pre-Islamic period
through poetry. However, early Islamic traditions suggest that the pagan
Arabs in Makkah during the rise of Islam were also aware of other
names. This is evident from the numerous accounts recorded in the
Hadith' of the Prophet which emphasise the sacredness of this region.>
One example which clearly illustrates that the Arabs were acquainted
with this sacred place is the story of the Night Journey around 620 CE.
According to this tradition the Prophet on his return was confronted by
the Makkans asking him for precise details of what he had seen. The
name the Prophet used in the discussion is Bayt al-Maqdis as is recorded
in many authentic hadith narrations (al-Bukhart 2000, v.2: 956; Muslim
2000, v.1: 88). In another narration it is reported that the Makkans
responded using the popular name of the time. It states that the Prophet
said: "I was taken on a journey by night (al-Isra’), they asked to where.
He (the Prophet) replied to Bayt al-Magqdis. They said [you mean] Aelia,
he replied: yes..." (al-Tabarani nd, v.12:167-8; Ibn Ab1 Shaybah 1994,
v.7:422-3, v.8:445; Ibn ‘Asakir 1996, v.41:235). This clearly shows that
the Makkans were acquainted with the name Bayt al-Maqdis and equated
it with the Roman name Aelia, which was the most popular name at the
time.

Further research shows that these names not only refer to the city,
but in actual fact have narrower or wider meanings (El-Awaisi 2007).
Although many refer to the city they sometimes also refer to the Mosque
(Al-Agsa Mosque) or to a wider region. This is the case with the name
Bayt al-Maqdis in the tradition of the Prophet which was used
interchangeably to refer to these three different -but sometimes
overlapping- concepts. The same can be argued for the other names and
this paper will explore some of these usages, with the exclusion of
particular terms introduced by the Prophet that only have a single
connotation, such as "the Land of Raising and Gathering" (4rd al-
Mahshar wal-Manshar) which refers to the wider region. In addition the
Qur’an introduces other names which were then used by the Prophet and

' Hadith although written down in later periods, it is taken here as the oral account of events
passed down to later generations; these accounts are confirmed by numismatic and other
sources. Only authentic and sound narrations are taken here while weak or fabricated
narrations are not relied on, as sources from the seventh century.

? I have dealt with this issue in a separate article, The names of Islamicjerusalem in the
Prophetic period. Journal of Islamicjerusalem Studies, vol. 8, summer 2007.
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his companions and were used throughout Muslim history. The main two
names that relate to Islamicjerusalem in the Qur’an are the "Land of
Barakah" and al-Ard al-Muqadasah (Holy Land). These became popular
when referring to the wider regions around the holy city.

This paper examines how the names were used following the death
of Prophet Muhammad and trace their development until the introduction
of the name AI-Quds in the Abbasid period. Also it explores what these
names and terms would have referred to in this early period and the
different connotations they had. As investigation of every account and
narration during this period is not feasible, this paper focuses on
presenting an overview of the usage of the names.

Names during the Muslim conquest

The Muslim arrival was a turning point in the history of the region.
This has been the source of numerous accounts recorded by historians
from this early period. This section will explore in chronological order
many of these accounts where the names of the city and the region are
mentioned. Later sections will follow a more systematic approach by
discussing each name and their development separately.

Muslims prior to the death of the Prophet Muhammad were already
approaching the region and had numerous encounters with the Byzantines
and their allies. The last military act in the life of the Prophet was to
prepare an army led by Usamah Ibn Zayd to Palestina Tertia’. However
the Prophet died while the army was getting ready to leave. Abu Bakr
succeeded him in leading the Muslims and despatched this army twelve
days after the Prophet's death (Omar 2005:60-2). On their return and after
settling the Arabian front, Abt Bakr commissioned another four armies
and directed them into the region. He directed one of them toward Aelia,
telling the Commander in Chief of this army ‘Amr Ibn al-‘As"You are
assigned for Palestine and Aelia (‘Alayka bi-Filistin wa-Iliya’)"(al-
Wagqidi nd: 31). What is used here is the names of the time Aelia which
the Byzantines were still using centuries after it was first introduced.* The

The Prophet named to Usamah the sites of Yubnd and al-Darim, on the borders of
Islamicjerusalem close to Mu’ta (Omar 2005:60-2) in Palestine Tertia. Others believe them
to be in Palestina Prima, close to Ramla and Gaza (Shurrab 1994)

The Arabic Iliya’ come from the Latin Aelia introduced by Hadarian in 135CE. Morover in
some Arabic there is some discussion to try to prove that this has the meaning of the "house
of the Lord" or claim it is the name of one of the sons of Sam, son of Noah, (al-Hamaw1 nd,
v.1:348-9; Mahmoud 1979:21,24; al-Hila 1999:91).



other name Palestine would refer to one of the regions of Byzantine
Palestine (Palastina Prima, Secunda or Tertia). This becomes clearer in
another text, where Abu Bakr specifies the route to ‘Amr "to Aelia until
he reaches Palestine" (al-Waqidil nd: 29). From these texts it can be
understood that Abii Bakr was referring to the region of Aelia (El-Awaisi
2003: 30-31; El-Awaisi 2005:30). This is the case with other texts about
these same events. In each case the name refers to the region rather than
the city. This is further clarified in a letter from ‘Amr written to Abil
‘Ubaydah, the overall commander of the Muslim armies in Historical
Syria, informing him that he had conquered Palestine; he said: "... I have
arrived at the land of Palestine and fought the Roman army with a
Patriarch called Rubis with a hundred thousand knights and God has
granted us victory ... and God has allowed the conquest of Palestine
under my command..."(al-Waqidi nd:38-39). This is a reference to a
fierce battle between ‘Amr and the Byzantines which took place in
Dathin’ (Al-Baladhuri 1987: 151) in Palestina Tertia and before entering
Palestina Prima. From this text one might get the impression that ‘Amr
had conquered the whole of Palestine, when in fact he had not yet
approached the area containing Aelia. This strengthens the argument that
Aclia, at least to the Arabs, was a separate entity from Palestine, and
Palestine in this case refers to Palestina Tertia (El-Awaisi 2003: 31).°

Abii Bakr sent more reinforcements to the armies in al-Sham. One
of these was the army of Khalid Ibn al-Walid, which was in Iraq. In the
letter sent by Abt Bakr to Khalid, he said: "Hurry to your brothers in al-
Sham, by Allah, a qaryah’ (town) amongst the Qura (towns) from Ard al-
Magqdis, Allah helps us conquer, is better to me than the conquest of a
great province from the provinces of Iraq" (Ibn al-Murajja 1995:55). This
is the first reference to this area as Ard al-Magqdis (the land of al-
Magqdis). From this statement it can be understood that Ard al-Maqdis
was a vast area, had many qura ‘towns’, and could be equated to the land
of Bayt al-Maqdis which is later used.

‘Umar Ibn al-Khattab succeeded Abii Bakr in leading the Muslims,
and commanding their armies' specifically in al-Sham. Already the

v

Dathin is known today as Khirbat al-Dimaytha south of Gaza City situated five km east of
Dir al-Balah (Shurrab 1994:78)

There is a record of the name al-Masjid al-Agsa being used, this was following the battle of
Ajnadin, led by ‘Amr. The poetry is of the companion Ziyad ibn Hanzala who uses the name
Al-Agsa Mosque explicitly in his poem, which he says the leader of the Byzantines escaped
t0 (swes 4y oY) andl) Y 13y bl (sl LS 55 523 € Abd al-Muhdi, 2002).

The word garyah in Arabic does not imply its modern meaning ‘village’, rather it denotes a
town or a city.

-
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armies had won several battles and taken some areas and made treaties
with others, and it is said that ‘Umar became the Caliph on the day of the
victory over Damascus (al-Wagqidi nd:132-33). Following the conquest of
Damascus, Abii ‘Ubaydah sent ‘Amr to the land of Jordan and Palestine
(al-Azd1 1970: 106-07); he was hesitant whether to head towards Aelia or
Antioch. He asked his men "Should I head with the army to Bayt al-
Magqdis, as it is their greatest city and holds the throne of the Roman
[Byzantine] Kingdom and is where their religion started off?" (al-Waqidi
nd:137). After another small incident at Dir abi al-Quds he was still
unsure, so he wrote to ‘Umar explaining the situation and asking where to
head to: Heraclius (Caesarea) or Bayt al-Maqdis (al-Waqidi nd:151).
From these texts it is clear that the name used by Abii ‘Ubaydah was Bayt
al-Maqdis; he used it to refer to Aelia Capitolina (the walled city), as he
shows clearly when saying "It is their greatest city." Moreover, Abl
‘Ubaydah moved to Jordan where some battles took place such as Fall,
which led to many treaties for the region of Jordan. Following this Abi
‘Ubaydah gave a speech in which he said, "... [ was planning to head
with you to the people of Aelia and the people of Caesarea, however [
hate to attack them in their city while they are well prepared and
fortified..."(Al-Azd1 1970: 143). He decided instead to go back to
Damascus and from there to attack Homs, and he left ‘Amr Ibn al-‘As in
charge of Jordan and some of the land of Palestine (Al-Azd1 1970: 144).
After conquering Homs, the Byzantines sent large armies to confront the
Muslims. The Muslims for tactical reasons withdrew from the cities they
conquered (Al-Azdi 1970: 155-56). When the people from parts of
Palestine and Jordan who were under the control of ‘Amr Ibn al-‘As
heard of the Byzantine advances and the Muslim withdrawals, they broke
their treaties. Following this, ‘Amr wrote this to Abii ‘Ubaydah, "... The
people of Aelia and a lot of the people of al-Urdun (Jordan) have broken
the treaties..." (al-Azdi 1970:162). The reference to Aelia probably
referred to people within the region and not the city, as the city was not
conquered nor did it have any truces at the time of this letter. However,
the reference may have been to some of the other cities within the region
of Aelia.

‘Amr Ibn al-‘As used the name Acelia frequently. During one of his
speeches he said "... everyone must prepare to march with me to the
people of Aelia..." He later called upon his army and said, "Let us head to
Aelia", then marched towards the land of Aelia (al-Azdi 1970:164). He
also wrote to the Patriarchs of Aelia, saying: "... from ‘Amr Ibn al-‘As to
the Patriarchs of Aelia..." (al-Azdi 1970:165). This might also refer to



Aeclia as the region, as he mentioned the Patriarchs in the plural and so
was possibly addressing all the Patriarchs of the region of Aelia, who
may have been gathered in the city. However, there could have been
more than one Patriarch to the city (for the different denominations),
which would mean that he meant the city only. The Patriarchs, however,
rejected his offer as they had also heard of the Byzantine advances and
the Muslim withdrawals.

Following this the Muslims withdrew all their forces and relocated
to the Jordan valley. This was the site of the decisive battle of Yarmiik, in
which the Muslims defeated the Byzantines and their allied forces.
Following the victory, Abii ‘Ubaydah sent messengers to the people of
Aclia to come out so he could give them assurances of safety, but they
did not do so (al-Azdi 1970:242-43). It is mentioned in the account that
he sent messengers (in plural) and not just one messenger, so possibly he
sent a number of messengers to different sites within Aelia. However,
after receiving no replies, he wrote a letter to the people of Aelia, saying:
"..from Abii ‘Ubaydah ‘Amir Ibn al-Jarrah to the Patriarchs of the
people of Aelia and its population..." (al-Azdt 1970:242-43). In the letter
he mentions the Patriarchs of the people of Aelia rather than Aelia alone.
This seems to refer to the Patriarchs of the inhabitants of Aelia around the
region. Following this letter Abii ‘Ubaydah wrote to ‘Umar informing
him of the victory at Yarmiik and this development, saying: "...I have sent
to the people of Aelia inviting them to Islam..." (al-Azd1 1970:244).

The Muslims could not decide whether to head for Caesarea or
Bayt al-Maqdis. It was suggested that a letter be sent to Caliph ‘Umar on
this issue for his opinion. So Abii ‘Ubaydah wrote another letter to ‘Umar
informing him of both opinions, and they awaited his command. When
‘Umar received the letter he read it to the Muslims in Madinah and
sought their advice. Ali Ibn Ab1 Talib advised that the army should
advance to Bayt al-Maqdis and once they conquered it then advance into
Caesarea which would also be conquered, as he had been informed by the
Prophet. ‘Umar agreed with the opinion of Ali and wrote to Abi
‘Ubaydah: "... I have received your letter in which you are asking
counsel on which direction to advance, the Prophet's cousin has advised
that you advance to Bayt al-Maqdis, so God may allow its conquering
under your leadership..." (al-Waqidi nd: 318-19). Also in one of ‘Umar's
replies he mentioned the booty from Yarmiik which was gathered in al-
Jabiyah: "Don’t do anything with it until you conquer Bayt al-Magqdis"
(al-Ya‘qubind, v.2:142).
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The people of Aelia did not accept his offer, so Abii ‘Ubaydah
dispatched the army and besieged them (al-Azdi 1970:244-45). Abu
‘Ubaydah despatched thirty five thousand soldiers in seven separate
armies. He told them to advance towards Bayt al-Maqdis, and gave
specific instructions to some of the armies. He told the commander of the
second army: "Once you approach balad lliya’ (city of Aelia) raise your
voices with takbir [saying Allah Akbar: God is the greatest]..." As for the
third army, he commanded them to "march towards Bayt al-Magqdis and
once reaching it, besiege it." As for the fourth army, he commanded its
leader to besiege its Citadel (al-Waqidi nd:318-19). It can be seen here
that two terms were used: the first and most frequent Bayt al-Maqdis, the
second balad Iliya’ (city of Aelia). These terminologies refer to the same
place —Aelia Capitolina (the walled city); here it was called Bayt al-
Magqdis and also called balad Iliya’, which could be a translation of the
Latin Aelia Capitolina.

After a few months, the people within the city decided to surrender
on condition that this be to the Caliph ‘Umar. Abt ‘Ubaydah wrote to
‘Umar, saying, "... and we are besieging the people of Madinat lliya’
(City of Aelia)..." (al-Waqid1 nd:326). In another version of the letter he
says "...and we are sieging Aelia..." (al-Azdi 1970:248). Once ‘Umar
received the letter he read it to the Muslims in Madinah and sought their
advice. ‘Uthman Ibn ‘Afan suggested he did not go; in his reply he said,
"...and our men are besieging Madinat lliya’ (City of Aelia)..." (al-
Wagqidi nd:327). On the other hand, Ali Ibn Abi Talib advised the
contrary, namely that he should go so that the city is conquered (al-
Wagqidi nd:327-28), which he did. It is clear from the letter and the
discussion that they were talking only about Aelia Capitolina (the walled
city), which they refer to in many forms, Madinat Iliya’, lliya’ and Bayt
al-Maqdis.

Umar then headed towards Aelia with a large number of
companions, nobles from both the muhajirin (migrants), and the Ansar
(supporters) (al-Azdi 1970: 250). The scouts of Abu ‘Ubaydah were
looking out to see if ‘Umar had arrived. ‘Umar saw them and called them
and asked what they wanted. They replied, "O commander of the faithful,
we have been eagerly awaiting your arrival so that God may allow the
conquest of Bayt al-Magqdis by your hand" (al-Waqidi nd:330). ‘Umar
then conquered the city and decreed to its people the well-known ‘Umar's
Assurance of Safety (al- ‘Uhda al- ‘Umariyah). In its lines it mentions the
name numerous times, as narrated by al-Tabar1 (1998:191):



This is what was granted by the servant of God, ‘Umar, the
commander of the faithful, to the people of Aelia ... and no Jew must
reside in Aelia... and the people of Aelia must pay the Jizyah... And to
them apply the same Jizyah as the people of Aelia... and those people of
Aclia who would like... And to them apply the same Jizyah as the people
of Aelia ...}

It is seen from ‘Umar's Assurance of Safety that ‘Umar uses the
name Aelia five times; it was mostly used in the form Ahl lliya’ (the
people of Aclia), as well as Iliya’ on its own. The reference here is to the
walled city (Aelia Capitolina). In other versions of the text, similar
terminologies are used, for instance A#l Madinat Iliya’ (the people of the
city of Aelia) (Ibn al-Bitriq 1905, v.2:16; Abti-Munshar 2003:140). The
use of the word Madinat leaves us in no doubt that the city was meant
here. However, in one narration it is said that 44/ Bayt al-Maqdis was
used (al-Ya‘qiib1 nd, v.2:147), which would seem to be an alteration by
the author as all the others agree that the name Aelia was used. Also al-
Ya‘qubt is known to be unreliable in his narrations (Shurrab 1994:88).
Moreover, the Muslims used to write assurances to people with the city
names unaltered and not with a different name.

What strengthens the interpretation that the assurance was only to
the city and not to the region is that other towns and cities around Aelia
Capitolina were given similar assurances, such as Lud (al-TabarT 1998,
v.4:191). Al-TabarT quotes with the Assurance of Safety contemporaries
as having said " ‘Umar made the peace treaty with the people of Aelia in
al-Jabiyah and he issued a treaty for every single town, except the people
of Aelia ... All their other treaties are the same as the treaty of Lud..."
(al-Tabart 1998, v.4:191). This means that he gave the people of every
town and city within Aelia (the region) their own accords in al-Jabiyah.
Nevertheless, this applied to every city and town except for Aelia (the
city); the residents there had a different agreement, which would have not
occurred in al-Jabiyah as is understood from the text. This understanding
resolves what is believed to be a historical contradiction on where ‘Umar
is believed to have granted the assurances of safety.

Al-TabarT quotes more contemporaries to strengthen this argument
that Aelia refers to a large area and region. He quotes two people as
saying "Aelia and its land were conquered at the hands of ‘Umar ..." (al-
TabarT 1998, v.4:192).

8 A full translation can be found in El-Awaisi (2005:72-4)
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This further strengthens the hypothesis that here he is talking about
Aelia, the region. At this point one might object that in this case it does
not refer to the region but to the immediate vicinity of the city. Such an
interpretation, however, can be ruled out on the grounds that another
narration mentions the names of towns or sites very far away, as for
instance in a narration by contemporaries "Aelia and all of its land was
conquered by his [‘Umar’s] hands except for Ajndadin which was
conquered at the hands of ‘Amr, and Caesarea at the hands of
Mu ‘awiyah ..." (al-Tabar1 1998, v.4:192; Ibn Kathir 1997, v.7:47).

This shows that all the land of Aelia (the region) was conquered by
‘Umar, except for the sites of Ajnadm and Caesarea (see map 1). This
explicitly means that these two named sites as well as other areas that
came forth before these sites were part of the Aelia region.

From the above discussion it is clear that, when the Arab Muslims
took over the region of al-Sham in general and Aelia in particular, they
used a mixture of Latin and Arabic names. However, some of the
denotations of the words have been lost in the process of recording. It
seems that during that period there must have been a mechanism to show
when a region or a city was being referred to. However when the
information was handed down through the generations some of this was
lost, though some of it was passed on. This is the case with the terms
Madinat lliya’ and balad Iliya’ which refer to the city only. However,
when /liya’ is used on its own it can refer to the region. But in many texts
1liya’ is used to mean only the city, which causes confusion and many
contradictions. Moreover, in some cases the same term can be used in the
same sentence to refer to both connotations. To lessen this confusion, it
seems that during the reign of ‘Umar, the term Bayt al-Maqdis was used
to refer to the city (Aelia Capitolina). This appears to be the case in most
of the citations mentioned above during the time of ‘Umar, though not in
the citations from the death of the Prophet till the end of the reign of Abi
Bakr.

Keeping the Name Aelia

Following the Muslim conquest, the Muslims did not enforce a
different name for the city. Rather the Latin name Aelia which was
already used by Arabs in its Arabised form /liya’ continued to be used
throughout the early period and became the official name used by the
new Arab rulers. The Latin name Aelia was then very popular, being
mentioned in many accounts. One account is of the companion and



Quraysh leader Abu Sufyan (d.32AH/652-3CE), who recalls, years later
to Ibn ‘Abbas (d. 68AH/687-8), his encounter with Byzantine emperor
Heraclius in 628CE. Abii Sufyan was in the region with other merchants
when called into Heraclius's court in Aelia. He narrates the full story,
which is reordered in many of the Books of Hadith (al-Bukhart 2000,
v.1:4-6; Muslim 2000, v.2:772-3). He had a very good knowledge of the
area of al-Sham as he was a tradesman and used to travel very frequently
to the area. In the narration Abt Sufyan uses the name Aelia frequently
when describing the city, which he would have been well acquainted
with, as well as with other names and terms.

In relation to the Al-Agsa Mosque it is recorded that the name
Mosque of Aelia was used. Hudhaifa Ibn al-Yaman (d. 36 AH/656-7CE),
states "There is no I‘tikaf, except in three mosques: the mosque of
Madinah, the mosque of Makkah and the mosque of Aelia" (al-San‘ani
2000, v.4:267). A similar reference to the mosque is recorded through
another companion Abt Hurayrah (d.59AH/679CE) who recounts his
meeting with Salman al-Aghar who was making his way to al-Agsa
Mosque. Abl Hurayrah asked him what he was doing, he replied "I have
just prepared myself to head to the mosque of Aelia" (al-Fakihi 1998,
v.2:103). It is also recorded about this Mosque that "Mu ‘awiyah stood in
the mosque of Aelia, and said what is within these walls are more beloved
to me than the whole earth" (Ibn Batah nd:2635). In the following
generation, known in Arabic as the Tabi in, many also used this same
term. Sa‘id Ibn al-Musayyab (d.94 AH/713CE) one of the scholars from
that generation gave a ruling using the name "Mosque of Aelia" (al-
San‘ani 2000, v.8:395).

Others used the name Aelia in a different context referring to the
region of Aelia. This can be deduced from a narration relating to the
companion Murrah Ibn Ka‘b (d. ~55AH/675CE) who stood up to speak
in support of Mu‘awiyah. It is narrated that "After ‘Uthman (may God be
pleased with him) was killed, many speakers stood up in Aelia, and the
last amongst them to stand was a companion named Murrah Ibn Ka'b"
(Ibn Hanbal 1995, v.14:54-5). In another narration of the same story,
rather than mentioning the name Aelia, the narration pinpoints a certain
location where this incident took place; it mentions the name Marj Salwja
(Ibn ‘Astm nd: 1240). This means that Aelia in the first narration refers to
the region and that Marj Salwja is part of it. A similar narration with a
similar story uses the name Bayt al-Maqdis instead of the name Aelia
(Ibn ‘Astm nd2:1086), thus identifying them as one and the same. From
surveying the accounts that mention the name Aelia it is clear that some
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Khalid El-Awaisi

referred to the city, while others to the region and sometimes specified
the Mosque of Aelia (Al-Agsa Mosque).

Aelia on coins and milestones

In addition to the textual accounts, there are artefacts surviving
from this early period that confirm the usage of the name Aelia by the
Arab/ Muslim rulers. Numismatic evidence is particularly useful in this
regard. One coin survives from the time of Mu‘awiyah which contains a
record of the official name used during his reign (40-60AH/661-680) in
Arabic. A coin with the name Aelia was minted in Palestine at this time,
which has both the names Iliya’ (Aelia) and Filistin (Palestine) minted on
it.

Figure 1: Arab-Byzantine coins minted in Aelia, 660-680 CE
Source: (Goussous 1996: 84, 85)°

This clearly confirms that the official name during the time of
Mu‘awiyah was Aelia. But does Aelia refer to the city or the region? The
coin makes it certain it is the city and not the region, since to the left side
of the coin it has the name Iliya’ minted and on the right side it has
Filistin. Therefore Palestine refers to the province and Aelia to the city, as
is the case with many coins from the area of Sham in that period (Album
& Goodwin, 2002). However in many cases the name of the province was
also used to refer to a city as in al-Urdunn for Tiberius, and Filistin for
Lud/Ramla. But this is only the case with the capital of the province, and
Aeclia was not the capital at that time. Moreover both a name of a city and
a province are shown; so it can be concluded that Aelia on these coins
referred to the city and not the region.

% See also http://users.rcn.com/j-roberts




In most official transactions during the reign of the fifth Umayyad
Caliph ‘Abd al-Malik Ibn Marwan (d.86 AH/705CE), the name Aelia was
predominant in its Arabised version, and continued to be minted on coins
during the reign of ‘Abd al-Malik. The coins referred to the city as was
the case with most mints.

Figure 2: Arab coins from the time of ‘Abd al-Malik
Source: (Goussous 1996: 85)

The use of Aelia on coins continued after ‘Abd al-Malik and there
are records from his predecessors, one dating to his son al-Walid I (d.96
AH/ 715)". Another medium that gives an accurate record of what names
were used during the Umayyad reign comes from distance signs —
milestones— found on many major routes. These were mainly erected
during the time of the Umayyad Caliph ‘Abd al-Malik Ibn Marwan (Dur1
1990:110-111; Krachkovski 1963:61). Some of these milestones dating
back to his reign have survived. One of them was found close to a church
in Abii Gosh, about 14km north-west of the walled city, with the
following engraved on it (Van Berchem 1992: 19-21; Foucart 1922: 1.I)

(Figure 3):

...From Aclia to this milestone there are Juel daaw Jaall 138 UL e
seven miles

10

http://www.coinarchives.com/w/lotviewer.php?LotID=1150161&AucID=1052&Lot=443&V
al=f5b9d8d620b3 1dcbb85¢4dab0390b1b8
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Figure 3: Milestone found in AbG Gosh

Another milestone was found at a watchtower in Bab al-Wad,
about 19km north-west of Aclia, on the route to Ramla. The milestone
had nearly identical wording engraved on it (Van Berchem, 1922:17-21;
Foucart 1922: P1.1) (Figure 4):

... From Aelia to this milestone there = | . w -
are eight miles. Al duall Ja el (e

16

Mukaddime,
Say1 4, 2011

Figure 4: Milestone found near Bab al-Wad

Other milestones were also discovered on the route to Damascus
around Jericho bearing names of other cities in the region. Moreover
these milestones give an exact record of what was used in that period,
without the slightest alteration. They make it clear that Aelia was used by
the administration of the area. In this case again the reference is to the
city as is normally the case with most milestones and coins; they give
reference to a known site rather than an area or province, especially if the
milestone is from within that province.

Another record

During the reign of al-Walid Ibn ‘Abd al-Malik (d.96 AH/ 717
CE), the work on the construction of al-Agsa Mosque compound
continued. Some of the workers came from Egypt, and this was recorded



in the letters of Qurrah Ibn Sharik. The letters which have reached us are
in Greek and bear discussion of this. Many contemporary scholars quote
this in Arabic to bear the name al-Quds in the form Masjid (Mosque of)
al-Quds (Abu Safiyah 2004:111-2, 275-77; ‘Abd al-Muhdt 2002:242-3;
Mufdr 1988:87-8). However, after a lengthy investigation it seems that
these authors actually refer back to the work of Harold Bell who
published the translation of the Greek Aphrodito Papyri in the British
Museum (Bell 1908:97-99,116-7; 1911:374,383; 1912:136-7). This
clearly shows that these works are in Greek and the text translated as
Masjid al-Quds comes from Bell's translation Mosque of Jerusalem
which he translated from the Greek (poocywda Tepovcorbuwmv) (Bell
1908:116). These Abt Safiyah explains to be a translation of the original
Arabic letters which have not reached us (Abiu Safiyah 2004:17). In the
Arabic document it most likely was not the name al-Quds but rather Aelia
or Bayt al-Maqdis, as the name al-Quds had not been introduced in this
period. Also in other official documents, the name Aelia was always used
and thus it would have most probably been used in the form "Mosque of
Aclia".

Aelia in Arabic Poetry

During the reign of ‘Abd al-Malik, Al-Farazdaq (d.110
AH/728CE) wrote a great deal to glorify the Umayyads and ‘Abd al-
Malik especially. In one of his verses of poetry glorifying what the
Umayyads had control over, he says (al-Farazdaq 2006:275):

oy el el jiag A3Y g o Al ol

And two mosques we are And another high up in Aelia
custodians of, the house of  making us proud
God

Here he is talking about the Ka‘bah and al-Agsa Mosque; he refers
to al-Agsa Mosque as being geographically elevated. The Agqsa Mosque
certainly is on a high mount in the city of Aelia, but not the highest. In
another poem he states:

Gl Ll e Jal 5 o Jie Gl ) pla

If a bird was commanded to to Wasit from Aelia it would
advance like him have been weary
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This can be taken to refer to the city as he mentions two cities and
the distances between them. Thus Aelia here would be the walled city.

In short, the name Aelia during this period was used to refer
mainly to the city and sometimes the region. Some of the times this was
clear-cut, and at other times it was vague and could be applied to either.
Moreover the name Aelia was used for the city officially during this
Umayyad period'', as was recorded on coins and milestones, which also
indicates that people of the time were well aware of the name. The names
were also written in Arabic, thus mainly addressing the Arabic speaker;
however, surprisingly, the name Bayt al-Maqdis was not used in these
official signs although it was another popular name at the time. Moreover
it is clear Aelia continued to be used frequently until the introduction of
the name al-Quds, which superseded it.

Use of the Name ‘Bayt al-Maqdis’

The Arabic name Bayt al-Maqdis used by the Arabs prior to the
Prophetic period and by Prophet Muhammad himself continued to be
popular throughout this era. This was so since most of the Prophetic
traditions included this name, which was memorised and written down by
many in this period. The name can be read as Bayt al-Maqdis or Bayt al-
Mugqaddas. The name consists of two words, the first Bayt literally means
"a house". It is used in the Qur'an on its own to refer to the Ka‘bah with
the definite article al, al-Bayt (Qur’an 2:125,127,158; 106:3; etc). As for
al-Magqdis or al-Mugqaddas; both come from the root q-d-s which carries
many meanings: holy, pure and blessed.'> However, the first is a noun
and the second is an adjective stressing the holiness. Thus literally it
means "the Holy House" or "the House of Holiness", especially when the
definite article al/- is used before the name. The name Bayt al-Maqdis or
Bayt al-Muqgaddas does not necessarily have this literal meaning, as it is

""" The name Aclia secemed to be also used by the early Abbasid, especially during their

overtake of power from the Umayyad, where some narrations (both weak and fabricated)
were in circulation such as a narration attributed to the Prophet that he said "from Khurasan
black flags emerge nothing will stop them until they are raised in Aelia" (Ibn Hanbal and al-
Tirmidhi). This narration and others like it cannot be attributed to the Prophet, as is argued
by many scholars of hadith, and would have emerged in the early Abbasid period to
consolidate their power.

This root is a common triliteral Semitic form and the name is found in other Semitic
languages. Al-AzharT (d.370 AH/ 980-1CE) a linguist and under the root g-d-s, he mentions
Bayt al-Maqdis as coming from the same root "From this [root] is Bayt al-Maqdis that is the
purified house where sins are cleansed" (al-Azharind:1163).
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common in that region to use Bayt for names of places from ancient
times, for example Bayt Lahm (Bethlehem) is not translated literally into
Arabic as "house of meat""”. This type of composite name has been
popular from the time of the Canaanites in the region. Moreover the name
was not used to mean a particular site'*, but normally the city and
sometimes the region or the mosque. The different connotations of the
name would be the focus of the following sections.

Bayt al-Magqdis rivals Aelia

Bayt al-Maqdis was not recorded in any official documents and
although it was not the official name, it survived for its religious
significance. There was however a trend to push for the name Bayt al-
Magqdis to be adopted and used instead of the name Aelia. This is
attributed to Ka‘b al-Ahbar (d. 62 AH/682CE) who was clearly against
using the name Aelia. It is narrated that Ka‘b was passing by his nephew
and a friend and asked them "Where are you heading to? They said Aelia.
Ka'b said: Do not say Aelia, but rather say Bayt Allah al-
Mugqaddas...Don’t you know the likeness of Bayt al-Magqdis to God?" (al-
Wasitt 1979:21). In another narration he said "Don't call Bayt al-Maqdis
Aelia, call it by its name, Aelia is a name of the woman who built the city"
(al-Hamaw1 nd, v.5:194). It is clear that Ka‘b disliked the use of the name
Aelia and preferred Bayt al-Maqdis because of its religious connotations.
Also his Jewish background could have coloured his opinion of the name
Aeclia. As the name Aelia was introduced by Hadrian in 135CE after he
raised the city and expelled the Jews from the city and its region.

Mu‘awiyah Ibn Salih (d. 158AH/ 775CE) was another individual
from a later generation who is recorded to have said and narrated sayings
that discouraged the usage of the name Aelia and endorsed the use of the
name Bayt al-Maqdis. It is narrated that he said "Do not name Madinah,
Yathrib nor Bayt al-Magqdis, Aelia" (Ibn Tamim al-Maqdis1 1994:211; al-
Kanji 1985:278). This mentions both the pre-Islamic names and
disscurages their usage. For Madina it discourages the use of the name
Yathrib, which however is used by the Qur’an (33:13), but before his
death another name was introduced (from the same root as the name he
advocated) which eventually meant the name Aelia was no longer used.
This opinion however carried resonance in later centuries and the author
of one of the books on the merits of Bayt al-Maqdis, Ibn Tamim al-
MagqdisT adds the reason of why this should not be used, is that it is a

" In Aramaic Lahm refers to food and not necessarily meat as is in Arabic (al-Hila 1999:138-9)
' Except when the definite article, al, was used, it referred normally to the al-Agsa Mosque.
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name of one of the Roman Emperors, referring to Hadrian (Ibn Tamim al-
Magqdist 1994:211).

Bayt al-Magdis engraved

The first epigraphical evidence for the name Bayt al-Maqdis is the
endowment in al-‘UmarT Mosque in the village of Nuba north-west of
Hebron. It is claimed that it dates back to before the end of the reign of
the fourth Caliph 40 AH (Abu Sara 1993: 3-7). On the stone the
following is engraved:

davasall g (il s da e cal g Led yhal g Las gany U gi Axpall o
Laladll e cpiasall il Ledd of Lady)

This village Nuba with all its territories and its boundaries
are an endowment on the rock of Bayt al-Maqdis and al-
Agsa Mosque, as it was entrusted by the commander of the
faithful ‘Umar Ibn al-Khattab ...

On the stone the name Sakhrat (Rock of) Bayt al-Maqdis was used
to refer to the rock within the al-Agsa Mosque enclave. This record which
is dated to the early Muslim period illustrates the use of the name in a
religious context. This engraving is recording a Wagf (endowment) from
the time of Ali ibn Abi Talib but pre-dating it to ‘Umar. As the only
record of the name still surviving in its original form, this is quite
revealing, moreover it confirms the other records which were memorised
and written down from this period."

"* There is another record from the time of the Prophet, the endowment of Tamim, but it does
not mention the name of the city but rather the area around Hebron.



Bayt al-Magqdis, the Mosque

Although the Qur’anic name for the Mosque is A/-Masjid al-Agsa
as is recorded in the Quran (17:1) and would have been recited and
memorised by many in this period, many used other names (see above
Mosque of Aelia). There are numerous narrations that associate the name
Bayt al-Maqdis with only the Mosque. This is recorded a few times in the
Prophetic traditions (El-Awaisi 2007), many of the companions and later
Muslims also used the name with this connotation. Two examples are
listed below. It is narrated by al-Ahnaf Ibn Qays (d.72AH/691-2CE) that
he entered Bayt al-Maqdis and saw the companion Abii Dhar (d.
32AH/652-3CE) praying; he states "I enter Bayt al-Magqdis and found a
man prolonging his Sujid (prostration)" (Ibn Hanbal 1995, v.15:531).
Another narration states "I used to pray with Abii Dhar in Bayt al-
Magqdis, when he used to enter he would take his shoes off..." (Ibn Sa‘d
1997, v.4:175). From both these narrations it is clear that the use of the
name Bayt al-Maqdis was referring to Al-Agsa Mosque. The second
narration emphasises this as some companions used to also take off their
shoes due to the sanctity of the site.

A similar usage of the name referring to the Mosque is attributed to
another companion Hudhaifa Ibn al-Yaman (d. 36 AH/656-7CE). It is
narrated by Zir Ibn Hubaysh (d.82AH/701CE) that he came to Hudhaifa
while he was speaking about al-Isra’ (the Night Journey) and said firstly
quoting the Prophet, "Until we (the Prophet and Gabriel) got to Bayt al-
Magqdis; however they did not enter it." Meaning that they went directly
to heaven, here that narration records the objection of Zir who said: "No,
they did enter it and even prayed inside it." So Hudhaifa asked him for
evidence and Zir recited the first verse of al-Isra (17:1) quoting the name
al-Masjid al-Agsa (Ibn Hanbal 1995, v.16:593, 598). Therefore the
understanding of both Hudhaifa and Zir to the word Bayt al-Maqdis here
is to al-Agsa Mosque, mentioned clearly in the Qur’anic verse recited by
Zir.

Ibn ‘Abbas (d.68AH/ 687-8CE) narrates that a woman vowed if
God cured her illness she would go and pray in Bayt al-Maqdis. So when
she was cured she prepared herself and went to say farewell to
Mayminah bint al-Harith (d. 51AH/ 671CE), and told her what she
planned. She was told by Maymiunah to eat what she had prepared for the
journey and pray in the Mosque of the Prophet, as she had heard the
Prophet say "4 prayer in it (the Mosque of the Prophet) is better than a
thousand prayers in any other except the Mosque of the Ka ‘bah" (Muslim
2000, v.1:565). From their discussion it can be surmised that Bayt al-
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Magqdis here refers to al-Aqsa Mosque. When the lady told Maymiinah
that she was going to pray in Bayt al-Maqdis, the latter understood that
she meant she was going to the mosque of Bayt al-Maqdis, and that is
why she mentioned the mosque of the Prophet and the al-Haram Mosque
and linked the rewards of praying in them with al-Agsa Mosque.

It is also narrated that Sa‘d Ibn Abi-Waqas (d.55 AH/ 675CE) was
sitting with some of the Tabi in (followers) and at the end of his dialogue
he said, that God did not want to burden people but rather wanted their
ease. Then he added: "I swear by God that a Ghazwa (expedition) for the
sake of God is better than making Hajj twice, and one Hajj to the house
of Allah is better than twice making ‘Umrah, and One ‘Umrah is better
than three visits to Bayt al-Magqdis" (Ibn Mansiir nd:2347). In this it is
referring to Bayt al-Maqdis the mosque since he is equating it to religious
rituals. Within Bayt al-Maqdis there is no place that holds any special
religious significance for such rituals except for al-Agsa Mosque.

Many other account on praying in the mosque are related to
another companion Mu‘awiyah Ibn Abi Sufyan (d.60AH/680CE). In a
narration by Ya‘la Ibn Shaddad mentions an account of a prayer in Bayt
al-Maqdis, he states "I was with Mu ‘awiyah in Bayt al-Maqdis, and 1
looked and saw the majority of those in the mosque were companions of
the Prophet" (Abi Dawiid 2000, v.1:189). A further narration by Abu
Qabil (d.127AH/745CE) states "I witnessed Mu‘awiyah in Bayt al-
Magqdis giving a sermon on the pulpit..." (al-MiknasT 1985: 309). Here
Bayt al-Maqdis clearly refers to al-Aqsa Mosque, as is explicit from the
rest of the narrations where it specifies the mosque, pulpit and the many
companions present. Moreover there is a record of an agreement signed
between Mu‘awiyah and ‘Amr Ibn Al-‘As (d.43AH/663CE) following
the assassination of the third Caliph in 38AH/658CE. It states "...this is
what Mu ‘awiyah Ibn Abi Sufyan and ‘Amr Ibn Al-‘As agreed in Bayt Al-
Magqdis after the assassination of ‘Uthman... " (Ibn Sa‘d 1997, v.4:191).
Here the name Bayt al-Maqdis which was used and written down in their
agreement could refer to the mosque as such agreements at that time, in
order to be more binding, would have been done within a mosque, and al-
Agsa would have been an ideal place and was were Mu‘awiyah
conducted a lot of his work as is mentioned above.

Commenting on a Hadith of the Prophet "...and whosoever comes
to Bayt al-Maqdis for nothing except praying in it goes back with all sins
obliterated..." Abd Allah Ibn ‘Amr Ibn al-‘As (d. 65AH/684-5CE) states
"Whosoever comes to this mosque", referring specifically to al-Agsa
Mosque (al-Hakim 1990, v.1:84). Further narrations of Bayt al-Maqdis



used in reference to the mosque are recorded throughout Muslim history,
and from the periods following that of the companions there are
numerous accounts. One is of a scholar named Tawis (d.106AH/724CE),
who was asked about a person vowing to walk to Bayt al-Maqdis or visit
it (al-San‘ani 2000, v.8:396). This again would have referred to the
mosque in particular as it is a matter of a religious act/ ritual.

Thawr Ibn Yazid (d. 153AH/ 770CE) who lived and died in Bayt
al-Maqdis narrates many narrations on this topic. Munabih Ibn ‘Uthman
al-Lakhmi narrates of him that "Thawr Ibn Yazid used to live in Bayt al-
Magqdis and a pious worshipper from one of the qura of Bayt al-Magqdis
used to come and sit with Thawr Ibn Yazid, he used to leave his village
every morning and pray all the five prayers in the Masjid Bayt al-Maqdis
and leave after the last prayer to his village" (Ibn Tamim al-Maqdist
1994: 353). In this short passage, we find three terms being used. The
first is Bayt al-Maqdis for the city, where Thawr was residing, the second
is of one of the qura of Bayt al-Maqdis, which refers to one of the
villages where this worshipper and student of Thawr dwelled, and finally
Masjid Bayt al-Maqdis, which refers to al-Agsa Mosque where the
student used to worship and learn from Thawr from dawn until late
evening. All these are within one short passage referring to the mosque,
city and region.

Al-Mu‘ala Ibn Tarif (d. ~169 AH/785CE) worked for the Abbasid
Caliph al-Mahdt and ruled in his name in many places. He wrote verses

of poetry which refered to Bayt al-Maqdis and its mosque, he states (Ibn
Khurdadhabah 1906:79):

oediall Gy )3 Caaa d Jlelaly
O friend I have performed Hajj and I have visited Bayt al-Maqdis

Reference here to Bayt al-Maqdis is either to the city or the
mosque; however as he is coming from his pilgrimage he is probably
referring to the Mosque. As it would have refered to the ritual of visiting
the Holy Mosques as is recommended by the Prophet himself in many of
his sayings and trations.

Another well-known poet during the early Abbasid period was
Abii Nuwas (d.198AH/ 813CE) who composed many verses glorifying
the Abbasid rulers. In one of his poems he mentions al-Bayt al-
Mugqaddas, he says (Abli Nuwas 2005: 205):
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They were able to cross the River Quite a distance from al-Bayt al-
Futrus Mugqaddas

In this verse, the poet is talking about some ladies who passed over
the river Futrus, which is the river al- ‘Uja, at a distance from al-Bayt al-
Mugqaddas. This would clearly refer to al-Agsa Mosque, as is specified by
the poet when he says al-Bayt al-Mugaddas, with the definite article al.

Al-San‘ani (d.211 AH/826CE) named a section "Bab al-Nathir bil-
masht ila Bayt al-Magdis" (vowing to walk to Bayt al-Maqdis) (al-
San‘ant 2000, v.8:395), and another section "Bunyan Bayt al-Magqdis"
(the building of Bayt al-Magqdis) (al-San‘ant 2000, v.5:295). Both cases
seem to refer only to the mosque as can be seen from the sections'
contexts. The reference to the mosque as only Bayt al-Maqdis in this
period was relatively rare.

Bayt al-Magqdis, the region

The name Bayt al-Maqdis was used mainly for the city or the
mosque and rarely used on its own for the region in this period. It seems
that many did not feel comfortable referring to the region as just Bayt al-
Magqdis, as this would cause some confusion to the hearer or reader. Thus
it seems that they found a way around this problem and used another term
with the same name to denote the region. This was done by using the
term Ard (land) prior to the name Bayt al-Maqdis, with it thus becoming
Ard Bayt al-Magqdis and referring precisely to the region.

