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Yaymn Kurulundan / From Editorial Board

Baslarken...

Nesir: Edebiyat Arastirmalar: Dergisi, Tirkiye’deki edebiyat arastirmalart biriki-
mini Tiirk¢e ve/veya Ingilizce olarak yerel ve uluslararas1 dlgekte tartisma konusu
haline getirme, diinya edebiyatlari lizerine Tiirkiye’de yapilan arastirmalara alternatif
bakis a¢ilar1 sunma ve farkl disiplinlerin diyaloga girdigi ¢ok sesli bir mecra olma
hedefiyle yola ¢ikiyor. Bu dogrultuda Nesir, Tiirk edebiyat1 basta olmak tizere farkli
cografyalarin, donemlerin ve dillerin edebiyatlarini karsilastirmali edebiyat, dilbilim,
kiiltiir tarihi, kiiltiirel ¢aligmalar gibi ¢esitli yontemlerden faydalanarak degerlendir-
meyi ve bunu yaparken de giincel teorik tartigmalar1 yakindan takip etmeyi kendine
ilke edinmis arastirmacilar1 bulusturmay1 amacglamaktadir. Nesir, bu ilkeleri rehber
edinerek Tiirkiye’deki ve diinyadaki akademik-hakemli edebiyat arastirmalar1 der-
gilerinin arasinda yerini almay1 ve edebiyat arastirmalar1 sahasinda ¢ok kiiltiirlii bir
cesitlilik sunmay1 hedeflemektedir.

Yirmi birinci yiizyil, sosyal bilimlerdeki diger disiplinler gibi edebiyat inceleme-
lerinin de doga bilimlerinin yontemsel hiikiimranlig1 altina girmeden hem {izerine
diisiindiigii konu hem de onu anlama tarzi itibariyle 6zgiinliikk miicadelesini siirdiir-
diigii, daha 6zelde diinyada Tiirkoloji gibi belli cografyalara/edebiyatlara odaklanan
boliimlerin kapsaminin tartisildigi bir esik. Kuramsal yonelimlerin sundugu muh-
telif imkanlarla edebiyat alanim belirleyen maddi unsurlarin kisitlamalar1 arasinda
sekillenen edebiyat arastirmalari, Rita Felski’nin de vurguladigi {izere “tutku ve yon-
temlerini” yenilemek zorunda. Nesir dergisi olarak edebiyat aragtirmalar1 sahasinda-
ki problemli alanlari isleyerek ve edebiyatin kendi 6zgiinliigiinii de muhafaza ederek
diger disiplinlerle is birligi i¢inde bu sorgulamadan kacinmamamiz gerektigini diisii-
niiyoruz. Bu baglamda Tiirkiye’de yiiriitiilen edebiyat aragtirmalarindaki entelektiiel
birikimden istifade etmeyi olduk¢a degerli gérmekle birlikte edebiyat tarihgiligini
biyografi-tarihsel baglam denklemiyle sinirlandirmayip bu alana yorumsal, elesti-
rel ve analitik boyutlar kazandirma ve teorik bakis agilar1 sunmanin 6nemi iizerinde
duruyoruz. Edebi metnin metin dis1 unsurlari da igeren bir evrenin iiriinii oldugunu,
edebiyat alaninin yayincilik faaliyetleri basta olmak {izere birgok dis belirleyen tara-
findan sekillendirildigini gbz 6niinde bulunduruyoruz. Buna karsilik yakin okumanin
imkanlar1 ve tasidig1 potansiyeli ihmal etmeden edebi eserin kendi i¢ine dogdugu
evreni doniistiirme giiciine de dikkat kesiliyoruz. Ayrica Nesir’in kanon tartigmalari
basta olmak iizere mevcut edebi gelenegi insa eden siirecleri irdeleyen, kanon dist
kalmig metinleri giin yiiziine ¢ikaran ve bu metinlerin ¢eperde kalma gerekg¢elerini
arastiran ¢aligmalara da ev sahipligi yapmay1 hedeflemekte oldugunun altini ¢izeriz.



Bu ilkeler dogrultusunda yola ¢iktig1 edebiyat arastirmalar seriiveninde Nesir:
Edebiyat Arastirmalari Dergisi, “Edebiyatta Hayvan Arastirmalar1” isimli dosyaya
sahip ilk sayisiyla okurlariin huzurunda. “Giiz sayis1 dosya, bahar sayisi serbest”
sekilde yayim hayatina devam edecek dergimize arastirmacilari dosya konusuz/ser-
best bir sonraki sayiya katkida bulunmaya davet ediyoruz. Son olarak, Nesir’in ilk
sayisinin ve gelecek vizyonunun olusmasinda emegi gegen danisma kurulu tiyeleri-
mize, hakemlerimize, yazarlarimiza, destek¢imiz Samsun Universitesi’ne ve yayin-
cimiz OPM’ye tesekkiir ederiz.

Nesir Yayin Kurulu



Say1 Editorlerinden / From Issui Editors

Bu Sayida

Nesir yayin hayatina baslar ve edebiyat aragtirmacilarina “merhaba” derken ilk
sayinin dosya konusu olarak “Edebiyatta Hayvan Arastirmalari”ni belirledi. Peki
edebiyata dair ele alinabilecek o kadar “mesele” varken ilk sayida neden “hayvan”
aragtirmalar1 odagimizi olusturdu?

Hayvanlar beseri bilim aragtirmalarinda, 6zellikle de Tiirkiye’de yakin zamana
kadar 6ne ¢ikan bir odak olmadi. Siiphesiz bunda insan merkezci bakisin hayatin her
alaninda oldugu gibi akademik arastirmalardaki tahakkiimiiniin de 6nemli bir etkisi
vardi. Heidegger, Derrida, Levinas, Agamben, Bataille gibi isimlerin esas ¢alisma
konularini olugturmasa da kimi zaman ilgi alanlarina girmis olan hayvanlar, Bati’da
“oteki” tartigmalarinin yiikseldigi 1960°lardan sonra bile deyis yerindeyse “6tekinin
otekisi” olarak kaldi ve kendisine yeterli diizeyde tartisma alam1 bulamadi. Fakat
bu olumsuz tablo son yillarda, diinyanin insan merkezci diizeninin kiiresel krizle-
rin etkisiyle iflas etmeye basladiginin diisliniilmesiyle, bununla beraber “insan dig1”
ve “insan sonrasi”na yonelik tartigmalarin artigiyla ciddi anlamda kirilmaya ugradi.
Hayvan ¢aligmalar1 konusunda beseri bilimler sahasinda belirgin bir ilgi artis1 goz-
lemlendi ve bu degisimden edebiyat ¢alismalari da payina diiseni aldi. Giiniimiizde
diger disiplinlerde oldugu gibi edebiyata da insan dis1 varliklarin gézlinden bakmak,
edebi metinleri farkli agilardan degerlendirmeye olanak sunmakta. Insan dis1 var-
liklarin gdziinden edebiyata bakmak ontolojik agidan imkansiz olsa da tam da bu
imkansizlik ve “insan digi”nin insan tarafindan kusatici bigimde anlagilmaya direng
gosteren miiphemligi, edebiyatin tartigmali igeriklerini ve tiimiiyle mutabik olunmasi
imkansiz dogasini anlamak igin ¢esitli potansiyeller barindirmakta.

Bu baglamda edebiyat ¢aligmalarina karsilagtirmali, disiplinlerarasi ve 6zgiin bir
bakis ve katki getirmek isteyen Nesir edebi metinlere yeni bakis agilar1 sunan “hay-
van galigmalar1” arastirma sahasina “Edebiyatta Hayvan Arastirmalar” dosyasi ile
katki sunmak istiyor.

Ik saymmuz; farkli ulusal edebiyatlar, dilleri ve disiplinleri/ydntemleri bir araya
getirerek dergimizin 6ne ¢ikarmay1 arzuladigi karsilagtirmali, ¢ogulcu ve disiplinle-
rarast yaklasimin da bir 6rnegini barindiriyor: Bu sayida ABD, Avusturya, Hindis-
tan ve Tiirkiye’nin saygin iiniversitelerinde ¢alisan arastirmacilara ait alt1 aragtirma
makalesi, bir ¢eviri makale, bir de aragtirma notu yayimladik.

Thomas Aiello “The Dodo and the Bear: Stanley Elkin’s Encounters with the
Animal” yazisinda 20. yiizy1l Amerikan edebiyatindan Stanley Elkin’in metinlerinde
farkli hayvan tiplerinin, hayvanlarla insanlarin kurdugu muhtelif iliski bigimlerinin
izlerini siiriiyor ve yakin okuma yaparak Elkin’in metinlerinde 6ne ¢ikan tiirlerarasi
unsurlar1 gdsteriyor, bu metinlerdeki hayvanlarin deneyimlerini inceleyip insan ve



insan disini igeren farkli tlirler arasinda ne gibi denklikler kurulabilecegini gosteri-
yor. Huaiyu Chen, “Twelve Animals as Fallen Angels in Medieval Chinese Buddhist
Literature” yazisinda Ortagag Cin Budist edebiyatinda hayvanlarin iglevini, bu iglev-
deki degisimin donemin Cinli okur kesimi ve Ortacag Cince Budist edebiyat1 i¢in ne
anlama geldigini tartigtyor. Sezen Kutup ise posthiimanist kuramlardan yararlanarak
Gegcmis Zaman Kedileri: Tiirk Edebiyatinda Kedi Metinleri derlemesinden se¢ilmis
metinler ile Servet-i Fiinun dergisinde insanlarla kedilerin kargilagsmalarini inceli-
yor. Kutup, dergide insan dis1 hayvanlarin temsil bi¢imlerini dergide hayvanlara
dair gelistirilen sdylemlerden de yararlanarak gosterirken insan merkezci anlayisin
barindirdig1 ¢atismalart agik ediyor, insan disiyla farkli bir iliskilenmenin miimkiin-
l[iiglinii ima ediyor. Sutirtho Roy’un “Nature Strikes Back: A Post-human Gaze into
Eco-critical Narratives of James Cameron’s Avatar” yazis1 Avatar filmine yonelik
mevcut literatiirdeki insan merkezci bakisin 6tesine geciyor, filmi ekoelestirel bir
bakisla elestiriyor ve filmin barindirdigr hiimanist sdylemin sorunlarina “marjinal-
lestirilmis insan dis1 tiirler”in bakisini 6ne siirerek isaret ediyor. Joseph Sechrist
Charles Chesnutt’un metinlerine mevcut okumalarin 6tesinde bir yaklasim oneriyor
ve Chesnutt’un The Conjure Woman ile The Marrow of Tradition eserlerini odagina
alarak, bu eserlerde hayvanlarin kullaniminin Chesnutt’un aydinlanmaci-hiimanist
politik goriislerine elestirel bir bakig getirdigini iddia ediyor. Son olarak Betiil Siiriicii
“Geyik ve Giivercin Destaninda Hayvan Temsili: Duygudaslik, Mucize ve Ihtida”
yazisinda modern dncesi Tiirk¢e edebiyat metinlerindeki hayvan temsillerini geyik
ve giivercin destani ilizerinden inceliyor ve bu destanlarin alimlayan kitle i¢in bir
yandan ritiiel islevi gordiigiinii bir yandan da okur kitlesini hayvan varligini tanimaya
cagirdigini, bu vesileyle de “empati” kavramini olusturduklarini iddia ediyor.

Nesir’in “Arastirma Notu” boliimiinde Konrad Petrovszky, Dimitri Kantemir’in
Hieroglyphic History “romanin1” yakin okumaya tabi tutuyor ve bunu yaparken kita-
bin baglam ve alimlayici ziimre ile iliskisini de giindemine aliyor. Ik sayida aym
zamanda Susan McHugh’un edebiyatta hayvan arastirmalarinin imkan ve sorunlarina
isaret eden “One or Several Literary Animal Studies?” baslikli yazisinin Tiirkge gevi-
risi de yer aliyor.

Kaan Kurt ve Mustafa Altug Yayla
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Thomas Aiello

The Dodo and the Bear:
Stanley Elkin’s Encounters with the Animal

Abstract

Stanley Elkin’s The Dick Gibson Show and Searches and Seizures present two human
encounters with the animal — the former a dodo, the latter a bear. One encounter is
violent, the other sexual, but both provide an interpretation of interspecies encounters
that exposes the masks humans use to ignore the violence practiced on nonhuman
animals. Most interpretations of Elkin’s animal encounters read the dodo or the bear
as lenses through which to judge either the human protagonist or the human condition
in general, but an anthrozoological reading of the texts gives weight to the experienc-
es of the animals and finds an argument for equivalency across species.

Keywords

Stanley Elkin, animals, dodo, bear, fiction

Oz

Stanley Elkin’in The Dick Gibson Show ve Searches and Seizures metinleri insan ile
hayvanin iki ayr1 rastlasmasini sunar: I1ki bir dodo, ikincisi ise bir ay1. Biri siddet ice-
rikli, digeri cinsel olan bu rastlagmalarin her ikisi de a¢ik bir sekilde insanlarin insan
olmayan hayvanlara uyguladiklar siddeti 6rtbas etmek i¢in kullandiklar1 maskeleri
g6z ardi eden tiirler arasi karsilagsmalarin bir yorumunu sunar. Her ne kadar ¢ogu
yorum Elkin’in bu kitaplarindaki insan-hayvan rastlagsmalarini dodo ve/veya ayiy1
ya insani bir kahraman ya da genel olarak insanlik halinin bir yorumu olarak mercek
altina alsa da, bu ¢alisma bu metinlerin antrozoolojik bir okumasi ile hayvanlarin
deneyimlerine agirlik vermeyi ve tiirler arasinda esdeger bir okuma ortaya koymayi
amaclamaktadir.

Anahtar Kelimeler

Stanley Elkin, hayvanlar, dodo, ay1, kurmaca
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The Dodo and the Bear: Stanley Elkin's Encounters

Stanley Elkin’s career of thick description and superfluous language was able to pen-
etrate much of the American experience and, in many ways, the human experience, in
a career that spanned from the 1960s to the 1990s. Two of his better-known attempts
at such penetration, both published in the early 1970s, involved encounters with ani-
mals that have been read by scholars in a variety of often contradictory ways. Those
contradictions are largely because the animals in those encounters have been seen as
comparative vehicles for assessing the place of the human in society. The animals are
lenses, not individual beings with their own need of assessment. An anthrozoological
reading of Elkin’s two most prominent animal encounters remedies that absence by
analyzing the nonhuman on his or her own terms and assessing the consequences
for animals and animality in the stories. Those stories, a violent encounter with the
dodo in Elkin’s 1971 The Dick Gibson Show and a sexual encounter with a bear in
his 1973 Searches and Seizures, demonstrate the author’s recognition of the social
constructions that undergird civilization and that humans use to mask the violence
practiced on nonhuman animals. Society itself is built on animal violence, the stories
argue, and serves as a veil to limit the human view of animals as equivalent beings, as
fellow earthlings with their own interests and vulnerabilities. Elkin was not an animal
activist, was not an author using his narrative to push animal rights, but in his depic-
tion of human encounters with a dodo and a bear, his work demonstrated a unique
understanding of the human-animal relationship years prior to Peter Singer’s Animal
Liberation, which popularized the concept of speciesism depicted by his novels.

The Dick Gibson Show, Stanley Elkin’s third novel, is the story of an itinerant
radio host and disc jockey who travels to various jobs around the country and around
the world, changing names and personas along the way to fit the requirements of
different available jobs. The personality sometimes known as Dick Gibson’s most
distant assignment came in contested Mauritius during the Pacific conflict of World
War II. The sergeant’s most meaningful encounter on the island involves contact with
the mysterious dodo bird, assumed to be extinct since the seventeenth century.

Elkin’s inspiration for The Dick Gibson Show came in the mid-1950s while the
author was serving in the military. He was listening to a local radio broadcaster while
driving in his car and reflected on the role that such personalities played on the lives
of listeners. The broadcaster seemed lonely but competent, as was Elkin, and the
connection between two invisible individuals seemed to have a meaningful power.
There was a similar power in the unity of isolated people all communing under the
authority of one disembodied voice. While Elkin’s experience occurred more than a
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Thomas Aiello

decade prior to his work on The Dick Gibson Show, it remained with him in stasis
until it became more fulsome in his conception for the novel.!

Joe Fox, Elkin’s editor at Random House, attempted to cut much of the section on
Mauritius from the book, arguing that the effusive prose could be trimmed and sim-
plified. “I had to fight him tooth and nail in the better restaurants to maintain excess
because I don’t believe that less is more. I believe that more is more. I believe that
less is less, fat fat, thin thin, and enough is enough,” Elkin wrote to Fox. “You can’t
cut this. It’s really as good as I get. It means that travel is no accident but the specific
fate of a particular man, something I genuinely believe is true. Dick is encouraging
himself here, too—this is the important thing—in the notion of his specialness, his
view that he stands up (and out) in the landscape.” Elkin was able to save his prose in
the Mauritius section, and much of it appeared the year before the book’s publication
as “The Dodo Bird” in The lowa Review.?

Elkin’s inspiration for the story of the dodo bird was a television program that
described travel in Mauritius.4 Mauritius was first discovered in the fifteenth century
in the Indian Ocean east of Madagascar, and the Dutch first arrived in 1598. Wybrant
van Warwijck commanded the Dutch fleet, claimed the island for the Netherlands,
and first reported on the existence of the dodo (Raphus cucullatus) (Hachisuka; Par-
ish). It was a large bird of at least fifty pounds, its outsized body dwarfing its small
wings, “so small and impotent, that they serve only to prove her bird,” explained
Thomas Herbert in 1634:

The halfe of her head is naked seeming couered with a fine vaile, her bill is crooked down-
wards, in midst is the trill, from which part to the end tis a light green, mixed with pale
yellow tincture; her eyes are small and like to Diamonds, round and rowling; her clothing
downy feathers, her train three small plumes, short and inproportionable, her legs suiting
her body, her pounces sharpe, her appetite strong and greedy.’

The dodo was an ugly enigma to European eyes, one that generated either sympathy
or disgust.

1 David C. Doughterty, Shouting Down the Silence: A Biography of Stanley Elkin
(Champaign, IL: University of Illinois Press, 2010), 112.

2 Dougherty, Shouting Down the Silence, 114.
3 Dougherty, Shouting Down the Silence, 113.

4 David C. Doughterty, “A Conversation with Stanley Elkin.” Literary Review 34, no. 2,
(1991): 176

5 Sir Thomas Herbert, A Relation of Some Yeares Travaille into Afrique and the Greater
Asia (London: William Stansby, 1634), 211.
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The Dodo and the Bear: Stanley Elkin's Encounters

Figure 1: Louis Figuier. Reptiles and Birds
(London: Cassell, Petter and Galpin, 1869), 397.

It was a state that made the bird particularly vulnerable. Europeans killed the dodo
for meat and sent several back home to the continent, but the largest threat became
the pigs introduced to the island. Holland used Mauritius as a refueling station for the
Dutch East India Company and introduced pigs as a food source for passing sailors.
The pigs, however, proved disastrous to the dodo, feeding on the bird’s eggs as they
roamed across the island. The last human sighting of the dodo bird was in July 1681,
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leaving many naturalists in the nineteenth century to assume that the animal had been
a creature of the sailors’ imagination, like the unicorn or the griffin.®

The dodo was the first known animal forced into extinction by human intervention,
and its demise less than a century after its discovery became a cautionary tale about
the fragility of life and the consequences of human expansion and capital growth.” In
Elkin’s hands, the dodo reappears in the twentieth century with a similar tale to tell.

The book’s Mauritius section begins, told entirely by Gibson as part of a low band
radio broadcast from the island, with a disquisition on his boredom on the island,
and that of Lieutenant Collins, his superior officer. He describes the counterintuitive
mundanity of war service, the long pauses and downtime between brief bursts of
physical conflict with the enemy. There was a single museum in Port Lewis, the
island’s principal city, however, one that held “the world’s largest collection of the
skeletons and reconstructed corpora of the extinct dodo bird which, for some curious
reason, once thrived on Mauritius and Réunion isles.”

Gibson’s boredom quickly gives way, however, as a “Japanese task force” soon
arrives, and “one of the Japanese civilians attached to the Jap Army was captured and
interrogated. He turns out to be a scientist—an ornithologist.” It is that discovery
that causes those in command to become suspicious: “HIC SUNT DODOS!”!® Gib-
son goes on to describe the history and biology of the dodo bird, including the intro-
duction of hogs to the island, which “fed on the dodo eggs and on the dodo young
and, in one or two dodo generations the birds were extinct. Ah Malthus, geometer,
you knew.”!! While in the process of his description, Gibson explains that the dodo’s
cheeks, reconstructed in the museum, “seem oddly weather beaten and muscular,
almost human in fact and not at all unlike the toothless cheeks of old men who have
worked out in the open all their lives.”!

6 Errol Fuller, The Dodo: Extinction in Paradise (Piermont, NH: Bunker Hill Publis-
hing, 2003), 5-7, 10-13; Clara Pinto-Correia, Return of the Crazy Bird: The Sad Strange
Tale of the Dodo (New York, NY: Copernicus Books, 2003), 15-30.

7 David Quammen, The Song of the Dodo: Island Biogeography in an Age of Extinction
(New York, NY: Scribner, 1996), 264.

8 Stanley Elkin, The Dick Gibson Show (New York, NY: Random House, 1971), 29;
Réunion Island, along with Rodrigues, join Mauritius in making up the Mascarene Island
chain. Page references to Elkin’s dodo bird text come from the “The Dodo Bird” segment
published in the Jowa Review.

9 Elkin, The Dick Gibson Show, 30.
10 The Latin translation is “Here are the dodos!” Elkin, The Dick Gibson Show, 30.
11 Elkin, The Dick Gibson Show, 31.
12 Elkin, The Dick Gibson Show, 31.
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In his accounting there is a significant effort to tie the dodo to the human, not sim-
ply in the bird’s infamous susceptibility to Dutch arrival, but in its countenance and
being. The dodo’s vulnerability was like the vulnerability of working-class men who
have suffered because of difficult labor conditions. Being measured by a Malthusian
rubric placed the dodo within a decidedly human measurement. Malthus’s principal
thesis concerned human population growth as a result of abundance, a growth that
would eventually exhaust such abundance and portend doom for the human pro-
ject (Malthus 1-7). It was a counter to eighteenth-century millennial thinking that
assumed unfettered human progress leading to the return of Jesus. Malthus was using
human geometrical projection to counter socially constructed ideas about human
supremacy. In both of Gibson’s comparisons, then, he tied the fate of the dodo to the
fate of the human. While such binding was intended to foreshadow the dodo story to
come, viewing the metaphorical renderings through an anthrozoological lens shows a
human-animal equivalency that used conceptions of the human to legitimize the val-
ue of animal life. The dodo, in this reading, was not simply valuable as an anomaly;
the bird was valuable as an earthling, as a life, a conception only reinforced by the
continued tale that Gibson would tell.

When Gibson and Collins realize that their garrison had been deserted, as the troops
had gone to meet the Japanese at some distant point on the island, the two begin to
ruminate on the dodo and travel to the local museum to again examine the speci-
mens housed there. While in the picture gallery, they discover the captured Japanese
ornithologist weeping while studying paintings of the lost species. The incredulous
Americans ask him what he is doing there and prepare to retake him as a prisoner.
“He looked like someone in touch with something really important suddenly forced
to deal with the ordinary,” Gibson observes, again reinforcing the meaning of the
dying bird, over and against the constructed human concerns represented by war.!?

The ornithologist is reluctant to leave with the men, not because he is afraid of
being a prisoner of war, but because he wants to stay in that sublime space with the
dodo. They eventually get him outside, however, and ask if he is the one who discov-
ered the dodo. “No,” the ornithologist replies. “I identified him”.!* Again, a statement
against speciesism. “Discovering” the dodo is an interpretation filtered through the
lens of human supremacy, leaving the bird without meaning or selthood without the
vision of humans to validate his existence. “Identifying” the dodo is more accurate,
acknowledging the moment of human intervention without stripping the meaning of
nonhuman life without our particular intrusive gaze.

Richard Ryder coined the term “speciesism” in an anti-vivisection pamphlet in
1970, and it was popularized by Peter Singer in the years that followed. Specie-
sism, Ryder argued, was “the widely held belief that the human species is inherently

13 Elkin, The Dick Gibson Show, 34.
14 Elkin, The Dick Gibson Show, 35.
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superior to other species and so has rights or privileges that are denied to other sen-
tient animals.” It could certainly encompass oppression and physical cruelty, but
oppression and cruelty were not necessary. Speciesism was any set of “beliefs and
behaviours if they are based upon the species-difference alone, as if such a difference
is, in itself, a justification” for those beliefs and behaviors.!® Singer concurred, see-
ing speciesism as “a prejudice or attitude of bias toward the interest of members of
one’s own species and against those of members of other species,” and argued that
it could only be properly understood in relation to other dispossessions like sexism
and racism.'®

The ornithologist’s anti-speciesist statement is preparatory for a story he tells the
enlisted men, dating hundreds of years prior in the thirteenth century during the reign
of the fictional Emperor Shobuta. It was then that a dodo appeared in Japan. A court
counselor had the bird placed in the zoo, where it resided with the hogs, a dangerous
situation that would later lead to its demise. When the Emperor discovered the indig-
nity, he was furious. Not knowing about the bird’s diminutive wings, he lamented
their loss. “What iniquity is this?” he asked. “To break off the wings of a bird merely
to indulge the crowd’s appetite for the grotesque!” Though his minions attempted to
correct him, Shobuta would hear none of the arguments. He had the bird brought to his
palace, where “he anointed the nub of its wings with precious balms and unguents.”"’

While making his description, the ornithologist explains that Shobuta was “an
animal fancier, no hunter but a lover of beasts.” The emperor decreed the construc-
tion of a place that would house two hundred types of animals, the “z” in the word
zoo simply being a modification of the 2 in 200. The ornithologist tells the American
soldiers that “we are not barbarians either, Lieutenant; Shikoku had a zoo long before
one was ever dreamed of in Europe.” The ornithologist, then, equates compassion for
animals with the dignity necessary for rule and with zoos as a mark of civilization.
It was an oxymoronic equation, as zoos are built for the benefit of humans rather
than animals, and the divided mind of the emperor is marked in his frustration with
the dodo being placed with the hogs. He was “furious” that the bird “had been put
in with the animals.”'® The bird was valuable for its symbolic value, something the
hogs did not possess, but symbolic value was only meaningful for humans. Thus the
ornithologist presents a contradictory conception of animals, one that holds certain

15 Lauren Corman and Sarat Calling, “‘Nailing Descartes to the Wall’ by Propagan-
dhi,” in Rebel Music: Resistance Through Hip Hop and Punk, edited by Priya Parmar,
Anthony J. Nocella, Scott Robertson and Martha Diaz (Charlotte, NC: Information Age
Publishing, 2015), 36-37.

16 Elkin, The Dick Gibson Show, 7.
17 Elkin, The Dick Gibson Show, 36.
18 Elkin, The Dick Gibson Show, 36.
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species in esteem while judging the measure of that esteem through human interest.
It is a contradiction that would continue through the remainder of the tale.

As the emperor waited for a warlord to kill him, he spent his days caring for the
dodo. “I will be your wings,” he told the bird, sleeping with the dodo and providing
a place for him to sleep under his right shoulder. He then added, “thinking perhaps
of his own circumstances, ‘We all come down’” (37). His concern was no less help-
ful for the human, personal lens through which he viewed the bird. He sang the
dodo songs and put on a brave face in front of him, despite constant worry about an
impending attack. “He was disturbed by what would happen to the dodo when he was
no longer there to care for it.”! When he erroneously believed that he had avoided
the attack, his first thought was a celebratory exclamation that “the bird was spared
seeing this!”?°

When the warlord finally arrived and was preparing to kill Shobuta, the dodo
arrived and distracted him, causing him to laugh uncontrollably at the sight of such a
ridiculous bird. He finally recovered his composure and drew his sword when “sud-
denly the bird appeared to drift up into the air. The wingless bird had flown! Not
flown, not flying, but floated, floating—??rising—risen!”?! The move scared the war-
lord and distracted him, giving Shobuta the opportunity to kill him. After the ordeal,
he found the bird “squatting in a corner. It seemed clumsy as ever, stupid as ever. It
had flown but one moment—in the instant of its dear friend’s need—and now it was
as it had been before.””

From the ornithologist’s contrast of the dodo with other animals to the dodo’s abil-
ity to save his friend by miraculously floating, Elkin presents a kind of bird excep-
tionalism, wherein human conceptions of the animal are contradictory and uneven,
preferring those that deviate from an assumed norm and provide tangible benefit
to humans or human concerns. That exceptionalism serves to diminish the lives of
animals deemed unexceptional — such as, for instance, hogs — but also to place birds
like the dodo in precarious positions precisely because of their proximity to humans.
Being judged as valuable based on human need meant that that an animal loses value
when that need dissipates; it also places animals like the dodo around the violence
practiced by humans on one another. The dodo’s exposure to assumptions of human
supremacy is different than that of, say, hogs in the local zoo, but the exposure of both
is real and puts them in danger.

As Shobuta attacked his other enemies after his initial victory, he took the dodo
with him into battle. During the violence, however, the dodo “went mad. There is
no other word for it. It dashed its poor head to pieces on the shield of a just-fallen

19 Elkin, The Dick Gibson Show, 38.
20 Elkin, The Dick Gibson Show, 39.
21 Elkin, The Dick Gibson Show, 39.
22 Elkin, The Dick Gibson Show, 40.
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shoulder.”? The ornithologist attributes his madness to a bodily overcompensation,
the inability to fly heightening the bird’s hearing as one “who has not the sense of
sight is frequently preternaturally blessed with the sense of touch or smell.”* Or,
he says, referring to the dodo, “perhaps we have all along paid too much attention
to its winglessness and not enough to its voicelessness. Perhaps voicelessness is a
choice—the choice of silence. Perhaps winglessness is one. Perhaps there are birds
who reject the air and choose the earth. Perhaps even extinction is a choice of sorts.”?
The speculation is a version of anthropomorphism as justification for violence. If
extinction is a choice, then humans are spared complicity in the act. In the same
manner, if the dodo’s response to combat was the result of a biological overcompen-
sation to his own winged deformity, then the combat itself was not to blame for his
madness. Such thinking creates the vulnerability of animals viewed through the lens
of perceived human need.

When he saw his companion suffering through self-injury, Shobuta stopped his
participation in the battle and went to him. He picked him up and carried him from
the battlefield. “I shall once more be your wings,” he told the bird.?¢ His rival also
stopped fighting to watch the display and wept as a result. While he was distracted,
one of Shobuta’s men snuck up behind him and killed him. “Once again the bird had
saved Japan,” the ornithologist explains.?”’

It is clear to Gibson and Collins that the ornithologist and his fellow Japanese
are there on Mauritius to find a dodo to save Japan yet again. Assuming the Japa-
nese know where the bird resides, they agree to drive the ornithologist across the
island to find the dodo and thwart the effort of the enemy. They travel nine hours
to find a clearing in the woods that looks remarkably similar to the environment
reconstructed in diorama in the dodo museum. They get down on their hands and
knees to crawl around in the darkness, searching for the bird. “We could have been
cats and birds observing some petty detail of a neutrality mechanical as the fingers
crossed time-out of children in a murderous game,” Gibson explains.?® Ultimately,
the narrator finds the dodo. “I grabbed its legs and pulled it to me for a hostage.””
He hides the bird in his shirt for hours before finally revealing that he has it. As
everyone watched, Collins, Gibson’s superior officer, demands that he kill the dodo

23 Elkin, The Dick Gibson Show, 41.
24 Elkin, The Dick Gibson Show, 41.
25 Elkin, The Dick Gibson Show, 41.
26 Elkin, The Dick Gibson Show, 41.
27 Elkin, The Dick Gibson Show, 42.
28 Elkin, The Dick Gibson Show, 44.
29 Elkin, The Dick Gibson Show, 44.
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to prevent the Japanese from taking him. The Japanese men respond by pleading
with Gibson not to kill the bird.

Gibson grabs a knife thrown to him by Collins and slits the dodo’s throat. As the
Japanese forces weep, Gibson walks toward them. ““It’s only a bird,” I said. ‘Don’t
you see? It’s just a bird’.”*°

“Then the bird was in the air! They fell away from me. Collins was shrieking.
They all were. The bird was in the air and the soldiers screamed.”! As the dodo falls
back into Gibson’s arms, everyone stares in awe. Collins is crying. Gibson places
the miraculous dead bird back in his nest before an American brigade rushes into
the clearing, shooting and killing all of the Japanese soldiers and civilians there. It
all seems so meaningless to Gibson. “But it was all meant to be meaningless. But
that’s very hard. You know? Meaning is everywhere, Mauritius as well.”*? Meaning,
as Collins interprets it, is tied directly to life; the intentional meaninglessness he sees
around him is a reference to the senseless killing of the dodo, but also the senseless
human killing of war itself. As his story concludes, however, Gibson makes a final
admission that, he assumes, gives the lie an inherent meaning. “I tossed the bird,”
he says. “I flung him up myself. With my wrists. Everything with my wrists. Like
someone at the free-throw line taking a foul shot.”*

In death, the dodo was nothing more than an animal. He was only a bird. Gone was
the dodo exceptionalism. Even if there could be special status attributed to the living
dodo, dead animals were simply dead animals when viewed through a human lens.
Elkin here returns to the precarity of the life of animals in relation to human concerns.
All of those not included in the categories of “human” or “dodo” were already con-
demned to zoos, slaughter, or wanton disinterest. The exceptionalism placed in rare
species, however, was its own form of condemnation, their special status in human
thought marking them as strategic entities to be discarded as necessary for temporary
human concerns. Death, however, was not temporary, and the narrative demonstrates
that the real lives of animals were in constant danger from human caprice, whether
they were members of a species considered “just an animal” or singled out for excep-
tional concern.