One of the first narrations of the region was recorded by Abu Bakr
in his letter to Khalid, mentioned above. Another is that of
contemporaries of the companion ‘Abd Allah Ibn ‘Umar (d.
73AH/692CE) who mention this when talking about him commencing his
Ihram for pilgrimage from Ard Bayt al-Magqdis (the land of Bayt al-
Magqdis) (Ibn Abt ‘Arubah nd:101). This is also the first time the name
Ard Bayt al-Maqdis was used. Ard al-Magqdis was used at the time of Abt
Bakr, but this is the first time we have Ard Bayt al-Magqdis as one term
together. This implies that Bayt al-Maqdis had a substantial area
associated with it as a whole. Also it could mean that pilgrimage did not
necessarily need to be commenced from the city of Bayt al-Maqdis or its
mosque but could be from anywhere within its region, referring to the
Prophetic tradition of starting this ritual from Bayt al-Maqdis.



Tamim Ibn Aws al-Dari (d. 40AH/ 661CE) was granted some land
by Prophet Muhammad in and around Hebron, and when ‘Umar Ibn al-
Khattab conquered the region, he appointed him as Amir (Prince) of Bayt
al-Maqdis (Ibn ‘Abd al-Barr 2002, v.2:82; Ibn Tamim al-Maqdist
1994:319). Bayt al-Maqdis here could refer to the city or the region;
however, a prince is normally appointed over a substantial piece of land,
thus the region and it most likely would have included Hebron. This title
continued to be given in the Umayyad period and although for official
records the name Aelia was used during the reign of ‘Abd al-Malik Ibn
Marwan, the name Bayt al-Maqdis was also popular. ‘Abd al-Malik was
crowned Caliph in Bayt al-Maqdis in the year 65AH/685CE (Ibn Khayat
1993: 200). During his reign (65-86AH/ 685-705CE) Bayt al-Maqdis was
in the forefront of many developments. And he was given the title "Amir
Bayt al-Magdis" (al-Hamaw1 nd, v.2:372).

Qatadah (d.118 AH/ 736 CE) was another scholar who used the
name Ard Bayt al-Maqgdis when talking about the water well Prophet
Joseph was thrown into "It is a well in Ard Bayt al-Magqdis, and its site is
well known" (al-TabarT 1998, v.1:203). There are many disagreements on
where this water well is; some say it is close to Jinin, Tiberius and Sinjil,
though most of these sites are quite far from the city. That is probably the
reason why the land of Bayt al-Maqdis is mentioned, meaning it is within
its region.

Many accounts that refer to the region came from the famous
exegetist Muqatil Ibn Sulayman (d. 150 AH/ 767 CE), who visited Bayt
al-Maqdis and delivered many lessons in its Mosque. He is also famous
for a selection of narrations on the Fada’il (excellences) of Bayt al-
Magqdis; numerous scholars quote these specifically when talking about
the excellences of Bayt al-Maqdis.'® These are long and can be divided
into three or four categories, some talking about the Mosque, others about
the city and others on the region and sometimes even beyond. Here a few
of the references to the region will be listed:

Abraham migrated from Kutha(rba) < ) LGS e sl sala
to Bayt al-Maqdis. Lomdaall

'® Many quote these as facts and mention them without attributing them to Muqgtil, however

many refer them back to Muqatil. The first refernce to this I found was Ibn al-Faqth
(d.291AH/904CE) (1885:93-6). Most books of Fada’il also quote these, such as: Ibn al-
Jawz1 (1989:71-73), Ibn al-Murajja (1995:260-2), al-Khawarizm1 (2000:428-30), al-Nabulst
(1990:29-31), Ibn al-Firkah (1935:76-78)
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Abraham, Isaac, and Jacob ordered ¢ Ule Lal Glas) 5 aa) 5l (aaasl 5

to be buried in Ard Bayt al-Maqdis. ondiall Cay ) A Lidy
And the Holy Land in the verse (..3widl (¥l 1slasl) 414,
(Qur’an 5:21) is Bayt al-Magqdis. ol Cup oo
Jesus was born in Bayt al-Maqdis. Lol Gy e Al

Jesus kills the Antichrist in Ard Bayt < )l 8 Jaall o Jis
al-Maqdis. Lol

The gathering of the dead and their
resurrection will be to Bayt al- .ow8all ) jdialy jdadll s
Magqdis.

In some instances Mugqatil refers to the region by the name Bayt al-
Magqdis and in other cases Ard Bayt al-Maqdis. It is clear that he is
referring to a region since most of the above events are not related to the
city of Bayt al-Maqdis, but in actual fact have either happened or will
happen around it, namely in Hebron, Jericho, Bethlehem, and Lud.
Abraham migrated to the region and finally settled in Hebron, where he
and many of his direct decedents were buried. Jesus was born in
Bethlehem, and he will kill the antichrist in Lud (according to Islamic
sources), both places Mugqatil considers to be part of Bayt al-Maqdis.
Finally the most general reference to the Holy Land is taken to be
equivalent to Bayt al-Maqdis and is also the Land of Raising and
Gathering.

Other accounts come from other contemporaries such as Zuhair Ibn
Muhammad (d. 162AH/ 778CE), after narrating a Hadith of the Prophet
about al-Sham, adds "Some people say that al-Rabwah is Ramla, while
others say al-Rabwah is the lands of Palestine, meaning the areas of Bayt
al-Maqdis, may God increase its Holiness" (al-Kanji 1985:290). Zuhair is
referring here to the disagreement on where a/-Rabwah was, in which
Prophet Jesus and his mother dwelled. The first opinion he gives is of
those who believed it to be a city, Ramla, and the second is of those who
believed it to be a region. Those who understood it to be a region took it
to mean the region of Bayt al-Maqdis in every direction.

During the following generation great interest was shown to the
Muslim conquest and details were being recorded for different cities and
regions. One of the first books solely on Fada’il Bayt al-Maqdis was



written by Ishaq Ibn Bishr al-Bukhari (d. 206 AH/ 821-2CE).
Unfortunately his book has not survived, but the book's title was "Futuh
Bayt al-Magdis" (Haji Khalifah 1990, v.2:1240; al-‘Asali 1984: 25).
From the name of the book it is clear that Futuh(conquests) here is
mentioned in the plural, which implies that it is the conquest of many
areas in the plural and not one site or location, or he would have used the
singular form of conquest Fath. This implies that Bayt al-Maqdis is a
large area and not just the city. The same is also recorded by the famous
historian Al-Waqidi (d. 207 AH/ 822 CE), and to him date back many of
the accounts of the conquest of Bayt al-Maqdis. In his book Futuh al-
Sham he mentions that the knowledge of Futuh used to be revised with
scholars such as ‘Ubadah ibn ‘Awf al-Daynawurl. He mentions that he
was one amongst them and states "...One day we were reading Futuh al-
Sham and Futuh Bayt al-Magqdis beside the grave of Abui Hanifa..." (al-
Waqidi nd:333). In this statement he clearly talks about the conquests of
al-Sham in the plural as it contains many areas and regions; so he
mentions Futuh in the plural and not in its singular form Fath. He also
talks about Futuh Bayt al-Maqdis and not Fath Bayt al-Magqdis, thus
implying that it is a large area and not just the city. He also equates the
area of al-Sham and the area of Bayt al-Maqdis, thus in some way
making it equivalent to the region of al-Sham and not just a city of al-
Sham.

As seen above most of the accounts mention a site or a few within
the region but do not give the extent. One of the first to give an extent of
this region was the Grammarian Abt ‘Ubaydah (d. 209 AH/824CE). He
states this while explaining a Qur’anic verse and talking of the extent of
wilderness of the Israclites "And some of the boundaries of the wilderness
are Bilad Ard Bayt al-Maqdis" (Abii ‘Ubaydah nd: 9). Here we have
reference to Ard Bayt al-Magdis, the land of Bayt al-Maqdis. What is
interesting is that he does not take that to mean the region, but stresses
Bilad, the counties in front of it. Thus he clearly talks of a large region
that has boundaries and frontiers with the wilderness.

Al-Jahiz (d.255 AH/ 869-70CE) was another linguist to mention a
region Bayt al-Maqdis. He talks of the place of burial of Prophet Joseph
and states that he was moved after the Israelites left Egypt and he adds
"And his grave is known in Ard Bayt al-Maqdis in a village called
Husami. Also Jacob died in Egypt and was moved to Aelia the town of
Bayt al-Magqdis and that is where the grave of Isaac the son of Abraham
is..." (al-Jahiz nd: 165). Here again we have reference to a site named
Husam as being part of the region known as Ard Bayt al-Magqdis. This is
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in addition to Aelia extending to include the city of Hebron where
Prophets Jacob and Isaac are buried.

The geographer Al-Istakhr1 (d. 346AH/957CE), like Abu
‘Ubaydah, when talking of the wilderness of the Israelites he allocates its
geographical extent, and mentions one of its frontiers with Bayt al-
Magqdis; he states: "As for the wilderness of the Israelites ... One of its
sides extend to al-Jafar ... another of its limits extend to beside Bayt al-
Magqdis and what is connected with it from Palestine..." (al-Istakhri
1927:53). What interests us here is the reference to Bayt al-Maqdis being
along the borders of the wilderness. Between the city of Bayt al-Maqdis
and the frontier of the wilderness is a very long distance well over a
hundred kilometres, so it seems to be clearly referring to the region of
Bayt al-Maqdis. A more detailed extent of the region of the region is
given by the geographer al-Maqdist (d. 390 AH/ 1000 CE) (see Map 2).

In short, the name Bayt al-Maqdis was popular in this period and
was used simultaneously with other names of the time. It was used
mainly in a religious context and was mainly used to refer to the city and
also for the mosque or region. However additions were used to resolve
the meaning of the Mosque and region to make the reference clearer.
Though not the official name it was used by many people including
governors and officials.

Introduction of Name Al-Quds

The name al-Quds, "the Holy", the most popular Arabic name of
the city since it acquired this name in the ninth century CE. The name
comes from the root g-d-s, meanings holy, pure and blessed. It is also a
derivative of the name Bayt al-Maqdis and may be considered an
abridged form of it. The first surviving records of the name al-Quds in its
original form is a coin minted by the Abbasid Caliph Al-Ma’miin (d. 218
AH/ 833 CE) who paid much attention to the city and region. This was
following numerous restoration projects in the city and especially its
mosque following the earthquakes that hit the area. Al-Ma’miin’s name
was recorded in the Al-Agsa Mosque following its restoration. Another of
his accomplishments was the minting of a new coin in the city on which
the new name a/-Quds, was recorded. This would have occurred during
his twenty-year reign (197-218 AH/ 813-833CE) and can be specifically
traced to the end of his reign in the year 217 AH/ 832 CE. What is special
about this mint is that it contains the first display of the new name for the
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city on a coin. The previous generations of Muslim mints had the Arab
form (WL2)) Iliya’ (Meshorer 1996:419).

Figure 4.6: Mint of al-Ma’mun bearing the name al-Quds
source: Meshorer 1996:417

On the coin's outer circle it has the following minted:

In the Name of God, This fils was (3l (uldll 138 @ pm ) sy
stuck on al-Quds in the year 217 O g B e aa Al

This was the first time the name al-Quds is known to have been
minted on a coin. However, it maybe not the first time it was used. There
are a few accounts (some listed below) of the name being used before this
mint was struck, which would mean that it was adopted by the authorities
after it started to be used by some people. This also implies that the new
official name for the city became al-Quds from that year.

Al-Wagqidi (d. 207 AH/ 822 CE), was one of the first to have used
the name al-Quds when explaining how ‘Umar divided up al-Sham; he
states "And he [ ‘Umar] gave the land of Palestine and the land of al-
Quds and the coast to Yazid Ibn Abi Sufyan..."(al-Waqidi, nd:339). Here
he talks about the administrative division made by ‘Umar, distinguishing
between these three areas. In the previous sentence he talks of the
division of al-Sham into two parts, one part with Yazid and the other with
Abii ‘Ubaydah from Huran to Aleppo. This implies that the rest of al-
Sham south of Huran is what is considered here as the lands of Palestine
and al-Quds and the Coast. From this we can say that it refers to the three
Palestines (Palestina Prima, Secunda, Tertia), of which the land of al-
Quds and the rest of the coast are a part. This also confirms a distinction
between the land of Palestine and the land of al-Quds. Thus here Ard al-
Quds refers to a relatively large area at the heart of which would have
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been the walled city. Also al-Waqidi in another place in his book is cited
as having used al-Quds again, but this time as the city. He states as part of
a discussion between Heraclius and some soldiers that it was said to him
"He saw in the building a drawing of al-Quds and the cities of al-Sham"
(al-Wagqidi nd, v.1:419-20). In this narration it is clear that the words are
those of al-Wagqidi and not of Heraclius or his soldiers, since it is obvious
they would not have used Arabic words but rather Greek.

Another of the people to use this new name was Na‘im Ibn
Hammad (d.228AH/843CE), who is very famous for his writings on a/-
Fitan (turbulences). He narrates two narrations from Ka‘b, in which he
mentions the name al-Quds. However the chain of narrators after the
second narrator is weak and therefore the wording should be taken to be
around a generation or two before the time of Na‘Tm Ibn Hammad rather
than dating it to the time of Ka‘b'’; he may have possibly worded it
differently. The parts of the narrations that interest us are as follows (ibn
Hammad nd: 707, 1278):

The most beloved part of al-Quds to G a1 sl Caal
God is the mount of Nablus o d 8l ) el o
As long as the Caliphate is in Ard al- =3l (=) 8 4R <uls L
Quds and al-Sham aLall 5

In both these narrations there is a talk of a large area; in the second
citation he talks of a land that belongs to al-Quds, and in the first citation
he includes Nablus as being part of al-Quds. This could also mean that
the use of the name al-Quds from these narrations dates back to before
the coin of al-Ma’miin and the citation in al-Waqidi but, with a weak
chain of narration, this cannot be absolutely certain. However the region
is once referred to as al-Quds, on its own, and the second time as Ard al-
Quds, with the term for land in front.

It is narrated that Abu al-Hadhil (d. 235 AH/849-50CE)said "Satan
said to Jesus, Peace be upon him, when he saw him on the Mount of al-
Quds.." (al-Asfahani nd: 595). Here the mountain of al-Quds is used to
refer to a mountain outside the city, but there is no specification to where
it might be, in the narration. But what is interesting is the switching of

"7 There is another narration dated to Ka‘b using the name al-Quds during the time of ‘Umar
(Ibn Hanbal 1995, v.1:276-7), again the chain of narrations is weak before it was written
down. Thus the name may have been tempered with during the time of one of the narrator
around when the new name was introduced (El-Awaisi 2007, 140).



using the term Bayt al-Maqdis in the religious context to the new name
al-Quds. This was also the case for the famous collector of Hadith Imam
Muslim (d. 261 AH/ 875 CE). He quotes Prophet Muhammad using Aelia
and Bayt al-Maqdis, but when it came to naming a section within the
book of Mosques, he names it as "Section on the change of the Qiblah
from al-Quds to al-Ka ‘bah" (Muslim 2000, v.1:212). Here Imam Muslim
uses the name al-Quds, for a section where he lists numerous Ahadith
which mainly use the name Bayt al-Maqdis. This could mean that Imam
Muslim was trying to use a name that people found familiar for this area
during his time. The name al-Quds here most likely would have referred
to the city.

From this point on, the name al-Quds is found in many books.
There it was used together with other names, but gradually became the
predominant name of the city in the area of al-Sham and surrounding
area. This was evident in many lines of poetry quoting this new name,
one of the famous poets Abu al-‘Ala al-Ma‘ari (d.449AH/ 1057CE) who
mentions the name al-Quds many times in his poetry, once in relation to
it being the first Qibla of the Prophet." He also mentions as being in al-
Quds, the spring of Silwan, south of the walled city and compares its
water with Zamzam in Makkah (‘ Abd al-Muhdi 2002)."” Moreover one of
the best accounts of the use of the name is what is mentioned by the
Persian traveller Nasir Khisroo (d.481 AH/ 1088CE) who went on a
journey around the Muslim world, and reached the city of Bayt al-Maqdis
in March 1047. He used the name Bayt al-Maqdis in most of his writing.
He then gave an explicit account of what the people of that area used for
this city, stating "The people of al-Sham and the area around it call Bayt
al-Maqdis, "al-Quds". And those who cannot go to Makkah in the season
of Hajj would come to al-Quds instead" (Khisroo 1983: 55). This text
implies that Khisroo was surprised to find the people of al-Sham and
surrounding area giving this place a different name to the one he was
acquainted with. This gives us an indication that in Khisroo's background
and place of living, Persia, they still called it Bayt al-Maqdis. Also it
seems that all the people of al-Sham used this new name since it was
introduced by al-Ma’mun centuries earlier. The same can be said for
other regions, as scholars from Iraq, Egypt and other regions when
writing used the name al-Quds for example the geographer Al-Istakhr1
(d.~346 AH/957CE), Ibn al-Kandi (d. 355AH/ 966CE) amongst others.
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In short, as can be seen, the name al-Quds became the most
popular name for the city after being adopted officially in the year
217AH. Within two centuries, it became the norm and the most popular
name for the inhabitants of the region, the surroundings and even the
whole of al-Sham. However it seems that people in Persia continued to
use the old names, mainly Bayt al-Maqdis.” It seems that the name
became popular with Arabs for many reasons. The first was the ease of
pronunciation of this name and its shortness; al-Quds was much shorter
and could be pronounced much more easily than its previous counterpart
Bayt al-Magqdis. Another reason was that the Abbasid Caliphate at this
stage ruled over areas from Morocco to the west to India in the east, so it
had the authority to use or introduce any name it wished. This new name
brought an end to the use of the name Aelia, despite the fact that some
scholars in their books were aware of it and would mention it
occasionally. The new name seem also to have become a rival for the
name Bayt al-Maqdis and was used in religious contexts. In later writings
authors would use a mixture of the names al-Quds and Bayt al-Maqdis,
sometimes in the same sentence.

Moreover, the name al-Quds was being used in different
connotations, as was the case with the previous names, Aelia and Bayt al-
Magqdis. Although the name al-Quds was also mainly used for the city it
was also used to refer to the region, as al-Quds or, in some cases, together
with the term Ard, land. This was taken by al-MaqdisT over a century
after the name had been introduced and expanded into a full map of what
the region of al-Quds would have referred to, see map 2 (al-Maqdis1
1906:173, El-Awaisi 2007).

Other names

These were the popular names of the time. However, many people
knew and also used other terms. For example the Qur’anic term Al-Ard
al-Muqgadasah was used by companions of Prophet Muhammad. When
one of them, Abtu al-Darda’, wrote to Salman al-FarisT inviting him to
join him in the Holy Land, he wrote "hasten to al-Ard al-Mugadasah".
(Malik 2000:296; al- Bukhari 2000). Also al-Bukhar (d. 256 AH/ 870CE)
named a section in his book "section on who desires burial in al-Ard al-
Mugadasah". This is done whenever there is a reference of Qur’anic or
hadith concepts in relation to this land in linguistic, geographical and

0 This name is still used in Persian today refereeing to the city.



other religious books. Ancient names were also mentioned such the name
UrShalm, one of those to mention it was Ata' (d. 114 AH/732CE), where
he mentioned a narration in which he states "Be glad Uri Shalm" (Ibn al-
Jawzi 1979:100; Mahmoud 1979:22). Here this shows an awareness of
other names for the city in particular and for the area in general.

One other good example to quote is Al-Magqdist (d. 390 AH/ 1000
CE), a native of the region and a renowned geographer. Although he
came at a later period he uses nearly all the names of the city and region.
He regularly used both Bayt al-Maqdis and a/-Quds, this is in addition to
Aclia which he used in two contexts: the city and the region. It is clear
that he was still aware of the previous names and utilised them with more
than one meaning. However, these names have died out in most of the
writings and hardly exist in others. In a section on names and their
diversities, al-MaqdisT lists names for cities with more than one name,
and lists four names for this city "Bayt al-Magqdis, Iliya’, al-Quds and al-
Balat"(al-Maqdis1 1906:30). The last of the names al/-Balat was rarely
used and may have come from Latin palatium "the palace" (Le Strange
1975) and during the time of al-Maqdis1 one of the gates of the city was
named Gate of al-Balat.

Conclusion

It is clear that Arabs before Islam were using the name Aelia for a
few centuries. Arabs had a good knowledge of the whole area in general,
and the city in particular, some through their trade connections. Most
importantly, though, the Christian Arabs had a better knowledge of their
homelands, as they had lived in many areas in al-Sham for centuries. The
Arabs, in addition to being aware of the Latin name, were also using
other names such as UriShalim or UriSalim, and Bayt al-Maqdis. With
the rise of Islam, Prophet Muhammad was using the name Bayt al-
Magqdis together with many other terms introduced in the Qur’an and his
Prophetic tradition. Moreover many of his companions continued to use
the term Aeclia as well as Bayt al-Maqdis. This was the case during the
conquest of Aelia when a mixture of terms were being used; Aelia and
Bayt al-Maqdis. In order to distinguish the city from the region
sometimes terms such Madinat or Balad were added to the name Aelia to
make clear that the city is meant and the word masjid for the mosque. At
other times no addition was used and either the city was meant or the
region as is evident from numerous sources. Indeed the term Aelia was
taken to be the official name used by both ‘Umar, in his assurance and
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Mu‘awiyah minted it on coins, both referring to the city. Later Caliphs
used only Aclia in official records and signs, as was the case with ‘Abd
al-Malik Ibn Marwan who also minted Aelia on coins and engraved it on
milestones. Moreover there was a trend to adopt the name Bayt al-Maqdis
rather than the Latin name Aelia, although this movement does not seem
to have picked up pace and the name Aelia continued to be used by
officials.

The name Bayt al-Maqdis, during this period, continued to be
popular, especially in spoken and written literature. The first record of the
use of the name, still surviving, is the endowment of Nuba, which uses
the name Bayt al-Maqdis. Most other written records were mainly also
used within religious connotations and this name continued to be popular
in different connotations. It was mainly in reference to the city during the
conquest but also used on its own with reference to the Al-Agsa Mosque.
Moreover reference to the region was emphasised with additions such as
Ard or Bilad, but nonetheless it was sometimes used on its own to refer to
the region. The name Bayt al-Maqdis moreover had to compete at a later
stage with the new name al-Quds and there is a clear reduction of the use
of the name Bayt al-Maqdis in later periods.

The name al-Quds, which was officially adopted in the year 217
AH on a minted coin, gradually became more widely used and it grew to
become the predominant name amongst the public. Lines of poetry and
many historical and geographical texts began to quote the new name as
did religious literature. This new name also had the effect of slowly
eliminating the name Aelia from the public domain, and reduced its use
to a few references in books. This is normally the case with new names; if
they are accepted and used, they force older names to die out eventually
from day to day usage in the public sphere, and they end up being
referred to as once being a common name. There was an increase in
explicit references to the region by using the term Ard, land, or Bilad
(counties) in front of the name. This however did not mean the complete
abrogation of using the name of the city to refer to the region; this
continued. Indeed, the first detailed account of the extent of this region
used just the term al-Quds to refer to it. These accounts meant a change in
the understanding of this region from a place not clearly defined to one
that was. The name al-Quds saw further development a few centuries
later, around the time of Salah al-Din and the following periods, namely
during the reign of the Mamluks and Ottoman, where numerous additions
were added to the name. Such additions were to emphasise the holiness
with terms such as Sharif (Noble). Moreover the name al-Quds



5

introduced over twelve centuries ago continues to be the most popular
name in Arabic to this day.
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Map 1: Location of Caesarea and Ajnadin within the province of

Palestina Prima which can be equated with the region of Aelia
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SAIRNAMELER UZERINE

Abdulselam ARVAS

Yrd.Dog. Dr., Cankir1 Karatekin Universitesi, Tiirk Dili ve Edebiyat1 Béliimii

Ozet

Bu yazinin temel amaci, daha Once arastiricilar tarafindan
iizerine calisma yapilmig sairnameler hakkinda derli toplu
bilgiler vermek ve Vanli halk sairlerine ait olup simdiye kadar
yayimlanmamis bazi sairnadmeleri tanitmaktir. Yazida ayrica,
sairnamelerin tezkirelerle olan benzerliginden bahsedilmistir.
Asik  denilen sanatkarlar tarafindan meydana getirilen
sairndmeler, belli bir donemin asiklarina iligkin bilgiler veren
siirlerdir. Sairndmeleri meydana getiren dortliiklerin iginde
sairlerin ismi haricinde, onlarla ilgili bilgi ve 6zellikler de yer
almaktadir.  Netice itibariyle iizerine ¢alisilmig olan
sairndmelerin giinimiizde Vanh halk sairlerinin olusturdugu
sairnamelerden daha dolgun oldugu goriilmiistiir. Ancak bu
sairnameler yayimlananlar kadar zengin olmasalar bile cesitli
acilardan  Anadolu 4sik edebiyati tarihine kaynaklik
etmektedirler. Ornegin, Asik Ummani’ye ait sairndmenin on
altinci asirdan giintimiize dogru Vanl halk sairlerinin isimlerini
vermesi, Anadolu asik edebiyatina 151k tutmaktadr.

Anahtar Kelimeler: Sairndme, tezkire, halk sairi, Vanlh
asiklarin sairnameleri.
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Abstract
On Sairnimes

The main aim of this paper is to give information about
sairndmes and to introduce some unpublished sairnames which
belong to mistrels from Van. We also mentioned works on
sairndme and the similarity between sairnames and tezkires.
These works give information about their periods. We discussed
minsterls from Van. Although the sairnames are less
informative compared to the ones that were studeis before, these
works shed light on various issues for their period. The fact that
sairndme of Asik Ummani gives the names of the minstrels
from Van, would shed light on minstrel poetry.

Keywords: Sairname, tezkire, folk poet, sairnames of people
from Van.

Kurte
Li Ser Sairnameyan

Armanca asasi ya v€ nivisé, dayina hin agahiyén bi rék G pék én
ji aliyé lékolinerén li ser sairnameyan xebitine ye. Armanca
duyemin ji, danasina hin sairnameyan e ku ji aliyé hozanén
Wani ve hatine nivisin i heya niha nehatine wesandin.

Her wiha di nivisé de behsa wekheviyén salrname G tezkireyan
hatiye kirin. Sairnameyén ku ji aliyé hunermendén ku bi peyva
“asik”™ téne binavkirin ve téne afirandin, di heqé helbestvanén
demeke beylil de agahiyan didin. Di garinén ku sairnamey€ tinin
pé de ji bili navén helbestvanan hin agahi G taybetmendiyén di
heqé wan de ji ci digrin. Hatiye ditin ku salrnameyén ku li seré
hatine rawestan ji sairnameyén ku helbestwanén Wani nivisine
tijetir in. Digel ku ev salrname weke sairnameyén capkiri ne
dewlemend bin ji, ji ¢end aliyan ve dibine ¢avkaniya diroka
wéjeya asikan a Anadolé. Wek minak, sairnameya ku ayidé
Asik Ummani ye, ji sedsalan sanzdeh heya iro navé sairén geli
yén Wané dide ku, ev yek ronahiyé dide ser wéjeya asikan a
Anadolé.



Peyvén Sereke: Sairname, tezkire, helbesta geli, salrnameyén
agikén Wani.
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Sairndme, asiklarmm kendilerinden 6nce yasamis ya da kendi
donemlerinde yasayan meslektaglarindan bahseden asik tarzi siirin bir
cesidi olarak tamimlanabilir. Sairndmelerin, tezkiret lis-suaralarla
benzerlik gosteren ve asiklar tarafindan yaratilan asik edebiyati 6rnekleri
oldugu degisik arastirmacilar tarafindan dile getirilmistir (El¢in, 1997;
Kaya, 1990). Bu eserlerin tezkire gelenegiyle benzesmesi, arastirmacilara
yeni 4siklarin ismine rastlayabilecekleri ve yasadiklari devre iligkin
bilgiler elde edebilecekleri fikrini ilham etmis, neticede konuyla ilgili
caligmalarin yapilmasina zemin hazirlamistir. Sairndmeleri meydana
getiren dortliiklerin i¢inde sairlerin ismi haricinde, onlarla ilgili bilgi ve
ozellikler de yer almaktadir. S6z konusu eserler, kendi donemlerinin belli
noktalarina 151k tutmak acgisindan kullanilmaya elverigli metinlerdir.

Prof. Dr. Siikrii Elgin’e gore sairnameler, hece vezni ile sOylenip
yazilan, sairlerin ¢agdaslari ile kendilerinden Once yasamig sanatkarlarin
adlarma, sanatlarma, devirlerine, memleketlerine, bagli bulunduklar
tarikat, ziimre, smiflara dair bilgilerle siislenmis, genelde halk sairlerinin
biyografilerine 151k tutacak bilgileri iceren manzumelerdir (Elgin, 1997:
84).

Dogan Kaya ise konuyla ilgili su dislinceleri aktarmaktadir:
“Asiklar destani, ozanlar siiri, tekerleme, dsiklar serencami, sairndme,
dstkname gibi adlarla anilan ya da belli bir bolgenin sairlerini konu
edinen siirler, divan sairlerinden bahseden suara tezkireleri kadar olmasa
da sairlerimizin vasiflarmin ve birtakim &zelliklerinin bilinmesinde
onemli rol oynar. Ilk érnegini Asik Omer’de gordiigiimiiz bu tarz siirlere
sairndme diyoruz.” (Kaya, 1990: 7).



Sair tezkireleri adli yapitta, tezkireler hakkinda bilgi verilirken
tezkirenin Oncelikle tarih ilmi ve hadislerle olan baglantisina deginilmistir
(Isen v.d., 2002: 11). Arapga zikir kokiinden tiiretilen tezkire, sdzliik
anlami olarak hatirlamaya vesile olan sey, tezkere, pusula, hiikiimetten
alinan izin kagidi, baz1 meslek sahibi kimseler i¢in yazilan biyografi
(Devellioglu, 1997:1107) anlamlarmma gelir. Fakat fezkire, edebiyat
terminolojisi olarak Osmanli toplumunun maddi ve manevi kiiltiirlinii
meydana getiren her meslekten yaratici kisinin biyografik kiinye
yaziciligini temel alan bir tiir anlamn kazanmig ve belirli bir meslekte
tanmnmug kisilerin hayat ve sanatindan séz eden gelenegin adi olmustur.
Tezkirelerin genig kullanim alanlar1 oldugu halde bu terim daha ¢ok
sairlerin hayatim konu edinen eserleri akla getirmektedir. Bu eserlerin
ilkin biyografi olarak amildigi, fakat daha sonra Fars edebiyatinda
Feridiiddin Attar’m Tezkiretii'l-evliya ismiyle yazdigi kitabm Islam
aleminde ¢ok tutulmasina bagl olarak artik biyografi yerine tezkire
teriminin kullanildig1 belirtilmektedir (Isen v.d., 2002: 11). Tezkireler,
Allah’a hamd ve peygambere duadan sonra, eserin nigin yazildigini
belirten, kendi donemlerindeki ve kendilerinden 6nceki sairleri degisik
yonlerden ele alan biyografik eserlerdir. Mesela, sairin dogum yeri, adi,
lakabi, 6grenim durumu, meslek veya makami, baslica hocalari,
hayatlarindaki 6nemli degisiklikler, 6liimii, varsa 6liim tarihi, mezarnin
yeri, eserleri ve eserlerinden ornekler vs. (Isen v.d., 2002: 11). Yani
tezkireler, aslinda biyografiden bagka bir sey degildir. Calismamiza konu
olan sairndmeler de dortliiklerden tesekkiil eden kiiclik biyografiler
seklinde degerlendirilebilir.

Sairndmeler iizerine bugiine kadar yaygin olarak caligilmamis
olmakla birlikte, konuyla ilgili yol gdsterecek nitelikte bazi arastirmalar
bulunmaktadir. Prof. Dr. Sikrii El¢in tarafindan sairnamelere iliskin
hazirlanan bes yazi bulunmakta ve genelde bunlar tek bir sairin ortaya
koydugu manzumeler iizerine yorumlar1 ihtiva etmektedir. El¢in, mevzu
iizerindeki ilk yazisi olan “Sairnameler ve Sun’i Sairnamesi” hakkinda
kisa bilgiler verip, Sun’i’nin 17. asirda yasadigini belirtmekte ve
mevzuubahis olan siirin Viyana Milli Kiitiiphanesi yazmalar1 arasindaki
Mixt 432 numara ile kayith mecmua oldugunu sdylemektedir (Elgin,
1997: 84).

Diger makale, “Noksani’nin Miinacaat” adim tasimaktadir ve eser
kisaca tamtilip Noksani’nin 18. ylizyilda Erzurum’da yasadigi
belirtilmektedir.  Sairndmenin  bulundugu mecmua ise El¢in’in
arsivindedir. Bu kisa agiklamalardan sonra makaleye metin eklenmistir
(Elgin, 1997: 88).
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“Cem’lis-Sairan”, Hizri adli bir sairin manzumesidir.
Aragtirmalarm tiglinciisii olan bu ¢alismasinda yazar, eserde ismi gegen
sairlere baglh olarak Hizri’nin 18. asrin sonu ile 19. asrm baslarinda
yasadigini sOylemistir. Bu bilgilerden sonra, siir makaleye eklenmistir
(Elgin, 1997: 231).

“Cem’is Suara-y1 Gubari’de ise, sadece manzume yazilmis,
herhangi bir bilgi verilmemistir. El¢in’in dérdiincii makalesini teskil eden
bu manzume, 59 kitadan meydana gelmistir (Elgin, 1997: 248).

17. asir sairlerinden olan Asik Omer’in manzumesi en ¢ok
bilinenidir. Saadettin Niizhet Ergun’un yayinlamis oldugu yazisinda 38
kita olan bu eser, Milli Kiitliphanede Fahri Bilge yazmalar1 arasinda
mevcut olup 59 kitadan olusmaktadir. Yazarin konu iizerindeki besinci
makalesi olan bu arastirma, Ergun’da bulunmayan dortliikler
belirtildikten sonra sairndmenin eklenmesiyle bitmistir (Elgin, 1997:
309). Elgin, bu arastrmalarini birlestirip kitap haline getirmedigi gibi,
herhangi bir smiflama denemesine de gitmemistir. Dogan Kaya’nin
tasnifine gore, bu sairndmeler su basliklar altinda yer almaktadir:

a) Gubari’nin Sairnamesi: Arap alfabesindeki harf sirasma gore
sairnameler

b) Asik Omer SairnAmesi ve Hizri Sairndmesi: KAinatin yaratiimasi
ve dini bilgilerden sonra sairlerden ve onlarin vasiflarindan séz eden
sairnameler

c¢) Noksani’nin Miinacaati: Bektasi itikadi ile yazilmig sairndmeler

d) Sun’i Sairnamesi: Etkisi altinda kalman sairlerden bahseden
(sairleri tanitmay1 amaglayan) sairndmeler

Bu konu iizerine yazilan tek kitap, Dogan Kaya tarafindan
hazirlanmis olan Sairnameler adli eserdir. S6z konusu kitap, yazarin 7-9
Mayis 1985°te II. Uluslararasi Tiirk Halk Edebiyati seminerinde sundugu
Tiirk Halk Siirinde Diger Sairlerden Bahsetme Gelenegi isimli tebligin
genisletilmis ve yeni sairndmelerin eklenmis halinden meydana gelmistir.
Eser, oOnsozden sonra konu hakkinda kisa bilgi igermesinden ve
sairnamelerin bir tasnif denemesine tabi tutulmasindan ibarettir. Dogan
Kaya’nin mevzuya iliskin siniflandirmasi soyledir:

1) Arap alfabesindeki harf sirasina gore sairnameler (Kaya, 1990:
14)

2) Akrostig sairnameler (Kaya, 1990: 20)



a. Misra baslart Arap alfabesine gore olanlar (Kaya, 1990: 20)
b. Misra baslart Latin alfabesine gére olanlar (Kaya, 1990: 23)

3) Kdinatin yaratilmasi ve dini bilgilerden sonra sairlerden ve
onlarin vasiflarindan séz eden gairnameler (Kaya, 1990: 37)

4) Bektasi itikadt ile yazilmis sairnameler (Kaya, 1990: 37)

5) Etkisi altinda kalinan sairlerden bahseden sairnameler (Kaya,
1990: 37)

a. Sairleri tanitmayr amaglayan sairndmeler (Kaya, 1990: 50)
b. Kiyasa dayali sairndmeler (Kaya, 1990: 59)
c. Dertten dolayr séylenmig sairndmeler (Kaya, 1990: 60)
d. Mistik diisiinceye dayali sairndmeler (Kaya, 1990: 63)
6) Bolge asiklarini konu alan sairnameler (Kaya, 1990: 66)
7) Bir dsik kolunu konu alan sairndmeler (Kaya, 1990: 70)
8) 20. yiizyll dsiklarint konu alan sairnameler (Kaya, 1990: 72)
9) Olaya bagh sairnameler (Kaya, 1990: 84)

Her ne kadar konuyla ilgili kitap halindeki tek eser bu ise de anilan
caligmaya ilham veren ve kaynaklik eden yayinlar olmustur. Bu noktada
ise yukarida bahsedilen Siikrii El¢in’in bir seri seklindeki yazilar
aklimiza gelmektedir. Sairndmelerle ilgili mevcut en detayli caligma
simdilik bu eserdir ve yazar yeni sairnamelerin ortaya c¢ikmasiyla, bu
konu {izerine yapmis oldugu tasnifte degisikliklerin olabilecegine vurgu
yapmaktadir. Ancak “yeni sairndmelerin ortaya ¢ikmasi’ndan kastin, eski
conklerden bu tiirlin bulunmas1 mi, gliniimiiz asiklarimin yeni sairnameler
yazmas1 mi, yoksa her iki se¢enegin mi oldugu tam anlagilamamaktadir.

Sairndmeler hakkinda yapilan bu agiklamalardan sonra,
aragtrmanin konusunu teskil eden Vanli asiklarin sairnamelerinden
bahsetmek, bu c¢alisma agisindan Onem tasimaktadir. Ciinkii
aragtrmamizin temel amaci, Van yoresindeki mevcut sairnameleri
tanitmaktir. Bu yazida, Vanh asiklarin bu tiirle ilgili ortaya koyduklar
triinler kaleme alinmig ve Dogan Kaya’nin tasnifine gére hangi gruba
dahil olduklar1 belirtilmistir. Ancak, asiklarin sairnameleri yaninda, hece
olgiisii ve kafiyeye dayalh halk siirini kullanan ¢agdas sairlerden Umit
Kayacelebi’nin de giinlimiizde yasayan asiklar1 konu edinen siiri
caligmaya dahil edilmistir.
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Vanli asiklar icinde sairname tiiriine en ¢ok ornek veren sahis Asik
Celali’dir. Mesela, Celali’nin dertten dolay1 sdylenmis “Boyledir”; bir
olaya bagh olusturdugu “Sevgidir”; etkisi altinda kalinan sairlerden
bahseden, mistik diisiinceye dayali ve dini bilgileri iceren “Bambagka” ile
“Yunus”; bolge asiklarim konu alan “Erzurum” ve kiyasa dayal
“Varmig” siirleri meydana getirdigi sairnamelerdir. Dertli Kézim ise
Murat Cobanoglu’na duydugu hayranlik neticesi olusturdugu “Can
Cobanoglu” adlhi siiriyle bu alana katki saglamigtir. Daha Once
bahsettigimiz Umit Kayacelebi ise sadece “Ozanlar Gegiyor” adli bir
sairnime sahibidir. Asik Ummani’nin “Ask Atesi Goniildedir” siiri’,
Vanli asiklarin ilkinden giiniimiiz asiklarma dogru kendisinin bildigi
meslektaglarini tanitmasi agisindan 6nemlidir.

Celali, “Boyledir” adl siirinde halk hikayelerine konu olan
asiklarin ¢ektikleri sikintilar1 anlatmakta ve son dortliikte gozlerinin 4ma
oldugunu acgiklayarak bu sikintidan nasibini aldigini belirtmektedir.
“Sevgidir” siiri, sevgiyi Tilirk edebiyatinda ve halk hikayelerinde taninan
meshur sahislar iizerine kurmustur. “Bambaska” siiri, peygamberler ve
Tiirk-Islam biiyiiklerini konu edinmistir. “Yunus” siirinde, Yunus
Emre’ye duyulan hayranlik neticesi onun vasiflarini anlatma soz
konusudur. “Erzurum” siirinde, ilk kitada FErzurumlu 4asiklardan
bahsedilmis, geriye kalan dortliiklerde ise bolgenin baska ozellikleri
anlatilmig. “Varmus” siiri, elestiriye yonelik bir deyistir. Bu siir,
kendisinin atigmaya girecek kadar yetenekli olmadigini syleyen asiklara
bir cevaptir.

Caglari, bu konuda pek iiretken olmamis ve “Nazin Bendedir”
siirini O0rnek vermistir. Ancak, bu da hikdye kahramani Ferhat’a telmih
yapmaktan Steye gegmemistir. Dertli Kdzim’n asik tarz siir geleneginde
zayif oldugunu, ama bircok agidan asik Ozelliklerini tasidigimi ifade
etmek gerekir. Ornegin, ¢ok iyi olmasa da olusturdugu siirlerini saz
esliginde ezgiyle icra etmesi, geleneksel miizik aleti saz1 kullanmasi ve
mahlas olarak Dertli Kdzim -bazen de Kézimi- adim1 kullanmasi bunun
delilleridir. Fakat asiklik gelenegi igerisinde siirleri zayif kaliyor. Bunun
bir 6rnegi, Murat Cobanoglu’nu tanitmay1 amaglayan “Can Cobanoglu”
siiridir. Bu siirin hece 06l¢iisii agisindan problemi yoktur; ama siir, kafiye
bakimindan zayiftir.

Umit Kayagcelebi’de tersi bir durum sdz konusudur. Kayacelebi’nin
siirleri, hece-kafiye agisindan hicbir eksiklik tagimiyor ve giiniimiiziin en

' Metin kismma aldigimz biitiin émeklerin bir bashg oldugundan ve bu uyumu bozmak
istemedigimizden dolay1, baslig1 olmayan bu siirin ilk dizesini baslik olarak kullandik.



iyi asiklar1 kadar siir olusturabiliyor; fakat saz kullanamiyor ve eserlerini
ezgiyle okumuyor. Yazdig: siirlerin sonunda kendisine bazen sair, bazen
ozan diyor. Ayrica, Umit Kayacelebi’nin de bir béliimiine dahil edildigi
“Ercisli Asik Ummani Poyrazoglu’nun Siirleri ve ‘Ercisli Emrah ile Selbi
Han Hikayesi’ Ile Ozan Umit Kayacelebi’nin Siirleri ve Van Rivayetleri”
adl1 tezde o, ozan olarak tamtiliyor. Sairin “Ozanlar Gegiyor” adli eseri,
asiklar1 ve sairleri tanitmayr amaglayan sairndmeler arasinda yer
almaktadir. Bu siirde hem asiklar1 hem de Vanli sairlerden Abbas Giiven
ve Mehmet Feyyat gibi isimleri tamitiyor. Abbas Giiven ve Mehmet
Feyyat, asik tarzi siirde Kayagelebi kadar ustadirlar. ikisi de, mahlas
kullanmaktadirlar ve hece ile kafiyeye héakimdirler. Ancak, saz
kullanmazlar ve kendilerini bazen ozan diye tanitirlar. Bu sahislari, asik
olarak degerlendirmek dogru olmayacaktir. Yalniz bu ii¢ isim de “halk
sairi” bashign altinda ¢ok rahat bir sekilde ele almnabilir. Umit
Kayagelebi’nin bu siiri, bolge asiklarini konu edinen sairnamelere de
dahil edilebilir. Ciinkii bu siir, Vanli asik ve sairleri tanmitmaya yonelik
dortliiklerden olusmustur. Van sairnimelerinin en 6nemlisi belki de Asik
Ummani’nin yazdigi basliksiz siiridir. Ciinkii siirinde daha o6nce ismini
duymadigimiz Omer Baba, Asik Hakki gibi iki 4s1g1 taniyoruz. Bununla
beraber ¢ok taninmayan, fakat bilgi sahibi oldugumuz Asik Davut ile
onun oglu Emin Cihani, Pir Hayreti isimlerine bu eserde rasthyoruz. Bir
diger onemli tarafi Emrah’in disinda, Yar Ali Sah’tan bahsetmesidir. Yar
Ali Sah, hi¢ taninmayan Vanl bir asiktir.