Such hierarchical chains usually redounded negatively toward nonhuman animals
in what Gwendolyn Blue and Melanie Rock call trans-biopolitics, “the classification
and evaluation of life as it unfolds in complex, technologically-mediated networks
with global reach.”™ In late twentieth-century Sweden, for example, as Galina

30 Elkin, The Dick Gibson Show, 46.
31 Elkin, The Dick Gibson Show, 46.
32 Elkin, The Dick Gibson Show, 47.
33 Elkin, The Dick Gibson Show, 47.

34 Gwendolyn Blue and Melanie Rock, “Trans-Biopolitics: Complexity in Interspecies
Relations,” Health: An Interdisciplinary Journal for the Social Study of Health, Iliness,
and Medicine 15, no. 4 (2011): 362.
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Lindquist explains debates about wolf-hunting created a Sophie’s choice between
urban and rural Swedes, the former wanting to protect a meaningful symbol of the
nation, the latter worried about the effects of such predators on the reindeer popula-
tion.** Similar debates in England pitted human groups against one another over the
issue of fox hunting. Garry Marvin argues that the historical context of the activity
is necessary for understanding the debates. Humans began by seeing foxes as com-
petitors for killing livestock, but fox hunting’s evolution into an upper-class country
sport and the sloughing off of the feigned necessity of the act by many, particularly in
urban spaces, pushed back against the hunt.

Such thinking also spread across boundaries of place, as it did in Elkin’s Mauritius
and Japan. The contested interpretation related to pigs was certainly not a Mauritius
phenomenon, or an American or Japanese phenomenon. In their study of the relation-
ships between pigs and humans in Papua New Guinea and the way such relationships
played on gender roles among different groups in different environmental settings,
for example, Peter Dwyer and Monica Mennegal demonstrate varying levels of care
for living pigs, all of which are selective and all in aid of ultimate killing. Among the
Kubo people in Papua New Guinea, pigs are taken from their mothers at two weeks
old and put in the hands of a human caregiver, who treats them as a functional pet for
roughly eighteen months. The Keraki people, meanwhile, keep pigs in feeding cages
where they grow too fat to stand before being killed. Still, among the Keraki there is
a substantial outpouring of would-be concern for the pig before his execution.’” With
the Kubo, the response is more subdued. The caregiver for each pig — a gendered
experience, as women are the caregivers and pig domestication is associated almost
exclusively with the female domestic domain — attends the killing of the pig, largely
because the bond she forms with the pig makes her presence required to get the victim
to the killing ground. The caregiver is demonstrably upset, but without public protest
or lament. Such results lead Dwyer and Minnegal to conclude, “The less attachment
of pigs to people the greater the likelihood that people will proclaim their attachment
to pigs through public displays of emotion™®

35 Galina Lindquist, “The Wolf, the Saami and the Urban Shaman,” in Natural Ene-
mies: People-Wildlife Conflicts in Anthropological Perspective, edited by John Knight
(London: Routledge, 2001), 170-173.

36 Garry Marvin, “The Problem of Foxes: Legitimate and Illegitimate Killing in the
English Countryside,” in Natural Enemies. People-Wildlife Conflicts in Anthropological
Perspective, edited by John Knight (London: Routledge, 2001), 189-195.

37 Roy A. Rappaport, Pigs for the Ancestors: Ritual in the Ecology of a New Guinea
People (Long Grove, IL: Waveland Press, 2000), 1-7, 30-35.

38 For more on the Papua New Guinea example, see Peter D. Dwyer and Monica Min-
negal, “Person, Place or Pig: Animal Attachments and Human Transactions in New Guin-
ea,” in Animals in Person: Cultural Perspectives on Human-Animal Intimacy, edited by
John Knight (London: Routledge, 2005), 52; Paula G. Rubel and Abraham Rosman, Your
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The case of Papua New Guinea is relevant to that of Elkin’s Mauritius in several
ways. First, it is clear that all of those on the island care deeply about the dodo. They
demonstrate that concern not through overt laments like the women of the Kera-
ki but instead through a belief in the bird’s power, through its iconography in the
local museum. Like both the Keraki, the Kubo, and others in New Guinea, they also
demonstrated a contested interpretation in which the lament that developed, in what-
ever particular form, was never in aid of keeping the animal alive. It was not any form
of equalitarian concern. This should come as no surprise from a group guided largely
by the assumptions of war, itself, like the ceremonies of New Guinea, predicated on
violence and socially constructed meaning. Finally, as the feelings of distress among
the women of Papua New Guinea ring hollow when they make no effort to save the
lives of the nonhumans they claim to love, equally hollow are the laments of those
like Collins, who cries at the killing he prompted only because he assumed a kind of
supernatural power in the dodo. It is, in that sense, a Keraki lament.

Of course, the veneration model leading to precarity for the dodo can work in
reverse, as well, and useful counterexamples exist from the ornithological world
itself. Keven de Ornellas has described a reverse coding during the Renaissance
in reference to cormorants, a bird castigated as a representative of gluttony, greed,
avarice, and covetousness. In a variety of sixteenth and seventeenth century texts,
authors used the commonly understood traits of the bird to represent such charac-
teristics in people. “Men who are like cormorants experience not only their own
insatiate lust for material excess but also the desire to deprive other men of their
possessions,” explains Ornellas. “The cormorant becomes a symbol for cruel exploit-
ers of the poor.”* A commensurate veneration of pelicans by the same culture led to
negative references to pelicans in the bible being replaced in the 1611 King James
Version with cormorants. And the semiotic demonization of the cormorant and its
use to demonize other humans had real consequences for the bird. The cormorant
population diminished substantially through the nineteenth century and remains low
throughout Britain in the twenty-first. One species of cormorant, which made a home
near the Bering Strait, was hunted to extinction, and the possibility exists for those
in Britain. The use of nonhuman animals as signifiers of negative human traits has
real and universally negative consequences for the nonhuman animals themselves.*
When both venerations, in the case of the dodo, and castigation, in the case of the
cormorant, lead to extermination, then it is reasonable to conclude that it is sim-
ply the otherness of the species that places them in positions of precarity. Human

Own Pigs You May Not Eat: A Comparative Study of New Guinea Societies (Canberra:
Australian National University Press, 1978).

39 Kevin de Ornellas, ““Fowle Fowles”? The Sacred Pelican and the Profane Cormo-
rant in Early Modern Culture,” in A Cultural History of Animals in the Renaissance,
edited by Bruce Boehrer (London: Routledge, 2007), 39.

40 De Ornellas, ““Fowle Fowles”?,” 50-52.
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opinions about the variable value of such species matter less in determining their
fates. Whether speciesism comes in the form of laudatory conceptions or denigrating
assumptions, speciesism ultimately leads to death, and sometimes to extermination.
It is an eliminationist bigotry.

Adding to such complicated human relationships with nonhuman species, the cate-
gories various animals find themselves occupying do not remain static. Beginning in
the 1700s, a century following the publication of the King James Bible, for example,
the English presentation of dodos began to resemble the country’s presentation of cor-
morants. The dodo in British ornithological literature was “universally depicted as a
monster, a lumbering, clumsy, gluttonous animal whose survival was unquestionably
doomed by its ungainly morphology”.*! It was an example, explains Charles Hoge,
of “an act of culture redefining its victim after destroying it.” Both ornithologists and
the culture to which their conclusions redounded “helped to redefine a victim of its
invasive practices as a fundamentally doomed creature.”* Such redefinitions served
as the excuse-making of perpetrators.

Raymond Olderman describes Dick Gibson’s version of those redefinitions as the
“routinization of the mythic.”* Gibson, Olderman argues, “learns the key lessons of
the Dodo—that extinction can be a choice, that voicelessness can be extinction, and
that technique is survival.”** Olderman is unconcerned with the animals themselves,
instead reading in the text that “like Dodoes, we would choose extinction unless we
use our voice to gain control of all the empire.” Dick, he explains, “has learned to
justify the pursuit of power” through the episode with the dodo. “He has learned
how to maintain the illusion of his own sacred mission.”* Such was undoubtedly the
lesson Gibson took from the events, but missing from this framing is the dodo, the
foundational character in the text. In the critical community, as in the seventeenth
century and in the pages of Elkin’s novel, eliminationism holds sway.

The fate of the dodo, of course, is not the only result of eliminationist bigotry in
human thinking, nor is it the only fate that nonhuman animals face. Two years after
publishing The Dick Gibson Show, Elkin debuted a collection of novellas titled
Searches and Seizures, including, among others, “The Making of Ashenden,” a com-
ic takedown of the idle rich and its flighty protagonist Brewster Ashenden. The most
infamous part of the novella takes place in a forest clearing much like that of the

41 Charles Hoge, “The Dodo in the Long Eighteenth Century: An Exploration of the
Gray Ghost Outside of the English Sentimental Eye,” University of Toronto Quarterly 83,
no. 3 (2014): 687.

42 Hoge, “The Dodo in the Long Eighteenth Century,” 701-702.

43 Raymond M. Olderman, “The Six Crises of Dick Gibson,” The Iowa Review 7, no.
1 (1976): 129.

44  Olderman, “The Six Crises of Dick Gibson,” 134.
45 Olderman, “The Six Crises of Dick Gibson,” 134-135.
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Mauritius dodo and its ultimate demise. Ashenden goes walking on the sprawling
grounds of a mansion late at night, where he meets a Kamchatka brown bear (Ursus

arctos beringianus).

Figure 2: Kamchatka brown bear. Wikimedia commons. Public domain.

The young female frightens the protagonist before he discovers that she is in heat.
Almost immediately Elkin frames the encounter similarly to that of the dodo. “He
believed that the bear was emblematic, or even that he was, but that the two of them
there in that clearing...somehow made for symbolism, or at least for meaning. As
the bear came closer, however, he was disabused of even this thin hope.”¢ Elkin
confronts again the power of animal-as-symbol, the quasi-deification of the dodo or
the vaunted hypermasculinity of the bear encounter and finds in both an unground-
ed meaning-making. Humans create myths about interactions with animals, at least
in some measure, to submerge the reality that human interactions with nonhumans
almost always redound negatively to the nonhumans, as in the case of the dodo.
Those interactions become totemic in their representation.

Totems, as Claude Levi-Strauss has explained, “are codes suitable for conveying
messages which can be transposed into other codes, and for expressing messages

46 Elkin, The Dick Gibson Show, 174-175.
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received by means of different codes in terms of their own system”.#” The mythology
generated by such totems, he argues “has no obvious practical function”.® It does
not reference a different reality. It is referencing an unreality, a world that does not
exist and is desirable because of that nonexistence. “The only thing that these totemic
systems have in common is the general tendency to characterise the segments into
which society is divided by an association between each segment and some natural
species or some portion of nature.” Totemic myth is “both a language for analogical-
ly representing and reconstituting another reality—an hierarchical system of human
differentiation—and a means by which that reality can be validated”.> The bear, then,
or the dodo, become representations of a separate reality more desirable because they
mask the actual treatment and dismissal of animals in human society.

When facing an actual, non-totemic bear—or perhaps, a totem made of flesh, a
bear who had climbed down from the pole of myth and into the life of Brewster
Ashenden—the protagonist of Elkin’s story panics and runs, before realizing that
outrunning the bear would be impossible. After attempts at negotiation and another
attempt to flee, the bear fells him, then “reached down from behind Ashenden’s back
and tore away his fly, including the underwear.”! Ashenden covers himself with his
hands, and the bear replies in the international phonetic alphabet, “cong”.® Elkin’s
narrative, in the protagonist’s feeling of nakedness in front of the bear and in the
bear’s use of a “language,” works to put the two on the same plane before any further
interaction. It neither humanizes the bear nor diminishes Ashenden; humanization as
a linguistic stand-in for superiority, in fact, is a bigotry such tropes seek to correct.
The bear’s use of a language and Ashenden’s modesty mark the two as earthlings,
equals, far from the trappings of the protagonist’s mansion or the bear’s cave. They
are two people encountering each other in a clearing.

There is a resonance in the encounter like that of Jacques Derrida’s famous nude
encounter with his cat. The cat stares at Derrida, providing an emperor-has-no-clothes
moment that leaves the author, seen by the cat, feeling vulnerable, if not judged, by
his companion animal. Elkin’s narrative presents a similar sense of “the impropriety
that comes of finding oneself naked, one’s sex exposed, stark naked before a cat that

47 Claude Levi-Strauss, The Savage Mind (Chicago, IL: University of Chicago Press,
1966), 75-76.

48 Claude Levi-Strauss, The Raw and the Cooked (Manhattan, NY: Harper and Row,
1975), 10.

49 Alfred R. Radcliffe-Brown, Structure and Function in Primitive Society (New York,
NY: The Free Press, 1952), 122.

50 John Borneman, “Race, Ethnicity, Species, Breed: Totemism and Horse-Breed Clas-
sification in America,” Comparative Studies in Society and History 30, no. 1 (1988): 48.

51 Elkin, The Dick Gibson Show, 177.
52 Elkin, The Dick Gibson Show, 177.

26 Nesir 1(Ekim 2021)



The Dodo and the Bear: Stanley Elkin's Encounters

looks at you without moving, just to see,” as Derrida explains. It was a feeling of
“impropriety,” standing “in front of the insistent gaze of the animal, a benevolent
or pitiless gaze, surprised or cognizant. The gaze of a seer, visionary, or extra-lucid
blind person. It is as if [ were ashamed, therefore, naked in front of this cat, but also
ashamed for being ashamed.” So, too, is Ashenden with the additional element of
danger that the bear poses. But along with that danger, there is a simple encounter
between people, each with opinions, motives, and desires.

Especially desires. Ashenden “saw its sex billowing the heavy curtain of hair that
hung above its groin.”** He interprets the bear as making a “gesture, oddly whorish
and insistent. It was as if it beckoned Ashenden across a barrier not of animal and
man but of language—Chinese, say, and Rumanian.”>* He understands the bear. He
is, in interpreting her gestures, “like a student of language who for the first time finds
himself hearing in real and ordinary life a unique textbook usage. O God, he thought,
I understand Bear!”>® Flush with that understanding, he attempts to explain. “I’m a
man and you’re a bear,” to says to her, “and it was precisely as he had addressed those
wives of his hosts and fellow guests who had made overtures to him, exactly as he
might put off all those girls whose station in life, inferior to his own, made them inel-
igible.” At the same time, however, there was “also an acknowledgement that he was
flattered, and even, to soften his rejection, a touch of gallant regret.”>” The encounter
is, in word and deed, a meeting between two individuals, rather than one between
human and animal. And while Ashenden clearly sees himself the superior—he the
embodiment of Jay Gatsby, the bear not quite reaching the level of Daisy Buchanan,
but instead one of Gatsby’s eligible party guests—he is viewing the bear through the
lens of encounter rather than the lens of species.

He rehearses with the bear the common human uses for Kamchatka bears, from
entertainment in circuses to totemic representations on “the walls of playrooms and
nurseries and in the anterooms of pediatricians’ offices. So, there must be something
domestic in you to begin with, and it is to that which I now appeal, madam.”® He
acknowledges difference, while still maintaining a basic equivalency in the male-fe-
male relationship. As the two embrace, “See how strong I am, how easily I support
this beast,” he told himself. “But then I am a beast too, he thought. There’s wolf in
me now, and that gives me strength. What this means, he thought, is that my life has
been too crammed with civilization.” He has been “too proud of my humanism, and

53 Jacques Derrida, “The Animal That Therefore I Am (More to Follow),” Critical
Inquiry 28, no. 2, (2002): 372.

54 Elkin, The Dick Gibson Show, 178.
55 Elkin, The Dick Gibson Show, 178.
56 Elkin, The Dick Gibson Show, 178.
57 Elkin, The Dick Gibson Show, 178.
58 Elkin, The Dick Gibson Show, 179.
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all along not paid enough attention to the base. This is a good lesson for me. I’'m very
privileged” (179-180). The human and animal are merging, both physically and onto-
logically. Ashenden acknowledges the role that cultural constructions play in condi-
tioning his assumptions and behavior. Attraction and need are universal, though they
are often hidden by civilizing notions of propriety, all of them invented by humans
to demonstrate superiority over unincluded species. In the clearing with the bear,
Ashenden witnesses the stripping away of the privilege associated with supremacy.

Privilege, of course, has long been a dominant narrative in race and gender studies.
Propagated most publicly by Peggy McIntosh, white privilege, as she described it,
was “a pattern of assumptions which were passed on to me as a white person. There
was one main piece of cultural turf; it was my own turf, and I was among those
who could control the turf,” she argued. “My skin color was an asset for any move I
was educated to want to make. I could think of myself as belonging in major ways,
and of making social systems work for me. I could freely disparage, fear, neglect,
or be oblivious to anything outside of the dominant cultural forms. Being of the
main culture, I could also criticize it fairly freely.”® Those without such racial or
gendered assumptions found themselves at a decided societal disadvantage, had more
impediments to controlling the turf. The main culture was also decidedly human,
and the contours of privilege used to critique the effects of race and gender bigotries
applied to species difference, as well. Ashenden operated in a human society that
blinded him—and everyone else—to consanguinity with other residents of the planet.
In becoming wolf, he acknowledged that the union of human and nonhuman was not
simply the project of lifting animals to a human level, but was instead a meeting of
two groups without the binds of countervailing prejudice. Becoming wolf was itself
a renunciation of in-group privilege that came with membership in dominant cultural
categories. If Ashenden was wolf, so too was the bear. They were wolves together in
the clearing, speciesist privilege eliminated, if briefly, in the moonlight.

When Ashenden stumbles, “the bear whipped its paw behind Ashenden’s back to
keep him from falling, and it was like being dipped, supported in a dance, the she-
bear leading and Brewster balanced against the huge beamy strength of her paw.”®
In an encounter between equals, between two wolves, with privilege stripped away
in the wake of civilization, the bear could take the lead, could be the guiding force
in that encounter. It is also the bear who takes the initiative and “plunged Brewster’s
hand into her wet nest” to begin the sexual act. The bear continues to lead, posing
for Ashenden, “a performance coy and proud,” before taking more definitive action,
as she “plucked his cock out of his torn trousers.”®! And Ashenden responds in kind.

59 Peggy Mclntosh, “White Privilege: Unpacking the Invisible Knapsack,” Multicul-
turalism 1992 (1992): 34.

60 Elkin, The Dick Gibson Show, 180.
61 Elkin, The Dick Gibson Show, 181.
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When initially unable to produce an erection, he begins talking to the bear “with a sort
of sexual guile he hadn’t known he possessed, phrases from love, the compromising
sales talk of romantic stall. He had been maidenized, a game, scared bride at the
bedside.”®? The brief gender reversal demonstrated the domino effect of privileged
conditions created by equalitarian encounters between those otherwise considered
unequal. Ashenden “remembered, suddenly, saw,

all the animals he had ever petted, all the furry underbellies, writhing, inviting his nails,
all the babies whose rubbery behinds he’d squeezed, the little girls he’d drawn toward him
and held between his knees to comfort or tell a secret to, their hair tickling his face, all
small boys whose heads he’d rubbed and cheeks pinched between his fingers. We are all
sodomites, he thought. There is disparity at the source of love. We are all sodomites, all
pederasts, all dikes and queens and mother fuckers.®
Elkin here plays with other taboo sexual mores, but there is in the provocation
of the statement a claim of equality among all beings. His critique of privilege and
socially constructed bigotries has moved to more settled constructions of adult and
child. The narrative about the “disparity at the source of love,” however, is a defense,
directed in its self-justifying platitudes toward sexual actions between species. “Yes,
and there’s wolf in me too now,” Ashenden repeated. “God, how I honor a difference
and crave the unusual, life like a link of mixed boxcars.”%

With Ashenden’s erection finally in place, the two have sex, both climaxing togeth-
er at its conclusion, both groaning in the international phonetic alphabet. “ua0oii(r)
renAg hwhu & & ch ouhw ouhw nnng,” the bear groaned. Then Ashenden: ““Ua00U(r)
reng hwhu 4 4 cheh ouhw ouhw nnng!”% There was in the similarity of their speech
less an act of Ashenden becoming animal and more a melding of human and nonhu-
man, a shared language prompted by the most basic biological function. After seeing
blood on his penis, Ashenden shakes his head. “I haven’t just screwed a bear,” he
thinks. “I’ve fucked a virgin!”* He then realizes that his penis had a cut that was
bleeding. “Maybe [ was the virgin. Maybe [ was.”®’

Ashenden’s meeting with the bear is fundamentally different than Gibson’s with
the dodo, but in both encounters, Elkin counters the totemic mythology used to prop
up certain nonhumans over and against others. As with the dodo, gone is the bear’s
exceptionalism and uniqueness as the human walks back to the mansion that repre-
sents civilization. As Gibson demonstrates the dodo’s precarity and non-mythical
status by admitting that he had tossed the dead bird to simulate flight after death,

62 Elkin, The Dick Gibson Show, 184.
63 Elkin, The Dick Gibson Show, 184-185.
64 Elkin, The Dick Gibson Show, 185.
65 Elkin, The Dick Gibson Show, 186.
66 Elkin, The Dick Gibson Show, 187.
67 Elkin, The Dick Gibson Show, 188.
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Ashenden moves the bear from the totem pole and into the real world of physical
contact. Real life encounters in both instances erode the human-generated mythology
about other creatures. At such a biological level, the Kamchatka bear is neither circus
entertainment nor feared predator. She is a young woman with sexual desires, and
Ashenden is an older man responding to a similar pull. As with the dodo, the specie-
sism that presents the bear as a trained trickster for human entertainment is itself a
form of condemnation, humans using the species to demonstrate their mastery over
an animal more powerful than them. It is fear of the totemized, mythical bear that
gives such revelry its power to entertain. But sex, as with death in the case of the
dodo, reveals the lie in such presentations. The human and the animal are the same,
compatible, yet two different forms of earthling coexisting on a floating round ball in
the sky. The human caprice that fells the dodo and makes a monster of the Kamchatka
bear blinds human vision of the fellow beings that surround them, preventing through
cultural constructs the vision of the animal as an equal being rather than an inferior.

Francine Hardaway reads “The Making of Ashenden” as the story of a man who
“couples with the bear to prove his worth.”®® For Thomas LeClair, the story’s protag-
onist, in having sex with the bear, “fails the test of purity as no other hero, Lancelot
included, ever has.”® Robert Coover describes Elkin’s description of the coupling as
“unparalleled in world literature”; it was, “though no doubt it went largely unrecog-
nized as such on the night, a true religious experience, as it was for the transformed
Ashenden, who, falling in love, prepared to leave Jane and civilization behind for
wilder places.”” The interpretations are necessarily at odds with one another: a prov-
ing of Ashenden’s worth and a decided self-failing; a failed test of purity and a reli-
gious experience. The disjointed nature of such interpretations, however, share one
significant element. All of them interpret the bear as a device, a lens through which to
see Ashenden rather than an independent entity with her own needs, her own purity
test in the narrative.

Three years after the publication of Searches and Seizures, Marian Engel pub-
lished her 1976 novel The Bear, the story of a Toronto librarian who escapes the big
city for a rural life in northeastern Ontario. There she develops a sexual relationship
with a bear, one that unlike Ashenden’s, runs through more than one isolated expe-
rience. Eventually the bear claws her back and hurts her, the relationship ending as
she returns to her former life. Engel, too, plays with many of the tropes that Elkin
engages, but her narrative moves in a variety of different directions: Female sexuality

68 Francine O. Hardaway, “The Power of the Guest: Stanley Elkin’s Fiction,” Rocky
Mountain Review of Language and Literature 32, no. 4 (1978): 244.

69 Thomas LeClair, “The Obsessional Fiction of Stanley Elkin,” Contemporary Liter-
ature 16, no. 2 (1975): 160-161.

70 Robert Coover, “Reflections and Reminders,” New England Review 27, no. 4 (2006):
61.
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and the dangers that men pose in response to it permeate a story published in the
throes of second wave feminism and the women’s liberation movement.”' Still,
Engel does negotiate the tangled relationship between human and nonhuman. The
bear’s “nose was more pointed than she expected—years of corruption by teddy bears,
she supposed.”” Engel’s protagonist, too, has found her assumptions corrupted by
the constructed totems of human civilization, blinding her to the lived reality of other
species.

Elkin’s story did not have the gendered political influence of Engel’s tale, but it
raised similar issues of thorny entanglement. Elkin wrote “The Making of Ashenden”
after a heart attack and a bout of writer’s block. A friend had told him a story of a
bear in estrus who almost mauled her human keeper. “It occurred to me as I was
listening to this story,” Elkin remembered. “My God, what I’m being told is not
in itself a story, but if the man had to fuck the bear in order to save his life, that
would be a story”.” It was a story, one that became both popular and controversial,
as did the story of Marian Engel. His depiction of the dodo, however, was not contro-
versial, and the public response to both narratives demonstrates the presence of the
human-nonhuman disconnect and the constructions that supported it. In “The Making
of Ashenden,” the bear and the human commit a voluntary sex act provoked by the
bear’s biologically generated passion. In The Dick Gibson Show, the human slices the
throat of the dodo in response to a mythology artificially generated about the bird. In
any foundational interpretation of equality among earthlings, the killing of the dodo
should have been more likely to cause controversy. But it didn’t. The dodo was a
curiosity; the bear was a scandal.

But bears and dodos are independent entities, their value disconnected from
human interpretations. Elkin’s negotiation of that value is shaped by his not being a
proponent of animal rights. Throughout both narratives, for example, the dodo and
the bear are referred to by the pronoun “it,” which those acknowledging the person-
hood of animals would not. Both The Dick Gibson Show and Searches and Seizures
appeared at the time of a reawakening of animal rights efforts. The Oxford Group of
animal activists, including Richard Ryder, who coined the term speciesism, and Peter
Singer, who two years after the publication of Searches and Seizures would publish
his seminal Animal Liberation, provided a new momentum for a movement that had
largely lay dormant through much of the twentieth century.” There is no evidence
that Elkin was influenced by the movement, but it would provide a context for those

71 For more on Engel’s work and broader discussions of beastiality in literature, see
Grewe-Volpp; Aguila-Way; Barrett; Meoni; Gault.

72 Marian Engel, The Bear (New York, NY: Athenaeum, 1976), 24.
73 Dougherty, Shouting Down the Silence, 122.

74 Robert Garner and Yewande Okuleye, The Oxford Group and the Emergence of Ani-
mal Rights: An Intellectual History (Oxford: Oxford University Press, 2020).
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reading his tales of the dodo and the bear and gives direction to an interpretation that
includes the personhood of the animals in its analysis.

In his novella “The Bailbondsman,” which precedes “The Making of Ashenden”
in Searches and Seizures, Elkin describes “the progress of the liver fluke through a
cow’s intestine to a human being.”” (27). The cow excretes the fluke, who waits in
the grass until it grows, ready to be consumed by sheep. It then takes up residence in
the sheep’s liver until again excreted, ready “to sting the heels of the barefoot kid on
one of those fucking calendars of ours. Nature’s nasty marathon, its stations of the
cross and inside job,” Elkin explains, finding this time totemic mythology in the bare-
foot child. Again, nature’s reality comes into conflict with social construction and
exposes the myth as a lie along the way. “And the same with people. What the liver
fluke can do man can do. The fix is in, takes two to tango, all crime’s a cooperation.”’

What the liver fluke can do man can do. Or the bear. Or the dodo. Elkin’s encounter
with the animal demonstrates a groping toward equivalency that pierces the false
reverence humans use to mask many of the more violent actions they practice on
nonhuman animals and upon which much of civilization is based. That civilization
is then tautologically used to justify such violence. Elkin’s depiction of the dodo
and the bear, however, holds such tautologies up to the light, finding through one
violent encounter and another sexual encounter the equalitarian bond between earth’s
creatures, stripped of the constructions that often veil them. Elkin was not making
a case for animal rights, but in his depictions created a literature that provided new
perspectives on the emerging movement for them developing in the 1970s.

75 Stanley Elkin, Searches and Seizures (New York, NY: Random House, 1973), 27.
76 Elkin, Searches and Seizures, 28.
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The Changing Images of Zodiac Animals
in Medieval Chinese Buddhist Literature

Abstract

In a Buddhist text entitled Mahavaipulya-mahasamnipata-Siitra, that has only sur-
vived in its fifth century Chinese translation, twelve animals were portrayed as the
reincarnations of Bodhisattvas who traveled to teach and enlighten sentient beings
who were reborn in the bodies of animals. In the seventh and eighth centuries, Chi-
nese Buddhist commentators incorporated indigenous Chinese thoughts of Yin-yang
and Five-Phase theories to reinterpret these animals as demonic spirits who could
corrupt the morality of Buddhist practitioners. This new development manifested the
attempt of medieval Chinese Buddhist monks to help Buddhist ideas take root in Chi-
nese society. It shows how medieval Chinese Buddhist literature transformed twelve
animals from compassionate deities into animal demons to accommodate foreign
ideas for serving the Chinese audience.

Keywords

twelve animals, Bodhisattva, animal demons, demonic spirits, medieval Chinese Bud-
dhism

Oz

Sadece besinci yiizyila ait Cince terciimesi giliniimiize ulagsmig Mahavaipulya-maha-
samnipata-Siitra adl1 Budist metninde on iki hayvan, hayvanlarin bedenlerinde yeni-
den dogmus duygulu varliklar1 egitmek ve aydinlatmak i¢in seyahat eden Bodhi-
sattva’larin reenkarnasyonu olarak tasvir edilmistir. Yedinci ve sekizinci yiizyillarda
Cinli Budist tefsirciler, bu hayvanlar1 Budistlerin ahlakini bozabilecek seytani ruhlar
olarak yeniden yorumlarken onu yerli Cin diislinceleri olan Yin-yang ve Bes Asamali
teorileriyle birlestirdiler. Bu yeni gelisme Ortagag Cinli Budist rahiplerine ait fikirle-
rin o zamanki Cin toplumunda kok salmasi sonucunu ortaya ¢ikardi. Bu durum, Orta-
¢ag Cin Budist edebiyatinin yabanci fikirleri asinalistirarak Cinli okuyucu kesimin
istifadesine sunmak i¢in on iki hayvanm1 merhametli tanrilardan hayvan seytanlara
nasil doniistlirdiigiinii gostermektedir.

Anahtar Kelimeler

on iki hayvan, Bodhisattva, hayvan seytanlar, seytani ruhlar, ortagag Cin Budizmi
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Introduction

In the medieval period, specifically from the fifth to eighth centuries in the Chinese
historical context, the Buddhist community produced a voluminous literature, which
became an invaluable resource for understanding the roles of animals in medieval
religious life. This Buddhist literature not only included numerous translations ren-
dered from Indic and Central Asian languages such as Gandhart and Tocharian, or
which many original texts were lost, but also commentaries and collections of mag-
ical stories. In these texts, there were encounters and adaptations between Buddhist
ideas and Chinese indigenous thoughts. Unlike many other world and local religions,
Buddhism developed a sophisticated cosmology in which animals occupied one of
the six realms for the birth, death, and rebirth of all lives or sentient beings in Buddhist
terms. The Buddhist idea of reincarnation created a blurry boundary between humans
and animals. In other words, in Buddhist literature, humans may be reborn as animals
and vice versa, which also applies to gods and spirits. Drawing upon sources from
medieval Chinese Buddhist literature centered on the Mahavaipulya-mahasamnipa-
ta-Stitra (hereafter abbreviated to MMS),! this paper examines how twelve animals
first appeared as compassionate deities and then as demonic spirits in these sources
and how Buddhist and Chinese intellectual traditions shaped this transformation.

The MMS is a sizeable collective scripture of early Mahayana Buddhist texts
which did not survive in its entirety in any language. Some fragments in Sanskrit
have been identified as parts of this significant scripture. However, its Chinese and
Tibetan translations that perhaps represent substantial portions, have survived in
numerous scrolls and manuscripts. This paper will focus on only a small part of
the Chinese translation by Dharmak$ema (= #:#) (385-433) in 414-426. In chap-
ter 23, twelve animals appeared as the reincarnations of Buddhist Bodhisattvas in
a calendrical circle of twelve days. They would travel to the realm of animals to
enlighten those sentient beings in suffering. This passage frequently appeared in

1 Chinese title: Da fangdeng daji jing (K775 KEELL). A detailed textual history of
this scripture is beyond the scope of this paper. For a comprehensive ethnographic study
on this message in Japanese scholarship, see Minakata Kumagusu (74 /5 BE4#), “Janishi
kd (1 —3%),” in Minakata Kumagusu zenshii (F§ 77 Baf4=4E) 1 (Tokyo: Heibonsha,
1971), 5-610; this is a collection of a series of essays he published in a journal entitled
Taiy6 during 1915 1924, which was later reissued as a monograph In 1919 he also
BRI D W T),” Jinreigaku zashi (N B'E‘iffﬁ; 2) 34, no. 8 (1919), reprinted in Minakata
Kumagusu zenshii 2 (1971), 147-158.
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numerous commentaries by the later generations of Buddhist masters who attempted
to interpret this passage to the Chinese audience by incorporating indigenous Chinese
ideas, such as the Yin-Ying (f2F%) and Five-phase (1.1T) theories. Nevertheless, in
these interpretations in the following centuries, the twelve animals were transformed
into demonic spirits who were said to corrupt the morality of Buddhist practitioners,
thus losing their original identity as Bodhisattvas who attained enlightenment but
remained to enlighten other sentient beings.

Twelve Animals
as Reincarnations of Bodhisattvas in the MMS

Chapter 23 of the MMS describes a Buddhist cosmology whereby many Bodhisat-
tvas appeared like animals. It said that there are many Bodhisattvas in the world.
They could appear in the form of any sentient being in the six realms, such as gods,
demigods, humans, animals, hungry ghosts, and demons, and travel around the realm
of Jambudvipa (worldly continent), teaching and transforming sentient beings. It tells
that there are four seas and four mountains surrounding this realm of Jambudvipa. In
the south, there is a mountain of lapis lazuli, which is called the tide. On this moun-
tain, as the reincarnations of Bodhisattvas, three animals, namely a snake, a horse,
and a sheep, resided in three caves, respectively. They all cultivated the compassion
of the listeners of Buddhism. A tree deity, a guardian, and five hundred attendants
served as their companions. The three animals received offerings as Bodhisattvas. In
the west, there is a mountain of rock crystal. There are three caves for the Bodhisat-
tvas who appeared as three animals: a monkey, a rooster, and a dog. They also help
cultivate the compassion of the listeners of Buddhism. A fire god, a guardian, and
five hundred attendants serve as their companions. There is a mountain of silver in
the north, with three caves for the reincarnation of three Bodhisattvas, appearing as
three animals: a pig, a mouse, and an ox, who help cultivate the compassion of the lis-
teners of Buddhism. A mountain deity, a guardian, and five hundred attendants serve
as their companions. There is a mountain of gold in the east, with three caves for
three animals as the reincarnations of Bodhisattvas: a lion, a rabbit, and a naga, who,
again, cultivate the compassion of the listeners of Buddhism. A water deity, a guard-
ian, and five hundred attendants serve as their companions. In total, there are twelve
animals. They travel across the realm of Jambudvipa from day to night, receiving
venerations from sentient beings in the six realms. The MMS states that these animals
have accomplished their merits and virtues. In the place of the Buddhas, they would
make profound and serious vows of taking turns to travel around for the purpose of
teaching and transforming sentient beings each day in a circle of twelve days. For
example, on the first day of the seventh month, the mouse begins to travel around to
teach and transform all sentient beings who are reborn in the body form of the mouse,
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depriving their evil deeds and advising them to cultivate good deeds. Then the next
day, another animal would come and replace the mouse. On the thirteenth day, the
mouse starts the journey again. In the same way, this scheduling also runs for twelve
months and even twelve years.?

Several striking points should be noted here. First of all, this passage tells us that
each animal was a Bodhisattva and all twelve animals, as the reincarnations of the
Bodhisattvas, lived in places beyond the realm of Jambudvipa, which means that
they are enlightened beings but remain to teach sentient beings. In other words, they
accomplished their merits and virtues and became Bodhisattvas, being revered by
sentient beings, including heavenly and human beings. Since they were Bodhisattvas,
they could come out of their dwelling caves and appear in the form of animals in this
worldly realm for teaching and transforming sentient beings. They are responsible
for teaching and transforming those sentient beings who are reborn as animals. They
follow a calendrical order of twelve days, twelve months, and twelve years and come
out by the turns of twelve animals. Nevertheless, as a typical Mahayana idea, the
Bodhisattvas could transform themselves into whichever body form of six categories
of sentient beings, including beasts, as long as they wish, for the sake of teaching and
transforming other sentient beings, to cultivate merits and virtues.

Moreover, the twelve animals listed in the passage of the MMS reflect a strong
Indo-centric worldview. It starts from the mouse and is followed by the ox, lion,
rabbit, naga, snake, horse, sheep, monkey, rooster, dog, and pig, which is different
from the Chinese list of twelve zodiac animals that includes a tiger, rather than a lion.?
Second, it also touches on the ancient Indic concept of the material world constructed
by four great elements. According to the passage in the MMS, these animals are
said to reside in the caves of four mountains where eight female deities and their
attendants served as companions. Among these eight female deities, four of them
are named after the tree, fire, wind, and water, symbolizing the four great elements
in ancient Indian cosmology. Third, this passage mentioned four mountains in four
cardinal directions surrounding the Jambudvipa world, which started from the south,
followed by the west, the north, and the east. In the south, the three animals included
a snake, a horse, and a sheep. In the west, the three animals included a monkey, a
rooster, and a dog. In the north, the three animals were a pig, a mouse, and an ox.
Whereas in the east, the three animals were a lion, a rabbit, and a naga. Interesting-
ly, from the perspective of medieval Chinese Buddhists, this arrangement seems to

2 Dafangdeng daji jing, juan 23, T. 13, no. 397: 167b-168b.

3 Zhang Xing and Chen Huaiyu, “From Lion to Tiger: The Buddhist Changing Images
of Apex Predators in Trans-Asian Contexts,” in Animals and Human Society in Asia:
Historical and Ethical Perspectives, eds. Rotem Rosen, Michal Biran, Meir Shahar, and
Gideon Shelach (Basingstoke: Palgrave Macmillan, 2019), 331-353.
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correspond with the notion that the Indian sub-continent was the center of the world
in the Indo-centric worldview.

The most cited modern scholarly edition of the MMS in the Newly compiled Bud-
dhist Canon in the Taisho period (Taisho Shinshii Daizokyd) published in Japan was
based on the Korean edition carved in the tenth century,* which does not reflect the
original structure and vocabulary of the text that was translated in the early fifth
century. In fact, in the editions printed in China in the following centuries, the order
of the four directions beyond the Jambudvipa realm was modified by the Chinese
compilers by starting from the east, followed by the south, the west, and the north.
This obvious Chinese Buddhist modification reflected the Chinese Buddhist transfor-
mation from the Indo-centric worldview to the Sino-centric worldview. The Chinese
Buddhist narratives often regarded the east, where China is located, as the primary
direction, which is also the direction where the sun rises.

Further, the MMS tells that the four mountains beyond the Jambudvipa realm
refer to the mountains of lapis lazuli, crystal, silver, and gold, which corresponded
to the four jewels in Buddhist culture. Perhaps the lapis lazuli was valued in South
Asia, so the lapis lazuli world was listed first. Yet, in ancient China, gold was valued
more than many other treasures. So, the gold in the east was listed first. The orderly
arrangement of these four jewels and their relevant directions seems to be another
piece of evidence for transforming the Indo-centric worldview to the Sino-centric
worldview.

More importantly, in reading the Chinese versions of the MMS, the changing cardi-
nal directions for the mountains where animals dwell should be understood by look-
ing into its historical root in the political culture of ancient China.’ In ancient Chinese
texts, such as the turtle bone inscriptions and the Book of Documents (Shangshu [\
), the four directions were commonly ordered as the east, the south, the west, and
finally the north. But in some other texts, such as the Zuo Commentary on the Spring
and Autumn (Zuozhuan 77 /%) and the Record of Rites (Liji #25C), the positions of
south and west were switched i.e., cast, the west, the south, and the north. However,

4 The stone scriptures preserved in the Fangshan (5111) area carved in 1063 preserved
an early version of the MMS. The corresponding passage appeared in the stone tablet
numbered in Chinese character “you f5,” located in the no. 212 scripture in the seventh
cave of the Fangshan area. The order of the four mountains started from the south, and
then the west, the north, and the east.

5 For a study of the four directions in ancient Chinese political thought, see Aihe Wang,
Cosmology and Political Culture in Early China (Cambridge: Cambridge University
Press, 2000), chapter two: “Sifang and the center: The Cosmology of Ruling China,”
23-74. However, she does not elaborate on the order of the four directions. Also see Lau-
rent Sagart, “The Chinese Names of the Four Directions,” Journal of American Oriental
Society 124, no. 1 (2004), 69-76.
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both make the east the primary and foremost position, which might reflect a Chinese
Buddhist concept.

From the cultural geography perspective in the Buddhist tradition, early Buddhist
literature often introduced and explained four continents (catvaro dipah) of the world
by starting from the continent in the south, which appeared as Jambudvipa. This
is not a random appearance but reflects the cosmological worldview of people in
ancient South Asia, where Buddhism began to flourish. Hence, unsurprisingly this
cosmological worldview was built upon South Asian centrism. As Akira Sadakata &
77 & pointed out, in early Buddhism, or using his words, pre-Mahayana Buddhism,
the four continents spread out by surrounding the Sumeru Mountain and one of the
four continents, Jambudvipa, was modeled the sub-continent of India. So, he high-
lights that the features of the Jambudvipa, as illustrated in early Buddhist literature,
reflected the world geographical knowledge of ancient Indian people.® The Buddhist
text Maharatnakita-sitra claimed that the Jambudvipa was unique because it was
much larger than the other three continents, with one hundred million yojana in
width. It has four times more cities than the other three continents. Moreover, these
cities were very magnificent, peaceful, joyful, and prosperous. Most importantly, the
Buddha resided in this continent.” Ancient Buddhism seems to attempt to glorify this
continent that modeled the subcontinent of South Asia, where the Buddha was born,
grew up, reached the enlightenment, and preached his Dharma.

As per the cross-cultural translating practice, in early medieval China, some Chi-
nese Buddhist translators seemed to have modified some common expressions for
fulfilling the expectations of Chinese readers, such as the order of the four directions,
which was associated with the issue of ordering the four continents of the world.
While exploring the organizing process of Buddhist translations, it should be not-
ed that the monks and laypeople who were educated in traditional Chinese culture
played important roles in transcribing, editing, and proofreading. However, foreign
monks brought in and spoke out the original source versions of Buddhist literature.
Some Chinese officials appointed by the emperor also followed imperial edicts to
read and authorize the final versions. Therefore, it would not be surprising to see that
the final versions of Buddhist translations used the order of the four continents that
followed traditional Chinese literary conventions, which started from the east rather
than from the south as the original version was produced in South Asia. The cultural
geography in early medieval China impacted the vocabulary, sentence structure, and
idioms of early Chinese translations of Buddhist literature.

In South Asian Buddhist literature, the four continents in Buddhist literature
often refer to the continent in the south Jambudvipa, the continent in the west

6 Akira Sadakata, Buddhist Cosmology: Philosophy and Origins, trans. by Gaynor Seki-
mori, with a foreword by Hajime Nakamura (Tokyo: Kdsei Publishing Co., 1997), 31.

7 T 11,no.310: 141b.
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Aparagodaniya, the continent in the north Uttarakuru, and the continent in the east
Furvavideha. In early medieval Chinese Buddhist literature, such as the Biographies
of Eminent Monks (Gaoseng zhuan [ 18]), both the land in the east (dongtu H
+) and the land in the middle (zhongtu 1) referred to the Middle Kingdom, or
in particular, the Central Plain, which was the central part of the Chinese empire. In
the seventh and eighth centuries, some Chinese writers began to write about the four
continents in the Chinese order, which started from the continent in the east. For
instance, in his commentary on the Vimalakirti-nirdesa-sitra, Huiyuan Ei# (523-
592), a monk from the Pure Shadow Temple (Jingying si #i¥5~F), said that the four
continents under heaven started from the east and this continent was called Fur-
vavideha,® which was a typical Sino-centric view. Later on, this Sino-centric order
became even more common. In his Record of the Western Regions of the Great Tang
(Da Tang Xiyuji [ KJEFIIEEC]), Xuanzang % 3% also introduced the idea that in Saha
world (Skt. sahaloka) or the world of the Earth, there were four continents, namely
videha (Furvavideha) in the east, Jambudvipa in the south, Godani (Aparagodaniya)
in the west, and Kuru (Uttarakuru) in the north. However, Xuanzang was a Chinese
monk who spent a significant amount of time studying in South Asia. He seems to
be ambivalent while discussing the four continents, which means sometimes he still
holds South Asia in a higher place. When he commented on the features of these four
continents, he again came back to the order starting from the south.” Xuanzang’s
understanding, perception, and conceptualization of the continent of Asia charac-
terized the geography, climate, customs, norms, national characters, and economic
modes of four peoples living in the land of Jambudvipa, which is Asia, as we can see.
The landscape Xuanzang laid out seems to regard Mount Sumeru as the center of the
world, and the order of four lands begins with South Asia, which refers to the land of
the lord of elephants. The order of arranging these four lands in Xuanzang’s narrative
might suggest that he still held South Asia as the birthplace of Buddhism prior to any
other continent.

Although Xuanzang’s writing followed the order of four lands starting from the
south, many other monks in the high medieval period (10" century and later) adopted
the order of four continents starting from the east. For instance, in his commentary
on the Avatamsaka-siitra, Chengguan ¥ #i states that the eastern continent looks
like a half-moon. The southern continent looks like a carriage. The western conti-
nent looks like a full moon, and the northern continent looks like a square base.!”
In his OQutline of the Tian Tai Fourfold Teachings (Tiantai sijiaoyi [KE VU
1#%]), a Korean monk named Chegwan (10" century) also used the same order of the

8 T 38,no0.1776: 514b.

9 Samuel Beal, Xi you ji: Buddhist Records of the Western World 1 (London: Kegan
Paul, Trench, Triibner & Co., 1906), 13-15.

10 T. 35, no. 1735: 583b.
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four continents starting from the east while discussing the life spans of people in the
human realm. In the eastern land within the human realm, people could live to be 150
years old. In the southern land, people could live up to 100 years old. In the western
land, people could live up to 500 years old. And in the northern land, people could
live up to 1000 years old. In these four continents, residents could enjoy happiness
and endure suffering. While suffering, people should practice five ethics and five
precepts. The five ethics were humaneness, righteousness, propriety, wisdom, and
integrity, which of course, refer to the core values of Confucianism. The five precepts
were no killing, no stealing, no sexual misconduct, no lying, and no intoxicants.!
Interestingly, although the order of the four continents started from the east, based on
this narrative, the people who lived in the northern land had the longest life span. The
Miilasarvastivada Vinayavibhanga translated by Yijing 3% #Falso used the same order
of the four continents within the human realm. It describes how to draw a painting of
a wheel of life and death in five realms and the human realm; the four continents are
marked in white color."

As early as the sixth century, Chinese monks started to incorporate indigenous
Chinese thoughts into their interpretations of the MMS. When Zhiyi £ # (538-597)
wrote his Great Calming and Contemplation (Mohe zhiguan [E£77 1E#4]), he intro-
duced the theory of Five Phases (Wuxing 711T) while explaining the animal spirits in
the MMS. He claimed that twelve beasts were cultivating their Buddhist compassion
in the jeweled mountains and these beasts were lords of demonic spirits. For him,
when a person was working on sitting in meditation, his or her mind might become
deviant, which means that he or she fell into the seduction of the demonic animal
spirits. When these demonic spirits attempted to seduce a Buddhist practitioner,
they appeared in various body forms such as boys or girls, old adults, and birds or
beasts. He continued to explain a strategy of distinguishing different animal spirits
pursuant of fighting against their seductions. He suggested to follow the traditional
Chinese idea of terrestrial branches for time divisions. One day could be divided
into twelve units, and one unit has two hours. Within this two-hour unit, one animal
demon would come to disturb the practitioner. For example, if it were the yin # time
unit, the tiger demon would come. If it were the chou 1l time unit, the ox demon
would arrive. Since there were more beasts and birds in nature, Zhiyi expanded the
list of twelve animals in chapter 23 of the MMS to thirty-six beasts, which presented
an entirely new cosmology in terms of time and space for animals as active spirits
in a Buddhist context. According to Zhiyi, one two-hour time unit can be divided
into three sub-divisions, so twelve time units originally for twelve zodiac animals
based on twelve terrestrial branches can accommodate thirty-six animals. Zhiyi’s

11 T 46,no0. 1931: 776c.

12 T 23,no. 1442: 811a. Stephen F. Teiser, Reinventing the Wheel: Paintings of Rebirth
in Medieval Buddhist Temples (Seattle and London: University of Washington Press,
2007), 60.
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new interpretation is remarkable for its Chinese transformation of the twelve zodiac
animals in the MMS in many ways. First, the tiger has replaced the lion in Zhiyi’s list.
Zhiyi’s list was also expanded from twelve animals to thirty-six animals, even one
hundred and eight animals. Second, in Zhiyi’s new explanation, the animals were no
longer the transformations or reincarnations of Bodhisattvas for serving the needs of
sentient beings; instead, they became demonic spirits. They could divert practitioners
away from right consciousness and corrupt their minds. They could also speak about
auspicious and bad omens. Third, Zhiyi now began to incorporate the Chinese indige-
nous thoughts of twelve terrestrial branches and Five Phases (wuxing) into his theory.
Twelve animals were regrouped based on five phases in his theory. These combina-
tions and incorporation together seem to have transformed the Buddhist version of
twelve zodiac animals as Bodhisattvas into a hybrid tradition mixed with Chinese
theories of twelve terrestrial branches and five phases. Finally, Zhiyi also offered a
strategy for eliminating the demon spirits. He said, if one knows the corresponding
terrestrial branch for each animal demon, one could just call out the name of the
animal, then the demonic beast spirit would disappear.'® This operationalization of
exorcism borrowed from early medieval Daoism.

From Twelve Animal Bodhisattvas
to Twelve Demonic Spirits

The twelve zodiac animals appeared in various forms and images in medieval Chi-
nese Buddhist literature. For instance, they appeared as animal guardians of twelve
time units (shier shishou [} —IK#¥]) in Wonhyo’s (617-686) Commentary on The
Treatise of Awakening of Faith in the Mahayana (Dasheng qixin lun shu [ K2
G rmbi]) and Fazang’s commentary on The Treatise of Awakening of Faith in the
Mahayana (Dasheng qixin lun yiji [ KIEHLE 5 FEAL]). Yet, in the sixth century, they
appeared as demonic spirits in Zhiyi and Zhanran’s commentaries on the passage
from the MMS. The transformation from twelve guardians to twelve demonic spirits
shows that the images of the twelve zodiac animals became negative and horrific
with the appearance of new commentaries in the medieval period, which might indi-
cate that some Chinese Buddhist commentators attempted to transform the original
Buddhist tradition from South Asia into Chinese tradition in East Asia. This section
will trace this transformation in the multi-religious, intellectual, and cultural context
of medieval China. I suggest that Buddhism, Daoism, and other Chinese elements
interacted with each other and collectively contributed to this transformation.

In the MMS context, twelve calendrical animals appeared as the transformation
bodies of virtuous Bodhisattvas. These Bodhisattvas could appear as various body

13 T 46,no0. 1911: 115a-b.
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forms of all sentient beings in six realms such as gods (devas), demigods, human
beings, nagas, beasts, birds, and other animals, for the sake of enlightening other
sentient beings. They traveled around the human realm or Jambudvipa, teaching and
transforming sentient beings. In other words, to teach and transform sentient beings,
Bodhisattvas could appear in any form of a sentient being from one of six realms in
Buddhist cosmology. This idea seems to be developed in the early Mahayana tradi-
tion, which means a Bodhisattva could come to this world in a transformed body for
the purpose of helping sentient beings to eliminate karma and collect good deeds and
merits. However, medieval Chinese commentaries by Zhiyi, Zhanran, Wonhyo, and
Fazang, replaced the images of these Bodhisattvas with those of demon spirits, which
seems to manifest the influence of the popular indigenous Chinese ideas of animal
spirits in the early medieval period.

Different monks used different terms for the twelve zodiac animals in their
commentaries on the MMS in medieval China. Zhiyi began to name these twelve
animals as the enchanting calendrical demons (shimeigui [R5k %2]) or just calen-
drical enchantments (shimei [[Ff#%]), which means that, when these animals showed
up, they would cast spells to deviate the mind of a Buddhist practitioner. As Zhiyi
illustrated in his Essential Methods of Practicing and Cultivating the Calming and
Contemplating by Sitting Meditation (Xiuxi zhiguan zuochan fa yao [1&34 11 8144
12:%2]), “Twelve calendrical animals could transform and change into various forms
and materials, and some of them could appear in the forms of young ladies and old
people, and even the horrible bodies and so forth, without a single form, deluding
and tempting practitioners. These various spirits of enchantment (jingmei % /&) who
attempted to delude the practitioners would show up when their respective schedules
came up. One should be capable of identifying them.”'* In Zhiyi’s description, the
order of the twelve calendrical animal spirits started from the tiger. They appeared to
corrupt the minds of practitioners. As a solution for dealing with these animal spirits,
Zhiyi said that the practitioners should identify these animals and loudly call out the
names of these animal spirits; then the disturbance of these animal spirits could be
eliminated.

Zhanran #£#X, another monk from the Tiantai tradition, followed Zhiyi and used
the same term. Zhanran first pointed out that the so-called twelve calendrical animals
in the MMS were the same as the twelve zodiac animals in five phases.!’> Apparently,
Zhanran attempted to interpret the twelve animals in the MMS in terms of Chinese
ideas of the five-phase theory. Since these twelve calendrical gods looked like ani-
mals, they were called calendrical animals. Zhanran also expanded the number of

14 T 46, no. 1915: 470b.

15 T. 46, no. 1912: 407b-c. For a study on Zhanran, see Jinhua Chen, “One Name, Three
Monks: Two Northern Chan Masters Emerge from the Shadow of Their Contemporary,
the Tiantai Master Zhanran (711-782),” Journal of International Association for Buddhist
Studies 22, no. 1 (1999): 1-91.
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calendrical animals to one hundred and eight to fit a grand theory, including the ideas
of five phases, five cardinal directions, and three stages of each of four seasons. He
was perhaps the first Buddhist monk who connected twelve calendrical animals in
Buddhist text MMS with the twelve zodiac animals in the indigenous Chinese cos-
mological tradition. On the one hand, Zhanran accepted twelve animals as calendrical
animals in early Buddhism; on the other hand, he also introduced Chinese ideas of
twelve zodiac animals and five phases in constructing a new concept of twelve ani-
mals in the MMS. In his commentary, he said that these animals appeared in accor-
dance with when they were scheduled to do so. Each hour one animal would show
up. When the enchantment of an animal came up, or an animal demon came up, upon
calling its name it would disappear. So Zhanran said that the animal demons were
frightened when their names were verbalized by people.

Furthermore, the practitioners should not only know their names but also recognize
their forms to prevent them from showing up to disturb people and commit malign
acts. As [ will show below, this idea and method of dispensing animal demons seems
to be familiar in Chinese tradition in the early medieval period, emanating from the
Chinese indigenous and Daoist traditions.

So why did Zhiyi and his later generations transform these twelve calendrical ani-
mals as the reincarnations of Bodhisattvas into demonic animal spirits? Or why did
these Chinese Buddhist writers choose demonic spirits to replace the reincarnations
of the Bodhisattvas as the new images of twelve zodiac animals? The root of the
idea of demonic spirits was not from the Buddhist tradition, but Chinese indigenous
culture. In Chinese Buddhist literature, the term “enchanted spirit” first appeared
in a text entitled Treatise on Sakya Mahdayana (Shi moheyan lun [FEEEZATH),
which was attributed to Nagarjuna and was translated into the Chinese language
by Vrddhimata (Fatimoduo [fX##£%]) in 401. This text states that there are four
obstacles against mind cultivation that could appear in the form of human beings.
These four obstacles were demons (Skt. mara, Ch. mo [J]), non-Buddhist teachings
(Skt. anya-tirtha, Ch. waidao [FN&]), ghosts (gui [%]), and gods (shen [##)). In the
Buddhist context, demons refer to the demonic Mara and his associates, and the
anya-tirtha refers to non-Buddhist forces. When the Buddha was meditating under
the Bodhi tree, he was challenged, seduced, enchanted, and tempted by the Mara and
various transformations and avatars of evil forces. Eventually, the Buddha defeated
these evil forces and achieved enlightenment. However, these evil forces continued
to bother other Buddhist practitioners. The Buddhist concept of animals as demonic
spirits is illuminated in the Treatise on Sakya Mahdydna. According to this text,
ghosts refer to the so-called ten big ghosts and their numerous attendants, and spirits
refer to fifteen big spirits and their numerous attendants. The tenth type of ghost is
the ghost of animals, such as the scorpion, tiger, and lion. The fifteenth type of god is
called the god of spirits of enchantment (jingmei shen [¥#+#]). The gods of spirits
of witchcraft appeared as animals as their avatars based on the daily schedule of
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these animals. The Buddhist concepts of “mo (f&)” and “waidao (#ME)” cannot be
found in Chinese culture before Buddhism introduced them into China. Neverthe-
less, similar concepts of ghosts and gods can also be found in the indigenous Chinese
tradition. The demonic spirits in Zhiyi’s writing seem to suggest that the Buddhist
idea of demonic spirits was mixed with the Chinese concept of ghosts.

Why did Zhiyi and Zhanran choose the spirits of enchantment to interpret the ani-
mal avatars in the MMS? For me, they both attempted to make Buddhist teachings and
ideas accessible and understandable to Chinese readers who were more or less familiar
with the Chinese concepts of demonic animal spirits. In medieval Chinese literature,
the animals as demonic spirits who could seduce and corrupt human minds seemed
to have been a shared idea in both the Buddhist textual community and non-Buddhist
textual community. Therefore, Zhiyi introduced this idea in his interpretation of the
twelve zodiac animals in the MMS. Zhiyi might also utilize this idea to compete with
the Daoist tradition since the latter often advocated that Daoist priests could exorcise
animal demons by calling out their names in early medieval China.

To trace this issue, [ will briefly outline the idea of animism and its connection with
the Buddho-Daoist ritual tradition in early medieval Chinese literature. Some early
medieval Chinese literature, such as tales and histories, indicated the popularity of
animism among monastic and lay communities, which believed that animal and plant
spirits played active roles in daily life. In other words, there were differences between
spirits and bodies. These spirits might appear in the body forms of humans, animals,
and plants for disturbing the daily life of spiritual cultivators. This idea is different
from what we saw earlier in the MMS. In the latter, the animals were Bodhisattvas but
appeared as animal forms for teaching Buddhism and enlightening sentient beings.
While these two ideas were encountered in early medieval China, some texts that
appeared in this period seem to document this sort of encounter. For example, the
Scripture of Consecration (Guanding jing [ETAZL]) offers a list of numerous spirits
and demons, such as spirits of trees and woods, spirits of worms, spirits of birds,
spirits of beasts, and spirits of stoves and doors. It claims that if someone wore a talis-
man, the spirits of beasts (e.g., lions, tigers, wolves, and bears) would hide and harm
nobody.!'¢ According to Michel Strickmann, this scripture was a Buddhist apocryphal
text that incorporated many indigenous Chinese thoughts into its content. Although
some names of these spirits might originally come from the Buddhist tradition of
South Asia, many names of spirits can be found in the Chinese indigenous tradition.
Strickmann points out that the rise of this scripture in the six dynasties could be due to
the spread of the thought of Final Dharma. The Final Dharma thought brought up the
Buddhist sense of impermanence to the Buddhist community. The Buddhist commu-
nity felt the threat of political and social disorder following the decline of Buddhist
teaching. Therefore, evil spirits and demons appeared in the world to endanger the

16 T 21, no. 1331: 503a.
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cultivation of Buddhist followers. The Scripture of Consecration taught both Daoist
talismans and Buddhist spells (Dharani) for defeating these evil spirits.!”

The tradition of writing about demonic spirits has a long history in ancient China.
In ancient Chinese texts such as Zuo Qiuming’s commentary on the Annals of Spring
and Autumn (Zuozhuan [/:18]), Du Yu’s commentary on the Record of the Grand
Historian (Shiji [ }27C]), and Yan Shigu’s commentary on the Book of the Han Dynas-
ty (Hanshu [#%3]) the demonic spirits often refer to spirits who have the body forms
of beasts for their claws and teeth that could harm or even deprive human lives. These
beasts became so-called evil animals whose threatening images have appeared in
numerous cultures across the world. For instance, in his commentary on the Record of
Grand Historian, Du Yu noted that the demonic spirit had a human face, beast body,
and four feet, which was produced by the exotic air of mountains and forests; and it
often deluded humans. Typically, the evil spirits were portrayed as beasts with some
human body parts, but with the nature of animality, not humanity, and their residence
was associated with wilderness, such as mountains and forests.

It seems that different regions across China believed in different beast spirits. In
the Southern Dynasties, evil spirits were said to appear as female bodies because they
could enchant and delude other people. For example, in the Book of the Chen Dynasty
(Chen shu [ #&]), it is stated that Zhang Lihua, the concubine of the last lord of the
Chen Dynasty, was talented with enchantment and could delude other people. She set
up a cult in the court for controlling the lord.!® In the meantime, a belief in the fox
spirit was also developed, which was later mixed with the idea of the female spirit."
Both Buddhism and Daoism in the Southern Dynasties accepted the idea that fox
spirits could disturb their religious practitioners.

In the Northern Dynasties, cat and rodent spirits were more popular. In the Sui
Dynasty, some women worshiped cat demons. Dugu Tuo (ca. 6 century), the step-
brother of Sui Emperor Wendi’s (Yang Jian, 541-604, r. 581-604) wife, once tried
to command a cat demon to enchant Wendi’s wife, but his conspiracy was uncov-
ered and thwarted. So, Wendi ordered that Dugu Tuo should be killed. Wendi’s wife
requested to save Tuo’s life by fasting for three days. Wendi eventually followed
his wife’s request and enacted a less severe punishment.”® The rodent demon was

17 Michel Strickmann, “The Consecration Siitra: A Buddhist Book of Spells,” Chinese
Buddhist Apocrypha, eds. Robert E. Buswell Jr. and Kyoko Tokuno (Honolulu: University
of Hawaii Press, 1990), 75-118; Michel Strimann, Mantras et mandarins: le bouddhisme
tantrique en Chine (Paris: Gallimard, 1996), 127-163.

18 Yao Silian et al, Chen shu, juan 7 (Beijing: Zhonghua shuju, 1972), 131.

19 For a study on the fox spirit, see Xiaofei Kang, The Cult of the Fox: Power, Gender,
and Popular Religion in Late Imperial and Modern China (New York: Columbia Univer-
sity Press, 2006).

20 Fang Xuanling et al., Sui shu, juan 36 (Beijing: Zhonghua shuju, 1973), 1108-1109.
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reported several times in the capital city when Wendi’s son Yang Yong (5627-604)
was the crowned prince. So, Wendi ordered one of his officials, Xiao Ji (5257-6147?),
to perform an exorcism for Yang Yong’s palace to get rid of the rodent demons. Xiao
Ji performed a Daoist ritual of exorcism by commanding gods to suppress these
rodent demons.?! It should be noted that many early medieval Chinese Daoist texts
tell stories of exorcism. For instance, in its chapter on killing demons, a fifth-century
Daoist text entitled the Scripture of Divine Incantations of the Supreme Pervasive
Abyss of the Most High (Taishang dongyuan Shenzhou jing [ X _F iR # L 48] , juan
14), notes that if the demon king transformed himself into the bodies of birds and
brought up the pandemic in the human realm, Daoist priests could erect a Daoist altar
for performing an exorcism. The Daoist masters of three caverns could create ritual
space, turn scriptures, chant spells, set up a feast, offer sacrifices, and pray to the
gods to end the pandemic and bestow blessings. Many other Daoist ritual manuals
also offer ritual methods for exorcising beast demons. In the Chapter on Petitioning
to Officials of the Book of Magic Writs of the Orthodox Oneness (Zhengyi Fawen
zhangguan Pin [1E—y% 3% B ], DZ. 1218), the Daoist lord could command celes-
tial generals and soldiers in charge of tiger and rodent demonic spirits.?

In the early medieval period, Buddhist ideas of reincarnation from humans to
beasts were incorporated into some Daoist literature. Some Daoist texts said that
deviant demons and beast spirits could corrupt men, and the beast spirits could seduce
women. In the chapter on saving those in suffering of the Scripture of the Most High
from the Dongxuan Lingbao Canon Regarding Retribution and Karmic Causes (Tais-
hang dongxuan lingbao yebao yinyuan jing [ X b % % £ 3£k K 4545, DZ. 336),
a story tells that a tiger spirit deluded a woman who resided in the deep mountain, so
she gave birth to four sons who had tiger bodies. Daoist priests helped her escape the
delusion by offering spells, chanting scriptures, and bestowing precepts. The Scrip-
ture of the Most High from the Dongxuan Lingbao Canon Regarding Retribution
and Karmic Causes also noted that the humans who received bad retributions from
their evil deeds could transform their bodies into many beasts, such as rabbits, deer,
pythons, tigers, eagles, dogs, foxes, and snakes. If one received the body of a snake,
he or she could always be thirsty and hungry and was hunted by everyone who saw
it. This scripture claimed that if one loaned property or money to someone else but
intimidated the debtors, he or she could be reborn in the body of domestic beasts,
such as a cow, sheep, pig, or dog. Hence, reincarnation as beasts and being hunted
and killed became common in Buddhism and Daoism in the early medieval period.

21 Suishu, juan 78, 1775-1776.

22 For a discussion on dealing with rat plagues in this text, see Franciscus Verellen,
Imperiled Destinies: The Daoist Quest for Deliverance in Medieval China (Cambridge,
MA: Harvard University Asia Center, 2019), 112.
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Conclusion

This paper started from a close reading of a message in the Chinese translation of the
MMS. Twelve zodiac animals were portrayed as the reincarnated forms of Bodhisat-
tvas who took turns to travel to different realms to teach those who were reborn in
the life forms of animals and enlighten them. This message described a cosmological
image of the Buddhist world centered on Mount Sumeru, with four continents and
four seas surrounding this mountain. However, in this message, these four conti-
nents were arranged in a geographical order that started from the south international
cardinal direction in the MMS. I suggest that this arrangement was due to the South
Asia-centric worldview in early Buddhist cosmology. When the MMS was translated
into the Chinese language, this South Asia-centered worldview was replaced with a
Sino-centric worldview that considered the east as the first of four cardinal directions
of four continents. The Chinese translation was processed and transmitted, which
might indicate that in early medieval China, Buddhist writers and learners attempted
to adapt Buddhist knowledge of geography and environment to meet the needs of
Chinese Buddhist readers.