Celali’nin yahut baska herhangi bir asigin tirettikleri sairndme tiirt,
esas itibariyle telmih sanatim1 kullanmaktan baska bir sey degildir. Yani
bir asik, tamdig1 baska asiklar1 bir vesileyle iyi ya da kotii agidan siirinde
anmasidir. Bildigimiz biitiin sairnamelerde de, asiklar hakkinda ¢ok
teferruath malumatlar bulunmuyor. Ciinkii onlarin meslekleri, aileleri, ve
kendileri hakkinda hi¢ bilgi verilmemistir. Ancak siirlerde ismi
gecenlerin de asik olduklarn bilinmektedir. Dolayisiyla sairnameler,
tezkireler kadar detayl bilgi iceren iirlinler degildir.

Netice itibariyle, yapilmis ¢aligmalardan yola g¢ikarak sairnameler
hakkinda bilgi verdigimiz ve Van yoéresindeki sairnameleri tanitmayi
amacladigimiz bu yazi, yoredeki sairnamelerin iyi eserler olmadigim ve
tam manasiyla sairndme tarzinda iiretilmedigini ortaya koymustur. Ancak
yazinin basinda bahsedilen ¢aligmalarda yer alan sairndmelerin de tam
anlamuyla tiiriin geregini yerine getirdikleri sdylenemez. Belki de bunun
temel nedeni, sairndme denilen tiirden ¢ok fazla bir beklentinin olmasidir.
Biitiin bunlara ragmen, sairnamelerin incelenmesi gereken bir konu
olduguna inancimiz da tamdir. Tirk Halk Edebiyatinin ve ozellikle de
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asik edebiyatinin bir pargasi olan bu iirlinler, bir mecmuada bulundugu ya
da gilinlimiiz 4siklarinin siirleri arasnda rastlanildigi zaman bilim
diinyasina tanitilmasi gerekli mahsullerdir. Ciinkii bir noktada asik
edebiyati tarihine 151k tutmaktadir ve boylece bu iiriinler sayesinde hangi
asirda hangi as1gm yasadigini 6greniyoruz. Umuyoruz ki, bundan sonra
yurdun dort bir kdsesindeki ozanlar tarafindan iretilmis, tiretilmekte ve
iiretilecek olan sairnameler gerekli ilgiyi gortir.

Sonug olarak, sairndmeler asik edebiyatinin bir parcasidir ve
tezkirelere benzetilmistir. Ancak higbir zaman tezkireler kadar detayl
olmamistir. Baz1 siirlerde asigin nereli oldugu belirtilmigse de bundan
daha fazla bilgi verilmemistir. Bazen de sadece bir isimle
karsilagilmaktadir. Bu ozelliklere sahip Van yoresi sairndmelerinden
elimize gegenler Asik Celali’nin, Asik Ummani’nin, Dertli Kazim’1n,
Asik Caglari’nin ve sair Umit Kayagelebi’nin siirlerinden ibarettir. Bu
siirler, Dogan Kaya'nin tasnifine goére ele alindiginda asagidaki
smiflandirma ortaya ¢ikmaktadir.

1) Etkisi altinda kalinan sairlerden bahseden sairnameler

a. Sairleri tamitmaya yonelik sairndmeler: Ozanlar Gegiyor
(Umit Kayagelebi), Can Cobanoglu (Dertli Kazim).
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b. Dertten dolay soylenmis sairnameler: Boyledir (Asik Celali)

c. Mistik diistinceye dayali sairnameler: Bambagska, Yunus
(Asik Celali)

d. Kiyasa dayal sairndmeler: Bambaska (Asik Celali)

2) Bolge sairlerini konu edinen sairndmeler: Ozanlar Gegiyor
(Umit Kayagelebi), Erzurum (Asik Celali), Ask Atesi Goniildedir (Asik
Ummani)

_3) Olaya bagh sairnameler: Sevgidir (Asik Celali), Nazin Bendedir
(Asik Caglar?)



METINLER

BOYLEDIR

Ben de bir giizelin asiki oldum
Sebep odur beni boyle soyletir

Bir derdim yok iken bin ile doldum
Iste Asiklarin hali boyledir

Kerem ile Asli ateste kalmis
Ferhat sirin i¢in daglar1 delmis
Gevheri agk i¢in ne hale gelmis

Iste asiklarin hali bdyledir

Ziileyha Yusuf’u zindana atmis
Kanber de Arzu’nun derdine batmis
Stirmeli, bey iken kolelik etmis

Iste asiklarin hali boyledir

Garip para i¢in Haleb’e kasmis
Kurbani kirk kizdan Peri’yi sesmis
Elesker carlikla kavgaya diismiis
Iste asiklarin hali boyledir

Veysel ve Celal’in ama gozleri
Goniilden goriirler dostlar sizleri

Duanizda unutmayn bizleri
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iste agiklarm hali boyledir (Yenitiirk, 2000: 76)>

SEVGIDIR

Sevgidir Mecnun’u sahraya salan
Sevgidir Kerem’le ateste kalan
Sevgidir Ferhat’ta daglar1 delen

Kiiliingle bagini bigen sevgidir

Sevgi Mevlana’da gel gel soyleyen

Sevgidir Yunus’u dervis eyleyen

Sevgidir Emrah’ta divan boylayan

Selvi i¢in zehir i¢en sevgidir (Yenitiirk, 2000: 121)

BAMBASKA
54 Nurdur Allah’1in didar
éﬁ‘;ﬁ‘f‘i’? le{ Huzur mekan1 bambaska
Cok insan bilir Gaffar

Seven canani bambagka

Hak Adem’e etti ihsan
Topraktan var oldu insan
Giizeller yaratmig Siibhan

Yusuf Kenan’1t bambagka

Bahseylemis bir¢ok nimet

Calisana verir cennet

? Ornek olarak segilen metinlerin ilgili kisimlarinin alintilandigini belirtmekte fayda goriiyoruz.
Bunun nedeni, makale metnini gereksiz ayrmtilardan armdirmaktir.



Velileri muhterem zat

Kadir Geylani bambagka

Arif muammayi ¢ozer
Ince tiilbentlerden siizer
Ozanlart siir yazar

Yunus ozani bambagka

Asik Celal der ki Van’dan

Kar gelir ilim irfandan

Fetih yapmis cok kumandan

Fatih sultan1 bambagka (Yenitiirk, 2000: 129-131)

YUNUS
Biisbiitlin kamu aleme 55
Kucak agip gelen Yunus gﬁl‘y]ﬁf‘% o

Baglanmustir hak kelama

Manasini bilen Yunus

Seyhinden himmeti aldi

Sevgi denizine daldi

Sirin muhabbeti bald1

Hak askiyla dolan Yunus (Yenitiirk, 2000: 139)

ERZURUM

Sende yiikselmistir Emrah, Stimmani
Asik Hiiseyin’le Nusret Torini
Sehirde Reyhani kdyde Ruhani
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Asiklar1 divan kuran Erzurum (Yenitiirk, 2000: 185)

VARMIS

Agzindan ¢ikan kulagi duymaz
Uluslararasi asiklar varmig

Gozii ag diinyay1 yese de doymaz

Kepgeden ¢ok alan kasiklar varmig

Miirsel Sinan, Maksut Feryadi, Ahmet

Diyorlar pek fazla goriiriiz ragbet

Goniil yikmak kolay yapmasi zahmet

Goniil yikan sadik magsuklar varmis (Yenitiirk, 2000: 277)

NAZIN BENDEDIR
6 Sakladim gonliimde askin sirrini
Mukaddime, . . ) W
Say1 4,2011 Ferhat gibi kayip ettim Sirin’i

Tiim giizeller gelse tutmaz yerini

Silinmez hatiran nazin bendedir

Ben Mehmet Akgay’in diistiin pesine
Kara sevda oldum girdim diisiine
Genglik gecti girdim kirk bes yasina
Nice minnet sitem nazin bendedir

(Akgay, 1999: 8)

CAN COBANOGLU
Asiklarim bu giin Van’a
Hos geldiniz hos geldiniz



Tiirkiye’nin goz bebeyi
Cobanoglu hos geldiniz

Erzurum’dan, Ardahan’dan
Kars 1linden Istanbul’dan
Tiirkiye’nin her yanindan

Cobanoglu hos geldiniz

Cok seviyoruz biz seni
Canmdaki o bedeni
Her tiirkiimiizde biz seni

Cobanoglu hos geldiniz

Dertli Kazim sever candan

Kardesiz Adem babadan 57
. . Mukaddime,
Giilistandan bize kalan Say1 4,2011

Cobanoglu hos geldiniz (Arvas, 2005:257)

OZANLAR GECiYOR
Vanl1 ozanlarn piri

Abbas Giiven yasar Van’da
Asla ondan kalmaz geri

Mehmet Feyyat yasar Van’da

Davut Sulari tistadi
Molla Kasim koyiin ad1
Yenitilirk tlir soyadi
Asik Celal yasar Van’da



58

Mukaddime,

Say1 4, 2011

Abdulselam Arvas

Miitevazi yapmaz caka
Sozlerinde ¢oktur saka
Saz1 bagka sozii baska
Kazim Giille yagar Van’da
Pir elinden bade icen
Reyhani’yi rehber secen
Erzurum’dan Van’a gbgen

Mehmet Akcay yasar Van’da

Tiirld tiirld siir yazar
Kizdirsan da ¢ok zor kizar
Gazeteci sair yazar

Sair Umit yasar Van’da (Arsivimizdeki El Yazmalarindan )

ASK ATESI GONULDEDIR
Ask atesi goniildedir

Yandim agkin ocagina

Emrah, Selbi bu eldedir

Cirak olsam ¢iragina

Emrah’in koskii konagi
Selbi’ye aski meragi
Seyretmedi o konagi
Daglandi agkin dagina

Yar Ali Sah var kiimbeti
Omer Baba, pir Hayreti



Van’a eyledi hicreti

Diistli miirsidin agina

Kasimbagl asik Hakki
Severdi hukuku hakki
Dogru dedin Hiida hakk:

Erismedim onun ¢agina

Asik olan sever masuk
Biraz hayat1 dolasik
Bir de vardi Asik Davut

Eristim onun ¢agina

Davut oglu Emin Cihan
Kahvelerde etti devran
Tasavvufa vardi nihan

Girdi miirsidin agina

Tamabh etti para pula
Poyrazoglu Istanbul’a
Aglar sOyler ¢ala cala
Daglanmis askin dagina

Baba Umman ¢alamadim
Muradimi alamadim

Ben yarimi bulamadim

Eyvah eyvah bos cagina (Arsivimizdeki El Yazmalarmdan)
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ROMANEK U FILME XWE:
VEGOTIN, DITIN, TEMSIL

Selim TEMO
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Kurte
Romanek i Filmé Xwe: Vegotin, Ditin, Temsilkirin

Romana Ferit Edgii, ya bi navé O, di sala 1977an de hatiye
capkirin ku di wéjeya Tirki de xwediyé€ ciyeki taybet e. O, her ¢i
qas bi séweya vegotin G honandiné ve cuda be ji, di derbirrina
Kurdan de, kém zéde helwesta heyl ya wéjeya Tirki dubare
dike. Ji héla din ve, di sala 1983yan de, filmek bi navé
Hakkari’de Bir Mevsim ku li ser romané hatiye avakirin té
kisandin. Mirov dikare bibéje ku valahiyén romané G film bi
hevidu tije dibin ku ev t€ wé wateyé ku herdu “metn” ji “nivco”
ne. Herdu metn ji, digel ku nav hilnadin, Kurdan derpés dikin.
Di vé helwesta hevpar de Kurd téne temsilkirin. Di vé nivis¢ de
roman 0 filmé xwe li dertidora temsilkiriné tén sirove kirin.

Peyvén Sereke: Ferit Edgii, O, Hakkari’de Bir Mevsim, Kurd,
Colemérg.

Ozet
Bir Film ve Onun Romani: Anlatim, Goriis, Temsil

Ferit Edgi’niin 1977°de yayimlanan O adli romani, Tiirk
edebiyatinda 6zel bir yere sahiptir. Anlat1 bigimi ve kurgu gibi
agilardan farkli olsa da, O, Tiirk edebiyatinda Kiirtler i¢in s6z
konusu olan tipigi az ¢ok tekrar eder. Ote yandan 1983 yilinda
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roman lzerine kurulan Hakkdri’de Bir Mevsim adli film
cekilmistir. Her iki “metin”deki bosluklarin Dbirbirleriyle
tamamlandigi, bu ylizden ikisinin de “yarim” oldugu ileri
striilebilir. Her iki metin de, adlarin1 anmamasina karsin
Kiirtleri isler. Bu ortak c¢abada Kiirtler temsil edilir. Bu
makalede roman ve s6z konusu film, temsil iliskisi ¢er¢evesinde
yorumlanmaktadir.

Anahtar Kelimeler: Ferit Edgii, O, Hakkari’de Bir Mevsim,
Kiirtler, Hakkari.

Abstract
A Movie and Its Novel: Narration, Vision, Representation

Ferid Edgii’s novel, O, which was published in 1977, has an
exclusive position in Turkish literature. Despite being
distinctive in terms of narrative style and fiction, O, more or
less, echoes the existing characteristic concerning Kurds in
Turkish literature. On the other hand, in 1983, a film entitled
Hakkari’de Bir Mevsim (“A Season in Hakkari”) was made on
the basis of this novel. It is possible to assert that the gaps in
both “text”s complement each other, and hence, both are
“unfinished”. Although they do not mention, both texts deal
with Kurds. Kurds are represented through this common effort.
In this article, the novel and the movie are interpreted within the
framework of figurative connection.

Keywords: Ferit Edgli, O, “A Season in Hakkari”, Kurds,
Hakkari.
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Destpék

Colemérg ji Kurdistana kevne heya iro taybetmendiya xwe ya
navendiyé€ parastiye. L& di serdema Komara Tirkiyeyé de bliye simbola
dirbiin, kémasi, pasdemayi, kevneperesti G tistén weke van. Di vi wari de
dema navé Colemérgé, helbet weke “Hakkari”, t€ hildan, Tmajén heyi
érisé mejiyan dikin. Bajér G derGidora xwe, di vé carcoweyé de, blye
mijara sinema O romana Tirki ji. Em € li vir li ser romaneké rawestin ku
weke film ji hatiye kisandin: O an ji bi navé naskirl, Hakkari'de Bir
Mevsim (O-HBM), yané “Ew: Demsalek li Colemérge”. Niviskaré
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romané Ferit Edgii ye 0 capa yekemin a romané, bi navé O di sala 1977an
de dercliye. Filmé ku 1i ser romané hatiye avakirin, bi navé Hakkdri’'de
Bir Mevsim di sala 1983yan de hatiye kisandin. Pisti film navé romané ji
veguheriye. Li ser bergén c¢apén pisti film de navé O heye, 1€ li biné nav
Hakkari’de Bir Mevsim ji t€ nivisin.

Di huneré¢ de pirsgiréka temsilé pirsgirékeke asasi ye. Di vi warl de
pési navé Edward W. Said té bira mirov ku, bi hevokeke Karl Marks dest
bi pirtika xwe ya bi navé Oryantalizmé (Rojhilatvani)'dike: “Ew nikarin
xwe temsil bikin, divé béne temsilkirin” (Said, 2008: 9). Ji aliyé din ve
weke romané film ji berhema serdema qedexekirina Kurdi ye. L& gelo
pirsgirék tené qedexebina Kurdi ye? Di herdu “vegotin”an de zéna
rojhilatvaniy€ heye an na? Di herdu vegotinan de Kurd xwe temsil dikin
an téne temsilkirin? Em € xalén weke van di biné du binnavan de sirove
bikin: 1. “Niviskar @ Romana Xwe”, 2. “Filmé Romaneké.””

1. Niviskar i Romana Xwe

Ciroknivis, helbestvan G romannivis Ferit Edgii, di sala 1936an de
li Stenbolé hatiye diné. Besa wénesaziyé xwendiye G perwerdehiya xwe li
Parisé domandiye. Pisti demeké vegeriyaye Stenbolé i wesanxaneyeke bi
navé Ada avakiriye. Gellek berhemén wi bo gellek zimanan hatine
wergerandin. Heya iro weke pirtik 3 roman, 11 kurtecirok, sinaryoyek ku
em €& behs bikin (tevi Onat Kutlar), 8 ceribok (essay), 2 helbest,
birhatinek G 3 biyografi daye wesandin.

Edgili weke niviskareki avant-garde téte nasin; roman, helbest an
¢irok, ¢i binivise bi hevokén kurt dinivise. Ji narrasyoné z€detir li pey
wateyé ye. Di berhemén xwe de li lehengé/personayé vegotiné vedigere 0
ber bi kirahiya rihé wi/wé ve dige. Di (O-HBM) de ji eyni séwe heye;
hevok kurt in, deskribsiyona zéde tune, ji biyeran zédetir monolog
derdikevine pés. Giirsel Aytag, hem dibéje ku O-HBM ji aliyé teknika
vegotiné 0l honandina romané ve di wéjeya Tirki ya hevdem de nd
xweser e (Aytag, 1990: 231), hem ji ew disibine gellek berheman. Li
goreya ditina Aytag, O-HBM “Kafkaesk” e (1990: 232, 237, 252),
lehengé romané, O, digibé Hans Castropé lehengé Der Zauberberg a

1 ~99

Me bi zaneblni peyva “rojhilatnasi” bi kar neani. Ji ber ku dageka “van”, piseyan tine bira
mirov. Weke ku Said bi berfirehi destnisan kiriye, rojhilatnasi piseyek e.

? Her¢i qas di hin metnén Kurmanci de film mé (feminine) bé nivisin ji, em é forma belavbiyi
ya nér (masculine) bi kar binin. Her weha, em & peyva “bes”é mé, peyva “tist” nér bi kar
binin 0 em € z&éde guh nedin ergativiteya ku Hawaré ferz kiriye.
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Thomas Mann (1990: 235-36). Besa “Veger” a romané, disibe helbesta
“Invanter” a Gottfried Benn (1990: 238). Aytag, di dawiyé de O disibine
kézika Kafka a romana “Guherin”¢, Die Verwandlung, (1990: 252).
Helbet li goreya teoriyén wéjey€, normal e ku metn xwe bi metnén din ve
gidébidin, refereya hin metnan bikin. L€ ji ber ku Ayta¢ tené ji wéjeya
Almani minak tine, wisa dixuye ku metneké cuda li goreya zéna xwe
dixwine 1 ¢i metnén dizane dide ber vi metni.

Roman ji du bes G 65 binbesan hatiye pé. Di romané de hem
naverok heye, hem ji bi navé “pésgotin 0 pasgotin”, pésekiyek. Ji aliyé
din ve navé bajér 0 gundé ku lehengé romané 1€ mamostati dike hatine
qutkirin, weke “Hak” G “Pir”, ku em ji agahiyén ku film derpés dike
dizanin ku ew Hakkari (i Piryanis in. Gava pési behsa Colemérge té kirin,
hevoka “Nistecih deh hezar ---Nivé wan lesker” bala mirov diksine. Di
pésekiyé de behsa “wekhevbiin”é té kirin ku li ser ziman té sirovekirin:
“Digel ku tu ji min 1, ez ji te me, seyr e, em bi diréjahiya sedsalan féri
zimané heviidu nebtine” (Edgii, 2009: 10-11; r.x.). L& di behsa zimani de,
navé Kurdi nayé hildan.

Weéneya 1. (Capa yekemin a romané)

Li goreya Fiisun Altiok (Akatli), persona/vebéj (bi terctha Akatli
“niviskar”) dizane ku dé di nav kesén ku bi zimané wan nizane de biji. L&

* Ji ber ku roman bi zimaneké avant-garde hatiye nivisin, me ji, ji bo “temsilé”, di wergera wé
de zimaneké cuda bi kar ani G bi rastnivisa xweser (r.x.) destnisan kir. Divé seyri G hetta
sasitiyén wergeré ji, ku ne ayidé me bin, di carcoweya vi zimané xweser de béne ditin.
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ev ziman, weke zimaneké cuda an ji cudatiya zimani ne xwediyé
taybetmendiyeke “etnik” e (Altiok, 1977: 260-61). Mislim Yiicel ji
heman geneeté tine ziman 0 iddia dike ku heblina zimaneki din nehatiye
ditin (Yiicel, 2008: 126). Her ¢i qas ci cina de ziman weke zimané
neteweyeké bé ima kirin ji, di asasé xwe de zimané moderniteyé, bas
dixuye ku Tirki ye, G zimané kevnesopi G pagdemayiné, ku li goreya metn
em nizanin ¢i ziman e, t€n hemberi hevidin. Me vé yeké di niviseke kevn
de destnisan 0 1ddia kirib ku em dikarin romané ji héla antropolojik ve ji
bixwinin (Selim Temo, 2002: 14-16).

Vebéjé romané behsa sedema nivisin€ dike G dib&je, “ji bo
vegotina tistén ku yeki jiyaye ji mirovén din re béte gotin” (Edgii, 2009:
12). Di eyni rhpelé de “wa xwendevan” té gotin ku, €di roman ji
romanblina xwe derdikeve 0 dibe monolog, hetta name @i raport. Vebéj ku
“ez-vebgj” (first-person narrator) e, xwe weke qezazedeyeké ku kestiya
wi li deryayé gelibiye dide nasin. Ev simbol, ji bo dijitiya derya 0 ¢iyayan
ji té bi kar anin. Ez-vebé&j weke yeki xayis ji rasti G heblin€ bi dir ketiye.
Digel ku carina behsa deryayé, keptaniya xwe 0 qezaya kestiya xwe dike
ji, &di li dereke nenas e: “Heke rasti ev be, rastiya min; divé ez biqirim G
seré xwe li keviran bidim. Ji ber ku min gunehé heri mezin kiriye; min
zimané xwe yé€ zikmaki ji bir kiriye” (2009: 18). Ji vir G pé€ ve cudatiya
du zimanan, cudatiya du ciyan, cudatiya modern G kevneperesti derdikeve
pés. Wek minak, ez-veb&j behsa mentiqé dike, di peyre sererast dike G
dibgje, “Mentiq! Li vir peyveke xerib e!” (2009: 18). Digel ku vebégj li
“vir*e ji, peyva li “wir” bi kar tine: “Ez li wir bm, li nav wan mirovén
ku min ji zimané wan fahm nedikir. Di nav mirovén ku kém kes1 ji wan ji
zimané min fahm dikirin” (2009: 19). Ji vé vegotiné té fahmkirin ku
roman pisti vegeré hatiye nivisin. Weke me di xebateke xwe de destnisan
kiriye, di wé&jeya Tirki de gava behsa dorhél, yané diré navendé té kirin,
pirsgiréka vegotiné diyar dibe 0 di vegotiné de tékiliya leheng, blyer, war
0 demé zeif e. “Neditin”a melbendi/dorhélé, pirsgireke sereke ya wéjeya
Tirki ye (Selim Temo, 2011).

Vebéj ji cihaneke din hatiye, 1€ serdest e G her bi zén i zimané
serdest dipeyive. Hetta carina xwe weke péxembereki, an Xwedé€ bi xwe
dibine: “Em bé&jin yeki bi navé Nih: (Dib ku navé min Nih be, ma ne?

* Em li vir hewl didin ku ji metn bi diir nekevin, ji ber ku sirove tené li ser metn té avakirin. Lé
weke ku em € li jéré ji destnisan bikin, cudatiyén nav roman @ film, ji cudatiyén xwezayi
zédetir in. Mirov dikare bibéje ku roman weke fiksiyoneké behsa mamostayeki dike. Di
romané de mijarén hinavi di ¢gawcoweya “xweblini’yé de téne dayin. Lé film disibe jiyana
niviskar bi xwe. Weke ku di wéneya 2. de ji té ditin, cilén niviskar (gava ku li Colemérgé
mamostati kiriye) 0 yén aktor bi temami eyni ne.



Romanek i Filmé Xwe: Vegotin, Ditin, Temsil

Ev navé kurt 0 delal, ez bawer im ku wé bas li kesayetiya min bihata)”
(Edgii: 2009: 66); “Bi bilindblina rojé re tistén divétin hatin ramandin.
Divé tu ji bo jiyandin, domkirina jiyandin€ kesayetiya xwe bibini.
Fermana min a pésin bl ev. (Bi demé re deh fermanén din dan pey vé)”
(2009: 20)°. Mamosta dige bajér ku ji bo zarokan lénisk (defter) G
pénilisan bine. L& gava bajér terif dike, dibéje, “Li vir ji (weke gund) aso
tunebl” (2009: 28) Heke aso tunebe, divé cihan ji nli ve bé afirandin. Di
fermaneké de ji leheng weke Adem té derpéskirin, divé féri cihané bibe:
“HINE VIR BIBE. BI VIR BIZANIBE. ZIMANE VAN MIROVAN,
REBA VIR, REHEK, AJAL, GUR, CEK U MIRINEN VIR BIZANIBE”
(2009: 83, r.x.).
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Weéneya 2. (Niviskar Ferit Edgii, i Colemérge, 1965. Listikvan Genco
Erkal di rola mamosta de, 1983)

Mirov dikare bibéje ku leheng di nav zéna rojhilatvaniyé de
difikire. Gava tistén ku dinase dibine dikeve kelecané. Xwe 0t wan dike
yek: “Hin sax bin biraderén jendermeyan” (2009: 54). Her weha li bajér

® Li goreya referansén dini, yé ku deh fermanan li ser Hezreti Misa ferz kiriye, Xwedé ye!
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pérgl pirtikfiroseki té ku sanikeke (phenomenon) modern e. Vegotin
dilezine, kelecan bilind dibe, ji derbirrina jiyana gund a monoton bi diir
dikeve:

Min dit ku ¢i bibinim, ey xwendevané ku carina di ser ¢end
ripelan re qevaz daye G vé€ pirtliké heya van hevokan xwendiye
(te bihist ku cawa dilé min sewitl), li vi bajaré seré van ¢iyayan
ku nagibe bajéran li pisti vi deriyé teng?

Dikaneke pirtikfiros!
Belé¢, dikana pirtikfiros. (2009: 30, r.x.)

Leheng di vé cihana nenas de, her ku dige ji referansén xwe yén
asasi bi dir dikeve 0 bi rastiyeke din ve ribirQ dibe. Cudatiya di nav xwe
0 kesén li waré vegotiné dijin de her bi bir tine G destnisan dike. Em vé
yeké, bi awayeké heri dramatik di dersa yekemin de dibinin ku mamosta
dikeve polé G zarokan weha pésdar dike:

Ew én ku her bi zimané xwe dikine qajeqaj
én ku gava bi zimaneki din dipirsin bersiv nadin
bi cavén xwe yén térpirs zoq li nav ¢avén min dinihérin

én ku gava bi zimaneki din dipeyivim kér devé wan venake”
(2009: 23; bold ayidé me ne)

Gava leheng/vebéj vedigere gund, rasti Zazi t€, ku jina duyemin a
keya (mixtar) ye. W€ Zazi bibe biresera daxwazé (the object of desire) ya
leheng. Cara pési wé li mala Seyid dibine ku kuré Seyid li ber miriné ye.
Digel ku sehne sehneya miriné€ ye, du tist derdikevine pés: Zazi i ziman.
Gava leheng dikeve hundir, bala wi diksine ku jinikek ji ber méran ve
radibe U dige ji keya re tistin dibéje, leheng dibéje, “Ev Zazi bl (Jina keya
ya duyemin)” (2009: 57). Di nav xwe de dipeyivin, leheng tistek ji wan
seh nake 0 dibgje, “Xwedawo, ez & kengé ji zimané van mirovan fahm
bikim?” (e.r./ eyni ripel).

Mamosta tistén ku ayidé wi ne, weke cenderme, ala i ziman
vedibéje: “Me alaya xwe 1i ber deri liba kir. Ew alaya ku me ji bajér
anibli. Me marsa istiklala xwe xwend” (2009: 64). Helbet bihna roniy¢ ji
vir t&, 1€ di eyni demé de dudili j1 dest pé dike; ji zarokan re dibéje, “Niha
ji zimané min, ew zimané ku li ser min ferz kirine ku bi we bidim
hinkirin, ¢i peyvén hiin dizanin li ser ripelé yekemin & 1énlskén xwe
binivisin” (e.r.). Lé zarok ténagihén. Ji wan dipirse, “Hln tédigihén?”



Tev bi careké dibé&jin “Naaa” (2009: 65)°. Ev peyva “na”, bi Kurdi ye ku,
di serdema xwe de tené gotina vé peyveé ji gedexe bli. Weke ku em & 1i jér
j1 bi bir binin, eyni peyv di film de ji t€ bi kar anin. Pisti “na”y€, leheng
hesta empatiyé bi kar tine, 1€ disa kategoriya em G ew her li dar e:

Peyvén wan

Ez & ji wan féri peyvén me yén hevpar bibim.

Ez € hewl bidim ku bi wan peyvan bi wan re bipeyivim.

Ez € yén nii li wan peyvan z€debikim

[....]

Pevén ku zarok bi bir tinin, dizanin, li ser kaxizeki dinivisim.
(Helwesta ditina zimané hevpar.)

Ji bo ez G wan li hev bikin divé, béyl ku féri zimané wan
bibim, kijan

peyvan bi kar binim, wan féri kijan peyvan bikim?

Helwesta min a isev ji ev e.” (2009: 66-67; bold ayidé me ne)

Weke ku me li joré ji got, Zazi, biresera daxwazé ya leheng, bi
herikina romané re ¢end caran derdikeve pésiya me. LEé cara duyemin
seyr e ku, ev bes bi du séweyan hatiye nivisin. Di vegotina yekemin de
ez-vebéj, ya duyemin de ew-vebéj (third-person narrator) heye. Di ya pési
de Xalit G leheng heviidu nasdikin. Xalit t€ mala leheng. Nameyén wi ji,
ji bajér, bi xwe re anine. Pist re behsa Zazi dike:

Got ez bib¢jim, di asasé xwe ez ne ji vi gundi me, 1€ xweska
min, jina duyemin a keya ye.

Min got, Zazi?
Got, belé, Zazi. Te wé ditiye. (2009: 72, r.x.)

Di vegotina duyemin de disa Xalit heye 0 behsa Zazi dike:
“Xweska min, Zazi, te wé ditiye. Y& ku careké Zazi bibine, careke din ji
bir nake. Jina duyemin a keya ye” (2009: 75). Zazi di gellek ripelan de
xuya dibe: “Zaziya Keya diqiriya, digot Memo, Memo, Memo...” (2009:
91) Careké ji Zazi tevi kuré xwe dige mala mamosta. Gazinén xwe yén ji

% Heke zarok bi Tirki nizanibin, gawa ji pirsé fahm dikin @ bersiva “naaa” didin? Ev pirscke bé
bersiv e.
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méré xwe t€ ji mamosta re dib&jé. Hatina Zazi, bi tipén italik hatine
nivisandin:

Zazi té. Kuré wé yé mezin pé re ye. Fazil.
Li rGy€ min nanihére. Li ser lingan radiweste. Ji Fazil re dibé&je

[..]

Cara pési, ji gava ku ketiye hundiré odeya min 0 vir ve cara
yekemin li min dinihére:

“Té bibé&ji? TE tistén min goti bib&ji?”
Cavén weé li cavén min.
Ez seré xwe xwar dikim. (2009: 155; r.x.)

Leheng weke rojhilatvaneki her not datine G tigtén dibin qeyd dike.
Xuya ye ku metn ne weke roman hatiye honandin. Hetta vebé&j 1i ser
vegotiné weha dibéje: “U weke niviskar bi gelemperi dikin, weke ku yeké
din bin behsa xwe dikin. Ji ber ku ez ne niviskar im mixabin nikarim
tistén serbori bi vi awayl binivisim” (2009: 78). Mirov dikare van
ifadeyén han ku di vegotina duyemin de ne bi du awayi bixwine:

1. Weke me li joré ji goti, roman an xwe ji tradisyona romané bi vi
awayi bi dir dixe, an ji ev ne roman e, rojniviskek e ku weke raporté
hatiye nivisin. Vebéj her dibéje ku ew ne niviskar e, 1€ tistén dinivise ji
bo xwendevanan dinivise, dizane ku wé bé capkirin, ji ber ku di gellek
ciyan de bang/xitab heye. Jixwe capa yekemin a 1977an, di nav wesanén
Adayé de derdige ku xwediyé wesanxaney€ niviskar bi xwe ye.

2. Dibe ku ev metn parodiya zimané romané bi xwe be. Em dikarin
ji vir derbasi teoriyén romané bibin Gt ew weke romaneke avant-garde
sirove bikin. Lé O-HBM ji weke gellek metnén rojhilatvani hatiye
honandin ku hemi ¢irok li dora leheng derbas dibe. Jiyana mirovén ku
leheng ji bo demeké li nav wan diji wisa seyr e ku tené qeydkirin ji bo
kamilblin€ bes e, navé ku bi séweya romané bé nivisin.

Leheng her ¢i qas bi kesayetiya xwe néziké “hebliniyé” be ji, ji
aliy€ siyasi ve “gelperest” e. Klirahiya rih€ wi {i rastiyén rojane li hev
digelébin. Hem gund€ ku 1€ diji hem ji gundén ciran wi weke doktor
dihesibinin: “Ma ez ji bo v€ yeké hatim vira? Ji bo vé€ yeké, bi zanina van
hemt tigtan beré min dane viré?” (2009: 96). Gava cara pési pitikeke miri
dibine, ser de digri. Ew pitik, kuré Seyit e:



Seyit té. Ber évaré.

Te meyité t&ika min dit. Gotin ku te hem mist daye, hem
giriyayi.

Weke baveki.

Navé kuré min € ku dé ¢ébibe ji té deyni.

Ji bir neke. (2009: 163; r.x.)

Weke Said dibéje, rojhilatnasi kareki erotik e 0i Rojhilati bireserén
cinsi ne ji. Di vé ¢arcoweyé de, gava em li O-HBMyé dinihérin, di sé
ciyan de ev yek derdikeve pésiya me: 1. Tékiliya bi Zazi re, ku me li joré
analiz kir. 2. Hevsabina/seksa xeyali. 3. Pésniyara keya a ditina jineké ji
bo leheng. Niha em € behsa xalén 2. G 3. bikin.

Di xala duyemin de, jinikeke xeyali heye, ku di nav wi G jineké de
hevsablinén xeyali ¢édibin. L& ciyé yekemin ku 1€ bilyer té pé€ seyr e:
Dibistan. Ders digede, mamosta 1 zarok derdikevin derve, bi careké xeyal
bi ser leheng ve tén, weke gotina folklorik, seytan pé dikene. Li vir tisteki
seyré € din ji heye ku ew ji navé romané ye. Navé wé kesa xeyali “O”
(Ew) ye. Mirov dikare bibéje ku heke film€ romané nehatina kisandin an
di waré temsilkirina Kurdan de weke “humanist” nehatina bi nav kirin, dé
roman weke romaneke ku mijara wé masturbasyon e bihata nasin. Lé
weke me di destpéké de j1 goti, ji ber ku Colemérg “simbol” e, ev tégeh ji
mirov dir dike G romané dike raporta kesén mexdir. Digel v€ yeké, bela
ku navé romané ji di vé binbesé de derdikeve, em dikarin bibé&jin ku
régezek ji régezén romané yén sereke, hevsabiina xeyali ye 0 heta imaya
pedofiliyé ji di hinava xwe de dihewine:

U ya ku di hinava min de bérawest diherike-

Ew: Bériya min

Ew: Bi zimané kevn hesreta min

Ew: Ew a min demeké li her benderi ew didit 1 ji dil ve diglim
Ew: Ew a ku min ji méj de ji bir kiriba

Niha diherike.

Min diranén xwe ziqand. Min newéribii ¢cavén xwe vekira
derbasi polé bibima. (2009: 100; bold ayidé me ye)

Hevsablina xeyali du caré din ji dubare dibe, ku navé her du
binbesan ji “adsiz” (bénav) e. Her ¢i qas tevlihev be ji, biresera daxwazé
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ya leheng Zazi G qiza wé ye. Lé di herdu besén bi navé “adsiz” de, té
gotin ku “ew” ne ji van deran e:

Té. Béyi ku li deriyé min bixe dikeve hundir.

Ya ku hat ké ye? Nizanim. Di rastiyé de t€ an di xewé de?
Nizanim. Ipela tazi té. Pésirén xwe rayi min dide. Qet napeyive.
Dawén xwe radike. Tazi. [....] Ez dizanim ku ne ji vi gundi ye.
Dizanim ku ne ji vé herémé ye. Tevi poré xwe yé zer @i ¢avén
xwe yén kesk té. Gelo Xalid ew ji min re sand?

]

Careke dawi hat 0 ¢. Béyi ku nav bidé ¢i. Edi ne di rastiyé de
té, ne di xewné de, ne di ketinén min de té. (2009: 139, 150;
italik na 1€ bold ayidé me ne)

Ji héla teorik ve, mirov dikare her metni bi her awayi “bixwine.”
Heke mirov karibe ji metn delilan bine, her xwendin dibe siroveyeke
“rast.” O-HBM ji ji ¢cend xwendinén cuda re vekiri ye. L& di gellek ciyan
de té ditin ku di romané de derbirrina Rojhilatiyan li goreya formulasyona
Saild e. Gava vebéj behsa Rojhilatiyan dike sifetén weha bi kar tine:
“Meéré sozé xwe. Derewkar. Stidparéz. Bébext. Tirsek. Rikoyi. Bétebat.
Xweparéz. Kujér. Kusti. Bécar. Dizek. E ku her tistén xwe dide. E ku li
ser berfé péxwas dimese. Esmer. Ciyayi. En ku mérén wan cav bi kil in.
Guh bi guhar. Bivila wan bi xizém. Eniya wan bi deq” (2009: 159)’.

Weke té ditin, vebéj ne ji “wan” e G wan her sirove dike. Edward
W. Said, gava pirtika Edward William Lane, a bi navé An Account of the
Manners and Customs of the Modern Egyptians, 1836, sirove dike, weha
dinivise: “Di dema ku Rojhilati dipeyivin G dikin de, Rojhilatvan 1i ser
wan hir dibe 0 qeyd dike” (Said, 2008: 171). Rojniviskeke leheng heye
ku her dinivise. Ev dever i ev mirovén ku ji bo demeké di nav wan de
diji, dibin mijara wi.

Xala séyemin ji pésniyara keya ye ku ne pésniyareke ji réz€ ye.
Her ¢i gas dijberé edetén Kurdan be ji, weke “fentezi”yeké derdikeve pés.
Li goreya Said, rojhilatvan, fasiqiyén cinsi yén derhes (subconscious) de,

7 Ev gotin kém zéde disibin danasina Kurdan a R. P. Giuseppe Campanile, ku di destpéka

sedsala 19. de li Kurdistané geriyabli: “Dexes 0 sikber in, ji ber ku nezan, rikoyi, hérsoyi,
bimeraq in G xwediyé baweriyén pl¢ in. Tirali wisa serdest e ku gel bédil, acizker @
mehdekiri ye. Elimiyé derewan in, di hevbestan de hilekar in O hem di eviné de hem ji di
xiyaneté de tu hesteke wan tune” (Campanile, 2009: 80; Naveé pirtiké Storia della Regione
de Kurdistan e G digel ku di destpéka sedsala 19. de hatiye nivisin, cara pési di sala 1918an

de li Napoliyé hatiye gapkirin).



li Rojhilaté diyar dikin @ li ser Rojhilatiyan temsil dikin®. Pisti Zazi, seksa
xeyali, em tén ser qiza keya G Zazi, yan¢ Asyay€. Mirov tédigihé ku keya
kecikeke bi emré xwe biglik pésniyaré leheng kiriye. L& gelleki seyr e ku
di romané de ev bes tune 1& di film de heye’. Pisti buhranén cinsi,
monologa mamosta t€ bihistin:

Min diranén xwe zigand. Min newéribii ¢avén xwe vekira i
derbasi polé bibiima. Here ber deriyé keya. Béje, min gebil e.
Béje ¢i malé min heye hiline. Béje, ez é peré wé bidim. Min
gebil e. Béje mara melle bibirin. An ji, wé ji nekin, béje ez ji
gunehan natirsim. U téxe paxila xwe. Ji isev ziitir wext tune, wé
téjika nazik, por bi kég téxe paxila xwe.

Ma dé ¢i bibe, té kécén wé paqij ki. Té wé tér bisoyi. Té sirke ki.
Té dedete léki. (Edgi, 2009: 100-01; r.x.; dermané DDTyé
(dedete) ji bo kustina kég G kézikan dihate bi kar anin)

Weke té ditin, keya xwestiye ke¢i(ke)ké bifrose mamosta. Lé béyi
film, mirov bas ténagihé ku mamostayé di romané de ¢ima dib&je “here
ber deriyé keya G bé&je min qebil e.” Ev tevlihevi ji dide nisandan ku O-
HBM ne weke romaneké hatiye honandin. Ji ber ku di pasaja jor de
derbirrina kegiké ji heye, ev delil e ku mamosta behsa kecikeke ku beré
ditiye dike ku ew ji Asya bi xwe ye.

Ber bi dawiyé ve, leheng hineki din ji diguhere. Her ¢i qas dev ji
pozisyona xwe ya serdest bernede ji, di hinava wi de tistin diguherin.
Dema dager (mufettls) té 0 jé re dib&je &di tu dikari dibistané bigri G
vegerl mala xwe, leheng, ¢iroka xwe ya ku xwe li seré avakiribli xera
dike: “Min got, jiyan li her deveré eyni ye. Min got, hiin dizanin, &di ez ji

§ Said, li ser pirtika Gustave Flaubert, Correspondance (1884; tevi George Sand) radiweste.

Di pirtiké de té gotin ku hevaleké niviskar heye, bi navé Mehmet Ali. Qesmereké Mehmet
Ali heye ku tené ji bo xelk pé bikene dige ji bazara Qahireyé jineké tine 0 li ber ¢avén alemé
pé re pevsa dibe. Xortek li ser réya Qahire Subra xwe bi meymineké girase dide gadan.
Behsa mirina derwéseké “kémaqil” té kirin. Ji ber ku “hemd jinén Misilman” diglin, wi
diditin G bi destén xwe w1i ji dil ve dibirin, teqiyaye (Said, 2008: 113).