Furthermore, while commenting on the twelve zodiac animals in this message,
many Chinese Buddhist writers, such as masters Zhiyi, Zhanran, and others, mobilized
indigenous Chinese intellectual resources to interpret these animals. They attempted
to establish corresponding relationships and connections between the twelve zodiac
animals in the MMS and traditional Chinese theories of five phases and twelve ter-
restrial branches. In the meantime, they reinterpreted these twelve animals by intro-
ducing ideas of beast demons in the early medieval period across the boundaries of
Buddhism, Daoism, and popular beliefs. Therefore, the original twelve animals in
the MMS which appeared as compassionate Bodhisattvas later were transformed by
medieval Chinese Buddhist writers into demonic beast spirits.
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Appendix:

Zhiyi’s interpretation combining five directions, five phases, and thirty-six beasts:**

Directions | East South West North Center
Phases Wood Fire Metal Water Earth
Beasts Wild cat, Cicada, Ape, Hound, pig, | Osprey,

leopard, carp, snake, | gibbon, mythical dhole, turtle

tiger, fox, deer, horse, | monkey, beast, cat,

rabbit, water deer, | bird, rodent,

racoon, sheep, rooster, mythical

dragon, goose, pheasant, cattle, crab,

alligator, eagle dog, wolf, | tortoise

fish dhole

B yinJp CLji‘F wu| H shen?§ | Zhai ¥ zi

mou/& Awei youixu | Hchou

chen
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Refakat, Sefkat, Siddet:
Insanlarla Kedilerin Servet-i Fiiniin
Dergisi Doneminde Karsilasmalari

Oz

Bu calismada yakin donemlerin tartigmalarini barindiran insan sonrasi (posthiima-
nist) kuramlarin 15181inda yaklasik yiizyil dncesine giderek Gegmis Zaman Kedile-
ri: Tiirk Edebiyatinda Kedi Metinleri (1870-1950) derlemesinde yer alan se¢ilmig
metinlere odaklanilmis, bunlarin Servet-i Fiiniin dergisi ¢evresiyle iliskileri “insan
ve insan olmayan” odaginda tartigmaya agilmistir. Derginin veri tabaninda “kedi”,
“hayvan”, “tabiat” vd. anahtar sozciiklerle yapilmig arama sonuglarindan se¢ilmis
kurmaca ve kurmaca dis1 metinlerle derlemede yer alan kurmaca ve kurmaca dist
metinlerin zamansal Ortiismeleri ekseninde, “kedilik halleri”, insan diginin temsil
bigimleri, dergide ve derlemede yer alan metinler arasindaki benzerlik ve farkliliklar
yakin okuma yontemiyle tartistlmistir. Kedilerin, insan dig1 hayvanlarin (ve) hatta
mikroplarin, bakterilerin metinsel temsil bigimleri, modernist-hiimanist paradigma-
nin basat oldugu bir donemde, insanmerkezci anlayisa iliskin gesitli ¢atismalar ve
mutabakatlar sunuyor. insan1 insan olmayanlardan, insan dis1 hayvanlardan ayiran
kesin bir ¢izginin varligt kabuliine meydan okuyan bu calisma; insanlarla insan
olmayanlarin iliskilerini yoldaslik, refakat, sevgi, bakim, siddet, catigma iliskileriyle
acimlamay1 amaglamaktadir.

Anahtar Kelimeler: insan dis1 hayvanlar, Servet-i Fiiniin, insanmerkezcilik,
kargilagma, kediler, insan sonrasi

Abslract

This study discusses selected texts in the collection Ge¢mis Zaman Kedileri: Tiirk
Edebiyatinda Kedi Metinleri (1870-1950) (Cats of The Past: Cat Texts in Turkish
Literature) in relation to the context of the Servet-i Fiinlin journal with a focus on
“human and nonhuman” relations in the light of recent debates in posthumanist theo-
ries. Looking at the temporal overlap of fiction and non-fiction texts in the collection
and fiction and non-fiction texts in the journal from a search in the journal’s database
with the keywords “cat”, “animal”, “nature”, etc., I give a close reading and discussion
of “cathood states” and the representation of nonhuman beings, and the similarities
and differences between the texts in the collection and the journal. The textual repre-
sentation of cats, nonhuman animals, and even microbes and bacteria offers various
conflicts and reconciliations regarding an anthropocentric understanding at a time
when the modernist-humanist paradigm was dominant. Challenging the acceptance
of the existence of a precise line that distinguishes humans from nonhumans, nonhu-
man animals, this study aims at opening up the relationships of people and nonhuman
beings with comradeship, companionship, love, care, violence, and conflict relations.
Keywords: nonhuman animals, Servet-i Fiiniin, anthropocentrism, encounter, cats,
posthuman

Nesir 1 (Ekim 2021



Refakat, Sefkat, Siddet

Insan dis1' hayvanlarin edebi metinlerdeki temsili; ekolojik yikimin, krizin ve ekoloji
miicadelelerinin eszamanli gii¢ kazanmasiyla birlikte kuramda da karsilik bulmus,
halihazirda kuramdan giiclenen miicadeleler kurami geri beslemis, 2000’li yillarda
ivmelenen ekoelestirel perspektifier, insan sonrasi teoriler, elestirel hayvan galig-
malar1 sosyal ve begeri bilimlerde kuvvetlenmistir. Cesitli ihtiyaglardan dogan bu
kuramlar en nihayetinde insanmerkezci paradigmay1 yap1 sokiime ugratarak insani
iistiin tlir ve mutlak fail olarak kodlayan anlayisi ortadan kaldirmay1 hedeflemekte-
dir. Insanin merkezde oldugu calismalar yerini, insanin insan olmayan hayvanlarla
karsilikli iligkisellikleri i¢inde degerlendirildigi yaklagimlara birakirken disiplinle-
rarast, multidisipliner, cok perspektifli yaklagimlar kapsayici, kiskirtict ve kusatici
okumalara imkan agmaktadir. Bu baglamda bu ¢alisma ise, Servet-i Fiiniin dergisinin
ve doneminin insan olmayanlara metinsel diizlemde yonelttigi bakisi tiim yonleriyle
kapsama iddias1 tagimaksizin, insan-insan olmayan iligkilerini refakat, sefkat ve
siddetin goriiniirlestigi anlara odaklanarak tartismay1 amagliyor. Boyle anlarda ortaya
¢ikan iliskisellikler, “asir sonu” tabir edilen 19. yiizyilin kapanisindaki gesitli ¢atig-
malar1 tartigmak i¢in elverisli bir zemin sunmakta.

Gegmis Zaman Kedileri? 1870’ten 1950’ye kadar uzanan bir donemde edebi
metinlerdeki kedilere, i¢inden kedi gecen metinlere odaklanan bir derleme. Hikaye
ve denemelerden miitesekkil kitapta telif haklarindan 6tiirii “tim” kedi metinlerinin
kapsanamadigi belirtilmis. Ancak kediler, “kedi metinleri” edebiyatimizda siklikla
yer buluyor ve diger hayvanlara kiyasla edebi kisi olmakta daha sik tercih ediliyorlar.

77Bu kitapta deneme ve hikayelere yer verildi. Bu tiirler kedilere dair yazmak i¢in de bere-
ketli tiirler oldugu i¢in 6n plandalar. Ancak hem klasik Osmanli giirinde hem de modern
siirde kedilere dair birgok siir de var. Bu donemde merkezinde bir kedi olan roman gor-
medim ama siiphesiz romanlarda dolasan kediler de var. Kadinlar tarafindan yazilmig kedi
metnine nispeten daha az denk geldim.?

Altug’un ifadesiyle Tiirkce edebiyat metinlerinde kediler; edebiyatimizdaki insan
dis1 hayvanlar sorusu odagindan daha ziyade yer bulan, belki insanla karsilagmalari

1 Tiirk¢ede nasil kargilanacagi konusunda heniiz bir mutabakata varilamamis “nonhu-
man/non-human” terclimesi olarak bu ¢alismada “insan dig1” kullanimini, digarida biraki-
lan1 goriiniir kilma ihtimalinden 6tiirii tercih ediyorum.

2 Yazi boyunca derlemeden yapilan alintilar 1. baski, Subat 2021 kaynagindan olacak,
yalnizca sayfa numaralari belirtilecektir.

3 “Gegmis Zaman Kedileri Yazar Fatih Altug ile Sohbet”, Google, son giincelleme 4
Temmuz, 2021, https://www.heymypet.com/gecmis-zaman-kedileri-yazari-fatih-altug-i-
le-sohbet/.
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ve etkilesimleri bakimindan metinsel bakisin daha yogun ve israrla yoneltildigi
hayvanlar. Modernlesmeyle birlikte insan dis1 canlilarin tasnifi sorunu, beraberinde
edebiyata dahiliyeti ve edebi metinlerdeki yeri tartismalarda kendisine daha sik yer
bulur oldu. Bunda, insanin tiim canlilardan iistlin oldugu varsayimina dayali moder-
nist-hiimanist paradigmanin etkisi biiylik. Ancak unutmamak gereken sey, “kimin
insandan sayilip sayilmayacag1” sorusu modernizme i¢kin ve ayni anda moderniz-
min {istiinii orttligi, goriinmezlestirerek verili kabul etmemize sebep oldugu bir soru.
Hiimanizm insana haysiyet, deger, rasyonalizm gibi evrensel nitelikler atfeden genis
bir etik kategori olarak ele alindiginda, insanlarin insan olmayanlar karsisinda ¢ikar-
larin1 destekleyen bir hakikat ve ahlak arayisi hiimanist anlayisin da basat unsuru
olmustur. Saglikli, varlikli, beyaz, heteroseksiiel erkek insanin merkezde oldugu bu
anlayista, tahayyiil edilen insan bu 6zellikleri haiz ise insan(dan) sayilir. Insanlar
arasinda herhangi bir hiyerarsi giitmezmis gibi kendini kuran bu anlayigin hakikatteki
kargiliklari, kimin insandan sayildig1 kimlerin sayilmadig: vd. sorularin yoneltilmesi
i¢in 20. ylizyilin sonunu beklememiz gerekmistir.

Marshall Berman’in ifadesiyle bir “deneyim yigin1” olarak tiim pargalari, boliin-
miisleri, ayr1 duran seyleri bir araya toplayan, biitiinleyen, ayni potaya atan; bir yandan
da ironik ve paradoksal bir bi¢imde “bdliinmiisliigiin birligi” olarak diisiinebilecegi-
miz modernlik igerisinden insanlarla insan olmayanlarin ¢etrefil iligkisini diisiinmek
bu bakimdan olduk¢a 6nemlidir.* Kedilerin insanlarla bu iligkilenmedeki yeri kimi
zaman yoldaslik, eslik, sefkat, dostluk ve bakim temelli iken kimi zaman daha catis-
mal1 ve diismanlik barindiran konumlanislarda olmustur. Kedi metinlerine odakla-
narak insanlarla insan olmayanlarin 19. ylizy1l sonundaki iliskilenmesine bakmak,
ayn1 zamanda hane igine bakmayi, mekan-insan-insan olmayan konfigiirasyonlarini
acimlamamizi da saglayacaktir. Bu minvalde metinlerin birbirleriyle rabitalarini
kurmaya calisirken derlemede kronolojik bir siralama gozetilmis, dergiden alinan
boliimlerde ise tematik yaklagim benimsenmis, hem yakin okuma ydntemine hem de
baglamsal analize basvurulmustur.

Secime Zorlayan “Kediler”

Servet-i Fiiniin dergisinin yayimlanmaya bagladigi 1891 senesinde Samipasazade
Sezai’nin Kiiciik Seyler kitabi basilmistir. Bu kitapta yer alan “Kediler” ise, esini,
kendisiyle kedileri arasinda se¢ime zorlayan bir erkegin sorusuyla baslar: “Hanim!
En son cevabini isterim. Ya ben, ya kediler?” (119). Esinin bir saniye bile diisiinmek-
sizin kediler cevabi vermesi, erkegi, bu evliligin ¢okiiste oldugunu diisiinmeye sevk
eder. Otuz ii¢ senelik evlilikleri, eslikleri, birliktelikleri bu cevapla son mu bulacaktir?

4 Marshall Berman, Kati Olan Her Sey Buharlasiyor (Istanbul: Iletisim Yaymlari,
1994), 11.
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Anlatic1 agikar sekilde kocanin tarafini tutar; “zavalli koca” diyerek okurunu erkekle
taraf olmaya, onun nasil miiskiil durumda oldugunu anlatmaya koyulur.
Zavalli koca! Hareminin mutasarrif oldugu eve, celp ve cem ettigi yirmi otuz kedinin
tacizat-1 tasdiatindan artik bizar olmustu. Evin i¢inde sahibii’l beytten ziyade bir revis-i
amiraneyle kuyruklarini kaldirip bu bedbaht kocaya bir nazar-1 istihfaf ve istihkar atfede-
rek dolasan bu kibirli hayvanat kanepelerini istila etmis, koltuk sandalyelerinde uyurlar, o
senenin soguk kisinda 1sinmak i¢in yaktig1 atesin karsisinda dosenirler; sofalarinda, odala-
rinda samia-hiras sesleriyle kavga ederlerdi. Giinden giine etvar-1 kiistahanelerini arttirarak
tekesstir eden kediler bu adama evinde bir cay-1 tevakkuf birakmamaya bagladilar. (120)
Koca, sonsuz agk yeminiyle evlendikleri giinden bugiine kedilerin hayatlarinda
tuttugu yerden rahatsizdir; bunun “kiymet-i insaniye” ve “haysiyet-i ehliyesini” ihlal
ettigini dolayisiyla insanliginin degerini kurtarmay1 ve bunu esine de hatirlatmay1
arzular. Bir sabah uyandiginda kedilerin tahammiil edilemez birer istilac1 oldugu-
nu, evdeki alanii iyice kiigiilttiiklerini diisliniir. “Zira kedinin biri ekmegini ¢almas,
digeri siitlii kahvesini igmis, 6teki de fincanin1 kirmisti. Kendi kendine yeis ve hay-
retle ‘Kime meram anlatmali! Bu kirli, vefasiz, nimet-na-ginas hayvanatin kadinlar
elbette taraftar1 olur. Zaten kedi kadindir,” diyordu” (121). Goriildiigi gibi kedilerle
kadinlar arasinda “kocanin” kurdugu benzerlikten 6te 6zdeslik iligkisi pek sasirtic
degildir. Kadinlarla belli tiirde hayvanlarin ¢esitli 6zellikler hasebiyle birlikte diisii-
niilmesi, kadinin kiiltiir-doga, akil-ruh, insan-hayvan gibi ikiliklerde doganin, ruhun
ve hayvanin, dolayisiyla i¢giidiisel ve kestirilemez bulunanin, kontrol edilmesi elzem
goriilenin tarafinda konumlandirilmas1t modernist-hiimanist yaklasimin sik¢a bagvur-
dugu bir yontemdir. Bu sayede erkek-insan-merkezci bir diinyanin iktidar sahipleri,
kendilerinden “6teki” olan1 evcillestirmeyi ve ehlilestirmeyi gorev edinir. Bu gorev
duygusu ve 6fkeyle kedilerin birinden hincini almaya ¢aligan karakter, hayvana bas-
tonuyla vurarak siddet uygular, esi tarafindan azarlandiktan sonra evden giiriiltiiyle
¢ikar. Cikmadan 6nce de esini mahkemeye vermekle tehdit eder:
Ne mi yapabilirim! Hiikiimet-i mahalliyeye miiracaat edecegim. Senin kedilerinden sirkat-i
mekdlat, gasb-1 emval, taarruz-i mesken davasma kalkisacagim. Bakalim. O zaman bu
hayirsizlarin, bu haydutlarin bir tanesini burada gorebilir misin? (122).

Esinin kedi sevgisiyle bas edemeyince yerel yonetimden, devlet biirokrasisinden
medet uman bir erkek, metnin karakterlerinin zihniyet diinyasina dair ne sdyler? Bu,
insanlarla hayvanlarin iligkilerinin yasal diizenlemeleri, insan dig1 hayvanlarin top-
lumsal hayattaki yerinin resmi kurumlarca taninmasi, ¢er¢evelendirilmesinin ve ayni
zamanda insan olmayanlarin insansilagtirilmasinin tarihine dair olduk¢a erken bir
miidahaledir. Kedileri ve kadinlar1 6zdes kilan bakis agisi, “hayvanat-1 miifterisenin”
acilen terbiye edilmesi gerektigine kanidir, dolayistyla hukuk islemeli ve erkek-insa-
nin adaleti tecelli etmelidir. insan-hayvan iliskileri {izerine de 6nemli ¢alismalari olan
Jacques Derrida’ya gore ise adaletin tecellisi bagka bir etik ile miimkiindiir.

Insan &znesini (tercihen ve pragmatik olarak kadindan, cocuktan veya hayvandan ziyade

yetiskin erkek) tesis eden ve onu adil olanin ve olmayanin dl¢iisii haline getiren sinirlara

dekonstriiktivist bir yaklagim, ne zorunlu olarak adaletsizlige ne de adil olan ile olmayan
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arasindaki karsitligin silinmesine gétiirecektir. Belki de, bir tarihin ve bir kiiltiir{in kritero-
lojisini kapatabildigi sinirlarin tiim aygitinin, tatmin olmak bilmez bir adalet talebi adina
yeniden yorumlanmasina gotirecektir.’

Oykiideki erkegin kendinde hak gérdiigii “ev sahipligi” dykiideki kadin ve kediler
tarafindan verili kabul edilmeyince, Derrida’nin isaret ettigi “adil olanin 6l¢iisii”
bozulmaya ugrar. Adaletin kerteriz noktasi olarak kabul edilen ‘erkekinsandzne’nin
ve bu kabuliin sinirlarinin yapisin1 sékmek, Derridaci bakista zorunlu olarak ada-
letsizlik anlamina gelmeyecektir. Bu yapisokiim ¢abast ayn: zamanda adil olan ile
olmayanin zithgmi silen, karsitlig1 belirsizlestiren bir muglaklik alan1 da yaratmaz.
Insanligin smirlarini erkekten, insanlarla insan olmayanlarin iligkilerini insandan
yana kosullayan bakistan kurtarma c¢abasi; tarihsel ve kiiltiirel olarak igine kapa-
tildigimiz “aygit”in, iktidar bi¢imlerinin uyguladig: siddeti, adalet talebini yeniden
diisiinen bir ¢abayr miimkiin kilma ihtimalini dogurur. Dolayisiyla “Kediler’de hem
kocanin hem de anlaticinin haksizliga ugradiklari, zaten ellerinde olan ve olmasi
gerekenin alindig1 yaklagimiyla takindiklar giiriiltiicli tavra yakindan bakmak, adalet
sorusuna ve talebine dair bir yeniden diisiinme ¢agrisidir.

Anlatic1 tarafindan “bedbaht” olarak nitelendirilen kocanin basvurusu kaymakam
tarafindan kabul géormez. Kocanin isyani, herkesin “karisinin kasina goziine, yiiriiyii-
sline, giyinisine” karisan kaymakamin kendi karisinin “muzir hayvanlarina” miida-
hale etmeyisinedir ancak koca ¢aresizce evine doner. Kadinin ciimlesi ise ¢arpicidir:
“Sen memnun ol ki ben kedileri seviyorum! Ya bunlarin yerine herifleri sevsem...”
(123). Burada oykiiniin kadin karakteri kendisini kedilerle 6zdes diisiinen bakisin
altin1 oyarcasina, kedileri erkeklerle, baglanilacak, iliski kurulacak, sevgi gosterile-
cek “Oteki”lerle mukayese eder. Kadin “herifleri” segebilecekken, kocasindan baska
erkekleri arzulayip onlarla bag kurabilecek iken kedileri sevdigi i¢in onanma bekler.
Duyduklar1 karsisinda sagiran koca esine hak verir, evi terk etmek istese de yalnizli-
giyla bas edemeyerek caresizce evine doner. Boylece dykiiniin sonunda, anlaticinin
tiim tarafgirligine ve metnin erkek karakterinin karsi ¢ikislarina ragmen, hane erk
merkezli degil, erkege gore tiim kusurlar1 ve arizalariyla, kadinin ve kedilerin kontro-
liinde, erkegin boyun egdigi bir mekan olarak kurgulanmig olur. Kediler se¢ime zor-
layan birer fail, karar siirecinde belirleyici bir eyleyici ve tabii 6zellikle kadin-6zneyi
degistirip doniistiiren 6zneler olarak varlik gosterir.

5 Jacques Derrida, “Yasanin Giicii: Otoritenin Mistik Temeli,” Siddetin Elestirisi
Uzerine, haz. Aykut Celebi, ¢ev. E. Goztepe vd. (Istanbul: Metis Yayinlari, 2010), 65-66.
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Metruk Bir Evin Hatirlattig1 “Eski Bir Refik”

Halid Ziya Usakligil’in 1900 yilinda basilan Bir Yazin Tarihi’nde yer alan “Eski Bir
Refik” oykiisii, on dort yaslarinda basindan gegen bir anisini hatirlayan ve aktaran
anlatictyla baglar. Ogrencilik yillarinda, bir yaz tatilinde sayfiyeye giden, sonrasin-
da kitaplarin1 almak i¢in eve donen ve dondiigii ev manzarasi karsisinda metruk bir
mekanla karsilagmanin duygulanimlarini deneyimleyen anlatici, metnin basinda
hissiyatini uzun uzun betimler. “Lerzis-i hagyet”, “hatem-i samt u siik(in”, “habide”
gibi tanimlamalarla anlattig1 evde hissettikleri bir tiir matem, 6liime yakinlik halidir.
Adeta mezarda duyulan bir soguklukla kendisini karsilayan evde, anlatici; anne-ba-
basmin 6lme ihtimaliyle yiizlesmis, bir an 6nce gidip kendilerini bulma, ebeveyninin
hayatta olduklarini tescil etme arzusu duymustur. Thtiya¢ duydugu kitaplar1 hizlica
alip ¢ikmak i¢in odasina girdiginde ise odasinin bir “maktele” doniismiis oldugunu
fark eder, dmrii boyunca hi¢ unutamayacagi bir an ve manzaranin i¢inde oldugunu
anlar. “Bu manzara bana vakanin biitiin tafsilatin1 izaha kafiydi: Evde bir gebe kedi
birakmigtik. Onu nasilsa gétiirmek diigiiniilmemis, zaten liizumundan ziyade serseri-
lik eden bu gebe kedi tesadiifiin liitf-u inamperverisine havale edilmisti.” (ss. 59-60)
Kedi nihayetinde dogurganligi ve hayatta kalma becerilerine, insansizlagsmig haneye
terk edilmistir.

Anlatici, anneleri yemek bulmaya giden yavru kedilerin, evlerinin duvarina kadar
gelerek “hainane bakan bir haydut” kedinin firsat¢iligiyla 6ldiiriildiigiine kanaat geti-
rir. Bu sirada anlatici belirli kediler 6zelinde hayvanlari; evin i¢inde olan-evin i¢inde
olmayan, bakim verilen-bakim verilmeyen, yakinlik duyulan-uzak addedilen, bakisin
masumlugu-seytaniligi vb. karsitliklar: akla getirecek sekilde konumlandirir. Evde
Olmiis yavrular ve anne kedi giizellenirken mahallenin 6teki kedisi, disarida kalanlar
diismanlastirilmaktadir. Anlatici, karsilagtifi manzaray1 “cinayet” olarak degerlen-
dirir ve olay yerindeki bir dedektif edasiyla katili bulmaya ¢alisir. Ote yandan bu
cinayetin yeni islenmis oldugunu, eve bir saat 6nce gelseydi yavru kedilerin yastyor
olabilecegini diisiinerek sucluluk duyar. Ustelik annelerinin de &lmiis yavrularin
heniiz gérmemis olabilecegini, déndiiglinde 6lii yavrulariyla karsilastiginda neler
olabilecegini hezeyan i¢inde tahmin etmeye caligir.

Anne kedinin eve girigiyle birlikte, insanlar i¢in anlamli olabilecek bazi niteliklerin
hayvanlar1 kapsayacak sekilde diisliniilmesi bakimindan, metindeki antropomorfizm/
insanbi¢imcilik dozu iyiden iyiye artar. Kedinin gozlerine bakinca “mahzuz, endi-
se-nak” gibi tasvirlerde bulunan anlatici bir yandan da “hayvanlara mahsus bir siirat-i
feraset”ten s0z acgarak insan-hayvan ayrimini keskinlestirir. Yavrularinin 6liimiinden
anlaticinin kendisini mesul tutabileceginden endiselenen karakter, kedi ile aralarinda
nasil bir dil olusturabileceklerini diistiniir: “Nagehan kalbimde bir korku duydum,
kendi kendime ‘Ya bu cinayeti bana atfederse?’ diyordum; bu bigare matemimizde
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valideye bagirmak, ona anlatabilecek bir lisan bularak tebriye-i nefis® etmek arzu-
sunu duyuyordum” (61). Burada insan ile kedi arasindaki iliski ve daha énemlisi bu
iliskinin dilinin nasil tutturulabilecegi lizerine diisiinen anlatici, kendisini anne kediyi
anlayan konumuna yerlestirirken onun tarafindan anlagilmanin yollarini aramaktadir.
Ciinkii “validenin” hareketlerini, bakiglarini, miyavlamalarini yorumlar; insan diline
aktarir, terciime eder.
Cevap veren yoktu, o zaman giryan bir nigahla, evet, i¢inde bir mana-y1 elim-i matemin
agladig1 vazihan goriilen gozlerini bana kaldird1 ve giiya benden bu facianin mahiyet-i
miidhigesini sorarak, bdyle ni¢in birden ¢ocuklarinin kendisinden alindigin1 anlamak iste-
yerek, bir 1zdirab-1 mezbuhaneyle ‘Mirnav!” dedi. (61)

Alintidan goriilebilecegi lizere insan anlaticinin insan harici bir canliyla kurdugu
bu mutlak ve kendinden emin iliskide sigindig1 “giiya” sézciliglinlin inandiriciligi
siiphelidir. Muhatabin1 kendi diislincelerine ikna olmaya, o anda sahitlik ettiklerini
“giiya” birebir anlattigina okuru inandirmaya c¢alisan {istten bir tonla, kedinin sesini
ve bakiglarimi duygulanimlarin atfi esliginde aktarir. Kedinin yapip ettiklerini sak-
ladig1 “giiya” sOzciigli, insanin insan olmayani anladiina inandigimi ancak kendi
pozisyonunu — heniiz — sorgulamaya a¢madigimi kanitlar niteliktedir. “Hiiviyet-i
hayvaniyesinde meknuz bir hiss-i adalet ona rehber-i irsat oluyordu” (61). Hayva-
nin hayvanligini okuruna hatirlatan, kedinin hayvan kimliginde sakli bulunan adalet
hissinin kediyi dogru yola sevk ettigine kendini inandiran bir karakterle kars1 karsi-
yayizdir artik.

Oykiiniin devaminda da insan ile insan harici hayvanlarim iletisim kanallar1 1srarla
yoklanmakta, tabir-i caizse bu iletisimi saglamada metnin insanina sorumluluk bigil-
mektedir. Anne kedi anlatictya bir taleple gelmistir ve anlaticinin bu talebi anlamlan-
dirmasi kediye ne istedigini dogrudan sormasiyla miimkiin kilinmigtir:

Egilerek onu oksayarak ‘Ne var? Ne istiyorsun?’ dedim. Beni anladi. Evet, gozlerinde

derhal bir tahavviil-ii mana fark ettim, onlardan giiya bir sule-i siirur gecti. O vakit kalka-

rak bagini kaldird1 ve bana cevap vererek tekrar bu defa kuvvetle miyavladi, bana bir sey

gosteriyordu (62).

Burada insan olmayani anlama sorumlulugu insana yiiklenirken insan olmayanin
“anlamas1”, anlamu tiiretmesi bir tiir istisna, nadirattan bir olay gibi aktarilir. Bu kez
anlayamayan anlaticidir, insanin mutlakliginin kirildig1 nokta da burada baglar: “Onu
takip ettim, beraber oday1 dolagiyorduk, evvela ne oldugunu tamamen anlamamigtim.
Sonra birden kalbime bir sliphe geldi, onun gozleri o kadar manidardi ki nihayet
meramin1 bana anlatabilmisti” (62). Metnin bu bdliimiinde, olaymn diigiimlendigi
kisimda tiim odak anlama - anlatma - anlasma - anlasilma etrafinda kurulur. Insanin
insan harici bir canliyla anlagmas1 miimkiinse ne derecede ve hangi kosullarda miim-
kiindiir sorusu giindemdedir.

6  Derlemede “tebriye-i nefis” olarak yer bulan tamlama “terbiye-i nefis” geklinde
diizeltilebilir.
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Arastirmay1 birlikte yiiriiten insan-kedi is birliginde metnin insan kisisi gii¢ gerek-
tiren isleri yapip kanepeleri ¢eker, iskemleleri yerinden oynatirken metnin hayvan
kisisi de insana “sevk” verecek hareketler yapar, siiriinerek insani(n1) motive eder.
Metnin insan1 tamamen tesadiifler esliginde arastirmasini siirdiiriirken dogru noktaya
vardiginda kedi tarafindan “Iste burada!” demek istercesine durdurulur, “cinayet”ten
sag kalan tek yavrusunu anlaticiya buldurur. Burada Donna Haraway’in “yoldas tiir-
ler” kavramsallastirmasini hatirlatan bir isbirligi ve konfigiirasyon s6z konusudur:

“Yoldas tiirler”, deger atfetmek i¢in insan zihniyetiyle benzerligi dl¢iit alan “hayvan hak-

lar1” perspektiflerine pek yakin bir nosyon degildir. Insanlar da partnerleri de yoldas tiirler

tarihinde birlikte insa olurlar ve hiyerarsi ve zuliim kadar ¢alisma arkadagligi ve sorumluluk
meseleleri de, hem tarihsel hem ahlaki anlamda, ¢ok degerli ve agik meselelerdir. Ayrica,

“yoldas tiirler”, “tiir” kategorisiyle ilgili 6nyargili da degildir; mamiilden de, organizmadan

da, teknolojiden de, baska insanlardan da yoldas tiir olabilir. A¢ik ve basit nokta su ki hi¢bir

sey kendi kendini yapmaz, kendi basina gelismez ve kendi basina yeterli degildir.”

Haraway’in belirttigi kendi kendini yap(a)mamak ve kendi basina yeterli olmamak,
“Eski Bir Refik”in anlaticisi ile kedisi arasindaki iliskilenmede oldukea aciktir. Anla-
ticinin “kendi” evinde girdigi matem havasi, sonra 6lii kedileri gorerek ne yapaca-
gin1 bilememesi ancak anne kedinin gelisiyle ve birlikte sag kalan yavruyu arayip
bulmalariyla sonuglanan eylemleri, basta ikisini, ardindan yavru kedinin de dahil
oldugu “koreografiyi” miimkiin kilmistir. Bu noktadan sonra yavru kedi bir isimlen-
dirme siirecinden gecer, bir isme sahip olmasi onun da artik kediler i¢inde bir kedi,
otekiler i¢inde bir 6teki olmadiginin, Derridact anlamda “animaux”dan “animot”ya
doniistiigiiniin gostergesi olmustur.® Boylece insan ile insan harici arasinda kurulan
yeni ve gecici konfigiirasyonlarla metin siirer. “Iste Tosun’la aramizda mebde-i
miinasebet, ona, bu vukuunun kahramanina, bu ismi bulmustum: Tosun. O da bu
ismi tagimak i¢in bir cehd-i mahsus sarf ediyor, gittik¢e serpilip tosunlagiyordu” (63).
Anlatici i¢in iligkinin basladigi, yeni iliskilerin imkanin a¢ildig1 an, isimlendirme ile
isaretlenmis olur. Bu isaretleme yalnizca destekleyici, 6znelligi tantyan, insan dis1
canliy1 goriiniir kilan piiriizsiiz bir siireci igletmez; Derridaci anlamda bir epistemo-
lojik siddeti de agiga ¢ikarir.’

Yavru kedi ile anlatic1 arasinda gelisen iliskide annenin rolii gériinmezlesir, anne
bir anda metinden ve mekandan dislanir, kaybedilir; anlatici ile Tosun birbirine ev
ve oyun arkadasi olmustur artik. Tosun’un kendisiyle ve yerde buldugu seylerle
oynamasini, aveilik i¢giidiilerini ger¢eklestirmesini, bunlarin karsiliginda anlaticidan

7 Donna Haraway, Baska Yer, cev. Giigsal Pusar (Istanbul: Metis Yayinlari, 2010), 255.

8 Jacques Derrida, “Hayvanlara Kars1 Sug”, Google, son giincelleme 3 Temmuz, 2021,
https://www.e-skop.com/skopbulten/pasajlar-hayvanlara-karsi-suc/2623.

9 Aynintili bir tartisma igin bkz. Thomas Moraru, ““We Embraced Each Other by Our
Names’: Levinas, Derrida, and the Ethics of Naming”, Names. A Jorunal of Onomastics
48, no. 1 (2000), 49-59, doi numarasi: https://doi.org/10.1179/nam.2000.48.1.49; Jacques
Derrida, On the Name, Stanford University Press, 1995.
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adeta miikafat beklemesini neseyle anlatan karakter, Tosun’un kardeslerinin 61dirtil-
me giiniinii atlatamadigin1, bunun onda agtig1 travmay1 da detaylica aktarir. Insan digt
bir hayvana “asab-1 malulesini” yani hastalanmig sinirlerini dinlendirme eylemini
atfederek esasinda kedinin ac1 ¢gekebilme potansiyelini, “sinirlerden olusma” yoniiyle
insanla akrabaligini1 da tanimig olur. Tosun ile arasindaki iligkiyi insanla kedi iliski-
sinden ¢ikararak yoldaslik, refakat, dostluk, sevgi iligkisiyle tanimlar. “Bu miithim
kusuruyla beraber Tosun’u bir kedi gibi degil; bir refik, hatta yegane bir refik-i sadik
sifatiyla severdim ve hissederdim ki o da beni alelade degil, biitlin hiiviyet-i manevi-
sinin merbutiyetiyle seviyordu.” (66). Tosun adina konusmasa da kendi duygularini
ona da yonlendirerek kedi tarafindan tiim bagliligiyla sevildigini hissettigini soyler.
Tabii burada metnin kedisinin kisiligi, duygulari, var olusu olanca genis bir canlilik
alaninda teslim edilmis, kedinin failligi 1900°de yayimlanan bu metinde, oldukc¢a
erken bir donemde taninmistir. Bunda Halid Ziya’nin Servet-i Fiinin igerisindeki
varligi, bilimsel gelismeler ve modernlesme ¢izgisinde konumlanan asir sonu yazari
olmasinin etkisi biiyiiktiir.

Oykiiniin son béliimiinde insan ile insan olmayanin birbirini “anlama” tartismasi
yeniden giindeme gelir; gecirdikleri zamanla birlikte birbirlerini iyice anladiklari-
n1 iddia eden anlatici i¢in on dort yasinda diger insanlardan gorebilecegi zarardan
duydugu korku asikar, hayvan sevgisi ise cok daha saf ve tercih edilesidir. Son anda
gelen bir zamansal sigramayla anlati simdisinin anlaticinin on bes-on alti yaglari
oldugunu, olaylarin iistiinden birkag y1l gectikten sonra bunlar1 ayrintilariyla hatirla-
digim 6greniriz. Insan ile kedinin &ykii boyunca aktarilan piriipak refakati ne yazik ki
ac1 bir sonla bitmistir; bir yasini gecen Tosun ile sayfiyeye gittikleri yaz, anlaticinin
ogretmenine 6fkelenerek eve dondiigii glinlerden birinde Tosun’un oyun istegine ona
tekme atarak cevap veren anlatic1 yliziinden kedi “iki arsin” 6teye firlar. Bu tekmenin
ardindan Tosun’un bakisiyla karsilasan anlatici o bakista ve kedinin “feryatla inleme-
sinde” asla unutulamayacak bir sitem goriir ve duyar. Tosun bu tekmenin ardindan
kacar ve ii¢ glin boyunca ortalikta goriillmez. Her ne kadar anlatici kendini affettirmek
istese de kediden haber aliamaz. Ug giiniin sonunda Tosun’dan gelen haber “deniz
hamamina diigmiis ve bogulmus” oldugudur. “Bu bir kaza miydi1? Zannetmem. Bu bir
intihara benziyordu. Bigare Tosun! Insanlarin muhabbetine itimat edilemeyecegine
ac1 bir tecriilbeden sonra mutlaka artik yagamamak istemis olacak...” (68). Metnin
kapanisi, siddetin getirdigi yikimla ve bir kediye intihar edebilme kudretini teslim
edecek kadar radikal bir perspektifte gerceklesir. Oykii boyunca anlatic1 insanlarla
kurdugu giivensiz iliskilere ikame ettigi kedi dostlugunu anlatir ve kurduklar1 dostlu-
gun bu kez kendi insanligindan, dolayisiyla zulmiinden kaynaklanan bir sona gotiir-
diigiinii fark ederek anlatisin1 sonlandirir.
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Cinsiyetlendirilen “Kedi”ler, Hayvansilastirilan Kadinlar

Hanimlara Mahsus Gazete’nin 11 Haziran 1908 tarihli 34. sayisinda yer almis bu
imzasiz kurmaca dis1 metinde kedilerin irklarina, fiziksel ve ruhsal 6zelliklerine ve
insanlarla iliskilerine dair agiklayici bilgiler yer almaktadir. Yazar daha ilk climlede
kedileri “hayvanat-1 ehliye” yani “evcillesmis hayvanlar” olarak tarifleyerek sanki
kendiliginden bir “evcillesme” gergeklesmis gibi evcillestirme siirecindeki insan
dahiliyetini goriinmezlestirir. Kedileri, insanlarla yakin temasta bulunan evcil hay-
vanlarin arasindaki “en sevimli” tiir ilan ederek bu “sevimliligin” katmanlarini agar.
Bulundugu sehirde, yiiksek ihtimalle Istanbul’da kedisiz ev yok denecek kadar azdir.
Kedileri sefkatle oksayarak besleyen “bazi kiigiik hanimlar” vurgusuyla ag¢ilan metin,
yalnizca kiiglik hanimlarca degil “cogunlukla” hanim ve beyefendiler tarafindan da
iltifat goriirler. Metnin ilk paragrafi itibariyle sefkatin, sevimliligin, oksamalarin tip-
ki1 Samipasazade Sezai’nin “Kediler”inde oldugu gibi cinsiyetlendirildigini ve yagla
iligkilendirildigini goriiriiz. Boylece insanlarin sevgisine mazhar olmus kedilerin
bakiminda kadinlarin, ¢ocuklarin ve yaglilarin rolii vurgulanarak metne baslanmig
olur. “Kediler” ve “Eski Bir Refik” dykiilerinin kullandig1 insan-hayvan refakati kod-
lar1 “Kedi” metni i¢in de gegerlidir.

Ardindan kedilerin evcil ve yabani olarak iki cinse ayrildig1 bilgisiyle ilerleyen
metinde kedi cinsleri arasindaki farklar aciklanarak yabani kedilerin sayisindaki azal-
maya, tiirdeki yok olusa dikkat ¢ekilir. Yazar, doga tarihgilerinden Buffon’a referans-
la “Kedi ancak mazarrat1 daha ziyade olan diger bir hayvana kars1 beslenmesi taht-1
liizumda olan bir hayvandir” (254) diyerek kedilerin insanlarin ihtiyaglarini karsila-
yan, insanlarin yasam alanina zarar veren Oteki hayvanlar1 dldiirebilecegi takdirde
beslenmesini elzem goren bir yaklasim benimser. Dolayisiyla kedilerin insanlarin
yasam alanindaki varlif1 ancak insana yarayish bir hal ortaya ¢ikardiginda mesru
kabul edilir. “[M]ekan kapali, sinirlart belli bir toprak pargasi olarak degil, topo-
lojik iliskileri baglaminda ele almaya” ¢alistig1 yazisinda Sezai Ozan Zeybek, tipki
insanlara yararlar1 dogrultusunda ve bu vesileyle beslenmesi mesru goriilen kediler
gibi, insanlar i¢in yararli islevleri uyarinca bakim verilen kopekleri anlatir.'” Copleri
ogiliterek “bir tiir belediyecilik hizmeti veren”, mahalleye yabanci olanla mahalleliyi
birbirinden ayirarak bekgilik yapan bu kopekler, 17. yiizyilin baslarina kadar evlere
alinmaksizin sokak sakinleri olarak kabul goriir, mahallelilerce korunur.!! Derleme-
de yer alan bu imzasiz metinde de yazar, climlesinin devaminda kedileri 6vmekten,
onlar1 “zarif, nazik, mahir, temiz” hayvanlar olarak nitelemekten kaginmaz. “Eski
Bir Refik” dykiisiindeki antropomorfik 6gelerin goriildiigii bu metinde de, kedilerin

10 Sezai Ozan Zeybek, “Istanbul’un Yuttuklar1 ve Kustuklar: Kopekler ve Nesneler
Uzerinden iIstanbul Tahlili,” Yeni Istanbul Calismalari, haz. A. B. Candan ve C. Ozbay
(istanbul: Metis Yaynlari, 2014), 268.

11 Zeybek, Yeni Istanbul Calismalari, 269.
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temel varolus amaci insanin hayatini kolaylagtirmak, insanlarin yagamina katki sag-
lamak olarak belirlenir.

Yazarin kedileri evcil ve yabani olarak tasnif etmek, evcillestirilmisleri kendi i¢in-
de siniflandirmak ve “dogru bilinen yanliglar” diizeltmek gibi bir misyon edindigini
goriiriiz. Bilgilerin ardindan kedi-insan sosyallesmesine dair donemin anlayisina
okurunu yaklastiracak bir a¢ilim yapar:

Kedi beslemek ve yetistirmek Avrupa’da ve bilhassa ingiltere’de moda hiikmiine girmistir.

Birgok kimseler para kazanmak i¢in giizel kedileri yetistirip bunlart meraklilarina miimkiin

mertebe yiiksek fiyatla satmaktadirlar. Londra civarinda kedi haralari mevcut olup bunlarin

en meshirlarmi ziyaret eden birisi bu gibi miiessesatta senevi on bin frank raddesinde bir

kazang hasil oldugunu beyan ediyor. (254)

Yazara gore modayi takip etmek, gorece Avrupalilagmak, kiiltiirel oldugu kadar eko-
nomik sermayeye erisebilmek ancak kedi beslemek ve yetistirmekle miimkiin gorii-
niir. Dénemin insanmerkezci modern bakisinin pargasi olarak goriilebilecek bu tavir-
da, kamusal alanda var olabilmenin, modern diinyada kendine yer bulmanin kodlar
gizlidir. Ankara kedilerinden Habes kedisine, Cin’den yahut Japonya’dan getirilen
kedilere kadar pek ¢ok cins hayvan alip satilarak iizerlerinden para kazanilan metalara
doniigsmiistiir. Renklerine gore kiymetleri bigilen hayvanlarla iligkinin ¢ok yonliiligii
metin boyunca vurgulansa da odakta kediler iizerinden insanlarin edindigi faydalar,
getiriler vd. bulunur. Metnin sonunda yazar kedilerle kurulan samimi iligkilerde tem-
kinli olmay1 salik verir; bebeklerle kedilerin ayni odada bulunmamasini, kedilerin
sevimli olduklar1 6l¢iide tehlikeli de olabilecekleri igin kendilerine dikkat edilmesi
gerektigini 6giitleyerek tavsiyelerini ve kisa metnini sonlandirir. Samipasazade Seza-
i’nin Oykiisiinde kedilerle insanlar arasindaki ¢ekismeler, tercihler, se¢imler odakta;
Halid Ziya’nin kurmacasinda bakim verme temasi, refakat ve siddet merkezde iken
bu kisa metinde insanin yararinin odakta oldugu, insanla kedi arasindaki etkilesimde
gozetilmesi gereken temel canlinin insan oldugu vurgusu baskindir.

Anlasmanin Sinirinda “Kedim”

Imzasiz “Kedi” ile ayn1 sene, 1908’de Fatma Miinire tarafindan Mehasin dergisinin
Aralik tarihli 4. sayisinda yayimlanmis “Kedim” ise yash bir kisinin camin ardindan
kar yagisini izlemesiyle, izledigi karin i¢inde bakigini bir mezara yoneltmesiyle agilir.
Mezara yavag yavas odaklanan anlaticinin bakisi, bir belirsizlik tasvirinin ardindan
gelen belirlenme, hatirlama, anlama haliyle ilerleyerek anlaticinin yillar 6nce kay-
bettigi “minimini” kedisinin ¢ikip geldiginin, “iste geldim” deyisinin hayali ile siirer.
Anlatic1 tiim hassasiyetiyle aglamak ister:

Cilinkii bilmezsiniz onu ne kadar severdim. O benim biitiin ¢gocuklugumun yalnizliklarina

bir refik-i samimi olmus, beni ondan ziyade kimse sevmemisti. Evet onun su yesil ve hare-

dar gozlerinden ben biitiin bu muhabbeti biitiin vuzuhuyla gériilyordum. Onun bana dyle
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bir yetimiyet-i mazlumaneyle sokuluslari, o seyyal ve yesil gozleriyle bana o kadar tatli
bakislar1 olurdu ki onun minimini ruhunda yasadigimi hissederdim (94).

Anlatici bu boliimle birlikte kedisiyle kurdugu ikili iliskinin biricikligine, 6zel olusu-
na, kimse tarafindan anlagilamayacagini diisiindiigii kiymetine dair dogrudan kediye
ses vererek, — artik yasamayan — insan dis1 bir canlinin adina/yerine konusarak yer
verir. Hep bir “sanki”nin ardindan, adim1 vermedigi, “kedim” olarak metne adim
veren ve metin i¢inde de bu héliyle gegen kedisinden onun dilini anlayabiliyormus, o
dili konusabiliyormus gibi bahseder; tipki “Eski Bir Refik”te oldugu gibi burada da
anlagma, kedi dilinin insan diline terclimesinin miimkiinliigii goriiniir kilinir. Kedinin
hanimindan istedigi karnini doyurmasi, ona bakim vermesi, onu sevmesi, kendisinin
varligini unutmamasidir. Ancak haniminin mesguliyetleri kedinin géziinde, esasinda
hanimin kedinin gdzleriyle kendisine bakmasinda ortaya ¢ikar ki “minimini ruhu”
cesitli mesguliyetlerin endisesi altindadir.

“Benim minimini Hanimeigim,” derdi, “bilir misin ki karnim ag...” ve sonra anlatirdi.
“Oh, iste bazen unutuveriyorsun. Bazen su minimini ruhunda bilmem nasil samimi bir
mesguliyetin zill-i endisesi olur ki beni diisiinmek istemiyorsun ve o vakit ben korkuyor,
sana bir sey sOyleyemiyorum. Zannediyorum ki, bir sey sdyleyiverirsem birden sen benim
kulaklarimdan tutacak déveceksin... Evet biitiin 6tekiler gibi sen de artik beni hig¢ sevme-
yeceksin. Halbuki a¢ kalkmamak, biraz doymak icin buna ne kadar muhtacim bilsen...
Eger sen de sevmezsen, eger sen de beni birden sevmeyiverirsen” (94).

Alintidan goriilebilecegi gibi anlatici karakter, “kedinin hanim1” kendi tereddiitlerini,
endiselerini, ¢esitli korkularmi kedisine atfederek onun dilinden, onun bakisindan
ve hareketlerinden anlagilir kilmaya, insan diline terciime etmeye calisir. Kediyle
arasindaki bu anlagsma, bakim verme, besleme, sevgi gosterme, giivenli alan yarat-
ma anlagsmasinda hanim, metnin insan1 kendi “lstiinligiinii” tartismaya agmaksizin
kabullenmis gibidir. Ne zaman ki kedisinde bir hastalik husule gelir, o vakit kediyi
kurtaramadigini, onun igin yapabilecegi bir sey olmadigini, ¢aresizligini ve berabe-
rinde “lstiin olamayigini” kabullenir. “Ciinkil iste nokta-i dimagimda bir katiyet-i
hayaliye var ki ben hayatta su sahibesini aglatmamak i¢in gizli bir kdsenin golgelik-
lerinde 6len bir kedi kadar bile mesut olamayacagim” (95).

Fatma Miinire’nin bu kisa dykiisiinde kedinin insan tarafindan bakim goren, bes-
lenen, insana “muhta¢” hali siklikla vurgulanmistir ancak bu muhtaciyet karsilikli
ve birbirine doniisiir sekildedir. Insanin insan olmayana mutlak iistiinliigii imkansiz
kilinir. Anlaticinin kaybettigi kedisi adeta “mazlum bir yetim” gibi “sahibesine”
sokulan, “tatli” ancak ihtiya¢ halindeki bakiglarini insanindan kagirmayan bir canli
olmasina ve anlatici siklikla “minimini” kelimesini kedi i¢in kullanmasina ragmen
kedinin de kendisine “minimini Hanimcigim” diye seslendigini diisiiniir. Kedi insana
muhtactir ancak insan da kedinin esligiyle, dostluguyla “ruh saadeti”ni yasayabilir.
Kedi hayattayken anlaticinin yer yer unuttugu, ihtimam gostermedigi, ihmal ettigi bir
canli iken hastalanip 6lmesinin ardindan insanin acziyeti agiga ¢ikar. Cocuklugun,
kedi i¢in bir sey yapamamanin, hastalig1 ortadan kaldiracak gareyi iiretememenin
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caresizligiyle bas basa kalan anlatici, kedinin belirsiz hastaligindan sefkat dilenir
ancak “bu maraz-1 miiphem ne kadar hain zalimdi ki ¢ocuklugumun o hararetli ve
mebzul gézyaslarina bile acimiyordu” diyerek kedisinin 6liimii yalnizca seyretmek
zorunda kalir (95). Hastaliktan 6len bir kedinin ardindan hissedilenler nedir, birlikte
yasanilan hayvanin kaybinin yasi tutulabilir mi? Kayip geri doniilemez bir sekilde
insanin mutluluguna gdlge diisiirmiis, insanin varsaydig Gistlinliik yanilgisini ortaya
cikarmistir.

Kediler Konusabilir mi? “Zarafet ile Tekir”

Bosbogaz ile Giillabi dergisinin Aralik sayisinda, “Kedi” ve “Kedim” ile ayn1 sene,
1908 yilinda yayimlanmig ve derlemeden se¢ilmis son 6ykii, Servet-i Fiinin diginda
konumlanan Hiiseyin Rahmi Giirpinar’in “Zarafet ile Tekir”i ise bir kedinin mirla-
malartyla ve kedi-insan diyaloguyla, Tekir ve Zarafet isimli iki metin kisisiyle baglar;
kedinin miriltisina cevap veren insanin kediyi “utanmaz, diizenbaz” olarak niteleme-
siyle ilerler. Hikayede kediye insan 6zellikleri yiiklenerek kisilestirmeci bir anlayigla
stiren diyaloga dahil olan kalfa, Zarafet’in kediyle konusmasini yargilayip kedi “kis-
m1”’yla konusmay1 tuhaf buldugu kadar kedinin Zarafet tarafindan “utanmazlik’la
yargilanmasini da garipser. Zarafet o esnada soylu ile soysuz kediler arasinda bir
ayrim, hiyerarsi kurmakla mesguldiir.

“Ne o Zarafet, yine Tekir’le mi konusuyorsun?”

“Nesini konugacakmisim? O musibetle, o utanmaz Tekir’len!”

“Aaa hi¢ bunu da duymadim. Kedi kismi1 utanmak bilir mi ayol... Bir yagina daha girdim.”
“Ni¢in bilmeyecekmis? Soy[lu] kedi pekala utanmasini da bilir, arlanmasin1 da ama bu
soysuz...” (27).

Cins adi tekirin 6zel isim olarak se¢ildigi adlandirmada Tekir soysuz, haber tagiyan,
dedikoducu ve hilekar vb. 6zelliklerle tanitilir. Konusamayan ama aslinda iletisime
aracilik eden bir canlidir. Zarafet’in evinin karsisindaki evlerde yasayan oglanla kizin
arasindaki haberlesmeyi Tekir saglar. “Oglan bu kediyi tuttu. Bir mektup yazdi. Bezle
bu kedinin boynuna bagladi. Oksadi Sevdi. Kulagina dedi ki: ‘Bu mektubu sen karsi-
ki Huriye Hanim’a gétiir. Sana ciger alirim,’ dedi” (28). Tekir mektubu sahibine iletir,
kargiliginda yazilmis mektubu da aym istikamette geriye getirir. Zarafet ise bunu
“oglanin evindeki Menekse”den 6grenir. Haber tagima aginin bir pargast olmakla
kediyi suclarken kendisi de bir bagka haberlesme aginin parcasi haline gelmistir.
Menekse’den aldig: “dedikodu”yu kalfaya aktarirken kendisi de Tekir’le ayn1 pozis-
yonu paylasir. Ancak Tekir soysuzlar kiimesine dahil edilirken Zarafet soysuzu tespit
etme hakkim kendinde bulanlardan olur. Insan, konusarak, adlandirarak, tespit ve
tasnif ederek iistiinliigiinii percinlerken insan olmayanin davranisini, neredeyse ayni
davranis dahi olsa, farklandirarak kendinden ayirir. Ironisi olduke¢a gii¢lii bu kisa
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Oykiiniin temelinde, kedilerin de insanlar “gibi” ya da tam tersi insanlarin da kediler
gibi soylular ve soysuzlar1 barindirdigi, kendi ¢ikarlar1 i¢in davrams gelistirmekte
mahir olduklar1 anlayis1 yatar. Oykiide; tipki aym eve, aileye, toplumsal kosullara
dogmus insanlarin genetik kodlariyla c¢evresel faktorlerin birlesmesinin ardindan
bambagka karakter 6zellikleri kazanmasi gibi dogumdan itibaren kediler de yasadiklari
cevreye uyumlanarak farkli karakter ozellikleri sergiler. Bu yoniiyle toplumsal
ingac1 diyebilecegimiz bir anlayisin niiveleri Giirpinar’in hikayesinde gomiiliidiir.
Insan olmayan &tekini kisilestirme ve benzetme yoluyla “insanlastirmaya” ¢alisan,
bir yandan da insanin hayvanliini ona geri teslim eden &ykii; iliskilenmedeki
karsiliklilig1 edebiyat diizleminde ve ¢ok kisa bir hikdyede kurmasi bakimindan
giiclii ve ironiktir.

Secilmis bu bes metni ortaklastiran tonlarda insanin insan olmayan karsisinda
ortiik ya da acik Ustlinligi kabulil tiirlii bigimlerde sarsilir. Metinlerde adlandirma,
hitap etme, kurallar koyma, bakim verme vd. insandan insan olmayana dogru ¢izilen
cercevelerin alt1 anlatilarin girift anlarinda oyularak kedilerin segilmis edebi temsil-
lerdeki ¢ok ¢esitli varolus tarzlari goriiniir héle gelir. Fatih Altug’un ifade ettigi iizere
“[i]nsanla kedinin karsilastig1 ¢esitli halleri anlatan yazarlar, bu iliskinin ve karsilag-
malarin sosyal, maddi, manevi ve tiirsel ve¢helerini gézler dniine seren metinler orta-
ya koy[arlar]” (9). Birbirine ihtiya¢ duyan, birbirinden sorumlu olan, birbirine bakim
ve emek verirken sevgiyi, sefkati, sorumlulugu karsilikli eyleyen canlilar arasinda
birden ¢ok baglanti miimkiin kilinir. Bu noktada Sara Ahmed’in “karsilagsma” kav-
ramsallagtirmasi anlamhidir. Sara Ahmed’e gore “karsilasma” (encounter) “siirpriz
ve gatigmay1 i¢eren bir bulusma”y1 ifade etmektedir.!? Kimliklerin kurulusu, ben’in
ve biz’in kurulusu, bu siirprizli ve ¢atigmali anlarda (insan-insan olmayan) Gteki
ile karsilasarak miimkiin olmaktadir. Her ne kadar Ahmed “karsilasma”y1 insan ile
insan dig1 canlilar arasinda degil insanin yabanci, tuhaf, 6teki insan ile kargilagmasi
olarak diisiinse de karsilagmalarin belirlenemezligi, sabitlige gelmeyisi hayvan-6teki
ile insann iliskilerini diisiindiiriir. Oteki, “disarida” olmakla kolaylikla tarifleneme-
yen, disarida siirgiin edilemeyen, karsilasilan 6teki’nden de ayrilamayan bir 6tekidir,
Oznedir. Kargilasmanin varhigi her daim; varlik sorusunu, kimlerin karsilasacagi
sorusunu Onceler. Secilmis metinler Sara Ahmed’de ifadesini bulan bu siirprizli ve
catismal1 karsilasmalarin cografyasidir, amidir, imkanidir. Once gelen karsilasmadir;
kimlerin ne kosullarda karsilasacagi, karsilasmanin bizatihi kendisini takip eder.
Oldukga yapilandirilmig iliskilerle baslayan bes metinde de, kurmaca ve kurmaca
dis1 insanlarla insan olmayanlarin siirprizli karsilagmalar1 6nceden kestirilemeyen,
verili olmayan, dinamik iligkilenmeleri, siirekli doniistimleri miimkiin kilar.

12 Sara Ahmed, Strange Encounters (New York: Routledge, 2000), 7.
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Dergiden Secilmis Béliimlerde Kediler ve insan Disi1 Canlilar

Buraya kadar Ge¢mis Zaman Kedileri iginde yer alan, ilk sayis1 27 Mart 1891°de
nesredilen'® Servet-i Fiiniin dergisinin ¢iktig1 yillar1 kapsayan ve dergiden sonraki
donemde de iiretilen metinlerde insanlarla kedilerin eslik ve catisma iligkilerine
odaklandim. Bu son boliimde ise, dergiden translitere edilmis parcalarda “kedi”,
“hayvan”, “tabiat”, “doga” vd. anahtar sozciiklerle yapilmis aramalar sonucunda
ortaya ¢ikan metinlerle derginin i¢inde ve doneminde goriiniir olan anlayis1 ortaya
koymaya calisacagim.!'* Akl onceleyen, merkezilestiren; insan1 hayvandan ayiran
yegane melekenin akil oldugunu vurgulayan anlayisin dergideki karsiliklar ile der-
lemedeki metinlerin karmasik ve ¢ok baglantili iligkisini gostermeyi amagliyorum.
Bu iligkiler, Zeynep Uysal’in ifadesiyle “Osmanli’da sadece edebiyatin degil, diinya
algisinin da degistigi” “fin de siecle/asir sonu olarak kabul edilen 19. yiizy1lin sonun-
daki kapanis ve yeni baglangi¢larin esiginde konumlanmaktadir.'® Transliterasyonu
gerceklestirilmis boliimlerde “kedi” anahtar sdzciigiine karsilik ¢iktilarin az olmasi
sebebiyle, insanlarla hayvanlarin etkilesimini doga-kiiltlir odaginda diisiinmek tartig-
mami daha verimli kildigindan insanlarin insan dis1 canlilarla iliskisini genisleterek
anlamlandirmaya ¢alistyorum.

Ali Ekrem Bolayir’in miistear isimlerinden Ayin Nadir olarak kaleme aldig1 “Telif
Edebiyat Elestirisi” kategorisinde yer alan 274. sayidaki “Siir Nedir?” yazisinda ver-
digi siir tartismasi, bugiin de oldukga asina oldugumuz sorular etrafinda kuruludur.
Neyin siir(den) sayilip sayillamayacagi, “dogal” giizelliklerde mevcut olanin, bagh
basima giizel olanin siire esitlenmesi, siirin giizel duygulanimlara vesile olan arag
olmasi gibi tartigmalar1 iceren yazida hayvanlar doganin bir pargas: kabul edilmis,
onlarin hareketlerinin de siirin bir pargasi olarak ele alinabilecegi iddia edilmistir.

Ancak siiri mutlak-1 ma’ali ve mahasine hasr etmek neden lazim gelsin? Bir kusun yuvasini

yapmasi, bir hayvanin yavrusunu biiyiitmesi, bir horozun yiyecek bir sey bulur bulmaz

hemen tavuklar ¢agirip itdm etmek istemesi gibi daima goriilen, bilinen seyler birer siirdir.

Bir kuru yaprakta giizellik bulunmasa bile bir siir his olunur: hatta gézle gériilmek miimkiin

olmayan huveynat-1 hurdebininin harekat-1 kasriyyesinde bile bir siir miindemigtir. Hiilasa

mevcudat ve harekatin hepsi birer siirdir ki bu itibar ile siirin tahdid ve tarifi kabil olamaz.

Ayin Nadir daha tartismasinin baginda siirin giizel olanla bir tutulmasi gerektigi
fikrinde 1srarc1 olmaz; diisiincesini gesitlendirerek siiri tanimlayip ¢ergevelemenin
miimkiin olmadigin iddia eder. Iddiasim1 giiclendirmek iizere basvurdugu doga ve
hayvan fikri, dogrudan kedilerden 6rnek vermese de dikkat ¢ekicidir ¢linkii siiri

13 Kiibra Andi, “Servet-i Fiinin Mecmuas1”, Yeni Tiirk Edebiyati Tarihi I iginde,
Tirkiye Arastirmalari Literatiir Dergisi, 2006, 533.

14 http://www.servetifunundergisi.com/sayilar/

15 Zeynep Uysal, Metruk Ev: Halit Ziya Romaninda Modern Osmanli Bireyi (Istanbul:
[letisim Yayinlar1, 2014), 23.
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kiiltiirel alanla sinirlamak istemezken dogaya bakisi siirin alanina dahil eder. Yal-
nizca yiice duygular uyandiran, géze hitap eden, goze giizel gelen seylere siir demek
Nadir’e gore eksik ve yetersiz kaldigindan; hayvanlarin giindelik aligkanliklarini stir-
diirmesi, hayatta kalma cabalari, aralarindaki aile iligkileri yani “dogal yasamlar1” da
“birer siirdir”. Hatta mikroplarda, gézle goriilemeyecek denli kiigiik hayvanatin hare-
ketlerinde dahi siiri gérmek ve bulmak miimkiindiir. Tabii bahsi gegen insan olma-
yanlar Nadir’e gore giizelligi, edebi estetigi kuran, nadiren karsilagilacak 6geler degil
“siir hissini” veren, alicinin duygulaniminda siire doniisebilecek oluslardir. Kediler,
kuslar, horozlar, tavuklar, insan dis1 canlilar, hatta yapraklar, gozle goriilemeyen mik-
roorganizmalar dahi olus, donilisiim ve hareketlerinde siiri tagir. Dolayisiyla insan
0zne, bakisini sefkatle yonelttigi takdirde varligi temsil edebilir.

Mikroplar ve hayvanlarla ilgili benzer bir bakis a¢isina, Mahmut Sadik’ta rastla-
mak ise miimkiin gériinmemektedir. Derginin en énemli tiir ve iislup bi¢cimlerinden
birini olusturan serilerinden “Musahabe-i Fenniye”lerin 6nde gelen yazarlarindan
Mahmut Sadik’in 365. sayidaki miladi takvimle 10 Mart 1898 tarihli yazisinin
odaginda “renkler” vardir ancak Sadik renklerden ve tabiattan bahsederken elbette
hayvanlar1 unutmaz. Yazist boyunca Richard Holmes’un “romantik bilim” kavram-
sallagtirmasina uygun diisecek sekilde 6znellik ideali ile nesnellik idealini/iddialarini
bulusturarak okurunun merakini canli tutar.!® Romantizm ile bilimselligi birbirine
z1t ve diisman olarak konumlandirmayan, ikisini birbirini diglayan karsit paradigma-
lar gibi diistinmek yerine romantizmle bilimsellik arasindaki gecisliligi vurgulayan
Holmes, Aydinlanmaci zihniyetin karsisinda romantiklerin pozisyonunu, agtiklari
imkanlar1 tartigir. Mahmut Sadik da modernligin merak uyandirdig: kadar tekinsizlik
yaratan, karsisinda insan1 gii¢siiz kilan, korkutan ve dogay1 kontrol altina alinmasi
gereken bir bilinmezlik olarak gdren bir donemde {iretmeye ¢alisir. Asir sonundaki
bu doéniisiimiin sahidi ve 6znesi olarak metnini sohbet havasinda siirdiiriirken oku-
runu modernlestirme ve bilgilendirme amacindan ise vazgecmez. Tabiati romantik
bir ufuktan anlatir ve giizellerken onun olas1 zararlarina karsi muhatabini uyarmay1
ihmal etmez. Bu noktada topraktan gelebilecek hastaliklari isaret eder. Iginden geg-
tigimiz Covid-19 siireciyle benzer sekilde ylizy1l sonunun pandemisi de vebadir ve
“mikrop”’un kesfi veba tartigmalarini hareketlendirmistir. Sadik burada bilimsel bilgi-
nin yetersiz oldugu donemle i¢inde bulunduklart donemin farkini séyle ortaya koyar:

Bundan evvel illetin farelerden zuhura geldigi ve bunlar vasitasiyla 6teye beriye nakle-

dildigini soylityordu. Fakat bu defa erbap-1 tedkik bu mebaide vebanin bu derece kesb-i

siddet etmesine maymunlarin sebep oldugunu ileri siiriiyorlar. Bu hayvanlar bizim kediler
gibi evden eve, damdan dama dolasirlarmis. Halkin bu hayvanlara hiirmet-i mahsusast
bulundugu i¢in bunlari rencide eden, keyiflerine karisan olmazmis. Maymunlar her deli-
ge bas soktuklari i¢in etrafi biitiin veba mikroplariyla bulastirmislar, illetin boyle siddetle

16 Richard Holmes, “Onsdz,” Merak Cagi: Romantik Dénem Kusagi Bilimin Giizel-
ligini ve Dehsetini Nasil kesfetti?, cev. Mehmet Dogan (Istanbul: Bogazigi Universitesi
Yaynevi, 2017), 14.
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zuhuruna sebep olmuslar... Bu da gosteriyor ki hayvanlarin kii¢iiklerinden de biiyiiklerin-
den de ihtiraz etmeli. (7)

Gorildigi gibi hayvanlar Sadik’in yazisinin vurucu sonunda birer diisman olarak
isaretlenmistir. Insanlarm yasamim saglikli bir sekilde siirdiirebilmesi, bilyiik-kiiciik
ayirmadan hayvanlarla temasini en aza indirgemesine, onlardan korunup sakinmasi-
na baghidir. Onceden farelerin tasidig1 diisiiniilen vebanin maymunlarca bulagtirildig:
“erbap-1 tedkik” tarafindan ortaya koyulduguna gore, maymunlara taninan 6zgiirliik
alanm1 kisitlanmali, kisitlanamiyorsa da onlardan uzak durulmalidir. Sadik, “bizim
kediler gibi” derken Hindistan ile Osmanli cografyalar1 arasindaki benzerlikleri,
farkl cinslerdeki hayvanlarin ortak davranislar ve insan-hayvan etkilesimi {izerinden
kurar. “Bizim” sézciigliniin se¢ilmesiyle “bizim kediler”in okurda uyandirabilecegi
muhtemel sefkat; 6tekini, yabanciy1, Sara Ahmed’in vurguladig {izere “mahlukati1”
asina kilar, potansiyel “tehlike”sini azaltir ya da yok eder. Sadik’in climlelerinde
okura bir ihtar da yatmaktadir; sevilen, bakim verilen, birlikte yasanan hayvanlarin
tagidigi “heniiz” bilinmeyen hastaliklar olabilecegi gibi bunun kanitlanmis, bilimsel
olarak ortaya konmus olanlar1 da mevcut olduguna gore, onlardan uzak durmakta,
insan hayatinin devamlilig1 i¢in insan dis1 canlilara mesafeli olmakta fayda vardir.
Her seyin insan ve insana hizmet etmek i¢in var olduguna inanan insanmerkezci-tiir-
cli anlayis bu ihtarda gizlidir. Fayda gordiigli hayvani besleyen, onunla yasayan,
varligina “miisaade eden”, alan yaratan insan, insan olmayandan zarar gérme ihtima-
linde siddetini agiga koyar. Birlikte yagamin kodlar1 insan i¢in tehlike aninda insan
dis1 canlilarin salt birer nesne olarak goriilebilecegi hiyerarsileri igerir; boylece insan
istiin 6zne konumunda ayricaliklarini muhafaza eder, kendisi igin “gerektiginde”
yahut keyfl sekillerde otekinin bedenini istismar ve sinirlarin ihlal etme “hak”’kim
sakli tutar.