’ Di film de Asya ji mamosta re xwarin tine. Pisti ji odeyé derdikeve, bavé we, yané keya
dikeve hundir, li keca xwe vedigere. Gava kegik ji deri derdikeve, keya li mamosta vedigere
0 dibéjé: “Divé mirov alikariya réwi, xerib 0 ezepan bike. T¢ ¢awa li seré van giyayan bé jin
idare biki?” Mamosta, disa xwe ber bi rithé xwe yé kir ve berdide. Keya dibéje, “jinek ji te re
lazim e, ji vir, an ji gundé hember.” Mirov fahm dike ku keya dikare qiza xwe ji bifrogé.
Mamosta dibéje, “wé bi ¢i qasi li ser min riné?” Keya peyvan diréj dike G dibéje, “caaar,
cawa dike?” Keya, “ki?”, mamosta, “kegika té bifrosi min.” Keya bersiv didé¢, “bavé wé, dé
wé bifrose yeki din!”
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ji we ¢iroka xwe ya deryayé acis biime.” Dager dibé&je, “keya got, zarok
€di dizanin bixwinin 0 binivisin; férl zimané we bline.” Leheng dibgje:
Min got, dibe. Ez ji édi bi zimané wan dipeyivim.
Got, cawa? Hin féri zimané wan bline?

Zaf sag blb(. Sasitiyeke bi tirsé ve tije. (2009: 184, bold ayidé
me ne)

Mamosta dersa xwe ya dawi dide, 1€ di vé gotaré de ji rliberkirina
modern 1 tradisyonel heye: “Hemd tistén ku min féri we kirine, ji bir
bikin [....] E ku ji bo min rast e, ji we re navé” (2009: 188). Helbet hemi
roman, ji bili binbesa ku me goti, ji devé leheng té€ vegotin. Dawi ji ji
devé wi té vegotin: “Ji bo ¢liylna me ne xembar be em stran dibéjin, agir
védixin, pez serjé dikin, sahiyeké li dar dixin. Ji ber ku em hemi ne”
(2009: 190). Mamosta ji gund derté, 1€ “Zarok 1i ber deriyé dibistané ne.
Alayé bi direg ve kisandine. Li pey min digirin” (2009: 191). Peywira
mamosta temam biiye, hatiye ci; zarokan féri ziman G marsa netewi
kiriye; bi wan daye zanin ku alayeke wan heye.

2. Filmé Romaneké

Helbet roman G sinema hunerén cuda ne. Bi zimané xwe, bi alavén
vegoting, bi teknik 0 hwd. Sinema di nav hunerén nli de, xwediyé
zimaneki taybet e ku mirov dikare bib&je di serdema dawin de hunera
heri bi héz e. Heke yek bi zimané filmeki zanibe, ew film dikare bangé
wi/€ bike. Bé sik sinema ji weke hunerén din zanineké divé 0 weke
hunerén din zanineké, aydiyolojiyeké péskés dike. Ci dimén be, ci
nisandan be, ¢i diyalogén film bin, xwe li goreya derheseki dihone 1
bangé derhesan dike. Ji ber vé yeké mirov dikare bi hésani bib&e ku
sinema ji hunerén din zédetir aydiyolojik e.

Pisti romana Ferit Edgii bi navé O derdige, di sala 1983an de, bi
navé “Hakkari’de Bir Mevsim” weke film té kisandin. Serrolén
(serekerol) yén film ev kes in: Genco Erkal, ku yek ji listikvanén heri
navdar € Tirk e G bi Marksistiya xwe ji té nasin, di rola mamosta de ye.
Erkan Yiicel, listikvaneki navdar bi 0 xwe Marksist didit, di rola Xalit de
ye. Serif Sezer ku listikvaneke jin e, di film de bi navé Zazi dilize. Film
zédetir di nav van sé lehengan de dibuhire. Listikvanén weke Macit
Koper ku ¢epgir ¢ j1 hene, ku senaristeké film, Macit Koper bi xwe ye. Di
honandina film de keda Ferit Edgii ji heye. Bi wi re kesén weke Erden
Kiral ku derhéner G listikvaneki ¢epger G navdar e @i Tezer Ozlu ku



Romanek i Filmé Xwe: Vegotin, Ditin, Temsil

niviskareka navdar G avant-garde bl ji heye. Muzik ji ji aliyé Timur
Seleuk ve hatiye ¢ékirin ku ew ji ¢epgir '’

Di destpéka film de, yek di régikeke di nav berfé de dixuye, weke
ku ji xeybé bé. Di dest 0 ser mil de du cente hene. Leheng 1i aliyeki
dinihére, kamira ji. Em gundeki dibinin ku di nav berfé de ye. Dengé
bahozé her dige bilind dibe. Bi dengé bahozé re dengé coniyeki ji t€ ku
monoton e. Leheng ber bi nav malan ve dimese. Gundi li ser banan li wi
temase dikin. Kiicikek dide pésiya wi 0 direy€. Di hin sibakan de hin seri
dixuyin G wenda dibin. Em tédigihén ku jiyaneke monoton e; leheng
dikeve nav jiyaneke monoton. L& bi xwe re, bi simbolizasyona du ¢enteyi
cthana modern ji tine. Ew ne ayide vé deveré ye, 1&€ dé vé deveré
biguherine. Keya té péswaziya wi. Li heviidu dinihérin, leheng dikeve
nav fikaran ka wé ¢i 1€ bike. Lé keya, ku em hé&j nizanin keya ye, radije
¢entey€ wi y€ mezin 0 béyi gotineké dide pésiya wi.
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' Em aydiyolojiya niviskar 0 listikvanan bi zanebiinl destnisan dikin bé ¢awa “temsilkirin”a
Kurdan ji aliyé “muxalifan” ve ji bi eyni zéne té€ honandin.
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Keya, mamosta dibe mala xwe, dikevin odeyeke nivtari. Mamosta
dikeve hundir G bi cavén matmayi li dora xwe meyze dike, hin alavén
malé dibine. Bi careké gundiyén din ji dikevin hundir. Keya dice ber
cokén leheng 0 dibgje, “hos gelmissin.” Ev gotina yekemin e ku li goreya
rastnivisa Tirki ne rast e, diviyabt bigota “hosgeldin.” Gundi tevi zarokén
xwe hatine hafa leheng. Em her yeki weke fotoyeki dibinin. Keya pirsa
yekemin 1€ dike: “Qalicisen?” Yané tu yé mayiné yi, ku weke Tirkiya
Kurdan a di hema filmén Tirkan de ji Tirkiya resen cuda ye 0 sas an rast
bi mentiqa Kurmanci ve girédayi ye. Leheng bersiva eréni didé. Di peyre
pisk bi gundiyan dikeve, ji ber ku zarokeké hema bé&je bersir e cigare
diksine. Kegikek té ber deri, ew dibine 0 direve, kegik Asya bi xwe ye.
Pisti vé dimené monologa leheng té sehkirin: “Ez ¢ima hatim vira? Cawa
hatim vira? Sirgun e, sirguna ké ye? Kesén din min sirgun kirin an... Ez €
demsaleke jiyané li vir bijim, di nav van ¢ar diwaran de @ li derve di nav
berfé de. Li derve, li nav mirovan. Ya bixér.” Di dawiya sevé de leheng
ranazg, jina malé ji ranaz¢€; em tédigihén ku derdeki jiniké heye.

Di film de her dimén hene; film ji weke romana xwe an tégeha
romané ku dokumenter e, her zoriya jiyana vé deveré nisandide.
Gundiyek bi navé Remezan, ji serrol re ézing tine. Pistl ku radyoya wi
dibine, dipirse: “Radyoya te Stenbolé diksine?” (Gelo Remezan ¢ima li
radyoyén weke Erivan, Bexda an Partl Dimukrati Kurdistan/ PDKyé
napirse?) Leheng dixeyide 0 dib¢je, “Weé ¢ima Stenbolé biksine?” Em
tédigihén ku leheng ji wir hatiye, pirsgirekeke xwe bi wir re heye.
Remezan dibéje, “niice hene, turku hene.” Leheng dibé&je, “Nige, turku li
vir ji hene.” Mamosta bi vi awayi bi biyaniyan re dibe yek. Her ¢i qas
sehneyén weha ku cudatiyé ji holé radikin hebin ji, leheng ji serdestiya
xwe nayé xwar€. Y€ ku dib&je “li vir ji turku hene”, ew e, ji ber ku yén
xwediyé stranén li wir nikarin behsa xwe @ hebtina xwe bikin."’

Di film de sehneya vekirina dibistané, ji siroveyén cuda re vekirl
ye. Hem( zarok béyi forme rlnistine i zoq biine li mamoste dinihérin.
Mamosta dibéje “léniiskii pénlisén xwe derxinin zarokno.” L& zarok
tevnagerin. Mamoste dipirse: “Lénisk G pirtikén we tunin?” Ber bi
paceyé ve dige, vedigere 0 dib&je, “Madem pénilis U pirtikén we tunin,
naxwe em tevde derkevin derve zarokno. Em dersa xwe li derve ¢ébikin.”
Gava derdikevin derve, mamosta rojé rayl wan dide i dibgje, “zarokno,
binihérin, ev tisté hin dibinin ‘glines’ e.” Zarok weke ku cara yekemin

" Seyr e ku 18 sal pisti film, yeki Kurd & Colemérgi, Yilmaz Erdogan, ji filmek, Vizontele, li
eyni herémé diksine ku diya lehengé wi, Deli Emin, ji turkuyén MahzGn1 Serif hez dike, 1€ ne
ji stranén Meryemxan, Arif Cizrawi 0 yd. Digel ku qedexeya ser Kurdi rablye ji, di
Vizonteleyé de ji bili stranan lefzeke Kurdi nayé bihistin.



rojé bibinin seré xwe bilind dikin, dinihérin. Edi zimané ku ji giinesé re
dib&je “roj”, hukmé xwe wenda kiriye. Di peyre mamosta behsa cthané @
dewra wé ya li dora rojé dike. Edi zanina geléri sina xwe ji bo zanina
modern diterikine.

Em vedigerin ser mala keya ku keya xwe dixemiline. Zazi ketiye
nav fikaran, dibéje, “tu ku de di¢i?” Keya dibéje, “dicime Palanisé.” Lé
Zazi dib&je, “gotiblin, 1€ min bawer nekir. Héwi té ser min. Naxwe rast
e.” Keya bersiv nadé 0 dice. Weke me 1i joré analiz kir, Zazi tevi kuré
xwe dige cem mamosta 0 gazinén xwe vedibéje. Lé b&yi film, ev biyer
wateya xwe tune. Besa ku keya (i Zazi dipeyivin di romané de tune. Ji ber
ku roman li ser ez-vebéj hatiye avakirin, ne mimkun e ku bliyerén nediti
béne vegotin, 1€ weke ku di weneya duyemin ji té€ ditin, weke romané
film ji birhatinén mamosta/niviskar bi xwe ne. Heya cil G bergén
mamosta 0 serrolé film, weke hev in. Di film de deformasyona di romané
de tune ye.

Cend dimén ji gund: Gund bi ¢iyayan ve dorpéckiri ye G réyeke ku
ber bi cthanén cuda ve here tune. Mamosta rojniviska xwe dinivise: “Ne
derya ye, ¢iya. Ne mirin e, jiyan. Na, hem derya, hem ¢iya. Hem mirin,
hem jiyan. Nivisandin.” Bi careké re yek té li hemberi wi ridiné. Behsa
xwe dike. Dibé&je,“ez ji biyaniyan hez dikim, ji ber ku ez ji biyaniyek im.”
Ev kes, birayé Zazi ye, Xalit. Ev kesé€ xerib, weke mamosta di heqé
jiyané de xwediyé agahiyeké ye. Pisti vi kesé xerib vedigere ser
rojniviské 0 bangi evindara xwe dike: “Tu weri i bibini bé ¢awa dijim.
Weri G van mirovan bibini. Wa evindara min, tu ku dibéji te nasdikim, ji
te hez dikim, li benda te me. Dixwazi ku foto biksinim 1 ji te re bisinim.
Digel ku tu dizani min heya iro desté xwe nedaye masineya fotoyé€. Lé
pésniyareke tev aqil e. Mayinde, bandorkér @i hevdem. Ji dévla ku bi
peyvén kém vebéjim, ez & foto biksinim 0 bisinim. Ez € b&jim ev dever
weha ye, weke te ditiye. Ez € bé&jim vaye ez li vir dijim. Ji dévla ku behsa
zarokan bikim, ez &€ wéneyén wan biksinim G bisinim. Ew lingén ku li ser
zinar 0 kasan, ew lingé€n ku bé gore ne 1 tiso tiso bline, destén birovi; ez &
fotoyén wan biksinim, bisinim. Maseyén burokratan én tev-xweli,
fotoyén rliyén mirdzi, kiicikén mezin én har, ¢iyayén tazi yén bé dar, vé
bihusta sar a cthané ku mirovén bécar 1€ dijin, ev gundé ku dema sergin G
tarén wan xelas dibin bi helma xwe germ dibin; ez & biksinim fotoyén
wan U bisinim. Foto saristani ye. Li vir ku ez bi ser hem{ saristaniyan ve
dirrim, bi -bi kar anina- vé alava hevdem, ez € bi sedan, bi hezaran foto
biksinim 1 ji te re bisinim. T€ li ser navé Freska Mirovatiyé raxéli an di
pirtikeké de bicivinl. Ne tené ji te re, ji hem@ nasén te re, ji hemi
mirovén ku di nava saristaniyé de dijin re bisinim. Bila diwarén xwe bi
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van fotoyén delal bixemilinin, bila ji rewsa xwe ya heyi re, ji Xwedayé
xwe re sikir bikin, bila bé rawest dua bikin. Bila tesedigan bidin. Biji
foto. Biji evindara min a ku van tistan bi min dide nivisandin. Biji
saristani.” U radibe pifi lempeyé dike, divemirine.

Seveké kapis dikeve ser dilé wi, ku di romané de heye. Lé& tisté
tuneye ev e ku zarok ketine govendé, dengé wan t€ bihistin: “Naré naré
hey naré, naré...” Ji xwe ji bill na, tu peyvén asasi tunin, yané Kurdi ne
peyv in, deng in. Di peyre ji Xalit re behsa xewneresa xwe dike, gotiné
tine ser Zazi: “Di peyre min Zaziy€ dit. Pistek bar li ser pista wé ye, li
pey Asyayé diqire.”

Di sehneya di peyre de, mamosta G Zazi cara pési tén ber hevidin.
Kuré Zazi ji li wir e. Mamosta ji lawik re dibéje, “Fazil, ka ji diya xwe
bipirse, do dema ji ¢iy€ ¢ilo diani ¢ima qiriya?” Fazil ber bi diya xwe ve
dice. Di guhé wé de bi zimaneki ka ¢i ziman e dipeyive. Zazi ji di guhé
kuré xwe de dike pistepist. Gava tevi kuré xwe t&€ cem mamosta {i gazinan
ji méré xwe dike ji, ew 0 kuré xwe di guhé hev de dikine pistepist. Li
dibistané zarok di guhé hev de dikin pistepist, her pistepist e. Yané Kurdi
weke pistepisté té lansekirin. An em dikarin bibé&jin ku gedexeya li ser
Kurdi bi vi away1 té berterefkirin.

Mamosta ji Zazi G Asya re, yané hem ji bo dayiké hem ji bo kegé
simbola méraniy¢ ye. Méranti li ser mamosta civiyaye. Weke me di besa
romané de nisan da, Zazi her di hes€ mamosta de ye. Lé Asya ji ji roja
pési ve li mamosta temase dike. Gava bahar té, Asya, di paceyé de li
mamosta i polé temase dike. Lé dema mamosta wé dibine direve dige.
Ber évaré xwarin ji mamosta re tine. Di peyre dige di quncikeki de, weke
xiyalsikesti be xwe xiz dike.

Keya jeneratorekeé tine gund ku ji bo dilana xwe ye G di romané de
tune ye. Yané di gund de ji weke dinamikén navxweyi helwesta
modernbiiné heye, mirov fahma tistén modern dikin. Roja din, lijneya
1€ 1€...” Di peyre em gundiyan di govend€ de dibinin ku tené dibéjin:
“Hay 1¢ 1€ hay 1€ 1€ hay 1€ I¢...” Pistl ¢end deqiqgeyén din, ku lijneya
dilané digere, deng téne bihistin: “Hele wayé wayé wayé wayé...”; tilili G
dengén xerib. Zazi bliké dibe hundir, nivinan rast dike. Keya li ber deri
ye. Pistl Zazi derdikeve, dige cem biliké. Zazi dige nav zarokan.

Seveké keya li dora Zaziyé€ digere. L& Zazi bi hérs jé re dibéje ku
ew ji iro G p€ de xwesk G bira ne (ev bes ji di romané de tune). Mamosta
xwe 0 pitikén ku dimrin dide ber hev. Navdengé (monologue) wi dibéjé,
rabe, lempeyé véxe U halé van deran, van pitikan binivise. Muzika klasik



vedike 0 dest bi nivisiné dike. Diménén pitikén nexwes, jinén bécare,
Zazi. Mirov dikare bibéje ku film berevajiyé romané li ser ¢iroka Zazi
hatiye avakirin. Méré wé, jin tine seré, dev ji mal . méré xwe berdide 0
dige. Pirsgiréka jinan, di film de sereke ye. Weke ku Miisliim Yiicel ji
dib&je, gellek filmén di heqé Kurdan de li ser jinan G pisgiréka wan té
avakirin:

Heke mirov bas bala xwe bidéyé, dé bé ditin ku di filmén di
heqé Kurdan de jin navendi ne. Trajedi didine jinan, trajedi ji
jinan té€ fahmkirin. Di eyni demé de trajedl weke meqnetizé
temasevanan diksine. Pirsgiréka jinan li pirsgirékén civaki G
abori hatiye zédekirin. Ev yek, nirxandina salén 70yi ye;
nasnameyén jinan bas nayé nisandan, balé diksinin ser
pirsgiréka jinan ku nikarin xwe ifade bikin G ev ji bi cinsiyeta
wan ve té girédan, qet behsa Kurdayetiya wan nayé kirin.
(Yticel, 2008: 97-98, r.x.)

Mamosta heya ber desté sibehé dinivise. V€ caré li ser wéneyén ku
zarokan ¢€kirine (mirin, nexwesin, vesartin, goristan, sin, berf, ¢iya...)
dengé zarokan ku &di ne tené peyv, l& hevokan ji i hev rast dikin té
bihistin: “Nexwes pirr in, nexwes dimirin. Pitik nexwes in, doktor nin e.
Derman, mamosta. Her kes dimre, yé nexwes bikeve dé bimre. Doktor
nine, mirin heye. Braxoyé min mir. Gur kiicik xwar...” Her ¢i qas rewsa
geleké di rewsa xerab de bé vegotin ji, gava mirov ji aliyé zimani ve li
roman 0 film dinihére, t&€ ditin ku €di zarok dikarin hevokan ji li hev
binin.

Di sehneyek ji sehneyén dawi de, mamosta dikeve polg, li zarokan
temase dike 0 dib&je: “Zarokén min, ez dicim. Wexté min temam bd. Em
€ careke din pérgl hev bén, nizanim. Min di wexté ku li vir bim de we
féri ¢end tisti kir. Hin féri ¢end tisti blin. Wek minak, cthan li dora xwe
dizivire, firoke ¢awa difirin, kestl cawa avjéni dikin, blyina mirovan,
¢€blina ¢iyayan, em ¢awa dixwin, cawa dimehinin, cawa dimrin. Hiin féri
van hemi tistan blin; ne wisa zarokén min? L& ez niha 1i ber ¢lyiné
tisteki ji we dixwazim. Ci tistén min ji we re gotiye ji bir bikin. Cihan
dizivire, bel€, 1€ dibe ku 1i vir, li seré van ¢iyayan mirov nizanibe ku
dizivire rasttir e. Min dersa agahiya jiyané da we. L& han, li vir, hin bi
xwe agahiya asasi ya jiyané, li vi gundé we yé li ser ¢iyan, di peyre li
eskeriya we ya li bajérén dir, li hepsiya xwe de hin & fér bibin. Ji bir
nekin ku tigtén pirtlik dinivisin bi gistl ne rast in. Tist€ ji bo min rast e, ji
bo we ne rast e. Tisté ji bo min heqiqet e ji bo we ne heqiqget e. Li min
negrin, heke hemi tigtén min bi we da fér kirin weha bin. Ji ber ku ez ji
ciyeki din tém. Va ye bi helina berfé re ji dicim. En ku wé li vir bijin, hiin
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in. Han ji wan kesan in ku li ser berfé péyxwas dimesin (i namirin. Mirov
dema pitikén s€ mehi ne, zarokén min, b€yi bi nexwesinén xérib bimirin
ji dikarin bijin. Birov @i trahom ne nivisa ser eniyé ye. Tistek ne geder e.
Ev gas. En ku ez & b&jim ev qas in. De haydé belav bibin, dersa me xelas
ba.”

Lé zarok belav nabin. Mamosta dib&je naxwe em dersa xwe ya
dawin li derve bibinin. Hingé fotoyén wan diksine. Gundi li dora agir
govendé digrin. Muzik li goreya estetika Kemalist hatiye bestekirin, yané
ne muzika Kurdi ye G bi taybeti ji disibe awazén ekola Tiirk Besleri
(Péncekén Tirk). Mamosta pirtiikén xwe dide hev. Li odeya xwe dinihére.
Weke ku gawa hatibi weha ji nav gund derdikeve; disa dengé coni teé.
Tistek ne guheri ye. Tené mamosta guherl ye. Yané dawi ne weke
romané ye. Di romané de zarok alayé bi direg ve diksinin 0 desté xwe
liba dikin. L& di film de mamosta ¢awa té gund, weha vedigere, ber bi
xeybé ve dige.

Encam

Roman c¢i cina de qet nebe helwesta dhrblna kategoriyén
rojhilatvaniyé dihewine, 1€ film zédetir ditina gelemperi ya raya gisti ya
Tirkan nisan dide. Di romané de hin guherto hene, 1€ film, mirov dikare
bibéje ku serpéhatiya Ferit Edgii bi xwe ye. O-HBM ji romané zédetir
disibe raporteké. Dibe ku bliyerén romané rast bin an xwediyé rastiyeké
bin an roman ji aliyé vegotin 0 séweyé ve xweser be. L& ev yek,
taybetmendiya raporti a romané ji holé ranake. Roman ne tené bi zimané
serdest, 1€ bi wateya zén 0 aydiyolojiyé ji bi zimaneki serdest hatiye
nivisin. Ji ber vé yeké, xwe weke raporteke peywirdareki honandiye.
Leheng behsa zimaneki ku zimané serdest e (i férkirina wé dike. Di hin
ciyan de ji praktika férkirin€ acisiya xwe j1 diyar dike. L& peywira xwe
tine ci. Her ¢i qas bibéje ez ji férl zimané wan blme ji, yek minakeké
nade. Tené peyva ‘“naaa” heye ku bi 3 a’yan hatiye nivisin G ew ji ne ji
devé mamosta derdikeve. Leheng ji statuya xwe ya serdestiyé nayé
xwaré. Di vé statuyé de kirahiya rlihi, desthilatdari, méranti G helwesta
temsilkiring li ser wi dicive, weke hem{i metnén rojhilatvanan.
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Yrd.Dog. Dr., Mardin Artuklu Unv., Kiirt Dili ve Kiiltiirii Anabilim Dali

Ozet

Bu makalede, Iran ders kitaplarinda yer alan Arap imaji
hakkinda bilgi verilmeye g¢alisilmistir. Bu alanda Araplar ile
ilgili olusturulmus degisik tanimlama ve imajlara isaret ederek
bu tanimlamanin meydana gelmesindeki en 6nemli siyasi, tarihi,
ekonomik ve dini nedenlerine deginerek bu imajin
yayginlagmasina paralel olarak kiiltiir ve medya araglarma da
isaret edip, degisik iilkelerde yasayan Araplar1 farkli farkl
tanitmaya caligmigtir. Bu makalede gilidiilen amag¢ sadece
Araplarim Farsga ders kitaplarinda yer alan imajlarini gozler
ontine sermek degil, ayn1 zamanda bu kitaplarin igeriklerini
tekrar gozden gecirmeye davet etmektir. Bu durum, diger
iilkelerde Araplara karst bakis acisinin degigmesine ve ayni
zamanda politik iliskilerin de iyiye gitmesine yol agacaktir.
Makaledeki tiim aksakliklar ve kusurlara ragmen “6teki” nin
kabulii dogrultusunda ufak da olsa katki saglamas1 umulur.

Anahtar Kelimeler: Arap imaji, Iran ders kitaplari,
karsilastirmali edebiyat.

Abstract
The Image of Arabs in Persian School Books

The purpose of this paper is to analyze representation of the
Arab as the "Other" in contemporary Iranian schoolbooks. The



82

Mukaddime,

Say1 4, 2011

Haidar O Khezri

actual image which Iranian policy seeks to ascertain in the
minds of students in primary, preparatory and secondary
schools is the foremost example of representation of the other in
the Iranian context. Our study points out to the dominant
images, their types and their signification. It also explores the
political, economic and religious factors behind the creation of
these images as well as the means used in propagating them
through various cultural channels and media. Finally, the study
proposes new possibilities for establishing, modifying, or
changing these images.

Keywords: The image of the Arabs, Iranian schoolbooks,
Imagologie, comparative literature.

Kurte
imaja Ereban di Pirtikén Dersé yén Farisi de

Di vé gotaré de helwest hatiye dayin ku imaja Ereban a di
pirtikén dersé yén irané de bé nisandan. Di heqé Ereban de ka
¢i danasin 0 Tmaj hene hatine destnisandan 1i li ser sedemén heri
giring én siyasi, diroki, abori @i dinf ku li ser vé danasiné xwedi
bandor in hatiye rawestan. Li ser vi awayi pergalén c¢and
medyayé hatine destnisandan G helwest hatiye dayin ku Erebén
li dugelén cuda dijin yek bi yek béne nasandin. Di v€ nivisé de
armanc ne tené raxistina Tmajén Ereban én di pirtikén
dibistanan én Farisi de ye, di heman demé daxwaza di ber ¢avan
de derbaskirina naveroka pirtikan e. Ev rews dé bike ku
bergeha li hemberé Ereban a li dugelén di biguhere G di heman
demé de dé bike ku tékiliyén siyasi ber bi bagiye ve bigin. Hévi
ew e ku, tevi hemi kémasiyén xwe ev nivis di réya pejirandina
“€/a din” de tevkariyeké bike.

Peyvén Sereke: Imaja Ereban, Pirtikén dersé yén frané, wéjeya
hevberki.
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Ozet

ibn-i Haldun’un Devlet Gelisimi Teorisine Gére Sosyo -
Politik Doniisiim Etkisi

Bu makalede, sahasinda meshur ve sayili islam alimlerinden biri
olan Ibn-i Haldun’un, devletin olusumuna etki eden dzelliklerin
ve faktorlerin izah edildigi devlet gelisimi teorisi ele alinmustir.
Devleti dinamik ve gelisen bir yapi olarak goren Ibn-i Haldun,
Farabi gibi sosyal yasami zaruri olarak goriir ve bunu da maddi
ihtiyaglarm temini i¢in igbirligi ve is boliimii esasina dayandirir.
Is bolimii asamasinda kendi ihtiyacindan fazla iiretmeye
baslayan insan, birbirinin hukukuna ve malina tecaviize baslar
ve bu da miicadeleye sahne olur. Bu miicadeleyi ve hukuk
ihlallerini 6nlemek i¢in gii¢li ve en bilgili 6zelligi ile devlet
gereklidir. Toplumun gelisimi kalkinmasi ve {iretim artislari
gibi konular devlete olan ihtiyact ortaya cikarir. Devletin
yasayan bir canli gibi dogus, olgunlasma ve yokolus evrelerini
gegirecegini  ve insan Omrid gibi 120 yildan fazla
yasayamayacagini soOyler. Bu evrelerde devlet kurulus,
diktatorliik/otoriterlik, ihtisam, sakinlik ve perisanlik olarak
taninlanan bes asamadan geger. Perisanlik evresinde israf,
liizimsuz harcamalar, sehvaniyet, liyakatsiz kisilerin isbasina
gelmesi, askeri smifin  bozulmasi ticaret erbabinin
memnuniyetsizligi nedeniyle mali yapinin bozulmasi ve benzeri
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problemler ortaya g¢ikar. Bir bagka deyigle toplum var olan
uyumluluk/insicamin1 kaybeder ve degisik paradokslar devleti
muhasara altina alir. Bu donemde devletin maddi imkanlar1 ve
yeterli giicii kalmaz dolayisiyla devlet ¢oker ve yerini bagka
devlete birakir. ibni Haldun devlet gelisimi teorisini
medeniyetler icin gecerli kilar. Bu bes asama: fetih, yiikselis,
refah, istibdad/diktatorliik ve ¢okiis devreleridir.

Anahtar Kelimeler: Ibn-i Haldun, Sosyo-Politik Doniisiim.

Abstract

The Effect of Socio-political Transformation on the Ibn
Khaldun Theory of State

In this paper we intend to survey the factors and features views
of Ibn Khaldun's theory of the formation of Government,
because Ibn Khaldun and is one of the few Islamic scholars and
however, it is the most famous that knows Government as a
dynamic and evolving phenomenon. In simple words, he, like
Farabi, considered thesocial life necessary, because providing
corporeal needs, is subject to the cooperation as well as division
of labor to be accepted. In the division of labor stage that one
produces products that is more than the initial needs of people,
violate the rights and properties begins and human life converts
to the scene of conflict and confrontation. To prevent conflict
between humans, it is necessary to being a state that be ruled by
the strongest and most knowledgeable person in the community.
Thus the development of social life and surplus education
creates the need for the government.

In Ibn Khaldun view, government is an alive creature therefore
as a man, it has birth, growth and death. Like the life of every
human being, the life of governments won't exceed 120 years.
During this period, government will pass five stages of
deployment, authoritarian grandeur, tranquility and confusion
behind it. In the past, profusion, wasting, lechery, using
irresponsible people, ruining the corps, roughness with some of
the greats, and other issues will arise. In other words, in the



distress phase, government has not sufficient coherence,
surrounded by various conflicts and it won't have enough force
and financial facilities and solidarity. For this reasons, death and
extinction, ruins the government and will be replaced by
another state. He also used this theory of civilizations and
believes that the five-stage of invasion, culminating, luxury,
despotism and decadence is passed behind by every civilization.

Keywords: Ibn Khaldun, Socio-political Transformation.

Kurte

Bandora Guherina Sosyo-Politik a li Goreya Teoriya
Gesedana Dugelé ya ibni Haldiin

Di vé gotaré de li ser teoriya gesedana dugelé ya ibni Haldtin ku
di waré xwe de yeké navdar e hatiye rawestan ku di teoriy€ de
bandora taybetmendi G faktorén li ser bliyina dugelé té rave
kirin. Tbni Haldin ku dugelé weke saziyeke dinamik G ¢alak
dibine, jiyana sosyal weke Farabi zartri dihesibine G vé yeké ji
bi asasa hevkari G karbesi ku ji bo teminkirina pédiviyén maddi
giring e ve girédide. Mirov ku di gihaneka hevkariyé de ji
pédiviya xwe zétedir dihilberinin, destdiréjahiya milk G hiqliqén
hev dikin G ev yek ji dibe sedema tékosiné. Ji bo pésgirtina vé
tekosiné G ihlalén hiqlqi, dugeleke bi héz divé. Mijarén weke
gesedan, pésketin G zédebariya hilberiné, pédiviya dugelé
derdixe holé. Ibni Halddn, dibéje ku dugel ji weke jindareki
¢édibe, mezin dibe 1 tune dibe G nikare weke temené mirovan ji
120 sali zédetir biji. Di van gihanekan de di pénc qonaxan de
derbas dibe ku ev damezrandin, diktatori/otoriteri, thtisam,
arami G belengazi ye. Di gihaneka belengaziyé de lé¢linén
nepéwist, sehwaniyet, révebiriya kesén nesareza, xerabiina ¢ina
leskeri, kéfnexwesiya ehlé ticareté ku bi xwe re xerablina saziya
abori tine G pirsgirékén bi vi rengi derdikevin holé. Bi gotineke
din, civak hevgirtina xwe ya heyl wenda dike G paradoksén
cuda dugelé dorpé¢ dikin. Di vé serdemé de derfetén dewleté
yén maddi @ héza wé€ namine, ji lew re hildiwese 0 slina xwe ji
bo dugeleke din diterikine. ibni Haldin, teoriya xwe ya
gesedana dewleté, ji bo saristaniyan ji ¢linbar dike ku pénc
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gihanek ev in: Serdemén feth, bilindbin, gesdari, diktatori
hilwesin.

Peyvén Sereke: Ibn-i Haldtn, Guherina Sosyo-Politik.

oS

53 Ol al sl o800 leShy 5 il U Ty i ol
ot S S e LSy Sy ks xS IS
Coh s OF o psein ¢ Jlm a8 00 5 (D) DL Lo 35n
o:L.«C}L:J.cu..JJ\;L}JJALQJ\;-):ngﬁL";\o,\iV\%\Jg;Jj:S.
OT 4 ¢ cils o (59,0 1y Floarl S ¢ gl A3l o) ¢ 5
I e Gy 5 @SR 4 By ¢ ool il el o s
S e legian A a4 Ol a5 ¢ S i (g e 5 L
Sl 5 ST S il 5 Bu 4 ol ¢ 3lsy e ady) U
SaSslr sl . 3sh or de (62550 5 BKiS (w4 3l
)J;L;jzéu,@wfw\rﬂ&;}y‘uou\opﬁa)\
;.,U)' G 0 Ole oy L dgd < ol amels 53 5 5UIS

sl o ki el g sl Lad g slen
MQCW)J‘}MW)D)%)A&\) s ¢ Oads )
OLasl joe dile oy mae . ol B g sy ¢ Wy ghyls Ol
S g iy g e il s AT £ el Jle 120 )
e Sy gligy g el cnles L}i,olf:js- ¢ Rl
G ¢ @l S ¢l ¢ Bl ¢l Al s L3S
Ko il 5 05 Lo ¢ ol Ry AL 4 ¢ YU 13
Pl 31 ¢ Gl Al > s ¢ o Kz L AT o

3 g S r bl 1 OF sdaze Sl o) ¢ cel 08 3 B



D RS VRN Lﬁ‘%‘sw}t}b QU&,«ML}L{Q;%J
o 0T il K5 glps 9 358 o o ) g ¢ BBl 5 S
Ao g 355 o IS 4 s O 3j0m 3 1y i o) i gl L 55
g el ¢ et gl o B ey s S el

S p (S |y DlaS

O)LJ'O‘

255 LT s 4 iy 3 ¢ bk S Slan by aetils ¢ Oglls )
5 sdain Slahe g rlen i g Sla (SN ey o B4 S
CH LBy ol Glelle g el y laml b2 (IS 0 b e
Gl ke Gy ol sLT ) 28 ol s 13U gy el T 8 IS0
Zj\

3 SR a1 0Ll ¢ bt Wl ol sl O 1« s » g ke -1
5 PSeiS sl 5 5 F e S 4 e S e LS S ey
Or Ko Sl il el 335 o 0T ol KKs 5 )8 Wl 5 5555
.Jﬁ@j@d)b@c@d@\

ol iy g nsS g a3 e 4 g (558 IS
RN -1 P U PR WP STCTIN CIPVIT  PRPC UL P S TSP PR JT
cJipgso.UJ'aj»yﬁaﬁij\oxjsyy&dy)ubv&cJj.,Ll;'-
.J}}A@ﬁ}éb}jbﬁgﬁdjﬂk}\.@'

bl 5 gl ol 6 5 e s ) s » 6 )l 2

sl W”‘r@wwﬁ

115

Mukaddime,

Say1 4, 2011



116

Mukaddime,

Say1 4, 2011

Mohammad Rahim Eivazi

P () @ plal oy oKy Ll *

cwuéuxﬁj\)zjw\éﬁjxﬂgwqw.wj\
9@t Cgbe ot

Lﬁ]}f%‘{du.\jw\jﬁdwqﬂgjbw.v\g_\gsp.).g.)g:é:\ji
L}»dbfii,@xxcu.cuj@:ﬁcﬁﬁww&wqujujdb\)wd\j\
S gledd aold Cpeas Jy L S e J3 dgs ngi.brbgsu\iu\h e 9 WU
b OUT 529 (oo O ) g 4 ) o (niigd gL o35 | Sad (sl o
.Mago)bédtridq:hgsdejla}ubﬂﬁ

S 4 gh s g (500 Sl el Gl G ) ¢ planl gl =3
ﬁi)@h:\i;b‘_}i‘i):g@;x).M;gdy@;x)gbdu\
cdeﬁi)\j}@.@pujj)j}bﬁcdbﬁ.&'qsb.u\g\i‘éﬁdﬁ;—@.ﬁ
Sk}l;- 53 ¢ Mgk (o e OLlaRS 9 OlyelaS ¢ Ol Jle 4 ¢ cldime ol
ot 5 Bran S5 K g s Sai 5 5t 3 ¢ 5 b il Ol el
Lyl

L}u\éwl:rcdjdl}&\éo%l&gZ((fb:;.—\djj-»gﬁ‘\gjﬁ?—zt
Slpend ) - AST (e Bl g Le ales ¢ OV Camyy ot Ogr bl )
55U Vs 1 Ll e lanal and) L ssd o el g Odal S 69y a5 e
ol Ol gk Ol 4l (o ) AU OVsE l s af L o)l g 0 )

@ﬂﬁ(;ﬁﬁj&id%ﬂﬁ)jb“@ﬁj{\}dqubsy&b



SR Jﬁg.&ﬁ 4 9 o) &S Ll sl o Ll sndy }gt ol Al

JJJ,?

g -l (o S é\.@;}{j

. LA s

el o S

Slkdd 3 il 8 (xS 5 e Opl 5L sleSy ) S
Bl L 5 Lol o |y asbay) S S0 Ogitls ol ool bz
9 Al [ poke ) Y Theas oo Ay R 5 395 andie )3 Oglls pl L3l £
4 e 3l Gl 9 ol 03,91 (S, Pl e 4 ng ALS oT o&usls )] P
O olS 5 Wilosls cws 1 1y wss Jie Olad) Llie 1 alss o WT & Said ome
Iuﬁ)\u\{.& ‘Ojv\.l}" ) ed e el 45;03‘ vi?j» 4 ol ;5"\"”5 odgs
(V05 VYO8

ly aduds 5 a;}aﬁ?bouﬂ,\»«fvbgowjkd’w)ulf@j\(
S a0l S Ol OT ) Sty Saaisé |y Lo Jogr) 5 LU aaisl 5 S 13
dyge b 4 |, D Ojv\l}'- Q.g‘ A\YY 2 -\YPY (eablas cdjl:-) .J))_\L;a
ol gl =g Al e Olgs o3l Sl s O Corga |y BT 9 033 13 sz
a bae Pl gy cpl &8 A8 o Vel g Wils 0 el s olslael gl
0395 4> Syl gy b Ogllx ) S (aaS” lie [V L Wiy £ 1) sl 5 s
wl) Gl analil (5SS Lsg"" Ohgs 53 s alsy shie g adnls Lad 4 Sl
P 9 dajye sl YV VRS PY e v wblael ) C\.’e; 4 g all) e
s Sl OT (YY s \TPY tewsSNpl) ohml 5 52 oYVl 43 i) e o2
a9y S L ool e oolizel 5 b Gl oje Sl ole g s sal g

wjg\)&ﬂszﬁrub_i(L‘s\J.cSij\l;;d\@.&)y!j\ﬁ)y!&:i&ﬁ

117

Mukaddime,

Say1 4, 2011



118

Mukaddime,

Say1 4, 2011

Mohammad Rahim Eivazi

SR Sbegs 1) (Jas epd g ainds 1) e LS oAbl 5 adg, Loy 018
(1997 (Ralf « Dahrendorf).s s S

L?“'L" &Jb <

Wb b dlasas slaysl g Laesls Lisas oS oLl s allls (Ka
S Lyl L5J§.§ 3 e &\ijj 3 by 313 sdee g laly i (jl.:« PESVIN IR
O g o b WLy 5 ele Ko oy gpad & cdl 3id
(G 5 sl Glaie IS5 g 2 S L3S 0T (e lelsy)
ﬁ; Olgr st cCade psax 3 oade i lals o] coabkd 3 i
cad 33 (34 akuld 3 (i g (2])

sy ey e ode DLy 0180 5 s WIS (S il
s a7 P Ol Sy 392 g i Lol slazsl zie 4 el ) Laday
Kt oy 1S o 8 e Mo 48T ol b s b 0Ll coss g s
.<<Mm ‘(";'(Lﬁ‘“
4 el pE g lies gl a5 das e OLES Osllx ) LT (e
DL Joghe 5 phos GULES e 5 oo 4 gl Sl ade S8
)L<j cé‘j Obtyge o Ol i leds LS)K? '@JU ognd 4y ol 3LASI Ll azils
3l s oo Olse @ Ol &l Sledbl g el 55 ol S8 e @3l )
ol znn Ol gyl g e i) ) 09,5 ol b 3 o L lazsliE sl 4 e
\YEY e e G Aitlog o ol ) o Ll Gemtaar 4 )l 4 &S
2 Rl g SIS Ly, L sy S (AL ol g mly Olbe > o 21T,

.Vu.u'\dé



25 9 Oldaos o Ole )3 ol e 3 &S S 3laie )3 (i Oglls ol
oaline 4 5 ils Olglp (slusl sl innl 4 592t g 598 Kb oils U rlyy Oladens
Dl 69138 & pedteend odablive jle3linul U 3 g cotlsy o by 383 5 s
o S ok ) DVl el s s S aib ol (il s e
(73¢ oWy Lus ol )\fqbﬂ 3950 Oglls

Sigg) 5 ple aayly

S5 @l 5 b ) e e e Ky 656 Ll
S ) ape 5 s O&L ol ol Ly AL 4zl gladls Olir Al e
Aslazils ole S5y i LA Ol 4 ) (S o) el 3B2 5 L
S ooy by « i)l Ol dew &S ) ey SIS e @3ly ) 55 55 BeS
s B g ede e g peyamdn ) (IS Gleilay LS ) I g «ole

S5 gy 2 s s o Glgls Koy Lol el s e
23 oS gl Bl |y e ol lael g aanas ) e )5 el Ol 5 el
G Slezp e el el Jy 30 s OF sy adels 5 By,
02 09l ) ol cdmsn sl olil 5 g Bl s Gl ) (ele (ol
) aalllas BB Bl Ol s ade 5 B0 (K a1 xS a
e G55 Gy Bl Oyt Glle DS Slogsd 4 Ol ) oS (5 S,
&‘@)-’QY}L’JU‘“szff“vguj—"‘%.‘)“?}ﬁ”: oty Gt )
) 034 Cfb o

Slepglhin 53 4ty o Ghagy G i 4 s & bl ol 53 6
5%53):&3«&})44@6&&4;@0@@&cxfd»a)u‘ajbgjﬁ,j\ﬁ

I»lg}fuﬁ STET G col antlsy @35 4 3 Sgd o @GJJ‘A;

119

Mukaddime,

Say1 4, 2011



120

Mukaddime,

Say1 4, 2011

Mohammad Rahim Eivazi

ey cuad s ;{5)3& Aol aid oade 4 (382) o bls Sy
S 8 ol 03 i 4 B ) o e Wl g Sodde BBlos ST (o
S Aol S csjbuﬁ Bt @.LJ 9 slas) sl 9 9 Juuﬁ@ hy Sy @y (Sodd

£ aw a3 3 i oMl Slede SIS g LT 3 jamis b Oglls )
O BT 5 a8 e a)lsl 538 e - ele gl o llex 4 e 57 553
B AU sl oY 0By sl SU e oy e
1363100y — e et (b L sl plla lis 80 Gledsd) =Y L mle
(V¥

399 b5y 08 AL « ) ) le ey Slidy Ol la ] Ol )
I o g3 Jo g 2 Sl i 4 ese g Olabins Glamals ) anal ST
S e 3 o) b e sl sy S o) iy 3l ) slalas Ol £ OUT s
by a2 ) 9 (T¥ O Lasl Sl g opd ) Wlg o0 anslr 3 Cles oS ol O
. ¢ N P - .- .
owdy Ko b s axpn Dl e g3 s BB pses 3 Jeliad Olps 4

SIS Cnas (\jB 9 anslx (\2;««5\ abe by 2> (VYA

Oyl ol 2,8 iled gy slealius

& /a - . .