“Fen Altkategorisi” ile 547. sayida yer alan Yahya Halid’in yazisi ise biyolo-
ji bilimine odaklanarak insan yasaminda hiicrelerin yerini tartigir. Halid’e gore
toplumsallagan insanlar nasil ki yalnizca kendi ¢ikarlart i¢in hareket edemezler ve
birbirinin yararmi goézetmek zorunda kalirlarsa hiicreler de topluluk kurallarina,
kosullarina gore hareket etmekle yiikiimlii ve buna programlidir. Hiicreler bir araya
gelmeleriyle tekil olarak sahip olduklarinin 6nemli bir kismini kaybederler ancak bu
bir aradaliklarinin sagladigi faydalar i¢in gereklidir. Kendi tekilliginden kaybettikle-
ri, organizmanin yarari i¢in gerekli ve gérece degersizdir. Hiicreden dokuya, dokudan
organa, sisteme ve organizmaya dogru “mahlukat-1 uzviye silsilesinde yukari ¢ikil-
dikca kaybedilen hukukun miktar1” ve beraberinde parcalarin iligkisellikleri artar. Bir
arada yasamanin temel sartinin kendi ¢ikarlarindan vazgegmek oldugunu vurgulayan
yazisinda Halid, hem insanlarla hiicreler hem de toplumsallikla biyoloji arasinda
kurdugu analojilerle ikili karsitliklar1 yeniden iiretir. Bireysel varolusunu siirdiirme-
nin kosulunun toplu(m) olarak, organik olarak yasayabilmek oldugunu 6ne siirdiigii
yazisinda iligkilenme, “rabita”, birbirinin ve “kiilliin yasayabilmesi” i¢in feda 6nemli
hale gelir.
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Silsilede biraz tesaud ile nebatat ve hayvanattan — revabit-i igtimaiye hususunda nebatata
muadil olan — “batini lamia’nin en asag1 efrad1 nazar-1 dikkate alinirsa revabitin daha kavi
oldugu goriiliir. Protistlerde hiicre, komsularindan ayrildigi halde yalniz yasayabiliyordu.
Nebatatta bu kabil degildir. Bir hiicre bulundugu nesicden ayrilinca hayatta kalamaz. Fakat
bu rabitanin derecesi hayvanattaki kadar da degildir. Ciinkii nebatatta birkag¢ hiicre birden
ayrilirsa — birkagi birlikte olmak sartiyla — yine yasayabilirler. “Vohting™ [Vohting] bir
yapragi kiyarak bu suretle ayirdigi kii¢iik pargalardan biitiin bir nebat istihsal etmistir. Bati-
ni alamiyadan olan bir “ibharatii’l-bahri’de birka¢ pargaya ayrilirsa her par¢a yasamakta
devam eder.

Yukaridaki alinti, Halid’in kisa yazisinin son paragrafini olusturur. Yazinin sonuna
kadar insanlar ile insan1 ve insan dis1 hayvanlari olusturan hiicreleri benzerlik iliskisi
tizerinden okuyan Halid bu son béliimde hiicreyi yapan en kiigiik birimden bitki-
ler dlemine de gecis yaparak mukayesesini kuvvetlendirir. Insan, hayvan ve bitki
arasinda, asir sonu bilim ve edebiyatinda gii¢lii bir sekilde ortaya konan hiyerarsiyi
pekistirir. Her bir hiicrenin, varligin tekilligini, duyumsama kapasitesini ve failligini
goriinmezlestirerek biitiiniin, toplumun, organizmanin yararina daha kii¢iik, daha az
kompleks, daha gii¢siiz olan1 feda etmek gerektigini savunur. Yapraklarin, bitkilerin
hiicresel yapisinin parcalara ayrilsa dahi biitiine verecegi zararin az olabilecegini
iddia ederken daha geligsmis canlilara, hayvanlara ve nihayetinde insanlara geldigi-
mizde bir arada yagamanin kosullar1 agirlasir, iliskiler ve irtibatlar artar. Dolayisiyla
bilimsel yazisiyla toplumsalliga da mesaj veren Halid, birlikteligin ve toplumsal
siirekliligin kosulu olarak birlikte hareket etmenin, kendi 6zgiirliikk alanin1 sinirla-
manin, yapinin menfaati ve devami i¢in pargalarin gozden ¢ikarilabileceginin altini
cizerek verili degerler hiyerarsisini ve ikilikleri yeniden iiretir. Insan dis1 hayvanlara
odaklanan metinlerdeki ortak yaklasimda, dergi igerisindeki bilimsel tartigmalarin,
musahabelerin ve edebiyatin bir sekilde insanlarin yagaminin devamliliini saglama-
daki rolii dikkat ¢ekicidir. Dergiden se¢ilmis metinlerin sonuncusu, Mahmut Sadik’in
1896 yilinda 257. sayida yayimlanan “Uhuvvet-i Beseriye ve Mikroplar” yazisi da bu
tartismay1 giiclendirir.
Yalniz menfaat-i nefsiyeye hadim olmak ve beka-i sahsiye sa’y bulunmak kanun-1 tabiat
ve musaraa-yi hayatiyeye alem viicudda hiikiim siiren bir kaide-i fitrat ise de has-1 hayvani,
has-1 insani yekdigerinden tefrik ve temyiz edilince bu kaidenin sumuli de tefrik ve temyiz
edilmek lazim gelir.

Insanlardan miitesekkil toplumlarin en temel 6zelliginin yardimlasma, birbirine
destek olma, isbirligi oldugunu belirten Sadik, ilerleme ve gelismenin kosulunun da
bu yardimlagma hali olduguna dikkat ¢eker. Yalnizca kendi ¢ikarlarina uygun hareket
edenler insanlar degil hayvanlardir ve alintida da bu vurgusunu kuvvetlendirir. Cok
bliylik oranda insan giizellemeleriyle dolu yazisinda Sadik insan-hayvan siirekliligi
ve benzerliginin degil farklarin, esitsizliklerin, insanin hayvana “istiinliigiinii” bor¢lu
oldugu ozelliklerin altini ¢izer. Biyoloji biliminden yararlanarak yazida mutlak otori-
ter ve iistenci bir tondan muhatabina seslenir. Bu bakimdan musahabelerinden farkli
olarak muhatabini harekete gegcmeye ¢agiran, insanligi bir arada tutan ortaklagmalari
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vurgularken onu insan harici hayvanlardan ayiran 6zelliklerinde 1srarci olan bir yak-
lasimi benimser.

Sonu¢

19. ylizyilda bilim ve ilerleme fikri etrafinda sekillenen Servet-i Fiiniin dergisi
“terakki” fikrine ve yaklagimina odaklanirken okurunun da bu terakkinin etkin bir
pargast olmasini arzulayarak bu dogrultuda iiriinler verir. Batili tedrisattan ge¢cmis
yazarlardan miitesekkil dergi ¢evresinin ajandasinda insanin gelismesi, insan top-
lumlarinin ilerlemesi, modernlesmesi ve Batililagsmasi misyonu mevcuttur. Bunun
i¢cin de ¢alismam boyunca taradigim yazilarda agik¢a goriiliir ki “kuvve-i akliye”
One ¢ikarilarak insan1 hayvandan ayiran temel meleke olarak akil benimsenir. Dogal
ihtiyaclar bakimindan insanlarla insan dig1 canlilar her ne kadar ortaklagsa ve kaginil-
maz benzerlikler gdsterse de insanmerkezci paradigma dergi biinyesinde ve donemin
yaklagimlarinda ickindir. Ge¢mis Zaman Kedileri’nden segilmis 6rnek metinler ise
edebiyat alaninda iireten yazarlarin bir sekilde insanlarla insan harici hayvanlarin,
Ozellikle hane i¢inde kendisine yer bulan kedilerin insanlarla benzerligine edebiyatin
cok yonlii araglanyla yaklasarak farktan cok benzerliklere, kopustan ziyade
siirekliliklere odaklanmaktadir. Benzerlik ve siireklilik iliskilerinin se¢ilmis metin-
lerdeki c¢etrefil temsilleri karsilagsma, karsilikli anla(s)ma ve duygulanim anlarinin
dil(d)e doniismesiyle saglanir. Yeni bir dil arayisinda ve yeni bir donemin esigindeki
tim bu metinler, kendi iclerinde de insanlarla insan olmayanlarin ortaklasa bir dil
iiretip liretemeyecegini sorar, sorgulatir.
Bir hayvanin bakisgiyla bagka bir insanin bakisini karsilasgtirdigimizda, bu iliski daha da
acikca ortaya cikar. Iki insan arasindaki ugurum, temel olarak dil araciligiyla asilir. Bu
karsilagma diismanca olsa ve arada hi¢ kelime kullanilmasa bile (iki kisi degisik dillerde
konusuyor da olsalar), dilin varolusu, her zaman karsilikli olmasa da en azindan birinin
6biirliniin varligini1 onaylamasini saglar. Dil, insanlarin hem birbirlerini, hem de kendilerini

hesaba katmalarini saglar.!’

John Berger’in vurguladigi lizere hayvanla insan arasindaki bakislarin karsilagsmasi
ve karsilagtirilmasiyla “dil”in imkanlar1 zorlanir. Derleme ile derginin metinleri bu
dar kapsamli ¢aligmada yan yana getirildiginde agiklikla goriiliir ki “terakki” gibi
cergevesi oldukga kalin bir misyon ¢evresinde iiretilmis yazilarla dergi disinda ancak
ayn1 toplumsal baglamda iiretilmis metinler arasindaki fark bu bakimdan asikardir.
Halid Ziya gibi dergideki varligi, liretimi ve kiymeti belirgin bir yazarin se¢ilmis kur-
macast “Eski Bir Refik”te de goriildiigii izere hiimanist paradigma bir bicimde egilip
biikiilmeye daha imkanl kilinmigtir. Nigar Binti Osman (Nigar Hanim) haricinde

17  John Berger, Hayvanlara Nigin Bakariz?, ¢ev. Cevat Capan (Istanbul: Delidolu,
2017), 21.
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dergide kendine yer bulamayan kadin yazarlarin metinleri benzer sekilde, insanlarla
hayvanlarin karsilagmalarma odaklanildiginda oldukca katmanl tartigmalar1 miim-
kiin kilar. Donemin insan aklina, insanin kiiltiirel insalarina, nihayetinde iiretimin
merkezinde oldugu anlayisa dergi dis1 alandan uygulanan altin1 oyma vesilesiyle
insanlarla insan harici hayvanlarin karsilasmalar eslik, dostluk, diigmanlik, savas,
celiski, catisma vd. katmanli halleri barindiracak kadar zenginlesebilmistir. Elbette
bu smirhi ¢alismada kurmaca ve kurmaca dis1 metinler 6zelinde edebi tiir tartisma-
larina deginilmedi. Segilen metinlerin ortaklagmalar1 belli parametreler gozetilerek
belirlense de bu ¢aligma bir tiir eklektizme diisme ihtimalini barindirtyor. Dolayisiyla
metinlerin tiirline, se¢imine, siralamasina bagska tiirlii parametreler esliginde bakacak
ve metinlerin diline odaklanacak okumalar bu ¢alismay1 zenginlestirerek asir sonun-
daki kirilmay1 insan olmayanlari merkeze tagiyan ve/yahut insanin yerlesmeye talip
oldugu merkezdeki konumunu sarsan okumalar1 giindeme getirebilir.
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The Dodo and the Bear:
Nature Strikes Back: A Post-human Gaze
into Eco-critical Narratives of James Cameron’s Avatar

Abstract

The success of James Cameron’s Avatar can be located in its stunning visuals, imag-
inative world-building and a straight-forward narrative propounding colonial and
ecological concerns, which culminate in the oppressed successfully rooting out the
white, Eurocentric oppressor. However, such allegorizing is limited by a gaze that
locates the “human” as separate from the “animal” and “nature”. This study aims to
analyse the speculative biology of Pandora and its symbiotic ecosystem, which is
posited as “better” than the ‘invading’ humans’ metal-based technology. It questions
the romanticised idea of nature as an assemblage of indigenous people, fauna and
flora. Finally, this paper investigates the various anthropocentric currents running
through the film, critiques the Na’vi’s subtle ‘humanistic’ dominance over other fau-
na, and delves into the possibility of adopting a truly unbiased lens to encapsulate the
experiences of the marginalized non-human.

Keywords

Avatar, post-humanism, anthropocentric, animal, nature, deep ecology, non-human,
human

Oz

James Cameron’in Avatar’imin bagarisinin sirr1 onun ¢arpict gorsellerinde, haya-
li diinya ingasinda ve sOmiirgeci-ekolojik kaygilari 6ne ¢ikartan beyaz ve Avru-
pa-merkezci tahakkiim kuran bakis agisinda bulunabilir. Ancak bu tiir bir alegorik
anlatimin, “insan”1 “hayvan” ve “doga”dan ayri olarak konumlandiran bir bakis ile
siirlt oldugu aciktir. Bu ¢alisma, Pandora’nin yoruma agik biyolojisini ve “istilac1”
insanlarin metal-bazli teknolojisinden “daha iyi” oldugu 6ne siiriilen ortak yasama
dayali ekosistemini analiz etmeyi amaglamakta ve yerli halkin, faunanin ve floranin
romantize edilmis doga tasavvurunu sorgulamaktadir. Son olarak, bu makale film
boyunca goriiniir olan ¢esitli insan merkezli tasavvurlar degerlendiriyor, Na’vi'nin
faunanin diger bolgeleri tlizerindeki kirilgan “hiimanist” hakimiyetini elestiriyor ve
Otelenmis insan-dis1 tecriibeleri gergekten tarafsiz bir mercek ile tahayyiil etme ola-
siligin arastirmaktadir.

Anahtar Kelimeler

Avatar, post-hiimanizm, insan-merkezlilik, hayvan, ayi, tabiat, derin ekoloji,
insandis, insan
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James Cameron’s Avatar made an everlasting impact on cinematic history through
its stunning visuals, speculative world-building and a simple yet heart-warming story
about an underdog who adopts the mantle of the ‘chosen one’ in an extra-terrestrial
adaptation of the hero’s journey'. The eco-critical message is deceptively simple,
in that it pits man against nature, the “good” natives against the “bad” invaders,
colonized against the colonizers and so on. The film finds increasing relevance in
an era of climate change, not only through its promise of sequels and its re-release
across several countries (including China in 2021) but also through an analysis of the
director’s recent words:

We’ve got climate change, we’ve got deforestation, our relationship with nature is more at
risk than it’s ever been, and ‘Avatar’ is about those things, but it also is a timeless film... It
was something that everybody everywhere could understand and emotionally related to.?

The allegory here speaks on several levels. The blue-skinned alien Na’vi, whose way
of life is brought out to be implicitly superior through the narrative structure, secure
victory over their attackers in a way that may have universal appeal to any marginal-
ized group. Furthermore, in an inversion of the trope of alien invasion, the technolog-
ically superior human beings in their silvery robots and missile-firing helicopters are
pitted against a multi-species assemblage of creatures, including sentient feline aliens
(of whom several share the humans’ language), a host of extra-terrestrial fauna, and
a deified floral organism worshipped by the natives. This tree-like being is dubbed as
“Eywa”. It has roots extending throughout the forest, and functions as the focal point
of a speculative hive mind with a neural network connecting creatures telepathically,
through hair-like appendages which every Na’vi is born with. The very presence of
this mother goddess, or world tree, seems to counter the deeply humanistic notions of
Aristotle where he privileges the human mind over every other, while also regarding
plants to be the lowest form of being.’

However, this paper aims to explore how, by positing a clear victory of nature
against culture as we understand it, the movie reinforces the human/nature binary
of the Anthropocene. This anti-humanist counter-gaze looks at human beings as the
Other as opposed to the natural Self and brings to mind the fetishized notion of an
untainted environment. Such a notion may have had its roots in The Age of Romantic

1 Joseph Campbell, The Hero with a Thousand Faces (New York: Pantheon Books,
1968), chap. 3.

2 Zhang Rui, “James Cameron: ‘Avatar’ Just as Relevant Today,” China.org.cn, acces-
sed March 12, 2021, http://www.china.org.cn/arts/2021-03/12/content_77302567.htm.

3 Aristotle, “On the Soul,” in Aristotle: De Anima, trans. Hugh Lawson-Tancred (New
York: Penguin Publishing, 1987), https://doi.org/10.1093/oseo/instance.00263604.
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Revival while possessing strong colonial undertones. Western Romanticism, partly
originating as a response to the Industrial Revolution, associated the evils of society
with the destruction of rural areas and poor living conditions and attributed them
to rapid scientific and technological progress. Such progress, borne of humanistic
notions of the Enlightenment, has been extrapolated into a speculative future, where,
in the fictional universe of Avatar, the depletion of resources and current climate
crisis of Earth have reached their heyday in the year 2154. The very backdrop of the
plot makes it a converging site for several contemporary narratives in fiction and the
real world. It embodies the desire to rethink exploitation of non-humans and ecology
(envisaged in films such as Ainbo: Spirit of the Amazon, Finding Dory, Padak, Rio
and Ferdinand, as well as a revamped popularity of older animation*) which highlight
the necessity of critical animal studies and ecofeminism in discourse.

Avatar echoes an increasing scepticism with technology?, the uncanny fascination
with dystopia® and the ethical debates of the Alienocene’. The film subtly delves into
the necessity of fleeing a doomed planet in an age of space exploration, an idea that
has gripped the imagination in recent years®. Humanity’s colonial impulse is trans-
formed into a desire to mine the distant moon of the planet Pandora for resources.
This endeavour is complicated by the presence of a thriving ecosystem with sentient
extra-terrestrials whom the invaders try to relocate. The vessel for doing so is the
avatar program, in which the selected candidates have their minds transferred into
the body of a Na’vi tribesperson, which they can use to integrate themselves into
the Other’s society. The attempts to relocate occur in two phases — firstly by verbal
coercion, where the avatar attempts to convince the Na’vi to move instead of human-
istic health benefits, education and technological privileges, following the failure of
which, the invaders resort to destructive fear-mongering. Such an extra-terrestrial

4 Steve Reviews, “Steve Reviews: The Plague Dogs,” filmed June 2018 at YouTube,
video, 16:23:00, https://www.youtube.com/watch?v=Nw9Nb1Vuw-U.

5 “Cyberphobia — the Fear of Technology,” FearAZ.com, accessed August 31, 2021,
https://fearaz.com/cyberphobia-the-fear-of-technology/.

6 “The Boom of Dystopia: Why We like to Imagine a Catastrophic Future,” Teller
Report, last modified October 15, 2019, https://www.tellerreport.com/news/2019-10-15-
--the-boom-of-dystopia--why-we-like-to-imagine-a-catastrophic-future- HyfoH5zFB.
html.

7 “What Is Alienocene?,” Alienocene, accessed May 3, 2021, https://alienocene.com/
what-is-alienocene/.

8 Fred Kennedy, “To Colonize Space or Not to Colonize: That Is the Question (for
All of Us),” Forbes, last modified December 18, 2019, https://www.forbes.com/sites/

fredkennedy/2019/12/18/to-colonize-or-not-to-colonize--that-is-the-question-for-all-of-
us/?sh=1572fa462367.
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exaggeration of the white man’s burden is perhaps intentional, leading to it being
dubbed as anti-Western, anti-American, anti-military and anti-human®.

Despite dismissing such critique as off base, Cameron seems to be consciously
portraying such colonial mentality as inherently destructive, which is further rein-
forced when he depicts the corporate military contractors as the “Blackwater types”'°.
Characters such as Administrator Parker Selfridge and Colonel Miles Quaritch adopt
overtly antagonistic roles, often in a comically extreme manner, evident in the for-
mer’s response to the idea of genocide:

Killing the indigenous looks bad. But there’s one thing the shareholders hate more than bad
press, and that’s a bad quarterly statement."!

However, despite attempts to relocate the human to the margin, the narrative is
implicitly coloured by Eurocentric humanistic notions throughout. By viewing the
film through a post-human lens, this study aims to uncover how the film re-estab-
lishes binaries, complicates the problems it may have intended to solve, and raises
meta-textual questions regarding the possibility of escaping the anthropocentric gaze
entirely to solve said problems.

Anthropocentric Gaze on the Ecological Indian

The film, despite its design, fails to fully transcend Westernized anthropocentric
ideals. Essentialist notions and rigid anthropogenic dualisms of mind/body, human/
nature and nature/ technology determine the course of the story. Humanity or the
white, masculine Self is set up as the antagonist to the ecological Indians of nature.
Shepard Krech defined such an archetype as one who is in deep harmony with nature,
understands the systemic consequences of his actions and attempts to ensure that the
Earth’s harmonies are always in a state of balance.!> The cultural misappropriation
is evident in the Na’vi’s scanty clothes, physiology of the Na’vi huntress Neytiri and
the directorial intent of designing the indigenous woman’s clothes akin to a Mayan
Indian loincloth simply because a bikini-wearing alien would be unrealistic in an

9 “Is “‘Avatar’ a Message Movie? Absolutely, Says James Cameron,” Los Angeles Times,
last modified February 10, 2010, https://www.latimes.com/archives/la-xpm-2010-feb-10-
la-en-cameron10-2010feb10-story.html.

10 “Is “‘Avatar’ a message movie?”
11 Avatar (Twentieth Century Fox, 2009).

12 Shepard Krech, “The Ecological Indian: Myth and History,” Environmental History
5, no. 3 (2000): 415, https://doi.org/10.2307/3985490.
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alien world". Their presence on screen is often associated with musical scores from
the Na’vi culture, based on an assortment of Vietnamese, Northeast Indian, central
African and other indigenous sounds “not readily recognizable by the average Amer-
ican movie-goer”'*; a combination of musical material and devices which could be
culturally identifiable as “indigenous”.

Such an assumption points to a homogenized idea of indigenous people which,
in the words of Francesca Merlan, “presuppose a sphere of commonality among
those who form a world collectively of ‘Indigenous peoples as opposed to the vari-
ous others”". The Na’vi people are originally represented as ignoble savages before
some Sky People (human beings), by adopting Jake’s point of view, gradually regard
them in a more benevolent light. The politics of representation bring to mind Edward
Said’s idea of the orient as a system of representations, framed by forces that brought
the other, the exotic, the ‘orient’ into general Western learning, consciousness and
Empire.!® This is perpetrated even by the most benevolent of the Sky People, such
as Grace, whose English-language school, originally intended to confer Eurocentric
scholarship on the natives, is only funded because it serves to further the invaders’
exploitative endeavours. It is implied that the school “only teaches the Na’vi English
so that they can trade away their natural resources and become better colonial sub-
jects ... The classroom setting reinforces a kind of obedience” that is submissive'’.

Justin Fritz rightly remarks on the use of the Na’vi, a “purposefully stereotypical
indigenous population” to push forward its environmental message.'® The portrayal
of tribal populations as the ideal stewards of nature arose with new environmental
concerns during the last century, leading to the emergence of a public notion of nature
as one “which “they” as a single entity are part of”°. Such an idea, despite its design

13 Richard Rushfield, “James Cameron Reveals His Quest to Build More Perfect Cgi
Boobs,” Gawker, accessed July 27, 2021, https://gawker.com/5403302/james-came-
ron-reveals-his-quest-to-build-more-perfect-cgi-boobs.

14 Wanda Bryant, “Creating the Music of the NA’VI in James Cameron’s Avatar: An
Ethnomusicologist’s Role,” Ethnomusicology Review, (2012).

15 Francesca Merlan, “Indigeneity”, Current Anthropology 50, no. 3 (2009): 303-333,
https://doi.org/10.1086/597667.

16 Edward W. Said, Orientalism (New York: Vintage Books, 2004), 6.

17 Tom Ue and John James, “‘I See You’: Colonial Narratives and the Act of Seeing in
Avatar,” Academia.edu, accessed July 24, 2021, https://www.academia.edu/11766875/ 1
See_You_ Colonial Narratives and the Act of Seeing in_Avatar.

18 Justin Fritz, “Environmentalism and the ‘Ecological Indian’ in Avatar: A Visu-
al Analysis,” The Arbutus Review 3, no. 1 (1969), 67-90, https://doi.org/10.18357/
tar31201211530.

19  Fritz, “Environmentalism and the Ecological Indian in Avatar”, 67-90.
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to posit a counter-gaze to exploitation, bears an ontological similarity with the Capi-
talocene, which Jason W Moore critiques:
...capitalism was built on excluding most humans from Humanity — indigenous peoples,
enslaved Africans, nearly all women, and even many white-skinned men (Slavs, Jews, the
Irish). From the perspective of imperial administrators, merchants, planters, and conquis-
tadores, these humans were not Human at all. They were regarded as part of Nature, along
with trees and soils and rivers — and treated accordingly.?’

Such dualisms echo John James and Tom Ue’s belief that “Western culture’s failed
attempts at anticolonialism hint at the continuance of Eurocentric values of superior-
ity, which remain latent in the public consciousness™!. This occurs on two layers in
the film. Firstly, by a meta-narrative homogenised vision of indigenous people, the
film ties in with Richard A Rogers’ ideas of cultural exploitation, where commodifi-
cation (for example, use of the ‘faparrabo or the Mayan loincloth) plays a major role
in how a dominant culture steals, distorts, and misrepresents the culture of subordi-
nate peoples?. Secondly, the events of the film perpetrate a similar strain of thinking
through the avatar project. The Na’vi body, in its inherent superiority over that of the
human in purely physiological terms, allows its avatar to run, jump and climb trees
and is better attuned to a jungle ecosystem. For the protagonist Jake Sully, the body
of the tribesman returns his legs to him, thereby offering a temporary escape from his
wheelchair-bound Self.

The very use of technology to commodify, not only the culture but the very flesh,
bone and genetic endowments of the native inhabitants, is almost hyperreal. For Jake
Sully, the avatar is not merely a device to understand and communicate with the
natives, but a virtual-reality headset. It grants him the powers of an alien life-form
in an open-world role-playing game while his feeble body is stuck in cryostasis. A
common narrative device in science fiction texts such as Ender’s Game or Ready
Player One, such a transformation affects the alienation of the real from the virtual,
thereby highlighting the anthropocentric privileging of the mind over the body as a
marker of identity. The creation of this split replicates only the physiological aspects
of a Na’vi’s identity while ignoring the linguistic, socio-cultural and religious facets
of the same, metanarratively playing upon the audience’s fantasy to possess the body
of a blue-skinned Ubermensch. The very word ‘avatar’, borrowed from Sanskrit, has

20 Jason W. Moore, “The Rise of Cheap Nature,” in Anthropocene or Capitalocene?:
Nature, History, and the Crisis of Capitalism (Oakland: CA: PM Press, 2016), 78-115.

21  Ue and James, ““I See You’”.

22 Richard A. Rogers, “From Cultural Exchange TO Transculturation: A Review
And Reconceptualization of Cultural Appropriation,” Communication Theory 16, no. 4
(2006): 474-503, https://doi.org/10.1111/j.1468-2885.2006.00277 .x.
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been defined by Merriam Webster as “the incarnation of a Hindu deity”?, and the
usage of the same in movies and games hint at a sort of innate exotic appropriation,
embodying mystical associations with the Orient; possessing the Na’vi body with the
human mind, becomes an act of manifesting power.

The Na’vi are hardly the first freedom fighters on-screen who thwart foreign
invaders. Their portrayal echoes George Lucas’ depiction of the Ewok as “a primitive
creature that was still using sticks and stones and spears... lived in a primitive society
that would be forced to take on the highly technological Empire”?*. Cameron’s feline
Na’vi, Lucas’ furry Ewoks and Ursula Le Guinn’s Athsheans® not only combine
nature and natives in a glorified package for Western consumption but through echoes
of the Vietnamese War, act as their creators’ mouthpieces on issues of imperialism,
war and conservation. This conservation has been rightly deemed by Paul Nadasdy to
be “biased, judgemental and western in construct”?¢, which looks at nature as pristine
and in a constant movement towards homeostasis. The film’s idealisation of the Other
way of life transforms indigenous cultures into stereotypical tree-huggers, brought
to life for envisioning a Eurocentric attempt of relocating “nature” to the centre for
propounding environmentalist concerns.

At the heart of such propaganda lies a tendency to marginalise and exert power
over the exotic Orient. The wildness of this savage race, the extra-terrestrial Calib-
an, is implicitly hinted at throughout the narrative structures via the portrayal of the
Na’vi’s animalistic gait. As the hypothetical camera follows Jake through the Na’vi’s
home, they snarl and grab at him like caged animals. They are linguistically alienated
from the ‘Sky People’ through their tongue, a good portion of which is comprised of
snarls and growls. Francesca Ferrando attempts a post-human critique of anthropo-
centrism, to denote how the very term “human” is often used by a dominant culture
to signify a privileged marker, which is denied to other Homo sapiens, who are then
animalized?®’. This is evident in cultures across space and time, through the paradigms

23 “Avatar,” Merriam-Webster (Merriam-Webster), accessed September 15, 2021, htt-
ps://www.merriam-webster.com/dictionary/avatar.

24 “Star Wars Was a Commentary on the Vietnam War,” In A Far Away Galaxy, last
modified October 12, 2018, https://www.inafarawaygalaxy.com/2018/10/george-lu-
cas-star-wars-scripts-were.html.

25 Ursula K. Le Guin, The World for World Is Forest (London: Granada Publishing,
1977).

26 P. Nadasdy, “Transcending the Debate over the Ecologically Noble Indian: Indige-
nous Peoples and Environmentalism”, Ethnohistory 52, no. 2 (January 2005): 291-331,
https://doi.org/10.1215/00141801-52-2-291.

27 Francesca Ferrando, Philosophical Posthumanism, ed. Rosi Braidotti (London: Blo-
omsbury Academic, 2020), 80.
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of Nazi/Jews, whites/ blacks, hetero-normative/ homosexual, upper caste/ untoucha-
ble, civilized settlers/ aboriginals, and so on.

The Na’vi, in the eyes of the Sky People, are denied of any humanity, and the
very film can be said to perpetuate the same injustice by clubbing the misconceived
ideas of indigenous identity and nature in one glorified package, without offering
either the nuance that they deserve. Grace is regarded as the expert on the Na’vi
culture without ever actually having been a part of their tribe, and such storytelling
can be metanarratively linked to the filmmaker’s adoption of indigenous cultures
and belief systems, coloured by a white lens, to paint the picture of an alien world
on the global screen. Both Grace and her creator dangerously stray into the realm
of misrepresentation, which is often used to “say something”?® to members of the
dominant culture, such that the one who represents has the power to influence how
the subordinate culture is perceived by the hegemonic overlords. Such an intention
may not be entirely malicious as Grace and later on, Jake Sully, act as bridges of
communication between the Na’vi and the humans with a fair degree of accuracy but
reflects the very inability to separate one’s anthropocentric biases or agenda from an
objective depiction of experience.

The reinforcement of the civilization/ savagery dichotomy by outdated modes of
anthropogenic thought, can not only be criticised by Ferrando’s post-dualistic prax-
is of post-humanism?, but is also inherently false. Instances of indigenous people
destroying their environment abound throughout the world and can be traced back
to the Palaeolithic Era.* There is no absolute, recorded point at which a community
stops being ‘indigenous’ and becomes ‘civilized’, simply as it is impossible to point
out when one group of people start becoming the ‘indigenous’ owners of their land
considering Homo sapiens had always been a nomadic species.

The very concept of nature, as an assemblage of disparate elements (indigenous
people, animals, inanimate objects) must thereby be called into question.

Nature Fights Back: A Technophobic Ecotopia

The director James Cameron remarks, in an interview conducted by the Los Angeles
Times:

28 Stuart Hall, Representation: Cultural Representations and Signifying Practices
(London: Sage, 2013), 15.

29 Ferrando, Philosophical Posthumanism, 60.

30 Christopher Joyce, “New Study Says Ancient Humans Hunted Big Mammals To
Extinction,” NPR, https://www.npr.org/sections/thetwo-way/2018/04/19/604031141/
new-study-says-ancient-humans-hunted-big-mammals-to-extinction.
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I think there’s something amazingly satisfying when the hammerheads come out of the
forest and start mowing down all the bad security enforcers... Nature gets to fight back...
When did nature ever get to fight back in a movie?*!

Such a view, especially about “bad” security enforcers, posits a simplistic and reduced
view of the world in which the depicted identity of the security enforcers is made to
adhere to a black-and-white morality. These enforcers are mostly denied a name,
screen time or even a back story. What made them choose this job? What would
be the repercussions if they quit? Do they have families they need to care about?
The film ensures that such questions are not named, often overtly by placing these
enforcers in large, metallic machines, homogenizing them not as individual men but
as representations of the evil Man, in ways very similar to J. R. R. Tolkien’s orcs®.
Such an idea contrasts the film with the Japanese animated feature film, Princess
Mononoke, where, despite the activities of human beings being deemed inherently
destructive, the very perpetrators of said action are not brought out to be irredeema-
ble villains, but actual people who are often left with no better option. However, in
attempting to create an “environmentally conscious mainstream movie*?, Cameron
dismisses nuance to put forth an easily digestible didactic narrative as to why one
must take the climate crisis seriously.

However, his choice of portrayal seems to be counter-intuitive to the very purpose.
In response to Entertainment Weekly (“Avatar is the perfect eco-terrorism recruiting
tool”), Cameron responds that he believes in eco-terrorism.** Such a statement, in
conjunction with his aforementioned interview, hints at the impossibility of mutual
coexistence with the environment, and presupposes the notion of nature as a com-
posite, static entity, which Krech rebels against: “In the absence of human inter-
ference... natural systems are not inherently balanced or harmonious, and that left
alone, biological communities do not automatically undergo predictable succession
towards some steady-state climax community, which is an illusion*. This is evident
in the very fact that modern human beings have been alive on Earth for a minute
portion of the Earth’s history, and have been absent for any of the five mass extinction
events. To imply that human beings are responsible for all environmental disasters
reinforces humanistic notions of human beings having supreme power, agency and
responsibility. It is perhaps the large scale globalisation that makes the humanistic

31 “Is “‘Avatar’ a Message Movie?”