S B 9 J oy 1A

5 cailds osax 5 Oglr ST a8l )y S ey
9 Lk ey ose 5 OUT lealBlus bl 5 S)s (ol ey ol laas
o8 5 oS LWE ls 1y el fosll e 3l 300 b 21 550
L gl Sze a3 s IVl dze sl 5 S5 K g englls 26
5 e Gla b e pde b e kST S SO ) sléglal



Sy st phn Ay S bl o b 3 slaixl - ule flas
V - = - .. =
o U J"J‘<‘; 5 By Oy gl o b gy 4 L JRLES o)

Loal (""hb" o rypd g Qg

B8 cof 5 ek ) ml B 35 Ololan 3 Ol 3y gl
sl e 5 pldl el cn IS ) A6 ) 5 28 A sl 5 2de
SEU @By cpp ) eSS o g b aelse (BU Grokidy b 5 Slosed AN
o e gy T U el ol STy Jskee 5 e Lalyy clis
(YAs 1363:

R T e S SR =
ol ol il L e 4 Ol o sl Sl plaanl (s Al
tlie —dige Al — gl G OLT) 3pt o gl o8 ) 2sd e el
Lyl 4 amrg b oansls S CladdslB (2dS — (\YFAPYOY & Ogdls ply
5 3 2o S e s o S e G Ol s als 5 S5O
VYPA tosly (&) (emad) JI3sn P Gae g corbe 1) (AU el
4 U Dol b wlls B g gl 5 olen bl Fyee a5 il e (V005
Sy T T by

Sl G gl ) a5 e Z)U A8y s Llyy 5 e S

Eia g ol pb GULE 5 e by > OBl 11 o) 5 el e gl

o0San 1y s b (LA ledbl gy sl Ll Loy 35 sles )

5o b g asl oS8T sus Ole Oluatis g OLAS 5 Sl mlb b e Gokisid

o3y (B gt €3S Ml gl oIS ) S Gliil Gl i
(V06 (\TFA

121

Mukaddime,

Say1 4, 2011



122

Mukaddime,

Say1 4, 2011

Mohammad Rahim Eivazi

Dl e g3 Jelee 5 e Lalyy S s g3 a7 AT ) gl
o Jsol 4y G5 ol o) 5 sl el S sl S e s A0
da el 3 LG Lyl Gas 093 0LiSae slaadydil U a5 455 e Oseis,
1> Ol Calid (2355 OF 53 il i L Ol pl 1S5k

o 3 Lded 5 Lee ey ol dimme 0S50k a5 Oglls
oS ol e Slow i ) 9 320y 0 i Sy 8 g Jlasl Jus g LS
() s £ Sgy 3hs GLES OAs o b ) coldnl 5 Oley jle
(94 (VY54

5 o) SIS gl ) ol Jl e > Ol ol (o Sisks
Ol (sl atid (A VYFOA sablile ()lail g e ¢ odl) (50 SSLs
g i Al 5 ek (S 51 L ST e Ll il ) iz g5 S
5 st Gl el Wl ST S o (bl e Ay e LS (e
3 b ol U oVl g el il Lelse oline LT g s Sle s G555

ol Cgie J5 Gl 15 4 anal g )l 3 o35 g 90 YLl

Oyl ol £y 53 31y lai 10

Sy adb ol Vel g il ey Sy aib Aghe e iy
ok dujia 3 /L«:.Z.:,M (..l.:— Coolr ) Lo G laanils La&T
Gy b dede 5 Gliededil Lol Gaseid LBy Sas i diedydl
9 candly ) aST Sl 4 Gy akb ) 9 Wl s eds Olgd g Laasly
Aol Aslgst (SRie ales g el Lad L Jlaet i Al o

d\)& A oT )\ O)jJ.A\ S el LS“‘ij) Sk ‘ULJ& LSLG-‘:”j) u.gjfg_,.“;- )| L$'<’3

o Dlie Lezils OF Gl 5 a5 Glaggy 398 o0 3L € owlid o b Gy >



Olgs a9 358 oo S5 55 OFUE Ll s o 1) ol oy U andly Ol SO
OB Gy s Gl OT ) alie Layls s ol LS i
(B VTV YT = Sy 5l shee) (OB i 1Sz G s pLY) B
3 o b G od ele SIS s S s e gl e s
Sletag sy 3 Sloy ool 5 oKl 5l (Ideal Type) Jiv s 5 505 i3 )
(Miehel1997 (Faucalt )., 5,18
9 2l o aadie 3 b gl Lesizos 42 S Ogekl=
5 e (S g Gak ol pgan 3 gl JVakzal ot 5 E s IS
4SS g oalinal ol Sy o (250 ) 5 & Ana 0 DL e 5 (S
Sl Gl ek 4l ol Jbe sy aib g skt o ) S 0f ) plELe

(VA5 2 1362w sSNl) 352 oo Osoity ansl g FU oy o

P ede Gl ekl Ol s aBage 5 et o8 L Ol
b Ul 185 5 Dbty Iy 53 ol SI5AST 0088 s 5 olen) pile do
g oy 5 mliy Oles e il Bl sl > e Obge slazyslins
S ol s Slsbe cslil S iy o Sy g (OW) on @SS
3 B gt g b el oS 8 (AU 5 slal GBL~ Ol ST
(George Ritzer ¢« 1998).cbls dalsd e 33 cotlis (sl Ldys 5 gag S
RPN R VPR S USt) S SV U SR R
2 KTL a8 o gt G lsn 2 |y 2 IS Jselo0T 5 250 IS Sl
D ) 3 baib olie ) & 3 JLie dyy o ASTT de dST,y olie 5 ke
OT gomens po) 5 GB% (23 i) Sl 4 gy ol ) oS (o0 gme b g baie 52
g i Ul 5 e A 3 (69) i plie 4 Ko Oy 4 s m e g
(oW

123

Mukaddime,

Say1 4, 2011



124

Mukaddime,

Say1 4, 2011

Mohammad Rahim Eivazi

3L 9 e i engpl (6 e Al 4 gl ol dlanly 4 anl L

D9l gl oS a8’ o jpeas S &) by Jo g Lol waldy ol SOy e
cals Oledl by Jg cewl Bl g sla) Slgyss ) (Gl 33 4 s =2l
o) 3 s e S el LS Glaaig ) 1 slill Sl ol S ) glaais oS
Sl 4 Ogllsr ) &5 Sl S 4y dzadles OUT 1 = L (dileald o5 sy

(OL®) 5,1 sl Sl = 5 K G FYN

<XB) Oj.\.lr'u\v.@é

é@} 5 ol OME Crmd g Opll il (535 Sa Sy paet 4 ams L
& Jsb 5, Floxl laodidy ujd Oladir b gl ol Aiine pe b oy
s oS ol Bl BU ok Shoa gz gl B e )3 5305 I oy 30
Tl 9 B er o el Spgpe WL A Cde Bl @ s s slised
S8 5 gl 52 ¢S gyl W iz 5 38 kg gl s
Eus KIVINE RV .»jfc‘p) (35d o)) &) J_<.:~ L oansls Objle 0T 3o oS
Aol oS ol Aiima O gl ) ST (L3 ABL o mlBy KT 5 383 Ol p (5o
@5 4 S s ol (@ 3 0T 5 308 ol Jol Sl (B
50U Lald b gosgd olas SuE b b b og bl axdls g3y OISl g
L 4 g Lol £ Fyee Loy By (3l 51 (228 0)Lys Ll Lusl g8lse OSG
(39¢ 1388 1(stgntazt ¢ el ) sl S& (hr Oy 4 30 slize

ctlis Ll Wil o qfud b jas 4 o2 Ll SOH s ool k)

5 Lol g Oler IS It 0Ly g ) OISl 35 0Ly @l 32 s 4 by
5 3 0T gln |y o lapsf il U ol Jlos Bl & 20 Sl Lajpas
e g s Ol JS Ity ol dizms 5 ST 0L 1) g SAedbl OT domes

FU ol sl s @y o Lol Rl 4wty e passe Sy o S



Sl _gls 3 )y oo 2 29y o S 4 Jiee (e 2l o gl L) el
350 sl 5 ool Gld) planml g iy DU 0T 5 313 e 59 Sln g ol
o Jls 4 5K ) o (S 6 ST s e 5 cndile 75 s il
(54 (1388 @ (e 4b ).«.u[\go

(,.Ls S el 035 Il Ogdls ol a7 ) ool Jlas) byl 3 pe 4b
el ol g 08 g gl VU e i bl 4B Jgol sn (a2 DL
B e a8 5 Wl s el )l Sl OT 5 el sin S e
e 4 09l ) Vol calis bl 4 |, Al ) ol can 5 013 o b
w29 S Wilg a4 caks Jgo) pgd bl 4 Wdime &S o) anils olgd
jﬁsba%'\(&}\SwaJb})s&bcughjsw;oléb\)u_\lb_;bjom
Ol a7 lalasly AT O 09l ol 45 ol it (b L DLzl
34 s A o) Bl (Wiled S wulas pNIST 5 glate n OLISe oy 4
LU Il gy e i bl s 35 L) @ el iy anlys o
b FU S w2 T ) 5 cadlis il gt S el (g
)-25f ¢l gwg,«:)wf@ur.@éaeSbet'p\g;:&;-\;mj.u;@&&m
(38¢ 1388 1signiaz ¢ Lol

¢ X
&8 b by
S i g s oy > HU ol Sl (8l ol Mimme O gl
AR oh Lolse cplh a1y olalas) Pe o 55d Olus) wlalasl ) b aS
5 3l o s> Spalo 4> Do ST ) ) st si L) (el OWge s Condiay ()
GBI Haby cpgs LS S s (39,5 dlins] 25U o)y 45 gy 2L L 4.(.3.:5%;« U
Bl olos) Cger 4.(((4.«5@& 0Ly, JW\LSSUQ.A r\.fm. ‘J”*.')d)’».'g},

) PSS Ogdl pl e ool Ny S ) G ey g sede el

125

Mukaddime,

Say1 4, 2011



Mohammad Rahim Eivazi

(g AL Qe Jj:j 3590 Oladas OUst’- (\gz-\ 0pl> ;) 4{4}\@ J}Z&A /B}LAL(
dowg i bl I ) e ab OME 5 iy Il iy AETUy
6\33 .JJ\JL}» g_,.SUz.A P .ibb b OM A O}v\.l:'-d.g\ Srn 9 .U‘JL;@ @Gj A BE
-~ R R PGNPy J.fu 5 plple )l T odsls L 3L 7 glylr g#)u
L eV on@mij&Ango&\ayu@@ (Jbl ) g
cwda).w\wj:jdbwqdfadw&(:ﬂiqgsﬂwlawﬁ
(64 <1388

OF & anyly 4zl g ansls Jlo) 534 L b)) head Oglsp) sdide 4
teesl oyle J.:Ju.o S 4 b))

Sl ole aLiils s Cue :(g',.w.,.wo b aal)) c,.‘.:l:— uyﬂ
g 395 s 935 g OF Jle b pme anl> Gl G 87 Jailyy olalis

b a4 e Caxds chgle adwDb 4l i) o @.:.Ja QJ& Ol

126

Mukaddime,
Say1 4,2011 2 . 4 . w
Gl AU 4 g dali ) 096 ol AL Eus § ks Bogee @)U 2l a4y b

OsB L 1y OF mlas (sl Oy 5 |3 Wl 9 S amgy (50 amslr L b3l 55 0T
(84¢ 1388 :sderdas ( Lelel Ydominy s 9 o

L 930 Ol (5,0 por 4l g e 4 Ogdlst ) OBl OLy b i)

= Ol Osb mpdy g ol 53 5SaSge ) ol (B8 e S mls g DLl

O3 a4y 9> 46‘:4]19 ol Ly C)jJJ;'-d! B Njﬁ BV CIPTT el
(64 (1388 @ (e ab ) Lyl sliel glazxl )3 &t )

S Ogalr pl eyl 1) 0T e el gly &S leediy 3jee o

il E Ci)sS» dile gl pl b g AST e 0)Li) (len Hen (slins 4 «adslially

Gl ]y OF Gadl gy el leny e 5 ale 35 (5052 4ol (93959 o &S



35y OSGl Sglbstpl (Olpmmn (ogaas )3 4l LAad b o adingh 35 e
Sqycr ey BT U 09l ) e s 13 5005 0 OG5 0L 2 3 Ly s
a2 b Oblisl Uy a8 el g a8 e AL e 5 Ol S | OT &S
AL e 3 O 5l bl Gl e S Oy S o A Sl
Sy Lad ol

bl am G Olela) ol Mz Ogdlr ol alas 046 2
Slady) 5 ol e el £ adE L)) OT «a)biy Ody 1y ls alis Ji.&
o B 0Ll 93 tuy el iy pe Jie ey UL slann) Olslin
Ao 5 eks el sl Aul g (02) ey QLT Slael LS g 3l semy Gl

le oS 3pdy o larnl 4laT Olgie 4 2)lse w3 5 1) LB Ogul
W O e S sl s 5 olae I (ST ) e W 1l el
a4 oS st Kus gt iy 5 Shole iy 8551 b dlie el s LT
(24¢ 1388 1slgatast ( Josletl ). 5l4) ) aplis Ol

PR ‘95”3'?1’ cg\.;ﬁ\)x:- JJ& ol pls 098 C)j.U.:'-Q.g‘ iopls 08l 3
M 9 oLl J.,JL(JQZ.U Ate Dgorg Lol diine g das 0 Cod ol

ji':» cv\}))_\g» S 4 ) plS g st 4{%;&4':‘ ) G amals &7 Slada)

b
U by A jpe 4 (B 05U anl Wilse Rl 2 292 Ol
PA IO AR g -F ANV I NV LRCIC IR g LG PRC P v
Lizne g Al oo Olwls s 5 598 511 OT b el & b bl i 1 55

CnSa |y g Ol dizudly £ S ooy ga0> Olable (sleal 87 g0 5 ol

127

Mukaddime,

Say1 4, 2011



128

Mukaddime,

Say1 4, 2011

Mohammad Rahim Eivazi

035 = |, db,}f'@); Laldst Dgxr (i Ol de oUsS 3 1) 392 . S2 5 umd

eiled Ol V;}'\‘J& ol Aine JJ.U.:'-QH L};UU ENE5) ol Crm—abs
ol b el alial aiyy 5 (g9 L;Z:JU agy b 4953‘:)\5 cg\.u 4 g;\;:&\k}. J,“J; 4 (Bg
el )ools ey cal @ geyd g shey S RS aib plul b Ogdls ol Sl

(74¢ 1388 :(sdgedtas

Fpl andllas it

Gl Aizan g Wl o L3 S5 (il STy gyl anlllan I s O gl !
Pl OF by amalr 09 13 G2 L g 291 0 )3 S & ) amal 3 (188 )
glam¥l ode 1) OT gl ) g ol it 2> 092 oS AL sd )y
o2 g dldiesy op 4 OT ol a5 ol JS Uy Sl codudy 305 odde (59 Al e
camale g ) 0351 490 2909 b &S Ll e 35 Spolie mU ST ) Ayls 5L
a3 fge Jolse as st > 0T (550 ot 0 W) pgn s dnalr e
WS S bt (i p Olpky Ol pli5 Gl gt S s o g 4
L g 45 o sy plai 1 ) Slasget (K05 5 ol analx 4 4ty
anal> 5 (nilgd Jg;uob Oly 9 ol cal e b sl o ) L) amslor gy
gy gl ) g o cv\jj\.lfgo P
gl cow .ufgo AST O gl Flo=) &=L > (Talcott <Parsons )
B N g2 Lk ob;c'pj 9 45515\3 oy
L}J losg (5pe 3Us ¢lp ks jégb SO (e O G iy 45.&;5@ B
o, a5 o) Aiima oLzl 4 Qo -l L) ol s OVl 4 LOXE ) ) (e
9 P e Ohly s b Gie S A s g alis 1) B

QL:.‘.-:LJ« 64"%\ C,.«AL:.‘A JquJ CUQ.A QT )\ Lhuj& S.LS.J:\J L;LQQJM gﬂuojbﬂx



SIS AN Y alels e b il Lownd fiy )3 ()15,88S jssl >
(64 1388

b sl il oS ) ST gl Dl ) 45T sl s G-l and)
Sy s i ) OT pele e )y By Ly A2 oy as ollesl )
oAl ) SRremy adel) ol Ly 20> (S5 g8 05D g sl o
9 Sl Akl (75 pl )3 g dady 8 mewy (Slas 4 |y Ol )l dales o0
VL psn oS i a5 3)ls S Obtyse 5 OsbMWl g sl atoil LS (55,
©3542 0213 13 (5) 5 ol DUy wlow DL I ol AT pde cnps OLES

) 0313 OLES |y de ;Jyj () 2Ol Ol OB a5

axalr o 3l gl gl 33

b s Ao o g abgn canslr () 85T el Ogudd gl D9l )
Cowl olld Cely canals: L;w\.rﬂ sor S g Gedlpl Slalllas 3y0] oy
3 0)lys aul) ) plee c&\.«.:;.—\ 85> e2ly adpdl NPRVE N WY TIPLY
ol 038 AST (633 pmpp 4 (S wpp ) amele 4 (gl Ogll ) L3I
)3 e longgl piy gy o)lyd (oIS g anclallygle Emlie 45T LS ey o
)Jquov\:«)c.,\[\@gzqéJ&f@OLA\&%Wgwbdee)imj\
ALl ls 9 Bl s cosdot ;;L.u Lools (S5 OLss ope o pldl e
DLl o Sy Olygs oo il or Sy S 41 1y 5) ) Slagss 457 Gl Ol
(el ) dy o B asl g9s OT JLis 4 5 AS 0 ol 3 S
(74¢ 1388 :(sdgrdas

o Ol Wl U sbacls 9 Oldaws Sl o LS Ogl ol AL Gl
Ol wlelas) ) 45&\;— 523 315 35y amslr Ldiies Af.&f’-:\g@ Sl

S Ml (slis L dusls fo &S G5 OLlgslep 5 sl (Jo 0B 5

129

Mukaddime,

Say1 4, 2011



130

Mukaddime,

Say1 4, 2011

Mohammad Rahim Eivazi

el 035 olazdl Hley Oglot ol gy (ot 2yes iz 3 cimD > LSS o0
s g S L Optlsop) gy ol b Ll ol s3g 3902 ol S3eaT 0l 1)
Fb ) Sl bt laodudy I (el coly @Ml ) glanls
S (gl 5 dns 13wt 300 O a3 1) BT 008 sy OIS 5 ST 0L, s3]
22kl ea wldaes s g ol ) aSd Oalad ol Gl @ ) elan) aduds ol
Olieils J cgor opl & 3L JalS L1 £ pladeds STAST 0 o) 55 ) e
) ol ohy Gk 4T AS b s g oy |y ol Slalaal & dale e O

i S QTMJJJJV\;};JUJ

Fb oll S 4y
gl Sy > Sy 297 4 0330 3y ey Olsi )l (55 4 (o)
Oles )3 Jglae 053 ) splicdny Ll sine )bl 53 (59 hlais plaze filadize
R (,.mw a 6JJ<.;L@.>.- 9 Lan O Gl oS canlasly g Lo ad
Kais 0T lis 4 055 5 Olalisly wag diyls Blad) OT e 4 OLES 5 b
G o Sl a5 an (asleS OUsly OLUIs OT Oduegd jdgdindes OLES
LT o BT 4 |y Wl oS e 093 b8y it s gy 1)) o))
OB = ahlediaites igl)T BT 15 o )y coniy lgindly diipe e Bl
caopeal o G i BT iy plogl 65 SUS LT
33 1 OUT Odd Sy 0357 255 I Bilage Sy SSLT wpolilen Sl
Sl gl 3idy atulilebly jably dusen L OLsyl Ll Jlgy pEny iades
@\33 SLaS olys ol aleg BT Mo cml Gl s Syominomg BT sl
S iy 358 i S | FU o refp BT EE ey Slmsas
385y wsdS Gy, sl waler sk oYl Sy Oltjgeg.nsd 03,8 OT sletilsjl

e STl sy ol axtliS S50 ay sl fyls loins 30Ty 03]



49d5) astls J»— Gl el e Bl T 3y58)39 axsea] BE Jlab. Lg\.@.é]y 4l
055 o Ny OLEtOBULT ()lamy Ll astlug 0357 5l das 350l Uy,
Mg Sl 4 aKT o ) ax2li8 b 4 L sl ) s 1y Ll OT Sl

S | Slag sl Ll i Ks Jlsl 5 By
J) OLAf) _]a.l.é«) Sl atnsty .X;fcg_fJ&\ c:fu" J.E-EJ‘JJU.! d.:};- S e )

...... Bl Oy O gliy g e 4y S a1 amie]) Fb b ol

5 ke fylsy 3l S50 4 Olslp )BTy 0387 g ) Jltlepane )b
g_.,.l'% ol 03yl plsdgg gl clazs 4 a5 OUT 655“0\ objﬂ ij Olgr ol
ey wﬂé\j SUI 295l enye] s LT 038 &5 Olindg

R CH VYR CC I

5 Shebes Uy Gl s pdey ST b 5 Bl
oo lplaze Obtyge a4 Olays 45 O))eel Jigb) (S g%mn

8350 1) Obtign ) (Sl s &8 o K gl o KT Ol )
5 Jobreg e oy o)) w8y STL o dae i LLETy 008 slanl e apec]
S S @3 ol 08 Gl Gl o ST ey 3 e b
095 gy nnf 45l 0355 paeds oS g opad A Alhe miape A sdaldidy
oy S8 o7 SYsE 1 ISy b s B LTy 03S0UE ) e
oy cdibicnl odelssmsilghady Lgibe pomy 5 Olsle o 4 45 JSliiy 030
Cond & o Lol sl 3 i 1) BT &S Slaiy 51 & 4 ajjfd.g‘.v\;'\
03575k jly aSn IS 2 )b sl ot sclSy o7 g s il S
BT ol axy i3 e Ay (o0 e Ol 093 Glebd @ Dy il
e 510 oS n ULz K] a3 el lsss OLE

131

Mukaddime,

Say1 4, 2011



132

Mukaddime,

Say1 4, 2011

Mohammad Rahim Eivazi

Olalgev tdhemgnn g 035 o)Lalags (cyp oy 4 2 Wlis 3 G
SLASy 35 gl TS ) sy slely mdy 20,00T Gl 08U dolis
) ol SSlarepals mScdades 59y Slel plaz) 5 SHWT S13 5 )lee9 O

)v\ag.:ﬂ L«S:TC;JB:- C;La-yjdl;m

G 03,8 4y &S Bgy9 OF Slepbl by > 390t axlys)s Ol o)

S 9 Ledes o Lol SLeT o)l00 plaslin ol QS BT o) hidles sl
oty gl 3 ansT w88 0gdsclehe Jlgjy OB Slamgny i slale
S5 Sty Wy haldeniinly plex J2y eh g lay s L3I
5 OLE Oy SLAS § OT Ools s 51 g s (58155 5 Sy ilsg wlela
5 dbealansl 5 03ls 59y aml 5 (o o8 5 e 3l 5 s g plsdl 0aST
c&l}r 9 S sk |, 7] L5_<Le~ SL o rsjij )\.lfj} T Sone Of 01> 59y ,laz)
s ) b s u:u:«}(&:-! N s ...(J;JL{&_\ BT e g cpaly g eyl
Ole )3 g @2dls 13 OB oy o 1y OT Oljgb s ile g piley JLaS 4 )
3 Pt anwy pshe Ol )3 15T 0pls g wole ST 15T Cglal 5 o) ¢ Letils
ol €l Ol T el g el i Lals Ko 511 0T S s 1T 55055

Ceeazils Ol g g asle ¢ Ol Wl SLALS 4 |y QS OT ) e

ME Sl g gl Kles s 8 Ol ol Jgb 5 YL s oS el

&{bgmjgW&&J&.—&bb)éju&ﬁj\ng\&uo&%jek.;j
o)wd\&sﬁyﬁ\w&u%ch;ngw\mb@L;\ﬁ«uﬁulj
4-19-") £y Mﬁb\ DLl @)U axlos S92 s ooy j@ﬁj 4.:]5)\ £ o
Sl b ol Koo sls ooy L ) i 300 sy 5 LU o Jsbae 5 e
S (,.(l;- sle Syl wiS L g el gmier o dayly 5 )y slas) Gl

el lold 1 S aS sl alys Ogdlr ) L clgile  slal ol



sop e G e 03 ) Ldss Dshe g jseb 5 alsy Gt a ol 4 o)

RGO I EAE S

Ml 5 A2 5 @l S 5 b g B ey 0> i dl s
cas O am e ) 53 L e ity SJes s 1 OT (BS 5 j5iS L L
e 5 LS 5 i ) gl 5 Gl e Sy 5 A% O3] ey 3
Slgplep) 5 36 4 Olil Rl )3 g gt 4 9 Lol g o5 Shske g by O
Whe s Som OF abowy & S ol gmar Glashe 2 gl Gl Ly o (o
w9 L OUT Olen 53 joim alpa ol )3 jsiie Comae g 0305 (59
s st abdy L daludy(llas caSoy Sulshe Oligs gy almys
Oli.gb&'—)cw\ )12)siS a3 cPles g cSlie 4 s s ) OUT 055
S ch OBy sy Mo 855 Il GBS wedloe alyacds
b S i 2 OUTe g opdiey s 31 2 1) Ol Bl o 0980l ots
)13 sdae 31 LT 8" Kieidlon 6y 5Uly Kb Shajl (5130 08 3960
PLibbilice 32 Slr madSen mie o) o) wlad 3 Jes Sly Ll el
SIS R INRE NI ST ST I SRS eI PE
e wecdys g o KL g 1558 pamie sy a(alles Syl S
e oo OIS Gy STy Sl 5 o) OLP iy Ol b 29593) 5 andlis
Wb L Sl s ks gl IS aShaSe Jod e 5528 000 ey
53 OLiy) Ollgtdys Ol sdisls e 3ye 933y iSadS & 0K, b e OIS
Os5 U Ay ool s dgs 0Ky s Oliyl cmas 331 kSIS
Sl 2 gl sl SSamas Ll e OUTepenee S e 4 et
Al o s et ST gl SIEEIEG ) Olgs S (S 0y S anid

. T P . T = T .
D2y5] Cnikyy Slay Shaedys OB Ty (S5l Ojg pses alye

Ll ol diagy Ty azads Wl iy @Ua oS Alica) alasy AR @Lﬁ

133

Mukaddime,

Say1 4, 2011



134

Mukaddime,

Say1 4, 2011

Mohammad Rahim Eivazi

hag o ol gl olb gy (57 ply gl LT (REME JE0L g g S
So) Slog(lpratomng) Lo apr a2ty oo 5 Jo03 aijlpny Sl gl sel Bgran
GleslslT g Lagd 5 wdae slaps 5 L=lS 5 Ly bl 05T, & 1S BT 5o
5085 5 leke 5 a1 Sl lema 4 5 LS o i Wl 5 ol
C3l o e Bl Ol ys Oles) DSy 4 g s e L BLE Ol
ol g Jle BU 1 o 0859, s 5 Ol sl Jl oy 4 4yl ) axs S
G ele a5 Ol G150 9 Bea (fotldy 9 e Olalew 0515 Olw 4 ;Jﬁj L
I<3> 9 LBLLS o s W &2y 2 O LT Sl Sl el (2lasl s,
g Sllss 38T L 208 e sk Ol T Gy 2 QLSS psey 5 L5
A 3 ik o Olalp g Sl 085 5 S Sledss 5 48 o Slale Ol
Ledgs OG0 1) o ol Jgs OlLglss SIS 5t g aldzl e T alo o
3l ST gt (s g diteed gt Gl S ¢ e ol a8

LT el e 0BT s e,

al> op) e g,.b; o) 9 ol ger cllas 9 (Shiw 2 Oljgs p\.@.a: a0
Syt LA OLaLial b g apd e @ W 038 IS iy 5y 0KasdS T«
Ol ) k8 o bl 0508 5 a5y 5 IST 3 5 355 (o0 i 3 o s
4 |y oLl Bl LS)}:{,)JJ'{@ JLs r\fm r\f\) Olay) Jlesl 4.31.() 351 A e
OU_\.L;.UJ)'\Jf\Afsj&dwodﬁbij&)wawchdéﬁd.gjuﬁ,
OUT s e or oy Jbe o) Jpilap w5053 0 o) I (s wle € a8 15 W
s ol (S5 g C‘fdj‘fo\«". »h

ST Al calyn ool g3 sd ) g el pdS g Ol Ol ooy al e
ﬁ&i&jd.}qﬁ@w.&\ﬂj%b@ﬁiobjscx\abjijjfj\OM
L OLLA 5 Ohl p S Gl e Wl Ll s e Ol ol
T . /. . ¢ .
9 Ay AL g s oS bl g BT S O 6&&ﬁ6)\§4\;)



SUSC ot Olils Auld LT 031l sdge ) 4T g 5 S S
s s F s Al L W T I g5y s pl) el 4
5 s P s ol s O 4 o Sl a(dieg 8T el s
S 5 28 s 3 1) ol S 4ol pln ) (S Ol JIRaade Olaltlsa
o) 13 Olalw (Slgppotos O35 75 o & o8 5 Ayl g ol I )y 3 AL2
DLl SIS st G 4 a4 ) K85 ol mne gt Sledlised
031> Qg 5 Jlgm) ny 4 9 3yle B Ol 5 1 g 5 ASGE ol
Oy Lisg o3l Ol (S Olidiy a5 1y bl ams )3 5 31308 Ol a)S”
Gl ST e pdgia g Oy |y Oliyl calae lexlST 5 LS aly 4S5 5l
LIS oo faS oS apn Slen 5 bl o 0l g p gy (Sopmp anb s
P ST Bl o Saad OT 35 pdil Oloys oy Oy Lilay OT 51 1) 5

..uji:,e dajm

o ) B e bsie 5 355 yeeb g3 0t ol 6 sy

Wl e Olsie weasé odalin Ol (o0 (f O (pam Slll 5 Ol
iy gl Ghes pskic 8 O bk U ysede LS a0 ST
OLudl iy L |y 08 sy Il (59, 0387 o axils Ol gl () 457 el
S A S ) ) ool cilas iy Jsab Ul BT 5 o35k auglis

choy (o2 397 Ol 4 Ll 53 9 0358 (S ) ly 9 Ol 9 )l

9 (P{0R] Flea! wlawle 09331 9, ﬁw 9 Ayl ¢ Olpad 0933l jgy 3959
Gy b ) Spiv S (2 bl ) ey 5 el S0 o0
Lilgy o olale cxlis — T 2l 51 pE ) codl el atdls Oglass

135

Mukaddime,

Say1 4, 2011



136

Mukaddime,

Say1 4, 2011

Mohammad Rahim Eivazi

adead 5> Bl L) O 6 b g il L Sl g 0SS (sl 5 Ll
sy ) S Js 3ls Ks A 0bsl b (glade leSite hab oL 5 lidlis
ol Slaaml Ol s Ol i85 4 O u»ﬁ Goseds g Sloil 8s (OT U
aads g0ls 4S5 0 g Sl 0L Ft Olgs a4 2Ol s (B)U oy
02 013 53 sl sl g L 0Ll 5 (SSG ple ) Sy o OT (olod
p3 3 ot il (el (Jus Olud) st (elaml Slalia g uly, b
5 oble Gl pd 0T Al RIeiKE e ol ala] olis
5 63 Gshm B > Gpeles iyt 5 sl Lilby pl1 sl 4 ) IS
22 Sy 5 Vs e ol 035 byt Oledes 18 g Olakes B3 a2
laaigl) U o9y &y o Sledde ol 1 g ol sda] L 4 s OS] >
gl G e Ly e o ooy OT 3 L CISG b 1) oSl s elen
Sl g BT 083 Slagls @yls e Olabis 28 o 01SGze Ol 5 slaz!
iy Wy a4 Ll Ol 0180 60T Jle ol Oty 1 st
6}5‘} J_,<L; o) g Klastlsy '@JU 3 Amalr sy j3 Ol Coslsl oLl slie
) 3 T ol il g (AU Sy o g W3 Ol s s
5 ek ool Kins sy S (S Il i 4 sy g0 3 2ty IS
Sl 0LF azptl 51 S Ol Ogllt ol ede 3K (50 Ol OT
L 0T 5 oedle Llazsls 3p e flaml SE g B8 @il el
5 Slinl slsslay 0T colir Sidane 5 o ale 2K @l B
el prigr lse 4 (ole (olid gy ol sl i pletm gl
Py e ClealBus 5 S5 Glly) cmlid y Glamyyd U ol odd w33

. b

cg\.‘.ﬁ
Y YYa )\-5. —<<u~\;4: PP .K.J:L:.ﬁ ()j.kl:'- ;ﬂ‘» ZA.S\.E.A — g AB —My\ <9 \)\..;.)T



VY08 OL3 —(63LLE gy dast 4 —pss A —(Ogdlst ) andiioy — 2 dle (Ogilst oyl

OLE —analr olazl —Jg) Ol — owlid anal ey lain —ssallie (gylal 5 pem (3
VY OA

13880oK5 wijlosle Sgals ool oz ahods cslgaias ¢ Lsle

el oo <S25 —p03 Ol —ader Jilaa S5 ang —«Os s ) s Oy — oS
SAYEY Ols; —OLE

Pl G el e s Ol sl 1 pS1 g A —qrlen) a2y = Sy Sk
YYVYYY o oo = VYV 018 — nSheel wl)Lisl —pow

AYP 0L e ohlas) —J) Ol —(wlid anals Glagg iy — Wlade ( Loy

Jsl Plr =€t Sl OAF agy 93 b 0Ll 015 420l (Sl )by cniey (53l (s~
AV PV OLF = oSl ol)las)

OF = mis et oKuil —pps by —(Oylla ) Slaatill 3 iagy - s das sl
yYeY

13886 Lol ¢ g al ( JU15  aiie0gls cpl ahodl (o b

o) bzl —Jg) Ol —kipeken Sl Glaaiolil J3 Gpwd =352 (03] () o
VYPA ole J31 —018

Ritzer «G. (1998). Sociological theory. Mc Graw Hill <Inc1998

Ritzer «G. (1991). Metatheorizing in sociology «levington. Mass leuinston books.

Parsons <T. (1975). The social system. Glencoe. Free Press.

Faucalt <M. (1997). The order of things «London. Taristock.

Dahrendorf <R. (1995). Class and class conflict «in industrial society. Stanford
university press.

Coser «Lwisnhkadhv nhkae. The functions of social conflict. Newyork. Free.

137

Mukaddime,

Say1 4, 2011






AHMED EL-BOTI EL-CIZIRI VE
DiVANINDA KUR’AN’A YAKLASIMI

Nurettin TURGAY

Dog. Dr., Dicle Universitesi, Ilahiyat Bolimii

Ozet

Islam tarihi boyunca bolgemizde, 6zellikle dini ilimler alaninda
pek c¢ok alim yetigmistir. Bu onemli alimlerden biri de hig
stiphesiz Mela Muhammed el-Boti el-Ciziri (6. 1050/1640)dir.
O, hicri 975 miladi 1567 yilinda Cizre’de diinyaya gelmistir.
Once bir din alimi olan babasinda ve ondan sonra da ydredeki
alimlerden Arap dili ve islam dini ile ilgili ilimleri 6grenmistir.
[lim tahsili igin Hakkari, Diyarbakir ve imadiye’ye gitmis, 32
yasinda Diyarbakir’a bagli ‘Sitrebas’ kdylinde Mela Taha
adindaki alimden ilmi icazet almistir. Diyarbakir’a bagh ‘Serba’
koyliinde imamlik ve muderrislik yapmis, bilahare bir siire
Hasankeyf’te ve ondan sonra da Omriiniin sonuna kadar
memleketi olan Cizre’de miiderrislik yaparak pek ¢ok talebeye
icazet vermistir. Hicri 1051, miladi 1640 yilinda 75 yasinda
Cizre’de vefat etmis ve Cizre’deki “Medrese Sor’da
defnedilmistir.

Arapca ve Farscayr da ¢ok iyi bilen Mela Ahmed el-Boti el-
Ciziri (6. 1050/1640), Kiirtce olarak yazmis oldugu divaninda
tasavvuf, usul, fikih, tefsir, hadis, sarf, nahiv, mantik, estetik,
felsefe, belagat, matematik, astronomi, kozmoloji, tarih, fizik,
metafizik v.s. ilimlere yer vermistir.

Kur’an ve siinnet anlayisina sahip olan Mela Ahmed el-Boti el-
Ciziri, divaninin g¢esitli yerlerinde zaman zaman ayetlerden
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aldig1 kelimelere ve bazen de ayetlerin manalarina yer vermistir.
Onun divani, Kur’dn’dan alinan ilham ile yazilmistir.

Anahtar Kelimeler: Ahmed el-Boti el-Ciziri, Divan, Kur’an.

Abstract

Ahmed El-Boti EI-Ciziri and His Approach to Kor’an at His
Divan

During the Islamic history many scholars; especially at religious
sciences, have brought up. Undouptedly, one of these important
scholars is Mela Muhammed el-Boti el-Ciziri (died in
1050/1640). He was born in 975 of Hegira(1567) in Cezirah. He
learned Arabic Language and sciences related to Islam religion
firstly from his father who was a religious scholar and then
from scholars in the neighbourhood. He had been to Hakkari,
Diyarbakir and Imadiye to study science and took scientific
permission at the age of 32 from a scholar called Mela Taha at
‘Sitrebas” village in Diyarbakir. He served as an imam and a
teacher at ‘Serba’ village, later he gave permission to lots of
students by working as a teacher at Hasankeyf for a while and
then at Cezirah which is his hometown. In 1051 of the Hegira
(1640) he died in Cezirah at the age of 75 and was buried at *
Medrese Sor’ in Cezirah.

Knowing Arabic and Persian Languages very well, Mela
Ahmed el-Boti el-Cizirl (died in 1050/1640), gave place to
sciences such as sufism, adjective, canon, interpretation, hadith,
grammer, logic, aesthetics, philosophy, declamation,
maths,astronomy, cosmology, history, phiysics, metaphysics
etc. at his Kurdish written divan.

Owning Kor’an and the Sunna understanding, Mela Ahmed el-
Boti el-Cizirl sometimes mentioned about words and meanings
of verses at his divan. His divan is written with the inspiration
taken from Kor’an.

Keywords: Ahmed el-Boti el-Ciziri, Divan, Kor’an.



Kurte
Ahmed El-Boti El-Ciziri, Diwana Wi @i Tékiliya Bi Qurané Re

Li heréma me, bi diroka islamé re gellek alim, bi taybeti di waré
ilmén ol de, rabiine. Yek ji van alimén gring, bé stk Mela
Muhammed el-Boti el-Cizirl (m. 1050/1640) ye. Di sala 975 &
Hicri ku beramberi 1567 € Miladi ye, 1i Ciziré ji dayik baye. Li
ber desté bavé xwe dest bi xwendiné kiriye, di pey re ji alimén
derdorg, di waré Erebi @ Islamé de, ders wergirtiye. Ji bo tehsila
ilim, heya Colemérg, Diyarbekir it Amédiyé ¢liye. Di 32 saliya
xwe de, li gundé Sitrebasé ku girédayé Diyarbekir e, ji alimeké
ku navé xwe Mela Taha bliye, icazeta melatiyé wergirtiye. Li
gundé Serbayé ku girédayé Diyarbekir e melati @ muderrisi
kiriye, disa li Heskifé @ pisti wir j1 li welaté xwe, Cizira Botan,
muderrisi kiriye 0 icaze daye gellek telebeyan. Mela, di sala
1051 & Hicri ku beramberi 1640 & Miladi ye, wefat kiriye 0 li
Medreseya Sor a li Ciziré hatiye definkirin.

Mela Ahmed el-Boti el-Ciziri ku bag bi Erebi G Farisi zaniblye,
di diwana xwe ya ku bi Kurdi nivisiye de ci daye ilmén weke
tesewwuf, isll, bervedan (tefsir), hedis, serf, nehv, mentiq,
estetik, felsefe, belaxat, matematik, astronomi, kozmoloji, dirok,
fizik, metafizik Gyd.

Mela Ahmed el-Boti ¢l-Ciziri ku xwediyé tégeha Quran G
sinneté blye, di hin besén diwana xwe de ci daye hin ayetan G
carina ji maneyén ayetan. Diwana wi, bi ilhama ku ji Qurané
hatiye wergirtin, hatiye nivisin.

Peyvén Sereke: Ahmed el-Boti el-Cizirl, Diwan, Quran.
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Giris

Tarih boyunca bolgemizde o6zellikle dini ilimler alamnda ¢ok
sayida biiyilk alimler yetismistir. Bu alimler, kendi anadilleri olan
Kiirtcenin yaninda Arapga ve Farsga dilleri ile de ¢ok sayida eserler
yazmiglardir. Onlarin bu eserlerinin bir kismi, tanitilmadan yok olup
gitmigtir. Bir kismi da yetersiz bir sekilde, az miktarda tanitilabilmistir.
Bu biiylik alimlerden biri, hi¢ siiphesiz Mela Ahmed el-Boti el-Ciziridir
ve onun divam1 da bu 6nemli eserlerdendir. Onun divanimin, edebiyat
alaninda 6nemli bir yeri vardir. Bu divan, ¢esitli dillere terciime edilmis
ve hakkinda ¢esitli serhler yazilmigtir. Mela Ahmed el-Boti ve divani,
basta Tiirkiye, Suriye, Irak, Iran olmak iizere, diinyanin cesitli iilkelerinde
taninmaktadir.

Mela Ahmed el-Boti, ¢ok yonlii bir sair, bir felsefeci, bir
tasavvufeu ve bir ilim adami idi. Onun bu o&zellikleri, divanindan
anlasilmaktadir. O, Kur’an ve siinnet Olgiisiine inanan ve bu 0lgii ile
hareket eden, ona gore yasayan bir insandi. Onun, divamm da bu
duygularla yazdigi kanaatindeyiz. Bu divan, Kur’an ve siinnetten alinan
ilhamlarla yazilmistir. Onun bu duygularinin, onun divanina yansidigim
gérmekteyiz.

Bu galismamizda, once kisaca Mela Ahmed el-Boti el-Ciziri’nin
hayat1 ve ondan sonra da divaninda Kur’an’a yaklagimi hakkinda bilgi
verecegiz.

A-HAYATI

Ahmed b. Mela Muhammed el-Boti el-Ciziri, hicri 975 miladi
1567 yilinda Cizre’de diinyaya gelmistir. O, kendisi igin “Mela” ve
“Nisani” olmak {izere iki lakap (linvan) kullanmistir. “Mela”, Kiirt
gelenegine gore ilmi icazet alan ve ozellikle Islami ilimler alaninda ders
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verip talebe yetistiren din bilgini demektir. Bu nedenle olacak ki
kendisine genel olarak “Melayi Ciziri” yani Cizreli Mela denmektedir.
“Nisani” ise, nisan sozciligline nispet edilmesi demektir. Nisan, hedef,
alamet veya ‘ben’ anlamlarma gelir. Mela Ahmed el-Boti el-Ciziri, tiim
dini ilimleri yasadigi donemin medrese usuliine gore tahsil etmistir. O,
anadili olan Kiirtcenin yaninda Arap ve Fars dillerini de ileri diizeyde
Ogrenmistir. (ez-Zivingi, 1987, s. 1; Mikail, 2005, s. 25). Mela Ahmed el-
Boti el-Cizirl, giiniimiizde de ydrede halk arasinda bilinmekte, saygi ve
rahmetle anilmaktadir.

Mela Ahmed el-Boti el-Ciziri, yetistigi donemin adeti iizere heniiz
kamil balig olmadan 6nce kiigiik yasta cami ve medreselerde dini egitim
goriis. O, dnce bir din alimi olan babasmin yaninda Kur’an’1 ve baz1 dini
kitaplar1 okumustur. Sonra ilim tahsili i¢in Hakkéari, Diyarbakir ve
Imadiye’ye gitmis. 32 yasinda Diyarbakir’a bagl ‘Sitrebas’ kdyiinde
Mela Taha adindaki alimden ilmi icazet almigtir.

Bundan sonra yine Diyarbakir’a bagh ‘Serba’ kdyiinde imamlik ve
miiderrislik yapmig olan Mela Ahmed el-Boti el-Ciziri, bilahare
Hasankeyf’e ge¢mistir. Burada miiderrislik yapmis, pek ¢ok talebeye
icazet vermistir. Bir slire sonra memleketi olan Cizre’ye donmiis, 75
yasinda vefat edinceye kadar orada ilimle ugrasmis ve talebe
yetistirmistir. Omrii boyunca basta Cizre’nin en meshur medreselerinden
biri olan “Medresa Sor” ve bunun yaninda “Medresa Mir Afdal”,
“Medresa Sere Meydane”, “Medresa Beni Nuh”, Medresa Mushafa Res”
ve diger medreselerde miiderrislik yapmis ve kabri de “Medresa Sor”’da
bulunmaktadir (Mikail, 2005, s. 31).

Mela Ahmed el-Boti el-Ciziri’nin, Kiirtce olarak yazmis oldugu
divaninda tasavvuf, usul, fikih, tefsir, hadis, sarf, nahiv, mantik, estetik,
felsefe, belagat, matematik, astronomi, kozmoloji, tarih, fizik, metafizik
ve benzeri ilimler, tam bir maharet ve ehliyet ile yazilmistir. Onun
divaninda yer alan bir¢ok kaside ve gazel tiirii bilgiler, bunun en agik
delilleridir (Turan, 2010, s. 12). O, klasik ¢agmn ozelliklerini, fikri ve
ahlaki egilimlerini yansitan sark tasavvuf kasidesinin Kiirt edebiyatindaki
en koklii fikri ve edebi geleneklerinin canli miimessili olan bir sairdi.

Mela Ahmed el-Boti el-Cizirl, divaminda ¢esitli kaynaklara
gondermelerde bulunmustur. Bu kaynaklari, sdyle siralayabiliriz:
Necmi’d-Din el-Kazvin (6. 675/1277)’nin mantik, matematik ve
tabiiyyata dair Hikmetii’l-‘ Ayn, Ibni Sina (8. 429/1037) min kapsamli bir
felsefe ve bilim ansiklopedisi olan Sifa, tibba dair el-Kanun ve mantik,
ilahiyat, tabiiyyat, ahlak gibi felsefe konularma dair el-Isarat, Celalii’d-



Din el-Kazvini (6. 739/1338)’nin Me’ani ve Beyan ilmine dair Telhis, et-
Teftazani (6. 792/1389)’nin Belagat ilmine dair Muhtasar, ez-Zemahseri
(6. 538/1143)’nin tefsire dair el-Kessaf, Ebu’l-Hasan el-Mehamili’nin
Safii fikhina dair Liibab Serhi.

Mela Ahmed el-Boti el-Cizirl, Hafiz Sirazi, Sadi Sirazi, Maruf
Kerhi, Sibli, Mevlana Cami, Alai, Hallac Mansur, Ferruhi gibi biiyiik
mutasavvif ve {Uinlii sairlerin isimlerini zikretmesi, onun tasavvuf ve
tasavvuf edebiyatindaki miistesna yerini ortaya koymaktadir. Onun en
belirgin 6zelliklerinden biri de higbir hocaya bor¢lu olmadan bu kadar
genis bir kiiltiire sahip olmasi ve kendi kendini yetistirmis olmasidir.

Mela Ahmed el-Boti el-Ciziri’nin divani, Kiirt edebiyat tarihinde
ele alinmig en 6nemli eserlerdendir. Miistesrik Martin Hartman bu divani,
Almanca bir mukaddime ile 1904 tarihinde Berlin’de yayilamistir ve
orada bu divanin, Ali Harirl (6. 645/1247)’den sonra Kiirt edebiyatinin en
iinlii ve en eski bir saheseri oldugunu kaydetmistir. (Hartman, 1904,
6ns6z). Bu divanin, bir¢cok yabanci dile terciime edildigi bilinmektedir.

Mela Ahmed el-Boti el-Ciziri’nin divanin1 Tiirkge terclime edip
serheden Abdulbaki Turan, bu divan hakkinda sOyle bir hatirasim
anlatmistir:  “Y1l 1965, Istanbul’da Yiiksek Islam Enstitiisiinde
ogrenciyim. Farsca dersimize Istanbul Universitesi Edebiyat Fakiiltesi
ogretim iyelerinden Prof. Dr. Ali Nihat Tarlan Bey geliyordu. Bir giin
hocamiz, sair Fuzuli’yi anlatirken s6yle dedi: “Fuzuli 4 dilde divan yazan
bliyiik bir sairdir: Arapga, Farsca, Tiirk¢e divanlar1 bize ulasmis, fakat
Kiirt¢e divani bize ulagsmamustir.” Ders bittikten sonra hocanin odasina
gittim ve kendisine sunlar1 sdyledim: “Sayin hocam! Cizreli bir zat var,
adi Seyh Ahmed el-Cezeri olup genelde “Mela” mahlasini kullanir.
Elimizde matbu divani mevcuttur. Bu divan Kiirt tasavvuf edebiyatmin
bir saheseridir. Siz bu divan1 duydunuz veya gordiiniiz mii?” Bunun
iizerine hocam sdyle dedi: “Evet! Ben, bu divamn bir yazma niishasini
Avrupa’da bir kiitiiphanede gormiistiim. Biraz baktim, Kiirtge bilmedigim
halde bazi1 Farsca siirlerine ve Arapca misralarina hayran kaldim.
Kanaatimce bu zatin divani, Hafiz Sirazi, Cami ve Fuzuli divanlar
seviyesinde bir mahiyet arz eder. Miimkiinse bu divandan bir niisha bana
tedarik et.” Bir miiddet sonra Istanbul’dan Diyarbakir’a geldim ve
hocamiza bir divan gétiiriip takdim ettim. Hocam bana dedi ki: “Divanin
degisik boliimlerinden bana birkag siir oku ve anladigin kadariyla
terciime et!” Ben de hocamizin istegi dogrultusunda divanin muhtelif
yerlerinden bazi siirler okudum ve terclime ettim. Bunun iizerine rahmetli
hocam bana aynen sunlari sOyledi: “Evladim! Bu divanda yer alan
beyitlerde, anladigim kadariyla ¢ok giizel bir ahenk, insanin ruhunu
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etkileyen bir cazibe mevcuttur. Ama maalesef bu zat ve onun divani, bu
giine dek pek tanitilmamistir. Bu gorevi de sen ve senin gibi sahislarin ifa
etmesi gerekiyor.” (Turan, 2010, s. 50).

Pek ¢ok alim, Mela Ahmed el-Boti el-Ciziri’nin divanini tam
olarak cesitli dillerde serh etmislerdir. Burada, bu serhlerden bazilarina
yer vermek istiyoruz:

1 — Mela Yahya el-Muzuril (6. 1252/1836), divami fars¢a serh
etmistir.

2 — Mela Abdulkadir Kadri ibn Hasan el-Cezeri (6. 1367/1947).
Cizre’de ¢eyrek asir kadar miiftiilik yapan bu zat, divan1 Arapga serh
etmistir.

3 — Mela Abdusselam Ibn Murad Ibn Abdisselam el-Cezeri (.
1372/1952). Bu zatm yaptig1 serh, Tahsin Ibrahim Duski tarafindan tashih
edilmis, baz1 yerlere talikler yazilmis ve divan, mevcut olan diger yazma
ve matbu niishalarla karsilastirilmis, ihtilafl yerlere isaret edilmis ve bu
ihtilaflara gore beytin manasi agiklanmigtir. Ayrica serhte gecen ayet ve
hadislerin tahrici yapilmistir. Bu serh, Erbil’de 2004 yilinda basilmistir.

4 — Mela Abdurrahim ibn Abdurrahman el-Vastani (6. 1376/1956).
Bu zat, divani, Arapga, Tiirk¢ce ve Farsca olmak {izere ii¢ dilde serh
etmistir.

5 — Mela Ahmed ibn Mela Muhammed ez-Zivingi (6. 1391/1971),
divani1 Arapga serh etmistir.

6 — “Hejar” diye taninan sair Abdurrahman Serefkendi (0.
1412/1991), divam Kiirt¢e serh etmistir.

7 — Sair Cigerhun (6. 1405/1984), divan1 Kiirtge serh etmistir.

8 — Celalettin Yoyler, “Siro veya Diwana Melayé Ciziri” adiyla

divanin timiini Kiirtce serh etmistir.

9 — Abdulbaki Turan, Divanmi Tiirk¢e serh etmistir ve bu serh, 2010
yilinda Istanbul’da Nubihar yaynlar1 arasinda yaymlanmustir.

Mela Muhammed el-Boti el-Cizirl, divaninda yazdig siirlerinde
cok kere Kur’an ayetlerinin anlamina ve zaman zaman da ayetlerde gegen
kelimelere yer vermistir. Ayrica kendisi, divaninda yer verdigi siirleri
yazarken, Kur’an ve siinnet ¢izgisinin disina ¢ikmadigini dile getirmistir:

“Problemin varsa gel de bize sor ey asik biziz agkin miiftiisii!



Cilinkii bir elimizde slinnet digerinde Kitap var.” (Turan, 2010, s.
8).

Hz. Muhammed (s.a.v.), “Size iki sey biraktim. Siz, bu iki seye tabi
olursaniz, hi¢ bir zaman sapitmayacaksiniz. Bu iki sey, Allah’mn kitab1
olan Kur’an ve benim siinnetimdir” ( Eba Davud, Menasik, 56; Ibn Mace,
Menasik, 84; Muvatta, Kader, 3, Ibn Hanbel, III, 26; e-Menavi, 1938, s.
240) diyerek, Kur’an ve siinnetin islim dinin ana temelleri oldugunu
haber vermistir. Kur’an, isldm dininin ana kaynagidir. Hz. Muhammed
(s.a.v.)’in stinneti de Kur’an’in agiklamasi durumundadir. (ez-Zehebi, t.y.
I, 32). Kur’an’mn pek c¢ok yerinde de inanan insanlara, Allah’a ve O’nun
peygamberi Hz. Muhammed (s.a.v.)’e itaat etmeleri emredilmektedir. Bu
konuda ¢ok sayida ayet vardir. Siinnetin IslAm dinindeki yeri ve dnemine
cok 6nem veren Imam es-Safil (8. 204/819), bu konudaki ayetlere ve
onlarin agiklamalarima genis yer vermistir. (es-Safii, 1985, s. 43). Mela
Muhammed el-Boti el-Ciziri (6. 1050/1640), divaminda Islam’m bu
ilkesine gore hareket etmis ve yukarida gecen siirinde de bunu dile
getirmistir.

Mela Ahmed el-Boti hakkinda bu bilgileri verdikten sonra, onun
divaninda Kur’an’a yaklasimi hakkinda baz bilgileri verecegiz.

B — DIVANINDA KUR’AN’A YAKLASIMI

Mela Ahmed el-Boti, divanindaki siirlerinin bazilarinda ayetlere,
bazilarinda da ayetlerin anlamlarina yer vermistir. Bunlardan birkag
ornek verip lizerinde durmaya calisacagiz:

1 — Ger ji wé hori siristé ‘igweyek ihzari bit
Dé bi bit naré xelilullah @ dojeh sari bit (Ciziri, 2009, s. 70).
“O hari tabiath sevgiliden bir igve zuhur etse eger
Halilullah’1n atesi olur, sondiiriir cehennemi meger”

Bu beyitte Hz. Ibrahim’in Nemrut tarafindan atese attirilmasi
olayma telmih vardir. Telmih, belagat ilminin bedi’ tabirlerindendir,
lafizlar siisler ve giizellestirir. Telmih, s6z arasinda ge¢miste yasanmig
olan ve herkesce bilinen meshur bir olaya, iinlii bir kisiye, bir inanca ya
da yaygin bir atasoziine isaret etmektir. (el-Hasimi, 1984, s. 418;
Mevlevi, 1994, s. 159; el-Cevziyye, 1982, s. 248).

Halilullah kelimesi, Allah’;n dostu anlamindadir ve Hz. ibrahim’in
en belirgin unvamdir. “Allah, Ibrahim’i dost (halil) edindi” (en-Nisa
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4/125) mealindeki ayet, bu hususu agiklamaktadir. Kur’an’da, Hz.
Ibrahim hakkinda cesitli bilgiler verilmektedir. O, Kur’an’da adi gegen
Peygamberlerden biridir. (Cakan, 1994, s. 58).

Mela Muhammed el-Boti el-Ciziri’nin bu siirinde, Nemrut’un
atesinin Hz. Ibrahim’i yakmadigina isaret edilmektedir. Kur’an’da
bildirildigine gore, Nemrut Hz. Ibrahim’i yakmak istemistir. Bu hususta
bilgi veren pek ¢ok ayet vardir. Kur’an’in bir yerinde bu hususta su
bilgiler verilmektedir:

“(I¢lerinden bazilar), “Eger (bir sey) yapacaksaniz, onu yakin da
ilahlariniza yardim edin” dediler. (Biz), “Ey ates! Ibrahim’e karsi serin
ve esenlik ol” dedik.” (el-Enbiya 21/68, 69).

Bu ayette bildirildigi gibi Nemrut, Allah’in dostu olan Ibrahim
(a.s.)’1 ateste yakmak istemis ve ates, Allah’in emri ile Ibrahim (a.s.)’1
yakmamistir. Mela Ahmed el-Boti (6. 1050/1640) bu siirinde, atesin
Ibrahim (a.s.)’1 yakmadigi gibi, sevgilisinin kendisine goriinmesi de onu
ask atesinde yakmaktan kurtaracagim dile getirmeye calismistir.

2 — Sukur binahiya min hat @i Ye’kab dide rewsen bu

Bi boya Ytsufé Misré li Ken’an€ beser peyda. (el-Cezeri, 1977,
s.10).

“Stikiirler olsun gozlerimin nuru sevgilim geldi ve Yakup’un
gozleri agildi. Misir’daki Yusuf’un (gémleginin) kokusuyla Kenan’daki
Yakup’un gozleri agild1.”

Mela Muhammed el-Boti el-Ciziri, bu siirinde Hz. Yusuf ve onun
Misirdan gonderdigi gomleginin kokusu ile babasi Hz. Yakup’un
gdzlerinin a¢ilmasindan bahsetmistir. Bu olay, Kur’an’da ¢ok veciz bir
ifade ile sOyle anlatilmaktadir:

“Yakup, (cocuklarina), “Nefisleriniz sizi bir is yapmaga siiriikledi.
Artik bana diisen, giizel bir sabirdir. Umulur ki Allah, onlarin hepsini
bana getirir. Ciinkii O, hakkiyla bilendir, hiikiim ve hikmet sahibidir”
dedi. Onlardan yiiz gevirerek, “Vah! Yusuf’a vah!” dedi ve iiziintiiden iki
goziine ak diistii. O, artik acisim iginde sakliyordu. Ogullari, “Allah’a
yemin ederiz ki, sen hala Yusuf'u anip duruyorsun. Sonunda iiziintiiden
eriyip gideceksin veya helak olacaksin” dediler. Yakup, “Ben, tasa ve
vziintimii ancak Allah’a arz ederim. Ben, Allah tarafindan sizin
bilmediginiz seyleri bilirim. Ey ogullarim! Gidin Yusufu ve kardesini
arastirm. Allah’in  rahmetinden iimit kesmeyin. Ciinkii  kdfirler
toplulugundan baskasi, Allah’in rahmetinden iimidini kesmez” dedi.



Bunun iizerine (Misir’a doniip) Yusuf'un yamina girdiklerinde, “Ey gii¢lii
vezir! Bize ve ailemize darlik ve sikinti dokundu. Degersiz bir sermaye ile
geldik. Zahiremizi tam é6lg, ayrica bize sadaka ver. Siiphesiz ki Allah,
sadaka verenleri miikdafatlandirir” dediler. Yusuf, “Siz, (heniiz) cahil
kimseler iken, Yusuf ve kardesine neler yaptiginizi biliyor musunuz?”
dedi. Kardegleri, “Yoksa sen, sen Yusuf musun?” dediler. O da, “Ben
Yusuf’um, bu da kardesim. Allah, bize iyilikte bulundu. Ciinkii kim
kotiiliikten sakimir ve sabrederse, Siiphesiz ki Allah, iyilik yapanlarin
miikdafatim zayi etmez” dedi. Kardesleri, “Allah’a ant olsun, gercekten
Allah, seni bize tistiin kildi. Gergekten biz, sug islemistik” dediler. Yusuf,
“Bu giin size kinama yok. Allah sizi bagislasin. O, merhametlilerin en
merhametlisidiv. Bu gomlegimi gotiiriin de babamin yiiziine koyun ki,
gozleri agilsin ve biitiin ailenizi bana getirin” dedi. Kervan, (Misir’dan)
ayritlinca, babalari, “Bana bunak demezseniz, stiphesiz ben, Yusuf'un
kokusunu aliyorum” dedi. Onlar da, “Allah’a yemin ederiz ki, sen hala
eski saskinligindasin” dediler. Miijdeci gelip gomlegi Yakup un yiiziine
koyunca, gozleri agiliverdi. Yakup, “Ben size, “Allah tarafindan, sizin
bilemeyeceginiz seyleri bilirim” demedim mi?” dedi.” (Yusuf 12/83-96).

Mela Muhammed el-Boti el-Ciziri, bu siirinde sevgilisinin gelisiyle
olusan seving halini, bu ayetlerde anlatilan Hz. Yusuf’un kokusu ile
gozleri agilan Hz. Yakup’un haline istiare metodu ile benzetmistir.

Istiare, beyan ilminin konularindan biridir ve onun, belagat ilminde
onemli bir yeri vardir. Istiare, “avire-ya’veru” fiilinden tiiremis olan bir
isim olup kelime olarak birinden herhangi bir seyi 6diing olarak almak
demektir. (Ibn Manzur, 1994, 1V, 618). Belagat ilmi acisindan ise istiare,
anlatilan, ifade edilen mana ile kast edilen mana arasindaki benzerlikten
dolay1 lafzin, asli manasinin disinda kullanilmasidir. Buna gore istiare,
kendi manasinda kullanilmayan bir lafizdir. istiare i¢in kullanilan kelime,
konuldugu manada kullanilmasinda engel bulundugundan dolayi, ayni
zamanda, bu bir mecaz olarak da degerlendirilebilir. Ayrica Kur’an’da,
cok sayida istiare Ornekleri vardir. (ez-Zerkesi, 1957, III, 432; es-
Sekkaki, s. 369; es-Siiyuti, 11, 57; Taftazani, s. 161; Celebi, s. 181).

3 — Pur mulazim tém ligayé Mame hetta multeqayé

Min rihé sirin didayé Hudhud er mizgin bidaye
(Cezeri, 1977, s. 116).

“El¢inin gelmesini 1srarla bekliyorum. Goriinceye dek
intizarindayim

Tath canimi veririm Eger hiidhiid bir miijde verirse”
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Mela Muhammed el-Boti el-Ciziri, bu beyitin yer aldig1 siirinin
bagsindan itibaren, sevgilisinden gelecek elginin gelmesinden ve verecegi
miijjdeden bahsetmistir. O, sevgilisinden haber getirecek elgiyi, Hz.
Stileyman’in Saba melikesine el¢i olarak gonderdigi Hiithiit kusu ile
tamimlamaya c¢aligmigtir. Onun Ornek olarak almis oldugu bu olay,
Kur’an’da soyle haber verilmektedir:

“(Stileyman) kuslari gozden gegirdi ve soyle dedi: “Hiithiit'ii ni¢in
goremiyorum? Yoksa kayplara mi karigti? Ya bana (mazeretini gosteren)
apacik bir delil getirecek ya da onun canmini iyice yakacagim yahut onu
bogazlayacagim!” Cok ge¢meden (Hiithiit) gelip, “Ben, senin bilmedigin
bir seyi o6grendim. Sabadan sana ¢ok dogru (ve onemli) bir haber
getirdim. Gergekten, onlara (Sabalilara) hiikiimdarlik eden, kendisine her
sey verilmis ve biiyiik bir tahti olan bir kadinla karsilagtim. Onun ve
kavminin, Allaht birakip giinese secde ettiklerini gordiim. Seytan,
kendilerine yaptiklarimi siislii  gostermis de onlart dogru yoldan
altkoymus. Bunun i¢in dogru yolu bulamiyorlar. (Seytan boyle yapmus ki)
goklerde ve yerde gizleneni agiga ¢ikaran, gizlediginizi ve agikladiginizi
bilen Allah'a secde etmesinler. (Halbuki) biiyiik Ars'in sahibi olan
Allah'tan baska tanri yoktur” dedi. (Siileyman Hiithiit'e), “Dogru mu
soyledin, yoksa yalancilardan misin, bakacagiz. Su mektubumu gétiir,
onu kendilerine ver, sonra onlardan biraz cekil de, ne sonuca
varacaklarina bak” dedi.” (en-Neml 27/20-28).

Mela Muhammed el-Boti el-Ciziri, burada sdylemis oldugu
siirinde, bu ayetlerde anlatilan Kur’an kissasina géndermede bulunmus ve
yukarida yer verdigimiz beyitten sonra gelen beyitlerde de Hiithiit’ten
bahsederek aym konuyu islemeye devam etmistir:

Hudhudi ridwani xeybé Sed xeber sirin ceybé

Da dilé min murde heybi Guh li r€ min wek sebaye (Cezeri, 1977,
s. 116).

“Gayb kereminin Hiithiitii, Yiiz tath haber tasir cebinde
Olmiis gonliim dirilsin diye bu haberleri getiriyor
Sabaya benzeyen el¢inin yolundadir kulagim.”
Cehvenér im guh 1€ re me Li seba ré daye bime

‘Erdihala muhbeté me Bende yek sadiq Melaye (Cezeri,
1977, s. 116).



“El¢inin yolunu gozliiyorum. Kulagim yolda. Saniyorum ki Saba
yoldadir.

Ask namemizin unvan sudur: askta sadik kul Meladir.”
4 — Pur ‘umir min ¢ bi suxté Li sukur xwazim ji bexté

Zuhre yek bu ew li texté Belku bim  semsi’d-duhaye
(Cezeri, 1977, s. 119).

“Biitlin omriim sikint1 ve zorluk iginde gecti. Bununla beraber
talihimden yana siikrediyorum Allah’a. Ciinkii sevgilim saltanat tahtinda
bir Ziihre yildizidir. Hatta o, kusluk (duha) vaktindeki gilinestir.”

Mela Muhammed el-Boti el-Ciziri, bu siirinde “semsu’d-duha”
tabirine yer vermistir. Kur’an’in 91’inci suresinin ilk ayeti, “ve’s-semsi
ve duhaha” seklindedir. Bu ayetin anlamui soyledir. “Giinese ve onun
aydinligina ant olsun.” (es-Sems91/1). Ayrica “Duha” kelimesi,
Kur’an’mn 93’iincii suresinin adidir ve ilk ayette, “ve’d-Duha/Kusluk
vaktine ant olsun” (ed-Duha 93/1) diye gecmektedir.

Mela Muhammed el-Boti el-Ciziri, burada 151k ve aydinlik
iliskisiyle tasvir ettigi sevgilisinin yiiziinii, Kur’dn’mm bu surelerinde
gecen kusluk vaktindeki aydinlia benzetmistir. Bu tiir tabirler, edebi
sanatlarin pek cogunda yer almaktadir. Nitekim Hafiz S$irazi (6.
1004/1595) de bir siirinde sevgilisinin yliziini “Duha”ya (kusluk
vaktindeki gilinese) benzetmistir:

Bad-1 saba ay yiizliimiin yiiziinden pegeyi kaldirdi.

Kusluk vakti bulutlar arasindan dogan giines gibi bir yiiz goriindii.
(Pala, 2004, s. 125; Turan, 2010, s. 101).

5 — Ey sehinsahé mue’zzem xeq nikehdaré te bi
Sure i (Inna fetehna) dor (i madaré te bi (Cezeri, 1977, s. 143)
“Ey biiyiik Sahingah! Hak koruyucun olsun!
“Inna fetehna” suresi etrafinda olsun seni kusatsin!”

Mela Muhammed el-Boti el-Ciziri, bu siirinde Kur’an’in 48’inci
suresi olan Fetih suresinin baslangicindaki “Inna fetehna” kelimelerine
yer vermistir. Bu ayetin meali soyledir:

“Stiphesiz biz sana apagik bir fetih verdik.” (el-Fetih 48/1).

Bu ayette gecen fetih kelimesinden neyin kast edildigi hakkinda
farkl rivayetler vardir. Bazi alimler bunun Mekke, bazilar1 Hudeybiye,
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bazilar1 Hayber, diger bazilar1i Rum diyarmin fethini ifade ettigini
anlatmuglardir. Bazilar1 da bunun, genel olarak Islim’m maddi ve manevi
basarisma isaret ettigini ileri siirmiiglerdir. (er-Razi, 1990, XXVIII, 77;
el-Kurtubi, 1988, XVI, 173) Mela Muhammed el-Boti el-Cizirl (6.
1050/1640), bu siirinde 6vdiigii, methettigi kisi i¢in siirinde dua etmis ve
bu duada, “Hak senin koruyucun olsun, “Inna fetehna” suresi senin
etrafinda olsun, seni kusatsin” anlaminda niyazda bulunmustur. O,
bununla Kur’an’in ve ozellikle de fetih ile ilgili olan Fetih suresinin
kutsiyetini dile getirmeye ¢aligmigtir.

6 — Bi hunsa ehsenitteqwim 0 zahir slreté zati

Nezer di (‘ellemel esmae) we batin ‘yné Mir’ati (Cezeri, 1977,
s. 155).

“Ey sevgili! Insanm en miikemmel bir sekilde yaratilmis olmas1 ve
dis goriiniis itibariyle sen mukaddes zatin suretisin. Eger “Allah Adem’e
biitiin isimleri ogretti” (el-Bakara 2/31) ayetinin muktezasini, hakikatin
icylizlini diisliniirsen, anlarsin ki sen, aynanin ta kendisisin.”

Mela Muhammed el-Boti el-Ciziri, bu siirinde 6nce mefhum ve
mana agisindan Kur’an’in bir ayetine isaret etmis ve ondan sonra da lafiz
olarak “alleme’l-esmae” seklinde baska bir ayete isaret etmistir. O, bu
beyite baslarken, insamin en miikemmel bir sekilde yaratildigini
anlatmmgtir. Bu husus, Kur’an’da soyle haber verilmektedir:

“Biz, gercekten insam en giizel bir bigimde yarattik.” (et-Tin 95/4).

Mela Muhammed el-Boti el-Ciziri, bu siirinde 6nce methum olarak
bu ayete isaret ettikten sonra, “alleme’l-esmae” ifadesine yer vermis ki bu
ifade, lafiz olarak Kur’an’in bagka bir yerinde ge¢mektedir. Bu lafzin yer
aldig1 ayetin meali g0yledir:

“Allah, Adem’e biitin varliklarin isimlerini égretti.” (el-Bakara
2/31).

Bu ayette gecen ‘“alleme’l-esmae” ifadesi, “isimleri Ogretti”
anlamindadir. Allah, bu ayetlerde insamin {istiin meziyetlerini, giizel
vasiflarin1 anlatmaktadir. Birinci ayette, genel olarak insan neslinin diger
varhklar arasinda giizel bir bigimde yaratildigi anlatilmaktadir. Ikici
ayette ise, 6zel olarak Adem (a.s.)’1n, diger varliklarin sahip olamadiklar:
istlin meziyetlere, bilgilere sahip oldugu haber verilmektedir. Mela
Muhammed el-Boti el-Ciziri, Kur’an’da insanlar igin ve 6zellikle Adem
(a.s.) i¢in haber verilen bu giizellikleri, sevgilisi i¢in dile getirmistir.

7 — L1 yetmeinne gelbi eynu’l-yeqin di bexset



Eynu’l-iyan divétin kafi nehin dirayet (Cezeri, 1977, s. 30).

“Kalbim mutmain olsun diye sevgilim, ayne’l-yakin’i (gozle
gdrmeyi) bana bahsediyor.

Ciinkli gozle gormek gerek, dirayet yani ilme’l-yakin kafi
gelmiyor.”

Mela Muhammed el-Boti el-Ciziri, bu siirinde “ayne’l-yekin”
ifadesine yer vermistir. Arapca bir kelime olan “ayne’l-yakin, herhangi
bir seyi goz ile gormek ve o derecede kavrayip bilmek anlamindadir.
Tasavvufta miisahede ve kesif ile hasil olan ilme, “ayne’l-yekin” denir.
Bu tiir bir bilgi, bilginin ikinci ve en olgun seklidir. Bundan asagida
“ilme’l-yakin” ve onun iistiinde ise “hakka’l-yakin” dereceleri vardir.
“Ilme’l-yakin”, bir seyin dogruluguna bilim yoluyla vakif olmak
demektir. “Hakka’l-yakin” ise, bir seyin birligi ile birlesmek, onda
tahakkuk edip onunla yasamak demektir. Denizin varligimi kitaptan
okumak “ilme’l-yakin”, denizin kenarmma varip onu goérmek “ayne’l-
takin” ve denizin i¢ine girip viicudu ile ona temas edip onu hissetmek de
“hakke’l-yakin”e ornektir. (el-Kuseyri, 2001, s. 44; Pala, 2004, s. 229,
230). Kur’dn’da, Ibrahim (a.s.) ile ilgili bu anlamda bir olay
anlatilmaktadir. Bu olayda da “ayne’l-yakin” yani goz ile gérme olay1
anlatilmaktadir. Bu olay hakkinda su bilgiler verilmektedir:

“Hani Ibrahim: "Rabbim, bana éliileri nasil dirilttigini goster"

demisti. (Allah ona:) "Inanmiyor musun?" deyince, "Haywr (inandim),
ancak kalbimin tatmin olmast igin" dedi. "Oyleyse, dort kus tut. Onlart
kendine alistir, sonra onlart (par¢alayip) her bir par¢asim bir dagin
lizerine birak, sonra da onlart ¢agwr. Sana kosarak gelirler. Bil ki,
stiphesiz Allah, tistiin ve gii¢lii olandwr, hiikiim ve hikmet sahibidir." (el-
Bakara 2/260).

Aslinda Ibrahim (a.s.), ahiret hayatindaki dirilise inaniyordu, bu
konuda “ilme’l-yakin”e sahip idi. Fakat o, bu konuda “ayne’l-yakin’e
yani haberden miisahedeye ulagmak istiyordu. Kur’an’da haber verildigi
gibi peygamberler i¢in ortaya konan bu tiir olaylar, birer mucizedir. Bu
gibi kissalar, insanlara ders ve ibretler vermekte, onlar1 inang agisindan
uyarmaktadir. (ez-Zemahseri, 1977, 1, 148; Kutup, 1971, 1, 441).

8 — Goseyén niinan bi ser badan ji gewsé bé weter

Mislé engusta Nebi, sed ser beyandin mah€ new (Cezeri, 1977,
s. 134).

“Kaslarim ¢atip 6fkeli bakislarla bakt1 bize.
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Peygamber parmag: gibi yiizlerce bas kopardi yeni hilal.”

Ahmed b. Mela Muhammed el-Boti el-Ciziri, bu siirinde, Hz.
Muhammed (s.a.v.)’in parmag1 ile ay1 ikiye bolmesine isaret etmektedir.
Kur’an’da, bu olay hakkinda su bilgiler verilmektedir:

“Kryamet yaklasti ve ay yarildi.” (el-Kamer 54/1).

Bu ayette gegen ayin yarilmasi olayi, alimler tarafindan farkh
sekillerde yorumlanmistir. Bazi hadis rivayetlerine ve bazi alimlerin
yorumlarina gore, Hz. Muhammed (s.a.v.) parmagi ile isarette bulununca,
ay yarilmis, ikiye boliinmiistiir ve bu olay, onun gostermis oldugu bir
mucizesidir. Diger bazi alimlerin yorumlarma gore ise, ayin yarilmasi
olay1, kiyamet yaklastigr zaman meydana gelecektir. (Ebu’s-Suud, t.y.
VIII, 168). Cagdas miifessir Vehbe ez-Zuhayli bu konuda derli toplu
bilgiler vermektedir (ez-Zuhayli, 2005, XVII, 144).

9 — Ji ma beyna du ebriiyan dibinim qabé qgewseyné

Tea’lellah bin€ remz€ ¢i reng avéte ma beyné (Cezeri, 1977, s.
170).

«Sevgilinin iki kas1 arasindan kab-1 kavseyn’i goriiyorum.

Hayretler igindeyim, arkadas! Iki kas ortasma acayip bir renk atan,
giizellik katan goz isaretine bak!

Mela Muhammed el-Boti el-Ciziri, bu siirinde sevgilisinin iki
kasinin arasim “kab-1 kavseyn”e benzetmistir. Bu terimin, Kur’an’da yer
aldig1 ayetlerin meali soyledir:

“Kayan yildiza yemin olsun ki arkadasimiz Muhammed yaniimadi,
sapmadt, aldanmadi. O kendi heva ve hevesiyle konusmuyor. O, kendisine
vahiy edilen bir vahiyden baska bir sey degildir. Onu kendisine pek gii¢lii
ve kuvvetli, o iistiin akil ve kemal sahibi olan melek Cebrail ogretti.
Melek kendi, asli suretine girip dogruldu. Iste o zaman kendisi en yiice
ufukta idi. Sonra yaklasti ve iyice sarkti. Oyle ki aralart yayin iki ucu
arast kadar veya daha az kaldi. O da kuluna vahiy etmek istedigi her seyi
vahiy etti. Gozlerinin gordiigiinii kalbi yalan saymadi.” (en-Neml 53/1-
11).

Burada gecen “kab-1 kavseyn”, iki yay araligi kadar olan bir
mesafe demektir ve Hz. Muhammed (s.a.v.)’in mira¢ olayinda Cebrail’e
veya Allaha ¢ok yaklastigini anlatmaktadir. Hz. Muhammed (s.a.v.)’in
miraci ile ilgili olarak anlatilan bu olayda, bazi miifessirler “O” zamiri ile
kast edilenin, yani Hz. Muhammed (s.a.v.)’e yaklasanin Cebrail



oldugunu, diger baz1 alimler ise, burada mecazen Allah’in kast edildigini
sOylerler. Bazi alimler, bu ayete dayanarak Hz. Muhammed (s.a.v.)’in
mira¢ gecesinde Allah ile goriistiigii inancim savunmaktadirlar. “Kab”
kelimesi, yayin ortasmda bulunan ve ok konulan yer anlamini ifade eder.
“Kavseyn” kelimesi ise, bu noktadan itibaren yayin iki yanindaki uzunluk
icin kullanilir. (Maverdi, 19992, V, 392; Ibn Kesir, 1969, 1V, 248).
Tasavvufta bu iki kavis, “viicub” ve “imkan” diye tevil edilir ki Hz.
Muhammed (s.a.v.)’in, imkan aleminde zahir olup vacip Allah
bulundugunu bilmesi, goérmesi ve gergek karsisinda daha da ilerlemesi,
bunun sonucunda da her seyin Hak oldugunu anlamasidir. “Kab-1
kavseyn”, temyiz ve isneyniyyetin (ikilik) kalmasiyla, siirmesiyle birlikte
Hak ile birlegsmedir (Ciircani, 1990, s. 178; el-Kasani, 2004, s. 137).

Mela Muhammed el-Boti el-Ciziri, divaninin bagka yerlerinde de
“kab-1 kavseyn” kelimesine yer vermistir. Baska sairlerde de benzer
gelenege rastlamamiz miimkiindiir. Mesela Sair Nesimi (6. 820/1417) de
su beytinde “kab-1 kavseyn”den bahsetmistir:

Erdim kagin Mir’atina kim Kabe kavseyn oldurur.

Vuslat sebinde gor beni ser-ta-kadem niir olmusam. (Turan, 2010,
s. 521).

SONUC

Mela Ahmed el-Boti el-Ciziri (6. 1050/1640), bolgemizde yetisen
onemli sahsiyetlerden biridir. O, bir din alimi, bir sair, bir tasavvufcu, bir
felsefeci ve ¢ok yonlii bir bilim adami idi. O, ana dili olan Kiirt¢cenin
yaninda iyi bir diizeyde Arapga ve Farscaya da hakimdi.

Mela Ahmed el-Boti el-Ciziri’nin divani, her yoniiyle miikemmel
olan bir din ve edebiyat ansiklopedisi konumunda bulunmaktadir. Bu
divanda, dini ve edebi ilimlerin ¢ogu, bir arada islenmistir. Divanini
inceledikten sonra vardigimiz kanaate gore o, divanindaki bilgileri
Kur’an’dan aldigi ilham ile yazmistir. Onun divaninin gesitli yerlerinde,
Kur’an ayetlerine ve zaman zaman ayetlerin manalarma yer verilmistir.
Bazen de Kur’an’dan tek bir kelime almmarak 6nemli bir konu halinde
islenmistir. Bir kelimeden, genis manalar tiiretmistir. Cizirf, Kur’an
ayetlerini ve ayet meallerini divaninda biiyiik bir edebi ustalikla
islemistir. Kur’an’da yer alan Nemrut’un Hz. Ibrahim’i yakmak istemesi,
Hz. Siileyman’in Saba melikesine el¢i olarak gonderdigi Hiithiit kusu,

Ibrahim (a.s.) ile ilgili olarak anlatilan “ayne’l-yakin” olay1 ve “kab-1

155

Mukaddime,

Say1 4,2011



156

Mukaddime,

Say1 4, 2011

Nurettin Turgay

kavseyn” kavrami, onun divaninda konu edip isledigi hususlardan

bazilaridir. Ciziri bu konulari, insam dinlendiren ve sikic1 olmayan bir
iislup ile anlatmistir. Bunun yaninda o, bu yazilarinda insanlara pek ¢ok
ders ve mesajlar1 da vermek istemistir.

Mela Ahmed el-Boti el-Ciziri’nin divani, Kiirtgeden pek ¢ok dile
terclime edilmis ve onun hakkinda ¢esitli dillerde serhler yazilmustir.
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YEZIDILERININ YASAM PRATIKLERI
VE KIiMLIK ALGISI

Sakire CELIK

Ars.Grv., Mardin Artuklu Universitesi, Tiirk Dili ve Edebiyat: Boliimii

Ozet

Uzun yillar olumsuz kosullar altinda varliklarini koruyup
gliniimiize ulasan Yezidiler, son yillarda akademik ¢aligsmalara
konu olmaya baglamiglardir. Bu caligmalar genellikle soz
konusu toplulugu bir yerel halk cergevesi icinde ele alip
geleneksel iliskilerine odaklanmaktadir.

Bu calisma Yezidilerin kimlik algisi ve kendini tarif etme
refleksleri, gelenek, gorenek, peygamberlik, kitap ve kutsal
mekan inanglari; tabular1 ve ekonomik hayatlar1 baglaminda ele
alinmustir.

Ancak, kimlik arayislarmm damgasmi vurdugu yakin tarih
Yezidileri de etkilemis ve “kendini tarif etme” duygusu
gelismeye baslamistir.

Anahtar Kelimeler: Yezidilik, Yezidiler, Yezidi inanglari,
Yezidi tarihi, adet gelenek ve gorenekleri, Yezidi kimligi.

Abstract
Living Practises and Identity Perception of Yezidis

In this work there is some general information on Yezidis.
Later, the perception of their identity is addressed in the context
of tradition, prophecy, their beliefs of scripture and holy space,
their taboos and economic life. Then by taking the interviewees
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ideas as central “Yezidis’ the perception of identity” is
discussed.

Yezidis who survived in hard conditions until today have
started to be subject of academic work in recent years. These
works usually accepts the aformentioned community within the
framework of a local public and focus on its traditional
relations.

However, the near history where the pursuit of identities
become dominant also affected Yezidis and these communities
have started developing a sense of description of themselves.

Keywords: Yezidi, Religion, Yezidis, Yezidi belief, history and
culture of Yezidis, Yezidi identitiy.

Kurte
Di Nav Ezidiyan De Pratikén Jiyané @i Tégeha Nasnamey@

Di salén dawi de, Ezidi, ku di nav derawén neyini de heblina
xwe parastine 0 xwe gihandine roja iro, dibin xebatén
akademik. Ev xebat, bi gelemperi, civata navbori weke geleké
cigeyl dipejirinin 1 li ser tékiliyén wan én kevnesopi hir dibin.
Ev xebat li ser tégeha nasnameyé 0 refleksén xwe danasina
Ezidiyan, kevnesopi, bastani, péxemberi, pirtik G baweriyén
warén piroz, tabll G jiyana wan a abori radiweste. Cawa ku
légerinén nasnamey€ ku mora xwe li diroka nézik dane, bandoré
li ser Ezidiyan ji kirine 0 di vé civaté hesta “terifkirina xwe bi
xwe” ji pés de birine.

Peyvén Sereke: ]::zdayeti, Ezidi, Baweriyén Ezidiyan, Diroka
Ezidiyan, Nasnameya Ezdayeti.

LRV

<

) dalinlid cAlid g obuh es (K455

il o3 ga3 Baia 1) 258 dga s pealee (la 3 U 310 gl Jsb 50 4S8 gl
L“AS J}Lg Clallag ol ﬁﬂ)ﬁ J\ﬁuﬂgnﬂsi Clallag d)yga il (éL«JLm o



S0 o 5ol 8 G 3y 50 (eed g0 aa sy G g5 ) Al
'M\eé‘)s‘;m‘)‘)goui&\h.hg\j)

‘é@m) B Al (Uedia Q\S.A Lﬁ‘-‘b)‘-} 9 iy cd‘).mlfp ‘Oﬁi QIR PN
Sl aAJSJ\SggAL.aﬁ\

D85l 5e3)an oy ) 4adiulil CAlLD e pealea gl 53 (S
R N R P T PE QR kLT IVEN B G e Iy K IV PN

S 5 Sale (e )l aen i sk (Ol s glS alals
33 Aebinlis ol

wadld)

Laa Gy bt Al Gl PR Al e dghils Al G s )
aible Gl @Sy aluall sda s daenlST clul )3 g sase sl
paalldy vl Aysa e S5 Gaall gd s Jamall painally agl83e
AlaBY) aglia 5 ageal Al (SLY) g il iS5 5 uill ) agd ki
pgal oy shag 8, A5V 8 Asl e @ )3 Agedl e aall 5 el oS
el il 5t

s A 3 Gl A 5l laiaal) | G s 3l | A 5l s Al clalsl)
Byl Ay ea | laladl 5 allEl)

Giris

Bu makale, Midyat’in “Agachidere” koylinde yasayan “Binno
Aydm” isimli Yezidiyle yapilan goriisme ve konuyla ilgili daha once
hazirlanmis  temel referanslardan hareketle hazirlanmistir. Yapilan
goriismeler sirasinda goriismecinin istegi lizerine ses kayit veya kamera
benzeri cihazlar kullanilmamis, aktarilmasini istemedigi Dbilgiler
makalede yer almamustir.