32 “Racism in Tolkien’s Works,” Tolkien gateway, accessed September 15, 2021, http://
tolkiengateway.net/wiki/Racism_in Tolkien%27s Works.

33 “Is ‘Avatar’ a Message Movie?”

34  Kim Priestap. “James Cameron: I Believe in Eco-Terrorism,” Wizbang, January 17,
2010, https://www.wizbangblog.com/2010/01/17/james-cameron-i-believe-in-ecoterro-
rism/.

35 Krech, “The Ecological Indian”, 415.
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processes of expansion more impactful, but elephants have been known to transform
large swathes of forests into grasslands, as have long-necked, sauropod dinosaurs in
the past. If the film had delved into a deeper exploration of its speculative fauna, we
may even have witnessed the impact of the hammer-headed titanotheres* in shaping
their topology.

The ontological division of the natural from the artificial, the cultural and the
technological has been highlighted by Jason W Moore®” who locates the very idea
of the Anthropocene in the rise of capitalism; in the division of civilized Man’s Soci-
ety from that of Nature, associated with the former’s exploitation of the latter. The
Romantic poets, as well as Cameron’s Avatar attempt to pose a counter-gaze to the
same by calling for a return to Nature®, but such a statement automatically places
human beings as an entity opposed to it; something out and away from a naturally
occurring ecosystem rather than another creature with a shared ancestry with apes
and monkeys.

Emmanouil Aretoulakis believes that a post-humanist ecology “would dismiss
nature altogether as a human(ist) construction that has the marks of objectification
and anthropocentrism all over it”*’. The chronological split between culture and
nature is further problematized by naturally occurring examples of animals using
tools®, livestock* and even fire*?, to therefore deconstruct the privileged status of
Homo sapiens as the privileged possessor of such markers. The cinematic language
of Avatar brings out fire as a foreign element as the camera pans around Jake Sully
in a circle when the viper wolves attack him; such action is accompanied by snarls,
growls and tense music. The light of this fire falls on the combatants, which combines
with the close-up shots to illuminate their teeth, sweat and bestial expressions unnatu-
rally. These scenes of battle are opposed to the aftermath when they are painted by the

36 “Hammerhead Titanothere,” Avatar Wiki, accessed September 15, 2021, https://
Jjames-camerons-avatar.fandom.com/wiki/Hammerhead Titanothere.

37 Moore, “The Rise of Cheap Nature”, 78-115.

38 R Teubner and A Latter, An Analysis of William Wordsworth's Preface to The Lyrical
Ballads (1st ed.), (n.p.: n.p., 2018), https://doi.org/10.4324/9781912453290.

39 “Towards a PostHumanist Ecology,” Taylor & Francis, accessed July 24, 2021, htt-
ps://www.tandfonline.com/doi/abs/10.1080/13825577.2014.917005.

40 “Toolmaking,” Jane Goodall Institute UK, accessed September 15, 2021, https://
www.janegoodall.org.uk/chimpanzees/chimpanzee-central/15-chimpanzees/chim-
panzee-central/19-toolmaking#:~:text=Eventually%20it%20was%20discovered%20
that,and%20throwing%20rocks%?20as%20missiles.

41 Katy Willis, “Ants Farming Aphids and What to Do about It!,” Sufficiency, August
18, 2021, https://realselfsufficiency.com/ants-farming-aphids/.

42 Julia John, “Australian ‘Firechawks’ Use Fire to Catch Prey,” The Wildlife Society,
May 24, 2018, https://wildlife.org/australian-firechawks-use-fire-to-catch-prey/.
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bioluminescent flora of the forest and a more soothing silence colours the scene. The
flora automatically lights up when the firewood is extinguished — further clarifying
the divide between “natural” and “man-made” through an implied mutual exclusivity.

Our very language and gaze which objectifies and romanticises nature risks unload-
ing our anthropocentric biases onto what nature should be, instead of rethinking the
very terminology to look at the environment, of which one has always been a part,
and hence, to which there is no necessity to return. The environment around us had
always been in a state of flux and includes both concrete jungles and pastoral idylls.
Grass does seem greener in such a conventionally naturalistic environment, both lit-
erally and figuratively, as brought out by the film’s treatment of the environment with
and without the presence of technology. Jake first enters the world in his new body
and starts running, with the camera focussing on his gleeful expressions, the thuds of
his feet as he kicks up dirt and his foot prints on the ground. This is contrasted with
his life indoors, accompanied by the harsh clanking sound of the machines and the
mecha suits* piloted by the Marines. The verbal exchange between Grace and Jake
is coloured by rebukes during their first meeting indoors, but this is replaced by a
more gleeful happier exchange as they meet in their avatar bodies. Grace even throws
him a fruit to eat. The avatar skins and mecha suits are two different kinds of bodily
extensions that are piloted by human beings, but one is deemed more natural than the
other. While the former shows up on screen while accompanied by soft forest sounds
and stealth movements, the latter is accompanied by harsh clanking noises. The ava-
tars roam, jump and climb around on the natural landscape, with the camera making
full use of the creative aspects of fictional topography; the robots are rarely afforded
a similar visual privilege. The aerial view of the landscape, accompanied by an epic
score is contrasted with the dead silence indoors and close-ups of rusty metal in dark
or dimly lit rooms, even though one may arguably find the technological innovations
majestic in their own right.

Even the helicopter which touches down in the forest seems to disturb its natural
quietness through harsh chopper sounds, accompanied by the sight of several native
fauna fleeing the scene. The audience, who seem to meta-narratively shift into their
‘avatar’ bodies along with Jake, has little to no problem agreeing to his words regard-
ing his new avatar:

Everything is backwards now, like out there is the true world and in here is the dream.*

The dimness of the interior with harsh blue light is contrasted with the soft sunlight of
the outdoors, and even the dripping of water indoors seems to act as a foil to the epic
grandeur of the waterfalls in the floating mountains. The constant cinematic usage
of flashbacks and cuts between Jake’s experiences in the human world to his new

43 “Mecha Suit,” Avatar Wiki, accessed September 15, 2021, https://avatar.fandom.
com/wiki/Mecha_suit.

44 Avatar (Twentieth Century Fox, 2009).
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life as an avatar emphasizes the blurring of time and identity. Jake seems to become
Cameron’s mouthpiece when he records his transformation from a paraplegic Marine
to an extra-terrestrial life form of nature in his video log (an aspect of technology he
abandons at the end of the film before embracing his new identity). The rush of wind
and swift tracking shots as Jake and Neytiri fly on their banshees is accompanied by
steady gleeful smiles when they hold each other’s gaze. We, and especially the first
movie-goers who experience such scenes in 3D at the movie theatre, can almost nod
along with a simulated adrenaline rush when Jake says: “I was born to do this.” #*

The film posits a counter-gaze to Aristotle’s essentially superior notion of a man
for whose sake nature exists as a teleological resource*®, an idea critiqued by Moore?’
and Haraway*® in their discussion of the Capitalocene. However, by reconstructing the
same binary instead of dissolving it, or by determining anything human-made to be
unnatural and destructive, it shifts the unequal power differential to the other side. The
solution may lie in post-anthropocentrism, as conceived by Cary Wolfe, which rele-
gates the nonhuman to a position alongside the human, instead of above or below it*.

The point of view which Avatar espouses, negates deep ecological concerns about
the inherent worth of all life — emphasized not so subtly by the film’s end, where the
‘Sky People’ are forced to return to their dying world. While here, the human beings
are truly an invasive species, their very retreat, almost like a foreign pathogen being
coughed up by the biosphere of Pandora, makes an uncomfortable use of the imagi-
nation to potentially portray anti-humanistic ideas — what if we human beings were
to go extinct? Would the Earth benefit from our absence, and become an ecotopia like
Pandora? Francesca Ferrando argues against such a fatalistic stance:

Even if post-humanistic and post-anthropocentric social performances may eventually
overcome some forms of discrimination, such as racism, sexism, and speciesism, if we do
not embrace post-dualism and critically address, and deconstruct, rigid forms of dualistic
identity-formation practices, other forms of discrimination will consistently continue to
arise. %

45  Avatar (Twentieth Century Fox, 2009).

46  Aristotle, “Politics,” in Oxford World's Classics: Aristotle: Politics, ed. R. F. Stanley,
trans. Ernest Barker (USA: Blackwell Publishing, January 1995), https://doi.org/10.1093/
oseo/instance.00258611.

47  Moore, “The Rise of Cheap Nature”, 78-115.

48 Donna J. Haraway, “Anthropocene, Capitalocene, Plantationocene, Chthuluce-
ne: Making Kin,” Environmental Humanities 6, no. 1 (2015), 159-165, https://doi.
org/10.1215/22011919-3615934.

49  Cary Wolfe, What Is Posthumanism? (Minneapolis, Minn: Univ. of Minnesota
Press, 2011), 49-98.

50 Ferrando, Philosophical Posthumanism, 189.
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Ferrando agrees with Graham Harman’s view regarding Object-Oriented Ontology,
a philosophy that rethinks the privileged position of human beings over non-humans;
the removal of Homo sapiens from the centre of the universe does not automatically
entertain the lack of worth in humanity itself’'. However, Avatar, by chasing away
most of humanity back to Earth, seems to posit such a mindset. The Na’vi lets them
live and leave, but such benevolence is rendered null by the ending, which fails to
guarantee a sustainable life to the returning Sky People.

Jake Sully, despite being portrayed as the Messiah of the indigenous people, is
hardly more heroic than the human beings he fights against. His reason for turning
against the human beings is in part, owing to his love affair with the huntress and
daughter of the chieftain Neytiri (“I fell in love with the forest and the Omaticaya
people... And with you™?). Cameron remarks that the movie can work as a straight-
forward adventure or a romance but “the message isn’t going over people’s heads”.
The didactic and escapist aspects of the film complement each other, especially in
how they intersect in Jake’s actions. His love for Neytiri and the freedom he asso-
ciates with this new life — a freedom that was denied to him due to the loss of his
legs, invoking anthropocentric ideas of ableism —affects a positive transference to
feelings for his ‘new home’. This may have led to his portrayal as the poster boy for
the film’s environmentalist campaign. It is Jake’s position as the privileged outsider,
with a deeper view of the ‘Other’ world that had allowed him a gaze not afforded to
others — who can say if just another ‘evil’ security enforcer had been in his place that
he would not have come up with a better way of negotiating between two worlds?
Jake’s Machiavellian motivation® to learn the culture of the Na’vi evolves into a
desire to integrate into their society, and one may even locate the sting of betrayal
in his sudden siding with the natives, to not only fight against but, at the end of the
story, righteously condemn them to habitation on a dying planet. Before the battle, he
speaks to Eywa regarding human beings:

See the world we come from. There’s no green there. They killed their Mother.

The progression from “we” to “they” within the span of a few words reflect his shift-

ed allegiance which interchanges the Self with the Other instead of attempting a
union of both. He becomes a part of ‘nature’ but such is ironically possible because of

51 Graham Harman, Object-Oriented Ontology: a New Theory of Everything (London,
UK: Pelican, an imprint of Penguin Books, 2018), 255-261.

52 Avatar (Twentieth Century Fox, 2009).
53 “Is Avatar a message movie?”

54 “Second Language Acquisition By Rod Ellis,” ID:5¢2e70ccbfad6, accessed July
24, 2021, https://baixardoc.com/documents/second-language-acquisition-by-rod-el-
lis-5¢2e70ccbfad6

55  Avatar (Twentieth Century Fox, 2009).
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his initial initiation into the ‘avatar’ program through advanced technology designed
by the insane Sky People.

The idea of technology being destructive is hammered home throughout the film,
in no small part by villainizing the people who seem to represent it. The close-up
shots on the characters’ eyes are important formal strategies used throughout the
film. During the linkage to one’s avatar, the camera focuses on the eyes, often open
in wonder and amazement in either body, to highlight the fascination and desire to
embrace nature. Wide eyes are contrasted with a form of narrowed vision®, tight lips,
dismissive tone and a cold expression, which are traits associated with antagonists
like Quaritch and Selfridge.

Colonel Miles Quaritch is the overarching antagonist of the film, and his conflict
with Jake and Neytiri seems to place the ideas of technology and masculinity in oppo-
sition to nature and femininity. The association of land with woman, often through
images of fertility, have occupied the human imagination across cultures, such that
“the idea of the joint oppression of women and nature by male-controlled societies™’
sits at the centre of eco-feminism. Eco-feminist concerns come into play through the
image of the Mother Tree Eywa as well as the idea, that the home planet of the Sky
People was the mother that they had killed. It is finally reinforced by shifting the
power differential when the Colonel, piloting a giant robot, is killed by an arrow fired
from Neytiri’s wooden bow. The re-establishment of this particular anthropocentric
binary, despite playing into anthropocentric dualisms, does posit the victory of the
oppressed over the oppressor in a manner that has universal appeal. However, con-
currently, it alienates technology as the Other through the re-creation of the Nature/
Technology boundary, in its attempt to offer a counter gaze to transhumanist, tech-
no-centric concerns of one-directional technological progress. Such a line of thought
may posit an essentialist way of thinking, and possibly risk demeaning the benefits of
technological advancements — especially in the realms of medicine, locomotion and
enhancements of both ‘able’ and ‘disabled’ bodies.

It may also raise questions as to what comes under the wide umbrella of technology
—is it limited to the missile-firing helicopters or does it also comprise of the Na’vi’s
simple hunting equipment? Where do we draw the line at progress before it becomes
destructive? However, the film does not grapple with post-dualistic questions. This
dualistic mode of storytelling, which romanticises the idea of nature untainted by
technological forces, is no less anthropocentric than the Romantic poetry of the

56 Stephen D Angelo. “Why Our Eyes Give Away What We’re Feeling Inside,” Futu-
rity, April 16, 2017, https://www.futurity.org/eyes-emotions-evolution-1402832-2/#:~:-
text=Why%20are%200ur%?20eyes%20s0%20expressive%3F%201t%20started,new%20
research%20suggests%2C%20and%20evolved%20t0%20communicate%20emotion.

57 “Avatar - The Littlest Vulpes,” Google Sites, accessed July 24, 2021, https://sites.
google.com/a/elmira.edu/melissa/movies/avatar.
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1800s, in the way that it makes use of anthropogenic biases of opposition and exclu-
sivity like the very the ideas to which it reacts.

The natural ecosystem with Eywa at the centre is repeatedly deemed superior to
any technology. Colonel Quartich promises Jake new legs, and while this is tempo-
rarily achieved through the ‘avatar’ program, a final shedding of disabilities occurs
only with the fantastical neural science of Eywa. The camera pans over still, silent
images of the forest, which is only disturbed by large explosions and accompanied by
the entry of large metallic vessels, in air and on land, as objects which do not belong
there. A barrage of missiles destroys the Tree of Souls. As the destruction takes place,
the camera shifts between close-ups of the assailants in their grey machines, often
sipping coffee with indifference, while the natives on the ground flee from a destroyed
ecotopia with wounded bodies and tear-stained eyes.

The use of wide shots, once used to establish the majesty of Pandora, soon pans
over a destroyed landscape with metallic helicopters hovering before it like a plague
of insects. Pandora undergoes a visual transformation on-screen after human technol-
ogy comes into play, and only negatively so. Having been faced with the destructive
potential of technology — which is often implicitly deemed more alien than the extra-
terrestrial landscape — the audience is allowed to revel in cathartic joy when nature
fights back and the Pandoran wildlife, in their myriad forms and shapes, attack and
destroy the machines in sequences full of spectacle and thrill. Jake, as the protagonist,
enacts this symbolic destruction on a microcosmic level by attempting to disable
a bulldozer with a rock, which also serves as one of the first signs of his shifting
allegiance. Donna Haraway specifies the location of a human in a hybridised oneness
with nature and technology:

...a cyborg world might be about lived social and bodily realities in which people are not

afraid of their joint kinship with animals and machines, not afraid of permanently partial

identities and contradictory standpoints.™

The film refuses to admit such an assemblage as a viable reality, even if it seemingly
does so on certain occasions. Mary Anne Potter dubs the film’s depiction of technol-
ogy as means through which this new ecosystem is not only “accessed and invaded”,
but also “explored and understood”’. The instances of the second are limited, subtle
and often merely intended for audience exposure through a simulated knowledge of
the alien ecosystem. Despite the pods facilitating a cryogenic transfer of conscious-
ness that is linked with greater knowledge and awareness of the Other, Pandora, as

58 Donna J. Haraway, “A Cyborg Manifesto,” Manifestly Haraway, Edited by Don-
na J Haraway. (Minneapolis, Miss: Univ. of Minnesota Press, 2016), 3-90, https://doi.
org/10.5749/minnesota/9780816650477.003.0001.

59 Mary-Anne Potter, “Human-Nature-Technology Interfaces within the Avatar Cine-
ma-Scape,” Image & Text, no. 33 (2019), 12, https://doi.org/10.17159/2617-3255/2018/
n33a9.
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an ecotopia, is inherently brought out to be better off without such technology. The
hero Jake Sully defends his new home against the threat of a colonized, militarised
Technology.®

Adopting the Na’vi Gaze: The ‘Other’ Fauna on Pandora

Colonel Quaritch warns “that every living thing that flies, crawls, or squats in the
mud”® of Pandora wants to devour any human who sets a foot on land. Such is hardly
the view that the film espouses, but is meant to emphasize the antagonistic nature of
the Colonel. With due credit, the wild life on Pandora is painted in a fashion akin to
the observable ecosystems of Earth, and not as exaggerated monsters as one may
find in Anaconda. The film even condemns Selfridge’s scornful response upon being
informed of the similarity of electrochemical communication between the tree roots
of Pandora to the synapses of the brain: “What the hell have you been smoking out
there?”®? Indeed, in its contrast of a positive, humanistic desire to explore and know
about the world with the anthropocentric urge to control through denial of complexity
to the conquered entities, the film is successful.

However, it is truly in an accurate representation of the ecosystem and its relation-
ship with the Na’vi that other anthropogenic dogmas seep in. Nature is portrayed in
a harmonic telos but the text is littered with instances where the disturbance of this
balance, mostly through the intentional or unintentional actions of the Sky People
and their avatars, manifests its destructive potential, red in tooth and claw®’. Jake
spooks the hammerheads, endangers himself (and consequently his fellow avatars)
through his obliviousness to the thanator’s presence.

The film’s stance about humanity being a disease that ails this foreign ecosystem
is no clearer than in Jake’s first encounter with the viperwolves, where having been
offered a sign from Eywa, the huntress Neytiri kills an attacking horde of predators to
save Jake’s life. Neytiri strikes him savagely when he thanks her for her “apparent”
benevolence, bringing out her frustration and anger at having taken lives “which did
not need to die” if Jake had not ignorantly bumbled into their territory “like a baby”%.

Jake, attempting to form a bond (¢saheylu) with the mountain banshee, grabs
onto its neural fibres and forcibly tries to establish a telepathic connection. The film,

60 Potter, “Human-Nature-Technology Interfaces within the Avatar Cinema-Scape,” 12
61 Avatar (Twentieth Century Fox, 2009).
62  Avatar (Twentieth Century Fox, 2009).

63 Alfred Tennyson, In Memoriam, ed. Susan Shatto (Oxford: Clarendon Pr., 1982),
Canto 55.

64  Avatar (Twentieth Century Fox, 2009).
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through the expressions of the other Na’vi, construes this sequence as a ridiculous
humanistic desire for control, to bring out the human being as an entity disjoint from
his environment. This chaotic encounter is contrasted to the calm panning of the
camera over the direhorse’s features as well as close-ups, as Neytiri describes the
process of forming a telepathic connection:
That is tsaheylu. The bond. Feel her... feel her heartbeat, her breath... feel her strong
legs...

Such scenes bring out the film’s seeming adherence to ideas of deep ecology, mani-
fested through the neural fibres which enable a Na’vi to establish a connection with
other creatures of the forest. However, it not only serves as a visual metaphor that
connects indigenous people to their environment but establishes a subtle hierarchy
between the human and the animal. ‘Human’ here refers, not to the actual Sky People
but the very members of the Na’vi tribe, who, despite being depicted as extra-terrest-
rials, are limited in scope by having been designed by human filmmakers, thereby
denying them the scope of transcending essential anthropogenic ideas in their way
of life. Even this very agglomeration of neural fibres, acting as an extension of the
body and the self, is used as a device to control and conquer — stated quite explicitly
in Neytiri’s words to Jake regarding his direhorse:
You may tell her what to do... inside. For now, say where to go.%

The Na’vi people try to lead the direhorse to the figurative water, and also drink
it. Their lifestyle, through contrast, posits a better relationship of owners with their
domesticated creatures than that of the Sky People, but the very power hierarchy of
owner/ owned is not dissolved. This is further seen in the fact that this bond is estab-
lished, through a science fictional take on shamanistic practices, between a Na’vi and
some other creature (mountain banshee, direhorse, thanator), and never between two
non-Na’vi creatures.

Jacques Derrida addresses the very word “animal” to be a construct composed of
“all the living things that man does not recognize as his fellows, his neighbors or his
brothers”®’. Humanity, in inflicting such a homogenization on a diverse array of crea-
tures despite the “infinite space that separates the lizard from the dog, the protozoon
from the dolphin, the shark from the lamb, the parrot from the chimpanzee®®, may
be deemed guilty of perpetrating a crime of the first order against animals. The Na’vi
never refers to the Pandoran fauna as animals, and their very ideas of conservation
seem to foster an environment of deep ecology where each life is valued equally.

65 Avatar (Twentieth Century Fox, 2009).
66 Avatar (Twentieth Century Fox, 2009).

67 Jacques Derrida, “The Animal That Therefore i Am,” trans. Simon Morgan Wort-
ham, The Derrida Dictionary, (London, Continuum International Publishing Group,
2010), 208-210, https://doi.org/10.5040/9781350250307-0212.

68 Derrida, “The Animal That Therefore I Am”, 208-210.
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However, such a construction dissipates upon further inspection. The film’s
depiction of this Na’vi culture, constructed around the Home tree (Eywa), implicitly
creates a power differential where the Na’vi become the transcendental signifiers
occupying a privileged position over other creatures. While highlighting Neytiri’s
grief after having killed the viperwolves to save Jake’s life, Kyle Burchett asks “How
could it possibly be Eywa’s will to save the life of one who does not see, one who
could actually be thankful for a killing?”’®

The answer to this may paint a less benevolent picture of Eywa that we may have
been led to assume. Despite his alien origins, Jake Sully is destined to be the chosen
hero Toruk Makto. Perhaps Eywa, as a deity-like figure with omniscient abilities of
foresight, seems to regard his life as more important than that of a simple viperwolf
whose absence does not really affect the grand scheme of things. Such a deconstruc-
tion may cause us, as audience members, to rethink the ideas of deep ecology that
the film seems to perpetuate and raise post-human dark ecological questions instead.
Dark ecology, as understood by Timothy Morton, seeks to rethink contemporary con-
cerns with the environment, including the notion of a harmonious balance’, to ask
uncomfortable questions and critique ideas such as nature being a construction that
is opposed to civilization.

Here, the possibility of a deep ecological framework is challenged by the idea that
the Mother Tree does not love all of her children equally. Neytiri’s grief at having
slaughtered the viperwolves does not bring them back. When the narrative success-
fully envisions a tender scene where a viperwolf suckles her young, the multi-faceted
aspects of nature are highlighted. This scene is deemed important not for its own sake
but to effect a change in Jake Sully’s outlook of the native fauna. Paul Patton locates
the anthropocentric fascination with horses in their “infinite capacity to respond to
human desires””! and highlights the exercise of power in the act of riding a horse.
Such a dynamic is manifested metanarratively in the creation of the direhorse, a hexa-
podal extraterrestrial organism that looks and behaves like a horse, and narratively
in the Na’vi’s training and use of the same for locomotion. A similar but magnified
fascination with dragons may have led to the birth of the mountain banshee on the
screen, which the Na’vi are said to partner with, but in effect control, to soar through
the skies. The creatures inhabiting the landscape of Pandora, all of which have been

69 Kyle Burchett, “Seeing the Na’vi Way,” Avatar and Philosophy, ed. Geor-
ge A Dunn, (United States: John Wiley and Sons Inc., 2014), 87-103, https://doi.
org/10.1002/9781118886717.ch7.

70 Timothy Morton, Dark Ecology (New York Chichester, West Sussex: Columbia
University Press, 2016), https://doi.org/10.7312/mort17752.

71 Paul Patton, “Language, Power and the Training of Horses,” in Zoontologies: The
Question of the Animal, ed. Cary Wolfe (Minneapolis, MN: University of Minnesota
Press, 2003), 83-99.
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remodeled off earthly species, bear enough difference to the same through their
intermingled designs, to be regarded as fantastic specimens of speculative biology.
However, the Na’vi people, despite having both simian and feline characteristics pos-
sess a distinctly bipedal gait. Such anthropomorphism even in a distant world, points
to the subconscious association of sentience with a two-legged, two-armed body; a
notion that has been recurrent through human consciousness since time immemorial,
from the very ancient civilizations’ personification of their deities to the depiction of
magical creatures and aliens in contemporary popular culture.

Pandora can be regarded as a place of Edenic bliss, where any form of knowledge
is denied to its inhabitants, lest they destroy the static nature of their ecosystem. In
such a way, the environmental message may be said to tie in with establishment prop-
aganda and a refusal to accept the new. The Christian undertone is evident in the film’s
portrayal of the godlike entity Eywa, which becomes the all-powerful force presiding
over a prelapsarian society. Rather than positing a truly deep ecological interconnect-
edness among different species, the biosphere assumes the role of a Medieval Chain
of Being with pantheistic undertones. A strong vein of anthropocentrism underlies
such theocentric notions, so that the Na’vi, as they implicitly portray themselves to
be, are the privileged Adams and Eves who serve as the heads of “every other thing
that moves on the ground”” — the perfect beings whom other creatures exist to serve,
often directly through their appendages of telepathic connections.

Such an allegory springs out at us rather overtly, when Eywa summons the Pan-
doran wildlife to champion the cause of the Na’vi, many of whom ride them into
battle. Anthropocentric desires of possessing power occur in three ways — becoming
(the ‘avatar’ program which allows one to enter the body of the Other), riding (made
possible through the mountain banshee and direhorse) and slaughter (hunting of prey,
killing for self-defence, et cetera). The Na’vi have few natural predators, but through
their acts of riding (Neytiri rides the thanator, Jake rides the Great Leonopteryx), they
establish themselves as the dominant forces over their hunters. Jake’s very process of
being perceived as a reincarnation of the legendary hero Toruk Makto by the Na’vi
entails his need to bring the greatest of all predators, the dragon-like Toruk, under his
control — thereby evoking long-standing anthropocentric linkages of power, wealth
and status with an individual’s steed. Even the Na’vi ritual of honoring the deceased
animal that had been killed for nourishment is regarded as a tragedy, but is nonethe-
less reflective of the dynamics of power, through its inherent privileging of one life
over another.

72  “Genesis 1:26 - Meaning and Commentary on Bible Verse,” biblestudytools.com,
accessed July 24, 2021, https://www.biblestudytools.com/commentaries/gills-expositi-
on-of-the-bible/genesis-1-26.html.
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Conclusion: The Possibility of a Post-human Future

Such a killing for sustenance, as well as for self-defence, may be located in a desire
for self-preservation which is inherently anthropocentric, but an argument for anthro-
pocentrism can be made for any form of self-preservation where the self is human
(or humanoid alien). The film, even if inadvertently, seems to posit the best viable
negotiation between humanity and nature, by seeking to kill only when one has to —
however, such a stance seems to destroy any foreseeable attainment of a truly deep
ecological future that Avatar advocates. But where does self-preservation end and
exploitation begin? Such questions may lead us into areas of murky morality. Despite
Homo sapiens not having evolved during the last mass extinction, arguments may
be made in favour of humanity being partly responsible for the very next one. On
discussing human agency concerning extinction Martin Gorke remarks:

Species are dying worldwide at a rate of three per hour, or more than seventy per day...

Extrapolating from present trends, we can expect an even greater increase in the loss of

species.”

Great power is, in fact, often accompanied by great responsibility, neither of which
we can deny humans of possessing. How can we negotiate the agency of human
beings in the world of post-human ethics that seeks to seemingly deconstruct the
idea of human authority? Ferrando offers a solution by addressing this liminal space,
in which philosophical post-humanism reflects a promising approach where human
and nonhuman actants are characterised by agency as well as modes of existence;
post-human agency becomes extensive and one which “can be traced in the modes
of existence that employ strategies of encounter, recognition, and relationality, rath-
er than hierarchical attitudes, rigid dualistic models, and assimilative techniques”’*.
Post-humanism becomes, not simply a reaction that opposes, but also envelops and
addresses the human in a state of being that transcends the Anthropocene and the
Capitalocene to emerge into the Chthulucene.

The Chthulucene, as formulated by Donna Haraway, was deemed to be an epoch
that would provide a haven for both human and non-human refugees of environ-
mental disasters.” This “unfinished Chthulucene must collect up the trash of the
Anthropocene, the exterminism of the Capitalocene, and chipping and shedding and

73 Martin Gorke, “Thee Death of Our Planet’s Species A Challenge To Ecology And
Ethics (Washington DC: Island Press, 2013), 1.

74  Ferrando, Philosophical Posthumanism, 187.

75  Chris Parsons, “The Call of the Chthulucene?,” Southern Fried Science, March
9, 2017, http://www.southernfriedscience.com/the-call-of-the-chthulucene/#:~:text=-
Donna%?20Haraway%20%282015%29%20proposed%?20that%20there%20will%20
be,%280r%20what%E2%80%995%201e{t%200f%20it%29%20in%20%E2%80%9C-
mixed%?20assemblages%E2%80%9D.

Nesir 1(Ekim 2021) 97



Sutirtho Roy

layering like a mad gardener, make a much hotter compost pile for still possible pasts,
presents, and futures”’®. Avatar, in its banishment of the humans from Pandora, fails
to make space for the mixed assemblage of human beings at the Centre and the mar-
gin, non-human animals, the Na’vi, other Pandoran life forms and even the robots,
machines and mecha suits. Furthermore, Jake explicitly voices the perfection of the
existent Na’vi’s lifestyle as he stares at his video log with eyes wide open in wonder
and realization:

There’s nothing that we have that they want. Everything they have sent me out to do is a
waste of time.”’

This romanticized way of life is associated with anthropocentric dualisms, which
looks at nature as balanced and static rather than one that is dynamic and open to
prospects of betterment. It looks at the present as the ultimate state of being instead of
embracing the possible pasts, futures and presents which the Chthulucene demands.
The Na’vi’s very inability to defend themselves against invaders to protect their own
may speak of cracks in this perfect image, leading to the necessity of adopting a
post-dualistic form of thought.

The possibility of embracing a mindset where the binaries of mind and body, ani-
mal and human, nature and machine have been deconstructed may be impossible even
meta-linguistically while talking about overcoming the same. “To oppose humanism
by claiming to have left it behind is to overlook the very way that opposition is artic-
ulated””8. In that light, we might never truly leap outside the human and understand
the other. Can an ant think with its Hive mind, or individually? How do the mountain
banshees truly feel when being used as steeds by the Na’vi? Can the robots in the film
dream of electric sheep, or even dream at all?”” Thomas Nagel hints at the impossibil-
ity of accessing the Other’s consciousness® through any known means. Our desires
to know the animal via anthropomorphic extensions shall limit the extent of our rec-
ognition of a different creature, preventing us from truly ever forming a “tsaheylu”
with a non-human. Sandra Harding’s preference of “strong objectivity”’®' may set the

76  Donna J. Haraway, “Tentacular Thinking: Anthropocene, Capitalocene, Chthuluce-
ne - Journal #75 September 2016 - e-Flux,” e-flux, September 2016, https://www.e-flux.
com/journal/75/67125/tentacular-thinking-anthropocene-capitalocene-chthulucene/.

77  Avatar (Twentieth Century Fox, 2009).

78  Neil Badmington, “Posthumanism,” In The Encyclopedia of Literary and Cultural
Theory, ed. Michael Ryan (United Kingdom: Blackwell Publishing, 2010), https://doi.
org/10.1002/9781444337839.wbelctv3p003.

79  Philip K. Dick, Do Androids Dream of Electric Sheep? (U.S.A.: Boom, 2011).
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ground for a post-humanist epistemological discourse, based on embodied accounts
of perspective. However, how can we understand what the non-human subaltern
thinks or feels, considering that they cannot speak in ways which may understand
speaking? The very mineral “unobtanium”, which the ‘Sky People’ seek to mine as
an energy source, etymologically becomes an ironic reflection; a metaphor for what
we cannot seemingly achieve or understand.

The solution, even if not an absolute one, may be partially located in the use of Al
technology.®? In fact, the film’s strong technophobic stance is ironic, considering that
most of the traversed events are initiated through the use of technology. The protago-
nists’ decision to root out all forms of man-made machines, symbolically enacted by
Jake’s final fusion with his Na’vi skin, seems to adopt a dualistic, reactionary solu-
tion to a nuanced problem. Human technology in philanthropic hands® may not only
have lent the Na’vi a better way of life but the film is deeply entrenched in didactic
essentialism that seems to locate a technological rejection as the only alternative to
scientific hubris. In such a light, the Anthropocene is not just marked by our mistakes
but genuine attempts to undo them.

To abolish any form of technology would be a reaction to the anthropocentric ideas
of progress, but in rejection of it, the film circulates and falls back into the limits of
the anthropocentric tendency to think beyond dualisms. Avatar is itself a technolog-
ical marvel, made revolutionary in its time through state-of-the-art imaging technol-
ogy and cinematography. Despite its mistakes and self-contradictions, its message of
saving the planet which sustains us — is truly a heartfelt one. Its dualistic storytelling
is hardly a factor potent enough to take away from the overarching narrative, but the
post-human critique only seeks to establish what it could have done better. To say
that the characters do not exhibit nuance would be a false and a dualistic statement in
itself. Doctor Grace’s genuine desire to understand the Na’vi through technological
means is a recurrent theme throughout. Colonel Quaritch becomes less antagonistic
when we look at his respect and affection for his soldiers while Selfridge, despite his
selfish actions, does attempt to give Jake additional time for establishing a diplomatic
connection that benefits both parties, even if such a benefit may not have been desired
by the Na’vi. Finally, the film itself, through its use of advanced technology and rich
human imagination, creates an ecotopia where moviegoers can escape to — thereby

127-140, https://doi.org/10.4324/9781003001201-38.