Yezidilikle ilgili c¢ok fazla bilgiye sahip olun(a)mamasinin
sebeplerinden biri Yezidiligin bir “sir” dini olmasi ve Yezidiligi
yaymanin yasak olusudur. Bu olgunun bir baska sebebi de Yezidilerin
cemaat digindan kisilere dinleri hakkinda bilgi vermek istememeleridir.
Fakat oOzellikle, Avrupa tilkelerine go¢ eden Yezidiler, bu kabugu
kirdiklar1 gibi dinleri hakkinda bilgi vermeye baglayarak yanlig
anlasilmalarin 6niine gecmeye calistiklarini ifade ederler. Inanglarim
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tanitma sebepleri arasinda, Almanya’ya yapilan iltica taleplerinde
“bilinmeyen bir tarikat”in mensubu olarak goériilmelerinin etkili oldugunu
belirtirler. (Yalkut, 2002, s.59).

Bununla birlikte Yezidi toplumunun gilivenlik kaygisi, kaynak
kisinin hala tagidig1 bir kaygidir. Bu yilizden kaynak kisi gibi kdyiin ad1 da
kodlanarak verilmistir. Bu anlamda, kaynak kisi, Binno Aydin da sz
konusu siiregten etkilenmistir. Binno Aydin 1949 yilinda dogmus, ilkokul
mezunu, on c¢ocugu iki esi olan bir Yezididir. Aydin, 1992 yilinda
Almanya’ya gitmig, 2000 yilinda Tirkiye’ye doniis yapmis, yilin alti
aymi Tirkiye’de diger alt1 ayini ise Almanya’da ge¢irmektedir.

Yezidiler’in yasadiklar1 bolgelere tarihsel ve cografi daireden
bakildiginda topluluk Irak, Suriye, Tiirkiye, Ermenistan ve Giircistan’da
yasadiklar1 goriiliir. Yezidiler baskilara maruz kaldiklar1 gerekgesiyle
Almanya, Isvigre, Belgika Fransa gibi Avrupa diilkelerine iltica
etmiglerdir. Dagimik fakat yogun olmayan bir niifusa sahip olan
Yezidilerin ana dili Kiirtcedir (Adsay, 2011, s.1). Onemli bir boliimii
Kuzey Irak’in Seyxan, Sincar, Ba’sik ve Duhok merkezi ile ¢evresindeki
koylerde yasamaktadir (Ag¢ikyildiz, 2010, s.33). Tiirkiye smuirlar1 iginde
yasayanlar Yezidiler ise Batman, Diyarbakir, Gaziantep, Mardin ve
Sanlrfa illerinde yasamaktadir. Niifuslari 839’a kadar diismiis olan
Yezidiler (Tasgm, 2005, s.28-29) 2011 yili itibariyle alandaki gozlemlere
gdre bu saymin 500 civarinda oldugu bilinmektedir (Adsay, 2011, I).

Yukarida belirtildigi gibi, yogun go¢ son on yilda bile dramatik bir
diisiis gostermistir. Nitekim 2005 yilinda resmi olarak 839 kisi (Tasgin,
2005, s.28-29) alt1 yil sonra yapilan gozlemlere gore civarina kadar
diismiistiir (Adsay, 2011, I).

Yezidiligin  kokenlerine bakilacak olunursa; zaman zaman
Zerdiistliikle de iliskilendirildigi goriiliir. Din bilimcilerin belirttigine
gore, her iki din de aym ya da ¢ok benzer bir kaynaktan, Hint- Avrupa
kokenli bir kaynaktan ¢ikmadir (Yalkut, 2002, s.103). Bununla birlikte,
Yezidilerin aslinda Miisliman olduklari;; ancak Yezidilik dininin
kurucusu oldugu iddia edilen Seyh Adi Bin Musafir’in 6liimiinden sonra
farkli etkilenmelere maruz kalarak Islam’dan uzaklastiklarni savunan
goriigler de vardir. Nitekim bu goriisii savunan aragtirmacilar, disa kapalt
olan bolge halkimin (Sincar bélgesinin) Islam dinini de yeterince
bilmemelerinden dolay1 eski inanglar1 Zerdiistliikk ve yorede mevcut olan
Hristiyanlik dininden etkilenerek karma ve tutarsiz bir din ortaya
cikardiklarini savunurlar (Okgu, 2007, s.13-14). Yezidiligin kdkenlerine
dair ifade edilen bir baska goriis ise Yezidilerin kutsal mekani olan



Musul’un batisindaki daglik Sincar bolgesinde bulunan Lalis’teki kiiglik
Adavi cemaatinin siire¢ igerisinde yasadig1 degisime odaklanmaktadir.
Buna gore bu topluluk kendileri icin tehlikeli gordiikleri diger bolge
halklarmi “atlatarak™ 13 ve 14. ylizyillarda Lalig’te kiiciik bir topluluk
halinde Yezidilik adim alacak olan dini kurdular. Bununla birlikte
Ortadogu kokenli tek tanrili dinlerin ve gnostik diislincenin agirlikta
oldugu sir dinlerinin kurucularinin bilinmesinin aksine Yezidilik’in
kurucusu bilinmemektedir (Sever, 1996, ss. 17-18). Biitiin bu goriislerin
belli Olgiilerde dogruluk payr tagimalarmma ragmen, sosyal bilimin
giiniimiizde ulastig1 objektiflikten bir Slglide uzak ve kanilara dayal
olduklar ileri siiriilebilir. Dolayisiyla bir toplulugun kendini tamimlama
bicimi iizerinden bir degerlendirmeye girismek, daha bilimsel bir tutum
olmaktadir.

Yezidilikle ilgili kavramsal sorunlarn yam sira, adlandirma
konusunda da c¢esitli sikintilar s6z konususdur. Nitekim “Yezidi”
sozcligli, Stinni ve Alevilerle kurulan iligkilerde sorun g¢ikarmis,
engelleyici olmustur. Ciinkii bu sozciik, her iki gruba da “lanetle
andiklarr” Emevi Halifesi I. Yezid’i (MS. 680-683) hatirlatmaktadir
(Yalkut, 2002, s.84). Yezidi geleneginde ise Halife I. Yezid, dinin
yenileyicisi sayilmaktadir. Bu nedenle bazi bilim insanlar1 Yezidi
inancinin olusumunu Emevilerin giristigi kars1 harekete baglamaktadir.
Fakat Yezidiler, bu goriisii siddetle reddetmislerdir. Yezidilere gore
tarihte Yazid bin Ezidiyan ve Emevi halifesi Yezid bin Muaviye arasinda,
isim benzerligi disinda bir benzerlik bulunmamaktadir. Asil saygi
duyulan Yezid muhtemelen gergek bir tarihi kisilik degil, efsanevi bir
kisiliktir (Yalkut, 2002, s. 85-86). Yezidilerin Muaviye’'nin oglu Yezid’in
soyundan gelmeleri, olumsuzlayici bir intiba biraksa da Islam tarihinde
bir yer edinmelerini sagladigi icin bir siire bu ismi kabullenmisler ve
boylece seytana tapanlar damgasindan kurtulmay: diistinmislerdir
(Yalkut, 2002, s.86). Nitekim kaynak kisi, Muaviye’nin oglu Yezid’in
pesinden gitmediklerini, kendilerini “ezdai” olarak adlandirdiklarini ve
“ezdai” kelimesinin anlaminin ise “Allah’a aracisiz inanan halk”
oldugunu ifade etmistir. Tanrty1 ise “ezda” olarak isimlendirdiklerini
belirtmistir.

Yezdilikte Kutsal Kitap, Peygamberlik, Kutsal Mekin ve
Melek Kavramlan

Yezidilerin kutsal kitabi Mushaf-1 Res ve Kitab-1 Cilve adhi
kitaplardir. Bu kutsal kitaplarda biitlin her seyi yaratan tek tanri inanci
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vardir. Bu tanri, yarattifi her seyi idaresi altinda tutar ve yonetir. Melek
tavus, ruhani bir yol gosterici olarak Yezidilik inancinin 6nemli bir
boliimiinii  olusturur; fakat Yezidilikte ilahi dinlerde oldugu gibi
peygamberlik sistemi yoktur. Tanri, insanlara el¢i gondermeksizin
dogrudan bilgi verebilir ve isterse onlar1 dogru yola sevk edebilir (Tasgin,
2005, s.20-21). Nitekim kaynak kisi, “Allahtan iistiin kimseyi kabul
etmiyorum. Melek (Melek Tavus) de Allah’in yardimcisidir. Bir de
Giines’i kutsal kabul ediyorum. Bagka bir seyi kabul etmem” diyerek
inancinin simirlarini belirtir.

Yezidi dininin yenileyicisi olarak biiyiik sayg1 géren Seyh Adi’nin
ashinda bir mutasavvif oldugunu ileri siiren arastirmacilar vardir (Temo,
2007, ss.1454-1455). Seyh Adi’nin 12. yiizyilda Hakkarili Kiirtlerin
yogun olarak yasadigi Lalis bolgesinde dini bir cemaatin lideri, zamanla
mucizeler gosteren bir kisi olarak tamindigi, her gece Kur’ami iki kez
hatmettigi seklinde anlatilanlar da Seyh Adi’nin Miisliiman bir
mutasavvif oldugu fikrini destekler niteliktedir. (Sever, 1996, s. 10) Fakat
baz1 Yezidiler agisindan Seyh Adi’nin Miisliiman bir mistik olusu 6nemli
degildir, ¢linkii Yezid gibi onun da Melek Tavus’un viicut bulmus hali
olduguna inanirlar (Yalkut, 2002, 5.63). Kaynak kisi Seyh Adi’nin aslinda
bir Miisliman oldugunu ve kendilerini Miisliiman yapmaya c¢alistigin
belirtmistir. Ona gére Seyh Adi’nin zamanmda seyhlik kurumu
olusturulmus, ancak Yezidilikte pirlik sistemi esastir. Bu dogrultuda
giiniimiizde Seyh Adi’nin Mardin’de yasayan Yezidi cemaatine ait bir
miirit, peygamberlik sistemine inanmamakta ve Melek Tavus’un Allah’in
aracisiz bir elgisi oldugunu belirtmektedir. Ona gore Seyh Adi’nin
Miisliiman bir mutasavviftir.

Yezidilerin kutsal tilkesi Lalis olarak ifade edilir. Lalis onlarin
goziinde kutsal nitelik tagir. Bu bdlgenin Tanri’nin ikamet ettigi bir yer
olarak diinyadan daha once yaratildigina inanirlar. Bu ylizden de Lalis,
Yezidi kiiltiirlinde merkezi bir 6neme sahiptir (Yalkut, 2002, s.54). Hac
ibadetlerini yerine getirmek icin Ekim aymn ilk haftasmda Adi b.
Musafir’in kabrinin bulundugu bu sehre gidilir (Tasgin, 2005, s.22).
Lalis’te Hristiyanliktaki rahibelik sistemine benzer bir sekilde “fakara”
olarak adlandirilan hi¢ evlenmemis kadinlar da goérev yapmaktadirlar.
Baba Cavus adli bir baska dini gorevi yerine getiren kimseler ise siirekli
olarak Lalis’te kalr, tapinaktaki hizmetleri yerine getirir ve hig
evlenmezler (Tasgin, 2005, ss. 26-27). Kaynak kisi ise kutsal
mekanlarmin Lalis oldugunun séylendigini ama kendisinin bu bolgeyi hig
gormedigini ifade etmistir.



Yezidiler dogrudan Adem’in oglu Sahid Ben Car’in soyundan
geldiklerine inanirlar. Buna gore Sahid Ben Car, Adem’in bir kiipe
dokiilen ter damlasindan yaratilmistir. Sadece Adem’in soyundan
geldiklerine ve ruhlarinin bir kadimin ruhu karismadigina inandiklari ig¢in
kendilerini kusursuz ve se¢ilmis bir irk olarak addederler (Yalkut, 2002,
s.49). Sekiiler bir Yezidi imaj1 ¢izen ve Yezidi dini ritiielleri hakkinda
derin bir bilgisi olmadig1 izlenimi veren kaynak kisi ise, Adem’le
Havva’dan once de hayatin oldugunu ve Sahid Ben Car’in soyundan
geldiklerine inanmadigini belirtmistir.

Yezidi Kiiltiiriinde Tabular

Tabu olgusu, kapali ya da azmlik kiiltlirlerde biitiinligiin bir
parcas1 olduklari, onun bir tiir gilivencesidirler. Dolayisiyla islevsel
olduklar1 sdylenebilir. Bu konuda kaynak kisi; lahana, marul yememe ve
tuvalet ihtiyacindan sonra temizlenmeme gibi inaniglarin hurafe
oldugunu, bir kisim Yezidinin bunlara uydugunu bir kismimin ise
uymadigmi ifade etmistir. Lahana yememe tutumu, Seyh Adi’nin
ogullarimdan birinin Musul’da bir bahgede katledimesi sonucu ortaya
cikmigtir ve bu bahgedeki lahananin bu genci yapraklar1 arasma alip
saklamamasia dayandirilmaktadir. Bu yiizden Seyh Adi’nin “Musul’un
lahanas1, marulu bana haramdir” dedigine inanilmaktadir. Islam dininde
tiikketimi yasak olan alkol konusunda ise Yezidi kiiltiirtinde herhangi bir
yasak s0z konusu degildir. Yezidilerin sarap ve diger alkollii i¢ecekleri
tiikettikleri ifade edilmektedir (Agikyildiz, 2010, s.37). Kaynak kisi ise
alkoliin sarhosluga sebep vermeyecek oOlgiide icildigi takdirde haram
olmadigin belirtmistir.

Diger bir onemli tabu ise, “cember” tabusudur. Bu, dairenin
Yezidilerin  kendilerini  gerceklestirebilecekleri yer olarak kabul
edilmesiyle ilintilidir. Nitekim bdyle bir daire ¢izilmesi de o&tekilerin
Yezidilere kars1 meydan okumasi olarak algilanmaktadir. Dairenin disina
cikmak kiifr olarak algilanmakta, bu ylizden Yezidiler, daireden
¢ikmamak i¢in direnmekte, ancak daireyi ¢izmis kisi tekrar daireyi sildigi
zaman disar1 ¢ikabilmektedirler. Dairenin silinmesi ise bir an bile olsa
baska cemaatten birinin Yezidi kimligini kabul ettigi anlamia gelir
(Yalkut, 2002, 5.52).
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Kiz isteme ve Evlilik Torenleri

Yezidilerde evlilik kurumu, topluluk degerleri igerisinde
yorumlanabilir. Bu anlamda giivenlik ve izolasyonun duygusunun en 6n
planda tutuldugu ritiiel ve dzellikleri igerir. Evlilik olgusu 6zel bir siray1
izler. Oncelikle kizin evine gidilerek aileye niyetlerin agildigini, ailenin
de kabul ettigi takdirde nisanin yapildigim, yiiziik takma merasimi
sirasinda hayirli ve uzun Omiirlii bir evlilik olmasmnin dilendigini ve
bundan bagka dua okunmadigini ifade etmistir. Bundan sonra, gelen
misafirlere yemek, meyve ve seker ikram edilir kizin nigan gecesi yapilir,
geline altinlar takildiktan sonra gelinin diigiin hazirliklari baglar. Nisan ve
kina gecesi cuma giinii, diigiin ise cumartesi giinii yapilir.

Yezidi kiiltiirtinde evlilik kutsal bir kurumdur, bu sebeple boganma
ender rastlanan bir durumdur. Bir evlilige son verilmesi, ancak kadimn ya
da erkegin evine bagli olmamasi ve esini aldatmasiyla gerceklesebilir.
Yezidiler’in genellikle on on bes yas civarlarinda evlendikleri ifade edilir
(Agikyildiz, 2010, s.100). Kaynak kisi, evlilik yaginin gegmise oranla
yiikseldigini, glinlimiizde kadinlarin on sekiz, on dokuz; erkeklerin ise
yirmi yasindan sonra evlendigini belirtmistir. Kaynak kisi, ayn1 zamanda
evliliklerin kiz ve erkegin rizalarina bagh oldugunu ifade etmistir.

Yezidilerde c¢apraz ve paralel kuzenler arasindaki evlilikler,
ozellikle tercih edilmektedir. Miisliiman komsularindan farkli olarak
yenge ve baldizla evlenme ensest tabusuna girer, kaynak kisi de Glen
agabeyin esiyle evlenilmesini sapiklik olarak gordigiinii belirtmistir.
Kendisinin ¢ok geng yasta ailesinin istegiyle bir evlilik yaptigim fakat
esini sevmedigini, istedigi bir kadinla ikinci evliligini yaptigim ifade
ettigi gibi Yezidilerde ikinci evliligin sik rastlanan bir durum olmadigim
da belirtmistir. Kaynak kisi, iki esli olmasinin giinah m1 dogru mu yoksa
yanliy m1 oldugunu bilmedigini belirterek bu durumun mesrulugunu
onaylamamustir.

“Baglik paras1 isteme gelenegi” Yezidi kiiltiiriinde, varligini
stirdiiren bir gelenektir. Damadin ailesi, gelinin ailesine para veya para
yerine gececek mal ya da degerli esya vermek zorundadir. Odenmesi
gereken bu bedel, kizin giizelligine ve mensubu oldugu sosyal tabakaya
gore degisebilir (Agikyildiz, 2010, s.100). Kaynak kisi, evlenecek kiz i¢in
bashk parasi isteme geleneginin heniiz sona ermedigini, ancak para
miktarmin miimkiin oldugunca asagiya ¢ekildigini ve birkac sene i¢cinde
bu gelenege tamamen son vermek istediklerini ifade etmistir. Bununla
birlikte kaynak kisi, maddi imkansizlik yasayan ailelerin kizin ¢eyizi ve
damada ve ailesine alinacak hediyeler i¢in paraya ihtiya¢ duyduklarm



bunun i¢in damat tarafindan para alinabilecegini sdylenmistir. Marshall’a
(1999, s5.60) gore baglik parasi, gelin olacak kizi yetistirdikleri igin
dogdugu aileye bir tazminat bedeli olarak verilir. Eriksen’e (2009, s.155)
gore ise bashik parasmin gerekgesi; gelin emegi ve dogurganlig
iizerindeki haklarmin karsiligi olarak gelinin ailesine aktarilmasidir. Bu
goriislere ve kaynak kisinin ifadelerine dayanarak Yezidi cemaatinin
geleneklerinin bir kisminin degisiklige ugradigi sdylenebilir. Baglik
parasinin kadinin evlendikten sonra ev islerindeki emegi ve dogurganligi
icin bigilen bedel yerine diigiin ve ev kurma asamalarinda gerekli
kaynagin saglanmas1 amaciyla kullanilmaya bagladigi goriilmektedir. Kiz
isteme ve evlilik gelenegiyle ilgili sGylenmesi gereken en onemli kural
“i¢c evlilik” yapma zorunlulugudur. Bu kurala gdre bir Yezidi ancak
baska bir Yezidiyle evlenebilir. “I¢ evlilik” sistemi kimligin korunmasi
noktasinda en 6n plana ¢ikan kurumdur.

Yezidilerde Gog¢ ve Degisim

Almanya ve diger Avrupa iilkelerinde yasayan Yezidilerle
Tiirkiye’de yasayan Yezidilerin kopmayan iligkileri; karsilikli ziyaretler
ve evlilikler yoluyla devam ettigi i¢in Avrupa’daki cogunlugun
Tiirkiye’deki azinligin tasavvurlarint da etkilemesi s6z konusudur
(Adsay, 2011, I). Nitekim Avrupa’daki baskin kiiltiiriin etkisiyle
geleneklerde degisimler gézlemlenmistir. Bu degisimlere en iyi 6rnegin,
egitim oldugu kaynak kisiyle yapilan miilakatta da acikca ortaya
cikmigtir. Avrupa’ya go¢ vermeden once Yezidilerin gocuklarmni okula
gondermemeleri de birtakim dinsel ve geleneksel kaygilarin yansimasi
seklinde yorumlanmaktadir. Ornegin okula giden gocuklarin dinlerinden
cikmalar1 ihtimali ya da inanglariyla ilgili tacize ugramalari, Yezidilerin
okula bakis acilarimi belirlemistir. Zira okula giden Yezidi ¢ocuklarinin
etraflarina ¢ember ¢izilmesi, karsilarinda yere tiikiiriilmesi ve yanlarinda
“seytan” kelimesinin telaffuz edilmesi gibi olaylarla da sikca
karsilagilmistir. Fakat kaynak kisinin ifadeleri bu durumun degistigi ve
Yezidi  cocuklarinin  Avrupa’da  istedikleri  egitimi  aldiklar1
dogrultusundadir.

Avrupa’ya gociin Yezidi kiiltlirline bir bagka yansimasi da “dis
evlilikler’in oliimle cezalandirilmasinin bir nebze Oniine gecilmesi
seklinde karsimiza c¢ikmaktadir. Kaynak kisi, Tirkiye’de kirsalda
yasadiklarini ve nispeten buralarda “Sliimle cezalandirma”lara jandarma
ve polisin miidahalesinin daha ge¢ oldugunu ifade etmistir. Ona gore
Avrupa’da “dis evlilik” yaparak korunma talep eden genclerin
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cezalandirilmalar1 miimkiin degildir. Bir baska deyisle, Yezidilerin
miidahale alanlarinin diginda yapilan bu tiir evlilikleri kabul etmeseler de
bu evliliklerin cezalandirilmas1 noktasinda herhangi bir yaptirimlari
ol(a)mamaktadir.

Yezidi Kimligi ve Kimlik Tamimlarinin Tarihi Siireci

Kimlik, bir kisi veya grubun kendisini tanimlamasi ve kendini
diger kisi veya gruplar arasmda konumlamasidir (Bilgin, 2007, s. 11)
Yezidiler kendilerini Kiirtge konusmalarina ragmen, ne tarihsel ne de
ruhsal olarak “Kiirtliik” {izerinden tanimlamamislardir. Bunda inang
farkliliginin  etkisi olmakla birlikte, 0Ozellikle Bedirhan Bey’le
somutlastirdiklart ~ “Yezidi  katliamlar”’mn  amilarina  dayanan
“diismanlastirma”, en dnemli faktordiir. (Ozcosar, 2008, ss.258-259). Bu
baglamda kaynak kisi de kendini bir “Kiirt” olarak tanmimlamamus,
“bayragimi, Tilrkliigimii seviyorum” diyerek ¢ogunlugun kimlik algisi
tizerinden kendini tamimlamigtir. Bununla  birlikte  “bayrak™
gokyliziindeki ayla ve kanla sembollestirerek kutsalligimi vurgulamustir,
fakat gokyiizline ait diger bir sembol olan “gdékkusagi”nin da kutsal
oldugunu vurgulayarak “Kiirt kimligi’ni temsil eden (sar1, kirmizi, yesil)
sembolik renkleri de yok saymamustir.

Osmanli Devleti’nde Yezidiler, ehli kitap icinde sayilmadiklar1 ve
Miisliimanliktan sapmis bir toplum olarak kabul edildikleri i¢in Osmanl
millet sisteminin disinda birakilmiglardir. 19. yiizyilda, Avrupalilardan
aldiklar1 destek ve Tanzimat’in getirdigi yeniliklerle Osmanh
Devleti’ndeki statiilerinde degisiklikler olmustur. 1872 tarihli bir
nizamnameyle ayri bir millet olarak taminmislardir. 1890’1 yillarda ise
Yezidilere karsi bir Islamlagtirma siyaseti uygulanmaya baslamustir. Bu
siyaset karsisinda tekrar Avrupallarin destegini almiglardir. Aslinda
Osmanli Devleti’nin Yezidilere bakisi Islam’m sapkin bir mezhebi
olduklar1 yoniindedir. Diyarbekir salnamelerinde Yezidiler, ayr1 bir din
olarak degil bir mezhep olarak belirtilmektedir. Ancak 1913 yilinda,
Osmanli Devleti Yezidiligi ayr1 bir din olarak kabul etmistir. (Ozcosar,
2008, ss. 259-260)

Cumhuriyet déneminde ise Yezidiler niifus ciizdanlarinda “Islam”
yazmasini reddetmislerdir. Devlet tarafindan vatandaslarmi tanimlayici
bir belge olan niifus ciizdanlarinin din hanesi béliimii ya bos birakilmig ya
da carpr isareti konulmustur. Kaynak kisi niifus clizdaninin din hanesi
boliimiinde ¢arpi isareti oldugunu, sadece Allah’a inandiklarini, devletin
de bu durumda hakli oldugunu, din hanesi boliimiine Allah yazilmasinin



miimkiin olmadigim belirtmistir. Kaynak kisinin bu tiir tutumlar1 kendini
tammlama noktasinda celigskiye distiigiiniin bir gostergesidir. Bugilin
Yezidiler de devlet de bu etnik grubu “Yezidi” olarak tanimlama
konusunda net bir tavir géstermemektedir.

Midyat Agachdere Koyiinden Hareketle Yezidilik Inanclan ve
Kimlik Algis1 ve Kimlik’in Korunmasi

Bir Yezidi’nin hayati, kendisine Yezidi kimligi kazandiran
cemiyete kabul edilme tdrenlerini barindirir (Gennep, 1986, s.55).
Bireyin hayatinda yeni evrelere gectiginin isareti olan bu seremoniler,
arasinda en onemlileri bisk (sa¢ kesme), sinet ( siinnet), helal veya mor
kirin (vaftiz), birayé axret€é (ahret kardesligi) ve dawet’tir (diigiin).
Biitiin bu kabul t6renlerinin sonuncusu olan cenaze toreni, bedendeki
ruhun yagsamini tamamladigim1 ve o bedenin nihai olarak Sliip gittigini,
ruhun yeni bir bedende yeni bir yasama basladigini gosterir. Nitekim
atalar kiiltii, bir Yezidi i¢in ¢ok onemlidir. Kaynak kisi de, kendilerinin
Almanya’ya go¢ ettikleri donemde, atalarmin mezarlarina saygisizlik
yapildigini ve bu durumun kendilerini cok {izdiigiinii atalarmin
mezarlarina sahip ¢ikmak icin Almanya’dan dondiiklerini ifade etmistir.

Yezidilerin sa¢ kesme ve siinnet torenleri de farkliliklar gosterir.
Oglan ¢ocuklar1 dokuz aylik olup da seyh sagindan bir tutam kesmeden
once saglar1 asla kesilmez (Adsay, 2011, s.43). Kaynak kisi, sa¢c kesme
toreni ile ilgili, bunun uydurma bir gelenek oldugunu, bir kisim Yezidinin
bunu uyguladigini ve bir kisminin uygulamadigini, kendisinin bunu kabul
etmedigini ifade etmistir. Siinnet, Yezidiligin en Onemli ritiiellerinden
biridir. Kaynak kisi, siinnetsiz 6lmiis bir bebegin bile siinnet edilmeden
mezara konulmasimin haram oldugunu belirtmistir. Siinnet torenlerindeki
kirvelik kurumunun tdrelerindeki en énemli 6ge oldugunu ifade etmistir.
Kirveligin 6nemini ise su sozlerle dile getirmistir: “Miisliimanlaria kirve
olduktan sonra o Miisliiman benim 6z ve 6z kardesimdir. Benim yanimda
annem ve babamdan daha fazla degeri vardwr. Hatta benim kirvemin
esiyle birlikte oldugu dosege yanhshkla oturursam kirk giin imansiz
gezmis olurum” diyerek bu kurumun kutsalligina vurgu yapmistir.

Yezidiler i¢in hayatin ayrilmaz bir parcasi olan giindelik
ibadetlerinin ¢ok bireysel uygulandig: ifade edilir (Yalkut 2002, s.50).
Bu konuda kaynak kisinin sdyledikleri de bu goriisii dogrular niteliktedir.
Nitekim “dini ve sosyal bir sorununuz oldugunda kime danigiyorsunuz?”
sorusuna, dini hi¢bir sorunlarimin olmadigini, anne ve babalarimin kendi
Ogretmenleri oldugunu, ibadet bigimlerinde ise “‘Yoniimiizii giines
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dogdugu zaman, ‘Ya Allahim! Senin giinahkar kullarimiz, kendi
rahmetinle bizi kurtar, bizi affet.” Allah demeden ne yatariz ne de
kalkariz. Yemek yedigimiz zaman Allahin emrini, miisaadesini almayana
kadar yemegimizi yemeyiz. Devamli Allah’t diisiiniir ve dilimizden
diistirmeyiz” ifadesinden ibadetlerin kisi odakli oldugu, cemaatle yapilan
ibadetlerden bahsedilmedigi ve diger dinlerdeki gibi kesinlesmis ve
yapilmast zorunlu dini ritiiellerin/ayinlerin olmadig:r goriiliir. Cebel
Sincar ve Suriye Yezidilerinin ibadetlerinde okunan dualarmn, kaynak
kisinin aktardigi duayla benzer oldugu goriilmektedir. (Lescot 2001, s.
63). Yezidilerin “istirahat giinleri” ise Carsambadir, fakat Hristiyanlar ve
Miisliimanlarin kutsal giinlerindeki gibi 6zel bir ayin s6z konusu degildir.
(Lescot 2001, s. 63).

Kaynak kisi, cenaze torenleri hakkinda detayli bilgi vermekten
kaginmugstir. Hangi “dualarin okundugu ve hangi ritiiellerin yapildig1”
sorusuna ise, bazi dualarin oldugunu, fakat kendisinin bu dualar
bilmedigini, zaten bu okunan dualara inanmadigini, bunun yerine
cenazede Olen kisi icin “Allah rahmet eylesin, Allah affetsin”, demenin
oOlen kisi i¢in daha faydal olacagim ifade etmistir. Kaynak kisi, seyhlerin
ve pirlerin Slillerin ardindan dua okumalarmin sebebini, miiritlerden elde
ettikleri/edecekleri maddi menfaatleri oldugunu ifade etmistir.
dolayistyla, yukarida belirtildigi gibi “sekiiler” 6zellikler tagiyan kaynak
kisi, siirekli vurguladigi “Yezidi olma” duygu ve kimligini inang
iizerinden degil, kiiltiirii izerinden tammlamaktadir.

Yezidiligin, topluluk i¢i kurumsal baglarini denetleyen “ahret
kardesligi”, “yapay akrabalik iligkileri”nin kuruldugu bir adettir. Ahret
kardeslerinin aileleri arasinda evliligin yasak olmas1 nedeniyle Yezidiler
ahret kardeslerini evlenmeleri yasak olan farkli bir kasttan secerek
evlenme imkanlarmin kisitlanmasi amacglamaktadirlar. Kirvelikle ahret
kardesligi benzer olarak “kurgusal akrabaliklardir”. Ilki, Yezidilerin
Yezidi olmayan komsulariyla iliskilerini diizenleyerek g¢ogunluk i¢inde
onlara korunma saglarken, digeri toplumsal denetimle ilgili, unvan
sahiplerinin keyfi gli¢ uygulamalarinin 6niine geger (Yalkut, 2002, s.35).
Her Yezidinin iki ahret kardesinin olmasi gerektigi, bunlardan birinin
seyh, digerinin ise pir olmas1 gerektigi ifade edilir (Acikyildiz 2010,
s.100). Bir erkegin ahret kardesini sadece erkek seyh ve pirler arasindan
secebildigi, ancak kadini kisitlayan bdyle bir kuralin olmadigi, bunun
yani sira kadinin evlendigi takdirde kocasimin kiz ya da erkek kardesini
kendisine ahret kardesi secebilecegi gozlemlenmektedir. Kaynak kisi,
ahret kardesliginin de kirvelik kadar énemli oldugunu ifade etmis, fakat
bu konuda da detayli bilgi vermemistir.



Abhret kardesleri, 6z kardesle bir tutuldugundan, aralarinda cinsel
iligkinin gerceklesmesi, ensest tabusunun ihlali olarak goriiliir. Ahret
kardesligi, oOzellikle cenaze tdrenlerinde Onemli bir rol oynar. Ahret
kardesi, olii yikanirken cenazede hazir bulunmalidir. Cenaze toreni
sirasinda kefen bezi bas iizerinde diiglimlenir ki bu diigiimi atmak da
ahret kardesinin gorevidir. Ahret kardesligi degisen kosullarla birlikte,
Almanya oOrneginde goriilebilecegi gibi, c¢esitli bolgelerde Onemini
yitirmigtir. Ahret kardesligi modern sartlara uymayan bir kurum olarak
diistiniilmeye baslanmistir. Bu durumu, Yezidi toplumunun seyh-pir-
miirit seklindeki hiyerarsik sistemindeki koklii bir degisimin girigmis
oldugunun gostergesi saymak miimkiindiir (Yalkut, 2002, s.81-83).
Kaynak kisi de, daha once de belirtildigi gibi seyhlik kurumuna
inanmadigin1 ve her problemin tiim cemaatin “miirit” oldugu kdylerinde
¢oziilebildigini ifade etmistir.

Yukarida anlatilan inang ve ritiiellerin Yezidi kimlik algisin1 nasil
yansittigina bakilacak olursa; Kisiler arasi iligkilerin gozlemi, insanda iki
temel egilimin  varligii  gdstermektedir.  Insanlar, digerleriyle
iligkilerinde, bir yandan onlara benzemek, onlarla biitlinlesmek, onlar gibi
olmak, onlardan geri veya asagi kalmamak yoniinde ¢aba gostermektedir.
Diger yandan ise, onlardan farklilasmak, onlarla ayn1 olmamak onlardan
daha onde, ileri veya istiin olmak istegi tasimaktadir (Bilgin, 2007,
s.110). Bu baglamda Yezidiler kendileriyle diger “baskin” gruplar
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arasindaki farklara vurgu yapan “ahret kardesligi” “cenaze torenlerindeki
ritliellerin farkliliklar1”, “giinliik ibadetler” gibi kaliplar hakkinda ayrintili
bilgi vermekten kacinmiglardir. Fakat Miislimanlar ve diger dini
cemaatlerle iliskilerini diizenleyen “kirvelik” sistemini ise ayrintili bir
sekilde anlatarak “baskin” gruplarla iligkilerini mesrulagtirmslardir.
Kendi kimliklerine vurgu yapan adetler hakkinda bilgi vermekten
kacinmalarinin sebebi, kaynak kiside de gozlenen “baskin gruplardan

kendini koruma i¢ giidiisii”diir.

Yezidiler kimliklerini en ¢ok “i¢ evlilik” sistemini titizlikle
uygulayarak koruduklarim disiiniirler. Sosyal gruplarin diger gruplardan
farklilasarak, onlardan daha iistiin olduklar1 inanci (Bilgin, 2007, s. 110)
Yezidi kiiltiirlinde de kendini gosterir. Tanr1 tarafindan segilmis ve 6zel
bir grup olduklarma inanan Yezidiler bir yabancinin “kan”in1 nesillerine
karigtirarak farkli ve istiin olduklar1 inancina ihanet etmeyi en biiyiik
giinah sayarlar. Yezidilerde i¢ evlilik sistemi, kurallarin en kat1 bigimde
uygulandigi ve hicbir sekilde tavizin verilmedigi bir uygulamadir.
Nitekim sonradan Yezidi olunamayacagi diisiincesi de bu inancin bir
tezahiiriidiir. Bu tiir inamiglar, geleneksel ya da dinsel Ozellikler
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gosterseler de asil nokta, Yezidiligin farkliliklarim gdstermeye/
vurgulanmaya yonelik tutumlandir. Yezidi cemaatine mensup geng ya da
yash erkekler, biitiin ciddiyetleriyle, kizlarmin veya kiz kardeslerinin
Miisliiman agiklartyla kagmasi halinde oldiiriileceklerini belirtmislerdir
(Allison, 2007, s.68 ). Kaynak kisi de ailesinden birinin Yezidi olmayan
biriyle evlendigi takdirde kesinlikle onlar1 bulup odldiirecegini ifade
ederek bu konudaki goriisiinii net bir bicimde ortaya koymustur.

“I¢ evlilik sistemi” ya da kast sisteminin titizlikle korunmaya
calisilmasinda dinsel gereklilik ile toplumsal ve diinyevi gereklilikleri
birbirinden ayirmak giigtiir. Bu sistemin bozulmasi halinde bir Yezidi’nin
kendisini i¢inde buldugu toplumsal diizeni, kimligi, kisacas1 bildigi esya
diizenini, varolusu alt st oldugu ve bu dinyevi korkunun dini
korkulardan daha az etkili olmadig1 iddia edilir (Adsay, 2011, s.25).

Bu kat1 uygulamanin elbette sosyolojik bir alt yapisi vardir. Uzun
stire baski altinda yasamis bir topluluk olarak Yezidilerin bu
uygulamalardaki temel amaci kendi i¢ denetimlerini saglayarak aym
zamanda kadinlarin hem topluluk hem de kendi kast sistemi i¢inden
evlenmelerini zorunlu kilarken ‘6tekiler’ ile aralarindaki kiiltiirel sinir1 da
en ¢ok bu dlciide koruyabildikleri belirtilir (Adsay, 2011, I).

Sonug¢

Sonu¢ olarak, Yezidilik inancina bakildiginda Yezidiligin
kokenleri hakkinda birden fazla goriigiin oldugu goriiliir. Bugiin Yezidiler
“tanr1 tarafindan secilmis” bir halk olduklarina inanmakta ve bir¢cogu
Seyh Adi’nin peygamberligini kabul etmemektedir. Melek Tavus’u
“seytan” olarak degil, Allah’in dogruyu yanlis1 gostermek i¢in génderdigi
bir elgi olarak gormektedirler. Tabularmi biiyiik dlgiide korumaktalar
fakat modern hayatin ve 6zellikle diasporadaki Yezidilerle etkilesimin de
etkisiyle kat1 kurallarda az da olsa kirilmalar yaganmaktadir.

Bir Yezidi’nin birden fazla kimlik algis1 vardir. Giinlimiiz
Yezidileri, gecmiste ugradiklar1 “ayrimcilik” nedeniyle diger gruplara
karst hem kendilerini korumaya c¢aligmakta, kaynak kisinin “Tiirkligimii
de seviyorum” ifadesinde goriildiigii gibi, hem de “i¢ evlilik sistemi’ni
koruyarak ve “adet ve inanglariyla ilgili” ayrmtili bilgi vermekten
kacinarak farkliliklarini korumaya caligmaktadirlar. Bugilin Yezidiler
diger dinlerden farkli olduklarini, Tanr1 tarafindan se¢ilmis ve 6zel bir
halk olduklarmm1 hem de diger dinler gibi kendi dinlerinin de tarihi ve
kurumu oldugunu olduklarim ifade etmektedirler. Dolayisiyla, kimligin



iki kaynag olarak, degisimle birlikte farkli bir topluluk olarak taninmay1
talep etmek ve “atalarmn” gecmis kurgusunu tekrar ederek yeniden
iiretmek seklinde gosterilebilir.
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OSMANLI RESIiM SANATINDA
CEHENNEM TASVIiRLERI
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Ozet

Kisilerin; o6ldiikten sonra ya da “kiyamet” denilen diinyanin
sonunda, ikinci hayat da denilen zamanda, dirilecekleri ve
yasarken yaptiklarmmn hesabmi verecekleri inanci, ¢ogu
dinlerde vardir. Islam dinine gore, tiim insanlar Allah’in
huzurunda hazir  bulunacaklar ve  sorgulanacaklardir.
Sorgulanan olillerin, iyilik yapanlarm cennete kotiilik
yapanlarin cehenneme gidecegi ve burada ikinci bir hayat
yasayacaklar1 belirtilmektedir. Bu konu edebi metinlerle de ele
almirken ayni zamanda insanlarin zihninde tasavvur ettikleri
sekliyle tasvir edilmistir. Osmanli resim sanatinda da bu
ornekleri gérmekteyiz. Ozellikle, Cifra’l- Cami (TSMK, B.373;
IUK, TY. 6624; CBL, 444), Ahval-i KiyAmet (SK. Hafid Efendi
139, BSB Ms. Or. Oct.1596), Falname (TSMK H. 1703) gibi
yazmalarda, gelecekten haber veren olaylar, Kiyamet, Kiyamet
alametleri, Cennet ve Cehennem tasvirlerine yer verilmistir.

Arastirmasmi yaptigimiz Osmanli resim sanatinda cehennem
tasvirlerinde, kullanilan iislap 16. yiizy1l sonu ile 17. ylizyil
basinda gordiigiimiiz {islup oOzelligini, Nakkag Hasan’in
islibunu yansitmaktadir. Metne bagli olarak yapilan bu
tasvirler, Osmanli  toplumunun Cehennem ile ilgili
diisiincelerini betimlemektedir. Azrail figiirii, ates, Cehennem
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azabi, Cehennem ortami toplumun bu kavramlarla ilgili
tasavvurlarini yansitmaktadir.

Anahtar Kelimeler: Osmanli resim sanati, Cechennem,
Cehennem tasviri, Kiyamet.

Abstract
The Description of Hell in Ottoman Pictorial Art

In most religions, there is a belief that after people have died or
at the end of the world, which is called “doomsday”; also called
second life, people will revive and give an explanation of what
they havedone during their lifetime. According to Islamic
belief, all people will be ready in the presence of the God and
they will be interrogated. It is stated that from these interrogated
dead people, whoever has done a kindness will go to the heaven
and whoever has done harm will go to the hell; and they will
live a second life here. This topic was also handled in literary
works and at the same time it was described as envisaged in the
minds of people. We also see these examples in the Ottoman
pictorial art. Especially manuscripts like Cifra’l- Cami (TSMK,
B.373; IUK, TY. 6624; CBL, 444), Ahval-i Kiyamet (SK. Hafid
Efendi 139, BSB Ms. Or. Oct.1596), Falname (TSMK H. 1703)
include eventsthat foretell by divine inspiration (prophesy),
Doomsday, omens of Doomsday descriptions of Heaven and
Hell.

Style used in the description of hell in Ottoman pictorial art,
which we are doing search on, reflects the features of style that
we see at the beginning 16. century and 17. century, style of
NakkasHasan. These descriptions which are done according to
the text describe the ideas of Ottoman society about hell. The
figure of Azrael, fire, hellish torture, surroundings of hell reflect
ideas of society about these concepts.

Keywords: Ottoman pictorial art, Doomsday, hell, depictions
of hell.



Kurte
Teswirén Dojehé Di Hunera Wénesaziya Osmani De

Di gellek olan de baweriya vejina dema qgiyameté, ku jiyana
duyemin ji té gotin, heye ku hisabé kirinén beré téte dayin. Li
goreya ola Islamé, dé hemii mirov bigine hizira Xwedé G dé
béne darizandin. Besek ji miriyén ku téne darizandin digine
bihusté ku genci kirine, bes€ din ji digine dojehé ku xirabi
kirine. Gava ev mijar di wéjey€ de hatiye bi kar anin ji, her wiha
hatiye tesewwur 0 teswir kirin. Em di hunera wénesaziya
Osmani de van minakan dibinin. Bi taybeti di destnivisarén
weke Cifra’l- Cami (TSMK, B.373; UK, TY. 6624; CBL,
444), Ahval-i Kiyamet ( SK, Hafid Efendi 139, BSB Ms. Or.
Oct. 1596), Falndme (TSMK H. 1703) de hin bhyerén ku qala
péserojé dikin, giyamet, elametén qiyameté, teswirén dojeh G
bihdsté ciyé xwe girtine.

Di séweya ku ji bo teswirén dojehé yén di hiinera wénesaziya
Osmani de hatiye bi kar anin de, taybetmendiya séweya dawiya
sedsala 16. G destpéka sedsala 17. t&€ ditin ku olana séweya
Nakkas Osman e. Di van teswiran de ramanén civaka Osmani
yén di heqé dojehé de téne ditin. Figura Azrail, agir, izabé
dojehé 1 dojeh bi xwe, tesewwura civaké ya di heqé dojehé de
ye.

Peyvén Sereke: Hineré wénesaziya Osmani, Dojeh, Teswiré
Dojehé, Qiyamet.
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Giris

Osmanli resim sanatinda dinsel konular yogun bir sekilde
kullamlmistir. Bunlar; evrenin yaratilisy, Kur’an, Tevrat, Incilgibi ii¢
biiyiik kutsal kitaptaki Peygamberler; onlarin mucizeleri, onlarla ilgili
onemli olaylar; Kiyamet, Cennet, Cehennem gibi sahneler; halifeler,
imamlar ve onlarla ilgili olaylar gibi konular ¢ok sayida yapilmistir (And,
2002, s: 295). Ozellikle 6liim sonrasi hayati tasvirli olarak anlatan yazma



eserler, Osmanli Resim sanatinda 16. yiizyilin sonu ve 17. ylizyiln
basinda goriilmektedir. Oliim sonras1 hayati anlatan eserlerin metne bagl
kalarak yapilan tasvirler, toplumun inancinin resme yansimasini
gostermesi bakimindan dikkat g¢ekicidir. Bu c¢alisma, Osmanli resim
sanatinda yapilan cehennem tasvirlerinin yine Osmanli toplumunun
cehennem ile ilgili tasavvurlarinin resme yansimasmi gostermesi
bakimindan 6nemlidir. Bu c¢aliymada, kiyamet ve cehennem
kavramlarmadegindikten sonra, Osmanl resim sanatinda el yazmalarda
kullanilan cehennem tasvirleri incelendi.

Cehennem tasvirlerinin goriildigii eserlerin basinda Ahval- 1
Kiyamet (SK, Hafid Efendi, 139; BSB, Mr. Or. Oct. 1596; PFL, Lewis O.
T6), Cifrd’l- Cami' (TSMK, B. 373; UK, TY. 6624; CBL, T. 444), ve
Féalname (TSMK, H. 1703) adl1 eserler gelir.

2. KIYAMET VE CEHENNEM

Kelime olarak “kalkmak, dikilip ayakta durmak” manasindaki
“kiyam” kokiinden isim veya mastar olup “dirilip mezarindan kalkma,
Allah’mn huzurunda durma” yahut “bu olayin baslangicimi teskil eden
kozmik degisikligin vuku bulmasr” anlamia gelir (Ragib el-isfahani, el-
miifredat, “kvm” md; Lisanii’l-Arab,”’kvm” md.) (Topaloglu, 2006, s:
517). Hrristiyan inancina gére; Hz. Isa’nin éliimden sonra dirilmesi, tiim
insanlarin da oldiikten sonra dirileceklerinin bir giivencesidir. Yahudi
inanca gore de Tevrat’ta agikca bir bildirim olmamakla beraber bir yerde
toprak altinda uyuyanlarin ¢ogunun kimi yasama, kimi de sonsuz utanca
ve sonsuz nefrete ugrayarak uyanacaklarim soylemistir. Eski Yunan
dininde ruh, styksdenilen yer alti magarasma gegip, yer alt1 tanrilarinca
yargilanir. Giinahli ruhlar, tartaros denilen cehenneme, gilinahsiz olan
ruhlar da elysion denilen cennete gidip orada yasam siirdiirecektir (And,
2010, s: 239). Islam inancina gére de Kiyamet, dliimden sonra dirilmedir
ve bu Kur’an’da da “yevmi el-kiyame (kiyamet giinii) olarak gegmektedir
(Yaman, 2002, s: 19). Ayrica degisik deyimlerle Kur’an’da kullanilan
“Kiyamet”; kiminde yargi glinii (Fatiha s.3), ahiret giinii (Bakara, s.8),
hesap saati (En’am, s. 31), hesap giinii (sad 16), 6limden dénme giinii

' Bu g¢ahsmada, Cifru’l-Cami’nin cehennem konulu minyatiirleri eksiktir. Ciinkii Topkapi
Saray1 Miizesi Kiitiiphanesi ile Istanbul Universitesi Kiitiiphanesi Nadir eserler Boliimii’nde
bulunan bu yazmalara, Kiitiiphanelerin tadilat ¢alismasi igin kapali tutulmas: nedeniyle
ulasilamada.
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(Rlm, s.55), gevreleyen giin (HGd, s. 84) olarak ge¢mektedir. Hatta
stireler iginde “Kiyamet Stresi” de bulunmaktadir. Bu stire’de “Kiyamet,
o gilin insanlar amelleri kendilerine gdsterilmesi i¢in bdlik boliikk
cikacaktir. Her bir insan da “Kagis nereye?” diyecek. Hayir, higbir
siginak yok. O giin herkesin varip duracagi yer ancak Rabbin huzurudur”
(Zilzal,6; Kiyame) (Demircan, 2009, s: 31).

Kiyametin ne zaman gergeklesecegi hep merak edilen ve sorulan
bir konudur. Nitekim Islamiyet’in ilk yillarinda sik¢a sorulan sorulardan
biridir bu. Ancak Kur’an’da Kiydmet zamanimi sadece Allah’in bildigi
bildirilmektedir. Bunun yaninda islam diinyasinda ¢ok eski tarihlerden
beri kiyamet alametleri konusu gerek tefsir, hadis ve kelam kaynaklarinda
gerekse miistakil eserlerde genis bir sekilde ele alinmustir.

Zamani bilinmeyen Kiyametin habercisi; ahldki degerlerin
bozulmasi, savaslar, Kabe’nin tahrip edilmesi, Firat nehrinden altin bir
dag c¢ikmasi, kuyruklu yildizin dogmasi, felaketin yaygimlasmasi, biiylik
bir atesin ¢ikmasi, Mehdi’nin gelmesi, Deccal’in ¢ikmasi, Hz. Isa’nin
yeryiiziine inisi, Yeclic -Meciic’lin ¢ikmasi, Dabbetii’l-Arz’in ¢ikmasi,
dumanin ¢ikmasi, Giines’in batidan dogmasi, riizgarlarm gonderilmesi
gibi olaylardir (And, 2007: 87, Yildiz, 2002: 10). Bu alametlerin yan sira
Kiyamet ile ilgili ¢esitli tarihler de one siiriilmiistiir.

Hz. Muhammed’e atfedilen rivayete gore, Diinyanin yaratilis1 ile
yok olusu aras1 7 bin yildir. Hz Muhammed (sav) son bininci yilda (6000.
yilda) gonderilmistir. Hz. Peygambere atfedilen bu sdzden dolay1 1000.
yilda kiyametin kopacag seklinde bir inang¢ yaygindi. Bu inan¢ nedeniyle
Islam diinyas: korku i¢inde idi. Osmanl padisahlarindan 111. Murad, Hicri
1000 y1l1, (1592 yil1) yaklasirken Kiyamet kaygisiyla onlemler aldirmistir
(Yaman, 2007, s: 218). Bu donemde meydana gelen iki biiyiik yangin,
veba salgini ve yenigeri ayaklanmasi, Kiyadmet beklentisini iyice artirdi.
Bu kaygi ilehicri 1000 (1592) yilinda padisah tiim eyaletlerde gecen
olaylarm kayda gegirilmesini emreder (Yaman, 2002, s: 21). Bu
donemdeki inancin resim sanatina da yansidigi goriilmektedir (Yaman,
2007, s: 232). Iste Ahval-i Kiyamet ve Topkapi Saray1 Miizesi’nde biiyiik
bir Falname (H. 1703) boyle bir diisiince ortaminin {irtinleri arasinda yer
alir (Tanind1, 1984, s: 13).

Kaynaklarda, KiyAmet giiniinde Israfil adli melegin “Str” adindaki
borusunu iki kez iifleyecegi belirtilir. ilk iifleyiste gokte ve yerde bulunan
her varlik yikilip &lecek; Ikinci iifleyiste oliiler dirilip kalkacaklar.
Kiydmetin gerceklesmesiyle yeryiizinde dayanilmaz bir giiriilti ve
siddette sarsmt1 ile diinyamz yerle bir olacak, O giin insanlar



siginacaklar1 bir yer bulamayacaklar ve Rabbin huzuruna varacaklar.
Boylece diinyamizin da Oliimiiyle birlikte gergeklesecek Kiyametin
ardindan, yeniden yaratilacak bedenlerimizin ruhlarimizla birlesmesiyle
Rébbimizin huzurunda toplanilacak, (Mahser) sorgulamasi baglayacaktir.
(Demircan, 2009, s: 31). Bu sorgulamadan sonra giinahsiz olanlar
cennete, fakat glinahkar olanlar cehenneme gidecektir.

Cehennemin; kelime anlami, inkarcilarin ve giinahkarlarin ahirette
cezalandirilacaklar1 yerdir (Topaloglu,1993, s: 225). Cehennem kelimesi,
bazi Islam bilginlerine gére; “derin kuyu, hayirsiz, ugursuz” anlamima
gelen Arapca asilli bir kelime olarak tamimlansa da, dil alimleri bu
tammda tereddiitte kalmuslardir. Bu sdzciik, Ibranice’den Arapga ’ya
gecmistir. Ibraniler buraya yani sug isleyenlerin, giinah isleyenlerin
gidecekleri yere, Kudiis dolaylarinda Gehinnom’un adini vermislerdir.
Cehennem de buradan gelmistir (And, 2010, s: 257). Gehinnom (Gé-
Hinnom) Israil tarihinde, Israilogullarinin sézde ibadet saydiklar1 gayri
insani ve gayri ahlaki faaliyetleri ifade ettigi i¢in kotii bir sohrete sahiptir.
Islamiyet’te oldugu gibi, diger inanglarda da 6liimden sonraki hayatta,
yasarken kotii seyler yapanlarin cezalandirilacag: yer, inanci vardir. Eski
Misir dinine gore, 6lenler yeralti diinyasinda sorgulandiktan sonra, suglu
bulunanlar burada cezalandirilmaktadir. Eski Mezopotamya dinlerinde,
suclu insanlar 6liimden sonra yeryiiziiniin bati tarafinda bulunan, yedi sur
ve yedi kapi ile gevrili yere giderler ve burada cezalandirilirlar.

Cehennemin isimleri, Kur’an’da yetmis yedi ayette gecmektedir.
Bunlardan bir tanesi Mii’minStresi’dir. Bu Strede “ Boyunlarinda demir
halkalar, ayaklarmda zincirler olarak once kaynar suya siiriiklenecek,
sonra da ateste caywr cayrr yakilacaklardir.” (Yildirim, 2004, s: 652),
seklinde gegmektedir. Herhangi bir sozliik anlam tagimadan, kafirlerin,
miinafiklarin, zalimlerin azap gorecekleri yer oldugu ve cehennemdeki
cezalandirmanin atesle olacag tasvir edilir. Cehennemlikler, kabirdeyken
gordiikleri bu korkung yere dogru yliziistii siiriiklenerek gotiiriiliirler.
Kur’an’da da bildirildigine gore, “boliik boliik” Cehenneme dogru sevk
edilirler (Yildirim, 2004, s: 639). Ancak daha bulunduklar1 yerden
uzaklagsmadan, cehennemin korkusu yiirekleri sarar. Clinkii Cehennemin
dehset verici homurtusu ve ugultusu uzaktan duyulur (Yahya, 2004, s:
792). Cehennemlikler, Cehenneme gittikten sonra, cehennemin kapilar
iizerlerine kapatilir ve olabilecek en dehset wverici goriintiilerle
karsilagirlar. Kapilarin  kapanmasi artik bir ¢ikisin ya da kagisin
olmadigini gosterir.

Cehennem’in yedi kapisi vardir, her kapida giinahlilardan bir
kesim bulunur [Hicr S. 44] (And, 2010, s: 257). Yedi kapinin, cehenneme
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gireceklerin dini hayat durumuna gore azap agisindan farkli nitelikler
tasimas1 ve girenleri farkli mekéanlara gotiirmesi de miimkiindiir.
Hicrsuresi’'ndeki ilgili ayetin devami da bunu gdstermektedir.
(Topaloglu, 1983, s: 229). Cehennem kapilarindaki bekgiler, sayilari on
dokuz olan ve yoneticileri Malik olan Zebanilerdir ve bunlar da melektir
(Miiddessir S. 31-37).

3. OSMANLI RESIM SANATINDA CEHENNEM
TASVIRLERi

Halk arasinda IslAm Dini’nin resmi yasakladig1 inanci yaygindi.
Bunun altinda yatan sebep; Islam Dini’nin en temel ilkesi olan biitiin
insanlar1 aracisiz tek bir tanriya, Allah’a inanmaya cagirmaktir. Pagan
inaniglarmdaki her tlirli tapinma objesi put olarak nitelenmis ve bu
baglamda put objesi olan resim ve heykeller reddedilmistir. Bu reddedis
put objesi olma sartin1 dikkate almaksizin biraz da ihtiyath olmak adina
genisletilerek resim ve heykeli biitiiniiyle diglayan bir boyut kazanmustir.
Iste Islam sanatinda gordiigiimiiz tasvire yonelik tepkinin kaynag buraya
uzanmaktadir (Can, 2006, s.32). AncakKur’an’da bu yasak ile ilgili
herhangi bir Ayetbulunmamaktadir (Ipsiroglu, 2009, s: 19).

Islam’da tasvirin kitap sayfalar1 arasma girmesi ise daha sonradir.
Yazma kitaplara kars1 9. ylizyila dogru genis bir ilgi uyanir. Bu ilgi ile
beraber edebi konulu yazma eserlerin yaninda dini konulu yazma eserler
de yapilmugtir. Ancak, Islim kitap ressamliginda, Islaim dini ile ilgili ilk
tasvirlere 13. ylizyiln ilk yarisinda rastlanilmaktadir (Tanindi, 1984, s:
9). Ozellikle resme yabanci olmayan Mogollar déneminde, Mirdgndme
adi verilen yazmada Hz. Muhammed’in hayatinin ve Mird¢ sahnesinin
tasvirleri yapilmistir. Siyer-i Nebi, Ziibdet-iit Tevarih, Cami’titTevarih,
Ahval-i Kiyamet adli eserlerde de dini konular tasvir edilmistir.

Dini konulardan biri olan “Cehennem tasviri” 16. ve 17.yiizyil
eserlerinde yogunlukla kullamlmustir. Ozellikle, Cifra’l- Cami (TSMK,
B. 373; IUK, TY. 6624; CBL, 444), Ahval-i Kiyamet (SK, Hafid Efendi,
139; BSB, Mr. Or. Oct. 1596; PFL, Lewis O. T6), Falndme (TSMK, H.
1703) gibi yazmalarda, gelecekten haber veren olaylara, Kiyamet,
Kiyamet alametleri, Cennet ve Cehennem tasvirlerine yer verilmistir. Bu
eserlerde Kiydmetin nasil kopacagi, biitlin evreni dolduran meleklerle
oteki varliklarin nasil 6lecegi, Hz. Muhammed’in ve halifelerinin halka
nasil yardimci olacag: anlatilmakta ve tasvirlenmektedir. Ince firganin
kullamildigr Ahvadl-i Kiyamet niishalarin nakkasi ile Terciime-i Miftdah-1
Cifru’l-Cami’nin Istanbul Universitesi Kiitiiphanesi'nde (T. 6624.)



bulunan ve I. Ahmed’in saltanati yilarinda (1603-1617) hazirlanan
niishanin nakkas1 aymi olup tasvirlerde Nakkas Hasan tslubu takip
edilmigtir (Yaman, 2007: 217-234, Bagcivd, 2006:197

Ahval-i Kiyamet; resimli iki niishas1 bulunan bu eser 16. yiizyilin
sonu 17. ylizyilin basina tarihlenmektedir. Bu niishalardan biri
Stileymaniye Kiitiiphanesi, Hafid Efendi 139, digeri Berlin-
StaatsbibliothekMs. Or. Oct. 1596 numarali yazmalardir. Ayrica, bu
yazmalarin diginda Philadelphia Free Library, LewisMs. O. T6,’da
resimli yaprak seklinde tasvirler bulunmaktadir. Mahser, Melekler,
Kiyamet ve sonrasi hayat konu edilmistir. Niishalar resim tislubu olarak
16. ylizy1l sonu ya da 17. yilizy1l baslarma tarihlendirilmektedir (Yaman,
2007, s: 220). Ayn1 zamanda eser; dini gercekligi yansitmaktan c¢ok
Osmanl halk kiiltiirtinii, halkin kiyamet ve sonrasi cennet-cehennem ile
ilgili diislincelerini yansitmaktadir. 4hvadl-1 Kiyamet (SK. Hafid Efendi
139 ve BSB Ms. Or. Oct. 1596)* adl1 bu iki eser, Kiyamet temasinn siire
giden popiilerligine ve Osmanli gorsel kiiltiiriiniin toplumsal korku ve
beklentiler dogrultusunda ¢esitlenmesine isaret eder (Bagct vd, 2006, s.
197). Bu yazmadaki minyatiirler metne bagli olarak tasvir edilmistir.

Falndme; Osmanli Sultan1 I. Ahmed’in (1590-1617) veziri® ve aym
zamanda sanatkdr (vassale’ ustasi) olan Kalender Pasa tarafindan
hazirlanmistir (TSMK H.1703) (Mahir, 2005, s: 70). Bu eser, gelecegi
merak etme arzusu ile hazirlanmigs ve Kehénet kitabi1 olarak da bilinir.
Iginde 35 minyatiir bulunan bu kitapta dinsel konular agirhiktadir (And,
2002, s: 296). Resimler genelde Kur’an’da adi1 gecen peygamberlerin ve
onlarm kisilikleriyle ilgili bir olay1r veya mucizeyi, bir kahramanligi
betimlerken; tasvirlerin karsi sayfasindaki metin, bu resmi acan kisinin
falin1 sdyler (Tanindi, 1996: 54, Mahir, 2005: 70). Gosterim amaclh
yapildiklar1 diistiniilen tasvirler tek bir sanat¢iya ait degildir (Mabhir,
2005, s: 70). Ancak eserdeki Adem ve Havva minyatiirii Nakkas
Hasan’m iislup 6zelliklerini yansitir.’

Terciime-i Cifru’l-Cami, 15. yy’de Abdurrahman b. Muhammed b.
Ali b. Ahmed el- Bistami tarafindan yazilmis, ed- Diirrii’l- Munazzam fi
Sirrr’l- Ismi’l-A’zam adli eseridir. 1ll. Mehmed’in istegi ile Serif b.

? Eserin bir diger niishasmdan ¢ikmus bazi resimli yapraklar, bugiin Ingiltere’de bir ozel
koleksiyondadir (BAGCI ve digerleri, 2006, s. 198).

* Falname adh eserinin onsoziinde, Kalender Pasa kendini vezir olarak tanitmus.

* Kagitlar1 bozulmus yazma kitaplarin sayfalaridaki yazili boliimleri gikararak bagka bir

kagida gecirme islemi. 2- Yazmalardaki cetvel kesiginin onarimi

TSMK, H. 1703, y.7b.’de bulunan bu Adem ve Havva resmi i¢in bkz. Bagci ve digerleri,

20006, s. 194
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Muhammed b. Burhan tarafindan 1597-98 tarihinde, Terclime-i
MiftahCifru’l-Cami (TSM B. 373) olarak g¢evrilmistir (Yaman, 2002: 56-
58, Mabhir, 2005: 101). Bu eserde temel iki konu islenmistir. Birincisi;
sayisal degerlerle yapilan hesaplamalar, ikincisi ise; tasvirlerde
vurgulanan kiyamet aldmetleridir. Bu eserin, . Ahmed ve 1. Mahmud
doénemlerinde de tasvirli niishalar1 hazirlanmistir (IUK. T. 6624, DCBL,
T. 444) (Mahir, 2005, s: 101). Bu niishalarin istinsah ya da tasvirlerine ait
herhangi bir kayit bulunmamaktadir. Ancak, TSMK B. 373 niishasinda
on ii¢ padisah portresi olmasi, tasvirlerin 1ll. Mehmed (1595- 1603)
déneminde ve IUK TY. 6624 niishasinda baslangigtaki takdim tasvirinde
. Ahmed’in portresiyle birlikte on dort padisah portrelerinin bulunmasi
bu tasvirlerin 1. Ahmed (1603- 1617) zamaninda yapildigin1 gosterir. Bu
dénemin Osmanl kitap resim sanatimin en zirve eserleri verdigi dénem
olmasi dikkate alindiginda yine Nakkas Hasan’in ¢alistig1 goriilmektedir.
Terciime-i Cifiri’lI- Cami’nin TSM ve 1UK niishalarmin resim iislubu, 111.
Mehmed devrinin en onemli nakkasi, Seindme-i Sultan Mehmed [l adli
eserin son sayfalarinda adinin da kaydedildigi, Nakkas Hasan’1n iislubuna
benzemektedir (Yaman, 2002: 63, Bagc1 vd, 2006: 197). Tarihini kesin
olarak bilemedigimiz bu kiyamet kitaplar1 resimlerinin {isluplar1 yaninda
resim programlar1 ve ikonografileriyle birbirleriyle ¢ok yakin olan bir tiir
seri iiretime isaret eder (Bagcivd, 2006, s: 198).

16. yiizyihn sonu ve 17. yilizyill baslarinda, belki de Sultan
Ahmed’in (1603-1617) fanatik kisiliginin etkisiyle, halk inang¢lariyla ilgili
eserlerin resimlenmesine karsi genis bir ilgi duyuldu (Tanindi, 1984, s:
13). Bu dénem Osmanli toplumunun cehennem ile ilgili tasavvurlarinin
minyatiirlere yansimasiyla; bu donemin kiyamet ve sonrasi inanci ile
halkin kiiltiirti hakkinda bilgi sahibi oluyoruz.

Bu donemde resim sanatinda Cehennem konulu tasvirleri su
gruplarda ele almak miimkiin. Bu Konularin tasvirlerini farkli yazma
niishalarmdan bir araya getiriyoruz.

3.1. Mahser Giiniinde Amel Defterlerinin Gelmesi ile ilgili
Cehennemlik Tasvirleri’

Oliimden sonra tiim &liilerin tekrar dirilip hesap verdikleri,
sorgulandiklari mahkeme; Mahser’dir. Burada herkese Amel defterleri

% Dogrudan Cehennem tasvirini yansitmayan ancak, Cehennemlikleri yansitmasi bakimindan,

“Mahser Giiniinde Amel Defterlerinin gelmesi ile ilgili Cehennemlik Tasvirleri” bashgmni da
¢alismamiza dahil ettik.



dagitilir. Amellerin yazili oldugu defter, her insanin diinyada iyi ve kotii
isledigi her seyin yazili oldugu defterdir. Melekler tarafindan yazilmis
olan bu defter, Ahret’te sahibine verilecek ve ona: "Al, kitabim1 oku!"
denilecek ve bdylece hi¢ bir sey gizli kalmayacaktir.

Mabhser giinil ile ilgili, Ahval-i Kiyamet, (SK Hafid Efendi 139 ve
BSB Or. Oct. 1596.) yazmalarindaki minyatiirlerde bu konunun tasvirleri
bulunmaktadir (Resim 1, 2, 3, 4). Mahser giinii Giines; insanlara dyle
yaklasacaktir ki, insanlar terleyeceklerdir; kiminin teri topuklarma,
kiminin dizlerine, kiminin teri arkasina, beline omuzlarina akacak, oyle ki
boynuna kadar yiikselecek (And, 2010, s: 256) (Resim 1). Ahval-i
Kiyamet’te bu konunun ele alindig1 minyatiirler, metin konusu ile ilgili
olup, insanlarin tasavvur ettigi mahseri tasvir etmektedir. Bu konu ile
ilgili tasvirler, Siileymaniye Kiitiiphanesindeki Ahval-i Kiyamet
yazmasinda, sar1 renk agirlikli olarak kullanilmigstir. Buradaki figiirler
beyaz kiyafetli ve Cehennemlikler siyah yiizliidiir (Resim 4). Giinesin
yakin olarak gosterildigi, Oliilerin terlerine saplanmalarini anlatan
minyatiirde, figiirler ¢iplak ve yine siyah konturlu, iri gozliidiirler. Ter
suyunda figiirlerin etrafinda kii¢clik su dalgalar1 olusturularak resme
hareketlilik ve anlatimda gergeklik saglanmistir (Resim 3). Cennetliklerin
nur yiizli ve beyaz olarak anlatildigi bu sahnelerde, Cehennemlikler
siyah olarak tasvir edilmistir. Aym sekilde Cehennemliklere verilen amel
defterleri de siyahtir.

Berlin  Staatsbibliothek’deki Ahval-i Kiyamet yazmasindaki
minyatiirlerde mavi  renk agirhkli olarak kullamlmistir. Mavi
gokyiiziinde, glines ve ay sari, yine figiirlerin viicutlarmi goriinen
kisimlar1 sar1 tonlarinda, kiyafetleri ise beyaz olarak renklendirilmistir.
Siyah renkli, firca darbeleri ile elde edilmis saglar ve sakallar belirgindir.
Iri ve siyah konturlarla belirginlestirilen gozlerde, goz bebekleri kiigiik ve
gdziin beyaz kismi daha fazladir (Resim 1, 2). Amel defterlerini alan
oliileri anlatan minyatiirde, Cehennemliklerin amel defteri siyah ve tenleri
cennetliklere gore esmerdir. Gozler aym1 ve ifadesiz olarak
resmedilmistir. Ince fircalarm kullanildigi niishalarin nakkasi ile
Terciime-i Miftah-1 Cifr’l-Cami ‘in IUK (T.6624)’de bulunan ve L
Ahmed zamaninda hazirlanan niishanin nakkasi ayni olup tasvirlerde
Nakkas Hasan tislibu takip edilmistir (Yaman, 2007, s: 221).
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3.2. Cehennemlikleri, Cehenneme Siiriikleyen Zebéani konulu
Tasvirler

Derin, karanlik bir kuyu, canavar homurtulu betimlenen
Cehennemde; kizgin su, ates, yilan, ¢iyan, akrep, zakkum dikenleri ile
kapida bek¢i olan Zebaniler bulunmaktadir. Cehennemin yedi kapisi
bulunmakta ve bu kapilarda bulunan Zebaniler, Cehennemlikleri,
Cehenneme siiriikleyerek atese atarlar. Allah, cehennemde Celib ve Belib
adl1 iki canavar yaratmistir. Celib aslan suretli erkek, Belib kurt suretli
disidir (Yaman, 2007, 230). Ahval-i Kiydmet yazmalarinda bu konu ile
ilgili minyatiirler bulunmaktadir. Belirtilen zebanilerin yiizleri kapkara,
gozleri kedigdziine benzer. Bunlar agizlarindan ve burunlarindan alev
sagarlar.

BSB Or. Oct. 1596’daki Ahval-i Kiyamet niishasinda, Zebaniler,
ciplak Cehennemlikleri, Cehenneme siiriiklemektedir (Resim 5,6).
Buradaki Zebaniler, viicutlar1 benekli, gbvdeleri insan, baslar1 yaratik
olarak tasvir edilmistir. Koyu resmedilen zeminde ates ve duman haleleri
bulunmaktadir. Elinde ates giirzii bulunan Zebani cehennemlilere ates
atmaktadir. Bu konu ile ilgili SK. Hafid Efendi 139°daki, Ahval- Kiyamet
niishasindaki minyatiirde kirrmzi ve mavi renkli Zebaniler ¢iplak
giinahlilari, karanlik cehennem atesine atmaktadir (Resim 7). Alevler ve
yilanlar i¢indeki glinahkarlari, elindeki giirz ile atese iten bir diger Zebani
tasviri goriilmektedir. Minyatiirde kol ve bacak hareketleri ve ates
hareleri ile hareketlilik saglanmistir. Minyatiirlerdeki renkler cok canli ve
parlaktir. Buradaki insan figiirlerinin yiizleri acik ve belirgindir (Yildiz,
2002, s: 13). Aym niishadan bir diger minyatiirde de Zebaniler; yilanlar,
ciyanlar, akrepler ve ates dolu cehenneme giinahlilar1 itmektedir (Resim
8). Minyatiirde Belib ve Celib adli canavarlar (Zebaniler)
cehennemliklere cesitli sekillerde eziyet etmektedirler. Burada kirmizi
renkli Zebani; Celib, elinde mizrak ile cehennemlikleri sislerken, Belib
ise agziyla parcalamaktadir (Yaman, 2007, s: 230). Siyah renkli zemine
renkli figiirler islenerek, resmin her alani doldurulmustur. Bir diger
Ahval-i kiyamet yazmasi olan, Philadelphia Free Library RareBook
Department, LewisMs. O. T6’daki niishada bulunan minyatiirde iki
Zebani bulunmakta (Resim 9). Bunlardan biri elindeki iki ¢iplak
giinahliy1 Cehennem atesine atmaktadir. Digeri de baska giinahliy1 atese
atmak icin almaya c¢aligmaktadir. Daha once atilanlar alevlerin i¢inde
renk degistirmis ve ¢irpmir vaziyette, ama heniiz atilacak olanlar ise
beyaz renkte tasvir edilmistir.

Félndame (TSM H. 1703)’de de bu konu ile ilgili minyatiir
bulunmaktadir. Burada da resmin merkezindeki zakkum agacinin iki



yaninda, elinde ates giirzii bulunan iki Zebani iglenmistir (Resim 10).
Siyah zemin iizerine renkli ve ince is¢ilikle iglenmis yilan, akrep, ¢iyan
ve alevler i¢indeki ¢iplak glinahlilar diiserken tasvir edilmistir. Buradaki
zebanilerin bel kismindan baglanmis elbiseleri renkli olup, Ahval-i
Kiydmet yazmalarindaki minyatiirlerde gordiigiimiiz  zebanilerin
kiyafetinden farklidir.

3.3. Hz Muhammed’in Cehennemi Ziyareti Konulu Cehennem
Tasviri

Ilk olarak Hz. Muhammed’in Cehennemi ziyareti, konusunun
tasvirlerine ~ Mogollar ~ doneminde  hazirlanmis  Miragndme’de
karsilasiyoruz. Ancak bu resimli Miragndme’nin metni glinlimiize
gelememis sadece yapraklar halinde resimleri giinlimiize gelebilmis
(TSMK H. 2154) (Tanindi, 1984, s: 10). Daha sonra hazirlanmis Hz.
Muhammed’in Cehennemi ziyareti konulu tasvirler Ziibdet-iit Tevarih,
Siyer-i Nebi, Camitli’tTevarih resimleri arasinda da yer alir. Rivayete
gore, Mirag gecesinde, kapkara yiizli, kedigozIii, uzunlugu bes yiiz yillik
yol mesafesinde olan Mehayil adli melek Hz. Muhammed’e Cehennemi
gezdirir (Yaman, 2007, s: 230). Ahval-i Kiyamet’in BSB Or. Oct. 1596
numarali minyatiiriinde, yiizii hare ile kapatilmis yesil kiyafetli Hz.
Peygamber beraberindekilerle tasvir edilmistir (Resim 11). Siyah
konturlarla betimlenmis gozler, canli renkler, kiyafetler ve peygamberin
arkasindaki insanlarin dizilisi Osmanli resim tislubunu yansitmaktadir.

3.4. Cehennemin Uzerindeki Sirat Kopriisii Konulu Cehennem
Tasviri

Cehennemin {izerine bir Swrat Kopriisii (Cehennem Kopriisii)
kurulacagina dair Kur’an’da ayet bulunmaktadir. Bu kopriiden
gecemeyenler Cehenneme, gegebilenler Cennete gidecektir. Ahval-i
Kiyamet (BSB Or. Oct. 1596) niishasinda bir tiir Swrat kopriisii tasvir
edilmistir (Resim 12). Burada gordiiglimiiz figiirler diger sahnelerden
tanidigimiz, Zebaniler ve cehennemliklerin yani sira bir de sahnenin sag
kisminda tasvir edilen cennet ve cennetteki melek figiirleri yer
almaktadir.
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3.5. Deccal konulu Cennet ve Cehennem Tasviri

Deccal kiyamet alametlerinden biri olarak kabul edilir. Insanlarin
dini inanglarim kullanip saptirarak kotiiliige ve sapkinliga yoneltecegine
inanilan seytam temsil eden insandir, yaratiktir. Islim inancinda Deccal
hadislere dayanir, Kur’an’da bununla ilgili bir ayet yoktur. Deccal’in Hz
Peygamberden o©nce, Hz. Nuh’tan beri var oldugu kabul edilir.
“Minareden daha yliksek olmasi, alninda kafir yazis1i bulunmasi, kirk
giinde diinyay1 gezmesi, eseginin iki kulagi arasindaki mesafenin 40 argin
olmasi, bagirdiginda biitiin diinyanin duymasi” gibi betimlemelerden
dolay1 Deccal hakkinda tam bir tammlama yapilamamaktadir.

Arapca sozliikklerde yalanci mesih, bilyiisii ve yalanlari ile halki
karigtiran, yalan sOyleyen, g6z boyayan, hak ile batii karistiran
anlamlarina gelmektedir (Yaman, 2002, s: 32).

Cifri’l-Cami adli eserde tasvir edilmis konular arasinda metinde en
uzun yer tutan1 Deccal’le ilgili olandir. TSM niishasinda Deccal; 6niinde
viicudu killarla kapli kadin olarak betimlenmis casusu, arkasinda insan
govdeli hayvan bagh bir diger casusu ve taraftarlariyla, siyah bir esek
iizerinde yolculuk etmektedir (Resim 13). Deccal’in sol tarafinda cenneti
temsil eden agaclar arasinda kosk tiiriinde bir yapi, dolu cuvallar ve
kasalar; sag alt kosede ise cehennem-i alev yer almaktadir. Giysiler
ozellikle basliklar figiirlerin etnik, sosyal, siyasal kimliklerini yansitacak
ve olaydaki rollerini belirleyecek sekilde betimlenmektedir (Yaman,
2002, s:67). Deccal ve taraftarlar1 kirmizi fes iizerine sari renkli
sariklartyla betimlenmektedir. (Resim 13) Olayda birka¢ kahraman ve
doga tasvirinde biiyiik iki tepe betimlemesi kullanilmaktadir.

4. Sonuc¢

Osmanli resim sanatinda; halk inanglartyla ilgili eserlerin
tasvirlenmesineozellikle 16. ve 17. yiizyilda yogun ilgi duyuldu. Resim
yasagl inancinin Osmanli toplumunda yaygin olmasina ragmen, kitap
siisleme sanatinda tasvirin Ozellikle dini konulu eserlerde goriilmesi
dikkat cekici ve onemlidir. Ozellikle; bu ¢alismada deginilen, Cifri’l-
Cami (TSMK, B. 373; iUK, TY. 6624; CBL, 444), Ahval-i Kiyamet (SK,
Hafid Efendi, 139; BSB, Mr. Or. Oct. 1596; PFL, Lewis O. T6), Falname
(TSMK, H. 1703) yazmalarmda, gelecekten haber veren olaylara,
Kiyadmete, Kiydmet alametlerine, Cennet ve Cehennem tasvirlerine yer
verilmistir. Tarihini kesin olarak bilemedigimiz bu resimli yazmalar;
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iisluplar1, kompozisyonlar1 ve ikonografileriylebirbirine yakin olan bir tiir
seri iretime isaret eder (Bagcivd, 2006, s: 198).

Cehennem tasvirleri, toplumda tasavvur edilen cehennem ve
cehennem azabmm resme yansitilmasi bakimindan  Onemlidir.
Kompozisyonlarda metne bagl yapilan bu tasvirler, ince firca darbeleri
ile kullanilan canli renkler donemin yaygin resim islubunu, Nakkas
Hasan iislubunun takip edildigini gostermektedir. Kullanilan tasvirler,
dini konulu olmalarina ragmen, Osmanli toplumunun kiyamet ve sonrasi
inanci, toplumun Cehennem ile ilgili korkulari, halkin kiiltiirii ve estetik
anlayis1 hakkinda bilgi vermeleri bakimindan énemlidirler.

RESIMLER

Resim 1- Mahser giinii Giines’in iyice yaklagmasiyla insanlarin
terlerine batmalarini, Ahval-i Kiydmet, BSB Or. Oct. 1596.

189

Mukaddime,

Say1 4,2011



Necla Kaplan

Resim 2- Amel defterlerinin gelmesi, (Glinahlilara siyah, sevap
sahiplerine beyaz defterler), Ahval-i Kiyamet, BSB Or. Oct. 1596.
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Resim 3- Tomarlarin gelmesi. Resim 4- Mahserde gilinahlilarin
yiizliniin ~ kararmas1  (Ahval-i
Kiyamet, SK Hafid Efendi 139).
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Resim 5,6- Zebanilerin, yilanlar, ¢iyanlar, akrepler arasinda
giinahlilar1 atege siirliklenmesi, Ahval-i Kiyamet, BSB Or. Oct. 1596.
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Resim 7- Cehennemde zebanilerin c¢iplak gilinahlilar1 atese
atmalari, Ahval-i Kiyamet, SK Hafid Efendi 139.
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Resim 8- Cehennem, Ahvél-i Kiyamet, SK. Hafid Efendi 139.
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Resim 9- Cehennem, Ahvél-i Kiyamet, PFL, LewisMs. O. T6.
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Resim 10- Cehennem, Falname, TSMK H. 1703.
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Resim 11- Hz. Muhammed’in cehennemi ziyareti, Ahval-i
Kiyamet BSB Or. Oct.1596.
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Resim 12- Sirat kopriisii: Arsin saginda Cennet, solunda cehennem,
Ahval-i Kiyamet, BSB Or. Oct. 1596.

194

Mukaddime,
Say1 4,2011

Resim 13- Deccal; Oniinde iki casus, iki tarafinda Cennet ve
Cehennem, Cifri’l- Cami, TSM Bagdat 373, y. 237b.
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Interpreting the Bible and Aristotle in Late
Antiquity. The Alexandrian Commentary Tradition
between Rome and Baghdad, edited by Josef Lossl
and John W. Watt (Farnham: Ashgate, 2011).

This volume deals with the reception history of two Late Antique
discourses, which took as their starting points authoritative texts,
commentaries on the various books of the Bible, and commentaries on
the writings of the Greek philosopher Aristotle. The emergence of both
traditions is closely linked to the Egyptian city of Alexandria, which not
only housed an important philosophical school but was also the home of
the first great commentator of the Bible, the third-century theologian
Origen. The sixteen contributions contained in the volume explore how
these two discourses, which were originally conducted in the Greek
language, later came to be adapted both in the Latin-speaking West and in
the Syriac- and Arabic-speaking East.

The first part of the volume, which bear the titles ‘From Alexandria
to Rome’, starts with the article ‘Origen: Exegesis and Philosophy in
Early Christian Alexandria’ by Alfons Fiirst (Westfdalische Wilhelms
Universitit Miinster), which explores how Origen applied methods
developed by pagan philologists and philosophers to the Bible and thus
turned the Biblical narratives and poems into into scientific prose. The
following four contributions then focus on the commentary tradition in
Latin Italy and North Africa. The articles ‘Prologue Topics and
Translation Problems in Latin Commentaries on Paul’ by Sophie Lunn-
Radcliffe (Kings College London) and ‘Ambrosiaster’s Method of
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Interpretation in the Questions on the Old and New Testament’ by Marie-
Pierre Bussic¢res (University of Ottawa) examine how fourth-century
Western commentators of the Pauline letters used the works of Latin
philologists as guidelines for their work, thus replicating in a more
simplistic way the approach that Origen had taken before them. The
article ‘Philosophical Exegesis in Marius Victorinus’ Comentaries on
Paul’ by Stephen Cooper (Franklin and Marshall College, Lancaster, PA)
discusses a Western author who was as well versed in philosophy as
Origen and who read his own philosophical preconceptions into the
Biblical text; and the article ‘Jerome’s Pauline Commentaries between
East and West: Tradition and Innovation in the Commentary on
Galatians’ by Andrew Cain (University of Colorada, Boulder) challenges
the view that Jerome slavishly followed the Origenist method, which he
introduced to the West, and argues instead that Jerome was deeply
influenced by the existing Latin tradition. The last two contributions in
the first section focus on the transmission of the properly philosophical
tradition. In the article ‘The Bible and Aristotle in the Controversy
between Augustine and Julian of Aeclanum’ Josef Lossl (Cardiff
University) shows that around the year 400 Aristotle’s Categories were
known to Western theologians; and in the article ‘Boethius as a
Translator and Aristotelian Commentator’ Sten Ebbesen (University of
Copenhagen) highlights the important role of this author for the
transmission of Greek philosophy to the Latin Middle Ages. In the
second part of the volume, which bears the title ‘From Alexandria to
Baghdad’, the philosophical discourse becomes the exclusive focus of the
discussion. This part starts with the article ‘Translating the Personal
Aspect of Late Platonism in the Commentary Tradition’ by Edward Watts
(Indiana University), which distinguishes between two types of
philosophical commentaries, those that reflect the situation in the
classroom through repeated reference to teacher-pupil interaction, and
those that were written by ‘private’ scholars and aspired to a more
systematic and comprehensive interpretation of Aristotle’s works. The
second article ‘Aristotelianism and the Disintegration of the Late Antique
Theological Discourse’ by Dirk Krausmiiller (Mardin Artuklu University)
explores how Greek-speaking theologians of the sixth and seventh
centuries read the Aristotelian commentaries in search for concepts that
would help them to formulate their theological points of view. The
following two articles, ‘Sergius of Reshaina as Translator: The Case of
the De Mundo’ by Adam McCollum (St. Johns University, Minnesota)
and ‘Sergius of Reshaina and Pseudo-Dionysius: A Dialectical Fidelity’
by Emiliano Fiori (Vrije Universitejt Amsterdam) focus on a sixth-
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century author whose mother tongue was Syriac but who like most of his
educated fellow-countrymen also knew Greek. They discuss the
techniques that this author used in his translations of both philosophical
commentaries and theological treatises of a philosophical bent from
Greek into Syriac. Sebastian Brock (University of Oxford) then draws
attention to a less known figure involved in the translation process in his
article ‘The Commentator Probus: Problems of Date and Identity’. Henri
Hugonnard-Roche (Centre National de la Recherche Scientifique, Paris)
in his article ‘Du commentaire a la reconstruction: Paul le Perse interprete
d’Aristote’ shows that not all authors in the Syriac-speaking world
confined themselves to translating existing Greek commentaries but that
there were also attempts at original philosophical thought. The next
contribution, ‘The Genesis and Development of a Logical Lexicon in the
Syriac Tradition’ by Daniel King (Cardiff University), examines in detail
how Syriac counterparts for Greek philosophical terms were created in
order to facilitate the translation process. John Watt (Cardiff University)
attempts in his article ‘From Sergius to Matta: Aristotle and Pseudo-
Dionysius in the Syriac Tradition’ to reconstruct the school tradition that
kept the philosophical discourse alive and eventually passed it on to the
Arabs. Thus it is only fitting that the last piece focuses on the Arabic
milieu. Philippe Vallat (Institut Francais du Proche Orient, Damascus) in
his article ‘Al-Farab1’s Arguments for the Eternity of the World and the
Contingency of Natural Phenomena’ shows how this Arabic philosopher
went beyond the Syriac tradition where Neoplatonic thought was
mediated through Christian adaptations and drew directly on the writings
of the pagan Greek philosophers Proclus and Ammonius.
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