82 EFY Team, “How Technology Is Enabling Communication With Animals,” Electro-
nics For You, September 17, 2019, https://www.electronicsforu.com/technology-trends/
tech-focus/technology-enabling-communication-with-animals.

83 “Environmental Technology: Impact of Technology on the Environment,” Edin-
burgh Sensors, October 28, 2020, https://edinburghsensors.com/news-and-events/impa-
ct-of-technology-on-the-environment-and-environmental-technology/.
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envisioning Haraway’s desire to acknowledge the existence of the human, the nat-
ural, and the technological in an interconnected network of hybridised pluralism®.
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Animality against Humanism in Charles Chesnutt’s
The Conjure Woman and The Marrow of Tradition

Abstract

The fiction of Charles Chesnutt may be easily read and analyzed through his own
Enlightenment humanist political lens. However, despite his politics, Chesnutt’s use
of animality in The Conjure Woman and The Marrow of Tradition opens an unexpe-
cted space of critique towards humanist perspectives and strategies as he addresses
racial injustice in the United States in the early 20" century. Given recent critiqu-
es of the racial and special construction of the human, animalizing comparisons in
literature may be understood in a new light, working to challenge typical humanist
understandings of racial degradation and “dehumanization.” I argue that Chesnutt’s
fictional use of animality poses such a challenge, prompting a recognition of and
response to white material interests, rather than ineffective humanist ideals.

Keywords

humanism in literature, African American literature, animal rights, Charles Chesnutt,
racial violence

Oz

Charles Chesnutt’in kurmaca edebiyati, hi¢ sorgulanmadan onun aydinlanmaci-hii-
manist politik goriisleri cergevesinde degerlendirilip analiz edilebilir. Chesnutt’un
bu politik goriislere sahip olmasina karsin onun The Conjure Woman ve The Marrow
of Tradition eserleri 20. ylizy1ll ABD’sindeki 1rksal adaletsizligi ele alir ve bu sira-
da hayvan mefhumunun kitaptaki kullanimi hiimanist bakig agilarina ve stratejilere
kars1 beklenmedik bir elestiri alaninin kapisimi aralar. Insanlarin kendi irklarini ve
kisiliklerini degerlendirmelerine yonelik son zamanlarda yapilan tenkitler goz onii-
ne alindiginda onun bu eseri, giiniimiizdeki literatiirde 6ne ¢ikan beyaz olmayanlar
asagilayan “insanlik-dis1” aydinlanmaci-hiimanist tipik anlayiglart agik bir sekilde
sorgulayan hayvan-odakl telakkiler 151831inda yeni bir perspektifie degerlendirilebi-
lir. Bu ac¢idan makalemde, Chesnutt’in eserlerinde hayvanlarin kurgusal kullanimi
ile etkisini yitirmis aydinlanmaci-hiimanist ideallerden ziyade beyaz irkin somut
¢ikarlarini ortaya koyan ve bunlara yanit verilmesini tesvik eden bir meydan okuma
zeminini ortaya koydugunu iddia ediyorum.

Anahtar Kelimeler

edebiyatta humanism, Afro-Amerikan edebiyati, hayvan haklari, Charles Chesnutt,
rksal siddet
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Introduction

The concept of dehumanization, often grounded in “associations between humans
and nonhuman animals,” has frequently been understood as integral to the institution
of slavery in the United States, serving as a foundation for hierarchizing the white
human above the “bestial” African.! For example, Phillip Atiba Goff et al. empha-
size the history of comparisons between African Americans and apes based on racist
claims of evolutionary similarity.> David Livingstone Smith also notes how slaves
in the United States were frequently described as “belonging to a lower species of
animal,” a comparison still present in more recent descriptions of African Americans
as “superpredators” (emphasis in original).’ Despite these examples, the framework
of animal-based dehumanization has also been frequently misapplied in analyzing
the creation and perpetuation of racist ideas and institutions. As Jeannine DeLom-
bard notes, prominent proponents of racial inequality, such as physician Samuel
Cartwright and biologist Louis Agassiz, “operated primarily through the exploita-
tive recognition, rather than denial, of black humanity.”* Furthermore, as Zakiyyah
Jackson argues in Becoming Human, the typical category of the human, as defined
through Enlightenment thought, is a racial and special construction often utilized to
“bestialize” blackness while maintaining its categorical inclusion in the human spe-
cies. By working outside this construction, Jackson reconsiders the “disparagement
of the nonhuman and ‘the animal’” and poses a fundamental challenge to humanist
conceptions of racial equality through full species inclusion.’ While comparisons
to nonhuman animals have undoubtedly fueled racial stereotypes of violence, and
discriminatory behavior, like the ape comparison noted by Goff et al., recent schol-
arship reveals that it is mistaken to equate these comparisons with a total removal

1 David Livingstone Smith, On Inhumanity: Dehumanization and How to Resist It
(New York: Oxford University Press, 2020), 14-5; Akwasi Owusu-Bempah, “Race and
policing in historical context: Dehumanization and the policing of Black people in the
21st century,” Theoretical Criminology 21, no. 1 (2017): 27; Phillip Atiba Goff et al.,
“Not Yet Human: Implicit Knowledge, Historical Dehumanization, and Contemporary
Consequences,” Journal of Personality and Social Psychology 94, no. 2 (2008): 293.

2 Goffetal., “Not Yet Human”, 292-293.

3 Smith, On Inhumanity, 15.

4 Jeannine Marie DeLombard, “Debunking Dehumanization,” American Literary His-
tory 30, no. 4 (Winter 2018), 805.

5 Zakiyyah Jackson, “Introduction,” in Becoming Human: Matter and Meaning in an
Antiblack World (New York University Press, 2020) 1, 3.
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from the human species.® A reconsideration of species hierarchization also opens the
possibility for an animality that is not automatically understood as a degradation of
the human.

In literary criticism, scholars like Jackson and Samantha Pergadia analyze texts
that fundamentally challenge the dehumanization framework and the constructed
human concept upon which it is based. In particular, Pergadia critiques the existing
epistemological gap between animal studies and critical race theory. The former, she
notes, “often reproduces an analogy used to demean and degrade” black humans,
while the latter typically fails to challenge a “naturalized association between deg-
radation and animality” which tacitly positions non-human animals as unworthy of
moral consideration.’” In her critique of the racial and special concept of the human,
Pergadia analyzes Beloved and The Oxherding Tales, two novels that, she claims,
address the conditions of enslaved humans without reaffirming a reductive under-
standing of the human above the animal.?

While, according to Pergadia, “posthuman” contemporary works like Beloved seek
explicitly “to move beyond Enlightenment humanism and renegotiate the boundaries
between animal, human, and machine,” it may be tempting to disregard the work of
earlier antiracist writers, like Charles Chesnutt, as reductively humanist. Chesnutt,
an advocate for racial upliftment and full inclusion in the U.S. Constitution’s “ideal
of human liberty” at the turn of the 20" century, may indeed be read uncritically
as such.’ In particular, his notable use of animalizing metaphors in works like The
Conjure Woman and The Marrow of Tradition may risk being read through the typical
lens of dehumanization, presumably serving to distance the African American human
above and away from the animal. However, I argue that these two works complicate
the relationship between human and animal, subverting the assumption of animality
as inferior and thus necessarily degrading to the human. Specifically, his use of ani-
mal metaphors in these works fundamentally challenges the Enlightenment category
of the human by illustrating the limitations of humanist strategies in combatting racist
oppression and violence and tactically expanding possibilities of resistance.

This is not to say that Charles Chesnutt’s work is exceptional on this front among
late 19"-/early 20™-century African American writers — others similarly presumed
to tacitly support humanist political ends in their works may certainly be important
to revisit in this context as well. However, this article focuses specifically on The

6 Goff et al., “Not Yet Human,” 304-5.

7 Samantha Pergadia, “Like an Animal: Genres of the Nonhuman in the Neo-Slave
Novel,” African American Review 51, no. 4 (2018), 289-90.

8 Pergadia, “Like an Animal,” 291.

9 Pergadia, “Like an Animal,” 291; Charles Chesnutt, “Race Prejudice; Its Causes and
Its Cure,” Charles Chesnutt Archive, https://chesnuttarchive.org/Works/Essays/race.
html: Charles Chesnutt.

110 Nesir 1(Ekim 2021



Animality against Humanism

Conjure Woman and The Marrow of Tradition because they directly comment on the
human via the animal. In the former, animalization of the human appears literally as
a means of resistance to the injustices of slavery. In the latter, this resistant animal-
ization occurs metaphorically in response to white supremacist terror. Through the
animalizing stories of Julius and the militant resistance of Josh Green, these two texts
may be considered, in their own limited capacity, as supplements to more contem-
porary works like Beloved in their challenge to the racial and special human subject.

Of course, Chesnutt’s use of animality does not provide a single, determinate
program for resisting racial hierarchies and violence; in both texts, characters’ victo-
ries are provisional and often accompanied with uncertainty and tragedy. However,
this animality does point to the tactical importance of considering material interests
exterior to humanist appeals. As Barbara and Karen Fields identify in Racecraft,
the ideological construction of race in the United States was facilitated by practical
concerns for economic production and political stability; they note that slavery as an
institution preceded the modern concept of race in the states.!® This is not to reduce
race to a mere component of class, but to suggest that undermining or altering mate-
rial interests may provide more effective alternatives compared to appeals based on a
shared, equal humanity. In The Conjure Woman, Julius tells stories of enslaved people
who use these alternatives to improve their lives, and he follows their lead through
his own manipulative storytelling. In The Marrow of Tradition, the well-educated,
petit-bourgeois Dr. Miller’s class position supports his humanism; he sees himself as
superior to the working-class Josh Green. As Green’s disillusionment with humanism
and “bestial” desire for militant action places him directly at tactical odds with the
relatively genteel Dr. Miller, the latter’s class position ultimately blinds him to the
true dangers of white supremacist terrorism and, in his failure to grasp its full mate-
rial consequences, prevents him from supporting Green. In both texts, Chesnutt’s use
of animality directs the focus toward these consequences and provides possibilities
for altering them outside of ineffective humanist appeals.

The Construction of the Human

In order to revisit Chesnutt beyond humanism, one must closely examine the racial
and special construction of the human his fiction complicates. It is well known that
Enlightenment philosophers have defined their conception of the rational human
subject as a species above other forms of animal life. As David Nibert identifies,
non-human animals were considered “low in a natural hierarchy of living beings”

10 Karen Fields and Barbara J. Fields, “Slavery, Race, and Ideology in the United Sta-
tes of America,” in Racecraft: The Soul of Inequality in American Life (London: Verso,
2012), 124-31.
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by foundational thinkers like Immanuel Kant and René Descartes. This hierarchy,
based on human intellect as the measuring stick of conscious existence, has excluded
non-human animals from consideration as individuals worthy of rights.!!

However, this anthropocentric hierarchical distinction has not defined the “human”
solely in terms of species. Jackson notes that “Eurocentric humanism needs black-
ness as a prop in order to erect whiteness: to define its own limits and to designate
humanity as an achievement as well as to give form to the category of ‘the animal.””!?
Categorically, Jackson argues, the Enlightenment conception of the human (as the
uniquely “moral/rational/political” being atop the hierarchy of life) functioned to
support the European project of colonial exploitation, terror, and oppression, which
has been inextricably bound up in racialized sex and sexuality.”® For example, the
character of Caliban from Shakespeare’s The Tempest, she claims, serves as a figure
of blackness that is not merely “dehumanized,” but is “constitutive to ‘the animal’ as
a general term.”™* Jackson also notes Hegel’s concept of both humans and non-hu-
man animals in Africa as “ahistorical” and thus inferior to the Enlightenment subject,
rendering a particular race of human as closer to animality without denying a shared
taxonomic unit."® DeLombard concurs, asserting that “status hierarchy rather than
species membership” is more apt as the criteria for moral inclusion.! In his Notes on
the State of Virginia, Thomas Jefferson attempts to comparatively hierarchize white
and black humans based on physical characteristics. He claims a sexual proximity
between orangutans and black women, and argues that black humans’ supposed lack
of reflective capabilities makes them closer to non-human animals.!” This is notably
not a denial of humanity outright, but a claim that racial difference rendered some
humans less than worthy of full political consideration as Enlightenment subjects.

Ironically, this imposed inferior status bound within and by the “human” distinc-
tion also undergirds an exclusion of the black human from environmental causes.
Kimberly Ruffin notes that “[1Jong-standing environmental micro and macroaggres-
sions that reinforce oppression have left African Americans simultaneously separated

11 David Nibert, Animal Rights/Human Rights: Entanglements of Oppression and Lib-
eration (Lanham: Rowman and Littlefield, 2002), 203-4.

12 Jackson, “Introduction,” 4, 26.

13 Jackson, “Introduction,” 13-4.

14 Jackson, “Introduction,” 14.

15 Jackson, “Introduction,” 25.

16 DeLombard, “Debunking Dehumanization,” 805.

17 Thomas Jefferson, “Laws,” in Notes on the State of Virginia (Boston: Lilly and Wait,
1832), 145-6.
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from prime nonhuman natural resources and characterized as animalistic subhu-
mans.”'® Thus, according to Ruffin, African Americans’ relatively low participation
in mainstream environmentalist efforts is not the result of cultural “apathy,” as some
scholars have claimed, but the product of racial bias and systemic exclusion.'” When
considered “below” the Enlightenment subject yet not entirely nonhuman, African
Americans can be treated both as a natural Other yet denied authority on nature.

Still, Ruffin notes that ecological movements based outside of Western dichotomies
have succeeded in engaging black activists. Organizations like People for Community
Recovery understand political and social issues historically faced by African Amer-
icans, including “displacement, genocide,...enslavement and the subsequent racial
disparities,” within an environment that is not artificially divided into human-interior
and natural-exterior worlds.? By rejecting the terms of the white hierarchized human,
these ecological efforts are better equipped to understand and communicate about life
beyond racialized categories of being and subjectivity, “overlapping experience of
relationships among humans and among humans and nonhuman nature” (emphasis
in original).?' Similarly, as Nibert contends in Animal Rights/Human Rights, “specie-
sism, like racism, sexism, and classism, results from and supports oppressive social
arrangements.”” Any attempt to properly address any of these “-isms,” then, must
also contest the historically constructed Enlightenment human which artificially
alienates the individual as that which ontologically transcends its social and material
environment. Otherwise, a continued appeal through humanism will fail to address
this racialized construction. As Saidiya Hartman identifies, humanist discourses
mobilized for racial equity have also “acted to tether, bind, and oppress.”?

Complicating Chesnutt’s Humanism

One may certainly be tempted to categorize Charles Chesnutt as exclusively part of
this humanist discourse. Chesnutt’s political perspective on race was fundamentally
grounded in the legal equality of all humans at the turn of the 20" century, as Jim
Crow laws, designed to maintain racial segregation predominately in the U.S. South,

18  Kimberly N. Ruffin, Black on Earth: African American Ecoliterary Traditions
(thens: University of Georgia Press), 5.

19 Ruffin, Black on Earth, 5.

20 Ruffin, Black on Earth, 7-9.

21 Ruffin, Black on Earth, 18.

22 Nibert, Animal Rights/Human Rights, 10.

23 Saidiya Hartman, “Introduction,” in Scenes of Subjection: Terror, Slavery, and
Self-Making in 19" Century America (New York: Oxford University Press, 1997), 5.

Nesir 1(Ekim 2021) 113



Joseph Sechrist

continued to stifle efforts at racial equality.>* Instead of arguing for black separatism
or a radical upheaval of the legal system, Chesnutt pointed repeatedly to the proper
implementation of the U.S. Constitution’s human rights as the ultimate source of pro-
gressive racial justice.” His focus on education emphasized a universal human capac-
ity to “share, according to personal capacity and development, in all the inheritances
of humanity.”?® Given both his own educational opportunities and the substantive
legal reforms he followed closely throughout his life, it is certainly understandable
that Chesnutt would act as a “veritable poster child for Northern uplift ideology.””’

This humanist stance is also evident in Chesnutt’s relationships with W.E.B. Du
Bois and Booker T. Washington. In a letter to Du Bois, he affirms the central impor-
tance of enforcing Constitutional amendments and appealing to white intellectuals:
“What the Negro needs more than anything else is a medium through which he can
present his case to thinking white people, who after all are the arbiters of our desti-
ny.”?® Indeed, Joseph McElrath and Robert Leitz place Chesnutt’s work within Du
Bois’s concept of the “Talented Tenth” (a class of African Americans uniquely able
to uplift their race through higher education and leadership).?” Du Bois, in fact, gave
high praise to The Marrow of Tradition as a sociological work.** While Chesnutt
championed Du Bois’s advocacy for African American intellectual production, he
also did not consider himself entirely at odds with Booker T. Washington’s alternative
approach to racial upliftment. Rather, Chesnutt saw his fiction as a worthy supple-
ment to Washington’s political work, even as he criticized his focus on the “practical

24 Charles A. Gallagher, and Cameron D. Lippard. “Jim Crow Laws,” Race and Rac-
ism in the United States: An Encyclopedia of the American Mosaic (Santa Barbara: Gre-
enwood, 2014), 634-5.

25 Charles Chesnutt, “Race Prejudice”: Charles Chesnutt, “The Disenfranchisement
of the Negro,” in The Marrow of Tradition: Authoritative Texts, Contexts, Criticism, ed.
Werner Sollors (New York: W.W. Norton, 2012), 240.

26 Chesnutt, “Race Prejudice,” 240.

27 David Hollingshead, “Nonhuman Liability: Charles Chesnutt, Oliver Wendell Hol-
mes, Jr., and the Racial Discourses of Tort Law”, American Literary Realism 50, no. 2
(Winter 2018): 96.

28 Charles Chesnutt, Letter from Chas. W. Chesnutt to W.E.B. Du Bois, June 27, 1903,
Letter, From Special Collections and University Archives, University of Massachusetts
Ambherst Libraries, W.E.B. Du Bois Papers, 1803-1999, https://credo.library.umass.edu/
view/full/mums312-b002-i029.

29  McElrath, Joseph R., and Robert C. Leitz, eds, “To Be an Author”’: Letters of Charles
W. Chesnutt, 1889-1905 (Princeton, New Jersey: Princeton University Press, 1997), 12.

30 McElrath and Leitz, “To Be an Author”, 174.
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arts” and gradual suffrage.’! While his work as a novelist and essayist aligned him
with Du Bois’s perspective, he evidently also considered Washington valuable in
achieving his ultimate goal: shared, equal human consideration under law for all
races. Given this perspective, it is clear that Chesnutt’s belief in equal access to the
“inheritances of humanity” through legal reform, social upliftment, and appeals to
white audiences does not fundamentally challenge the racial and special construction
of the human subject, instead reaffirming a liberal commitment to be fully seen and
understood within the given constituency of the human.

Still, other scholars have found strong potential beyond humanist premises in
Chesnutt’s work. David Hollingshead notes the writer’s elaborations on nonhuman
liability in tort law as a means of challenging strictly humanist readings of his texts.*?
Similarly, Joshua Lam identifies unique possibilities in Chesnutt’s use of “objects,”
in which the resistance of minerals, plants, nonhuman animals, and enslaved humans
decenters the Enlightenment subject as the sole source of agency.** Mary Kuhn also
demonstrates how The Conjure Woman expands political consideration beyond the
realm of the social human, noting how “the brutality against men and trees con-
nects the field and the forest” in the American South, particularly in the production
of resources like turpentine outside of cultivated plantations.** Although Chesnutt’s
essays indicate an interest in addressing race through liberal humanist means of
advancement, his fiction still evidently broadens the scope of political thought and
action beyond this limited framework. Like Lam, I see this broadening occur through
a human interaction with nonhuman agents, although my focus is specifically on
nonhuman animals, which Lam tends to conflate with other “natural” objects.>

To be clear, Charles Chesnutt’s use of animal metaphors does not entirely upend
his anthropocentrism; in both The Conjure Woman and The Marrow of Tradition,
animality is still ultimately used to comment on and criticize specifically human
conditions. However, this focus on human lives is constructed alongside, rather than
“above,” nonhuman animal experiences, thus undermining the terms on which a
racial and special hierarchy is constructed and political action is theorized. In doing

31 Chesnutt, “Race Prejudice”; Charles Chesnutt, “Selected Letters,” in The Marrow of
Tradition: Authoritative Texts, Contexts, Criticism, ed. Werner Sollors (New York: W.W.
Norton, 2012), 204,

32 Hollingshead, “Nonhuman Liability,” 113.

33 Joshua Lam, “Black Objects: Animation and Objectification in Charles Chesnutt’s
Conjure Tales,” College Literature 45, no. 3 (2018), 370-1.

34 Mary Kuhn, “Chesnutt, Turpentine, and the Political Ecology of White Supremacy,”
Publications of the Modern Language Association of America 136, no. 1 (2021), 40-1.

35 Lam, “Black Objects,” 376.
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so, | engage with scholars like Lam and Hollingshead who attempt to read beyond the
“humanist essentialism” typically assumed in his work.*®

An Explicitly Reactive Approach

Before embarking on this analysis, there is one more theoretical point worth address-
ing on animality. In concurrence with Jackson’s critical approach in Becoming
Human, as well as Nibert’s sociological perspective, I agree that the outright rejection
of a liberal humanist framework is necessary to fundamentally challenge the system
of oppression and exploitation supported by the Enlightenment notion of the human.
However, I diverge from Jackson’s unwillingness to establish a specific ethical scope
regarding the treatment of nonhuman animals. Jackson states:
I am less interested in finding a universal posture toward humanism in the form of a pre-
scription on how we should be (human) or treat animals. That would run the risk of simply
inverting the paradigmatic universal subject, obscuring the particular situatedness of my
subject(s) by reproducing the normative logic of imperial humanism, one that equates an
idealized Western subjectivity with universal law and universal law with justice. And, as
we have seen, law may obscure ethics and justice because laws always point to a specific
lived, historical, and embodied subjectivity—one that is not universally shared.’’

Jackson is certainly correct that a universal law is not necessary to take ethical action,
and it is crucial to acknowledge the epistemological and material consequences that
the applications of such a law may have in practice. However, one may distinguish
between the prescription of a universal law and a practical demand to completely
reject the legally-sanctioned treatment of nonhuman animals. In other words, a purely
reactive universal demand can (and must) still be raised in literary criticism, and
it cannot be cleanly separated from Jackson’s intended “unsettling of foundational
authority.”

To further elaborate, I cautiously point to the argument raised by Gary Francione,
an unapologetically liberal humanist animal rights scholar, in his Introduction to
Animal Rights. Legally, Francione argues, no animal should be treated as property
due to their moral status as sentient individuals. Furthermore, in an extension of his
“humane treatment principle,” he argues that there is no reasonable situation (beyond
emergencies, which the subtitle of his book, Your Child or the Dog?, mockingly
addresses) in which it is necessary to subject an animal, human or nonhuman, to
harm; uses of other animals by humans for food, clothing, medicine, entertainment,

36 Hollingshead, “Nonhuman Liability,” 113.
37 Jackson, “Introduction,” 44.
38 Jackson, “Introduction,” 44.
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or any other purpose is unjustified if moral consideration towards the individual sen-
tient animal, human or nonhuman, is taken seriously.*

To be clear, Francione’s attempt to extend liberal humanism to “elevate” animals
to moral and legal consideration is highly limited and inadequate — it entirely fails to
address the problematic construction of the human that Jackson crucially critiques,
and theorizes animal rights as a simple extension of the project of the Enlightenment.
It also reductively universalizes the issue, broadly assuming that, in the 21% century,
there exists no human society that cannot avoid relying on animal products for sur-
vival. Francione would do well to acknowledge the economic forces at play that often
impose an unavoidable reliance on animal products for survival.®° Still, while the lib-
eral humanist assumptions on which his argument rests must be reconsidered, Fran-
cione’s conclusion remains useful in that it acknowledges the agency humans have in
restraining our own capacity to cause harm.* Whether understood in the context of
universal rights or merely as respect for another being’s sentience, Francione’s basic
argument, that all animals ought not be treated as property, is a strictly reactive claim.
I argue that this can be understood radically as a response to law, rather than the
proactive imposition of another. Similarly, it would be unethical to take a knowingly
ambivalent stance on human property status on the grounds that to take a position
would reaffirm “the normative logic of imperial humanism.” This is not to say that
any practice of this resistance is always ethical, nor that any harm it may produce
is negligible and worthwhile; for example, Jackson rightly notes the detrimentally
racist and imperialist implementation of stricter poaching laws intended to protect
great apes.”? However, this is to say that one should not conflate a political goal of
reactive resistance with a proactive prescription of universal human conduct. To treat
the property status of animals with ambivalence is to tacitly accept it as one of many
possible valid ways of living.

It is necessary to make this firm argument against the property status of animals
prior to analyzing texts, like Chesnutt’s, where the use of animal metaphors may
be easily read in the typical, and possibly intended, context of “dehumanization.”
Instead, beginning from the standpoint that the property status of animals is unjust
allows these metaphors to work beyond the scope of a conventional reading, broad-
ening their interpretive possibilities for antiracist resistance to the reductive human
concept Jackson criticizes. In works like Beloved, analyzed by both Jackson and

39 Gary L. Francione, Introduction to Animal Rights: Your Child or the Dog? (Phila-
delphia: Temple University Press, 2000), 31.

40 Nibert, Animal Rights/Human Rights, 133-5.

41 This is not to say that humans are exceptional in this agency — merely that humans
do have this capacity to restrain themselves and intentionally influence the behavior other
humans.

42 Jackson, “Introduction,” 15-6.
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Pergadia, the text provides clearer challenges to the human concept, and thus an
explicit framework of resistance may not be as crucial. In analyzing the subtleties of
Chesnutt’s work, however, I believe it is a necessary starting point.

Ambiguously Fictive Animality in The Conjure Woman

In The Conjure Woman, a collection of short stories first published together in 1899,
Chesnutt constructs a frame narrative centered on a wealthy white couple, John and
Annie, who move to Patesville, North Carolina to start a vineyard soon after the Civil
War. Upon their arrival, they discover a suitable plot of land and a local man, Julius,
whom they first encounter eating grapes on the property. Julius, who becomes the
couple’s coachman once they purchase the property, serves as the narrator for stories
about Patesville prior to the abolition of slavery. These stories typically consist of
an enslaved African appealing to a conjurer to help them solve a problem usually
caused by their white slaveowner. The conjurer’s methods often involve placing a
curse, or “goopher,” on someone or something, or temporarily transforming a person
into a different type of being or material. When Julius finishes his story, the narrator,
John, expresses his disbelief in the conjurer’s magic, noting that the story is likely
being used as a means of influencing the couple to act (or not act) in a particular way.
While Julius’s stories are never formally verified for the reader, they are also never
disproven, leaving their ultimate truth value up to the reader.

In “Sis’ Becky’s Pickaninny,” Julius tells the story of an enslaved African, Becky,
who is separated from her young son, Mose, when her slaveowner trades her away
for a racehorse, Lightning Bug. Nancy, Becky’s sister, hires a local conjure woman
to help reunite Becky with her son. First, the conjure woman transforms Mose tem-
porarily into a hummingbird, and later a mockingbird, allowing him to fly south and
visit his mother as she works. Although Mose cannot communicate with his mother,
she still appears to feel his presence during these visits: “Fus’ she ‘lowed it wuz a
hummin’-bird; den she thought it sounded lack her little Mose croonin’ on her breas’
way back yander on de ole plantation. En she des ‘magine’ it wuz her little Mose, en it
made her feel bettah, en she went on ‘bout her wuk pearter ‘n she’d done sence she’d
be’n down dere.”* When Mose leaves, Becky dreams of spending time with him in
human form, providing her with a few days of relief from the grief of familial separa-
tion.* In this instance of animal transformation, Becky understands this presence as
metaphorical: she thinks of the hummingbird and mockingbird as mere reminders of
her son, rather than his literal, corporeal being humming around her or perching on
her shoulder. Despite this, the great relief she feels as a result of his visits indicates a

43 Charles Chesnutt, The Conjure Woman (Boston: Houghton Mifflin, 1926), 147.
44  Chesnutt, The Conjure Woman, 148.
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sense of genuine, if only temporary and unrecognizable, connection with Mose in his
bird form. In other words, her metaphorical understanding of Mose through the non-
human animal body is a far more direct interaction with her son than she perceives.

However, Nancy finds that this method of visitation is inadequate, and she realizes
that it is difficult to continue paying the conjure woman for her services. Seeking a
more permanent solution, she works with the conjure woman to help bring Becky
back to her son. The conjure woman enlists a hornet to sting the knees of Lightning
Bug, causing them to swell to the point of alarm to the slaveowner. She then uses
dreams to convince Becky that Mose has died and sends a sparrow south to deliver
her a bag of roots. This succeeds in convincing Becky that she has been cursed to die,
leading her condition to worsen. These two actions by the conjure woman and her
animal helpers convince the respective slave owners to renege on their original trade,
both believing that they had gotten the short end of the bargain in the apparently rapid

9,90

decline in their new “property’s” health. This successfully returns Becky to her son.*

The conjure woman’s use of animals to manipulate the perceived economic value
of Becky and Lightning Bug is an effective means of working outside typical meth-
ods of appeal based on human empathy or morality. Becky’s slaveowner notes that
he “did n’ keer ter take de mammies’ way fum dey chillun w’iles de chillun wuz
little,” and that he does not like to make trouble for anyone, even the humans he uses
as property.*® This is not a case of “dehumanization,” in which the slaveowner sees
the enslaved human as an inferior animal. Even as he explicitly recognizes Becky
and Moses’ humanity and considers them worthy of moral consideration, he still
decides to go through with the trade. Nancy and the conjure woman correctly see that
appeals to humanist sense and moral reason are useless here, and instead decide to
manipulate his perceived financial interests. This form of resistance, which literally
operates through the uniquely nonhuman capacity of the hornet to poison and the
sparrow to fly, rejects human reason as the superior means of achieving a particular
end in the face of injustice. Furthermore, the economic equivalence drawn between
Lightning Bug and Becky is not a simple reduction of the human to the degraded sta-
tus of livestock. While Becky’s legal status as property makes the separation happen
in the first place, it also provides the mechanism by which her own physical decline,
resulting in her incapacity to labor, allows her to return. Lam identifies this propertied
resistance in The Conjure Woman as a limited yet uniquely “provocative passivity”
made possible by (in)action outside typical human agency.*’

Just like the characters in stories like “Sis’ Becky’s Pickaninny,” Julius also uses

alternative methods as a means of manipulating white interests to serve his own ends,
rather than making ineffective appeals in rationalist discourse. Although he tells these

45 Chesnutt, The Conjure Woman, 149-56.
46 Chesnutt, The Conjure Woman, 141-142.
47 Lam, “Black Objects,” 380-1.
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stories in the post-slavery South, he still recognizes the utility of acting outside of a
humanist framework to resist continued racial inequity. Indeed, Julius’s stories often
prove to be effective in achieving his desired ends, even if only in limited ways;
while John vehemently resists any notion that Julius’s stories may be true, Annie’s
behavior usually changes as a result. For example, in “Mars Jeems’s Nightmare,”
Julius tells the story of a cruel slaveowner who, through a reversal of fate, learns to
treat his slaves more mercifully. When he concludes this story with a lesson, Julius
does not point to universal human equality or other higher morals to drive home
his point. Instead, like the conjure woman, he simply points to financial interests,
noting that cruel white people suffer bad dreams and are less likely to prosper than
kinder ones.*® Consequently, Annie decides to give Julius’s grandson another chance
at employment.*’

Moreover, Julius’s stories do not always have an explicit lesson. This is apparent
in “The Conjurer’s Revenge,” where Annie complains that his story is “nonsense”
because it has no moral.*® However, Annie is fundamentally mistaken in the pur-
poselessness of the story; in fact, it has a very precise purpose that remains unseen
by the white audience. By telling stories that are, notably, far more entertaining to
the couple than the books of philosophy John attempts to enjoy, Julius is able to
achieve a desired end under the guise of mere amusement.*! Although Julius insists
that his stories are true, his personal understanding of truth is at odds with scientific
provability. Julius notes that, because he has no reason to dispute them, his stories are
truer than the notion that the Earth revolves around the sun (a fact he can easily deny
by watching the sun move across the sky).”> While Chesnutt appears to use this to
humorously play on the limits of Julius’s experiential wisdom, it crucially exposes a
direct methodological difference between Julius’s concept of truth and John’s strictly
rationalist perspective. For Julius, the value of truth in his stories come less in their
provability and more in their utility. Thus, by using entertainment as a means of com-
municating to and maneuvering white interests, Chesnutt recognizes where Enlight-
enment reason becomes less useful than alternative forms of indirect persuasion.

In “Hot-Footed Hannibal,” the final story in the published collection, Chesnutt
leaves his otherwise-skeptical narrator with reason to believe that nonhuman animals
may be involved in helping Julius achieve his ends. When approaching a fork in the
road in their coach, Julius finds that he cannot convince the couple to take the path
he would prefer them to take. However, after they travel down their chosen path,
the horse drawing the coach refuses to walk any further, despite Julius’s apparent

48 Chesnutt, The Conjure Woman, 100.
49 Chesnutt, The Conjure Woman, 102.
50 Chesnutt, The Conjure Woman, 127.
51 Chesnutt, The Conjure Woman, 163.
52 Chesnutt, The Conjure Woman, 128.
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efforts to make the horse continue. Julius then tells John and Annie a story about a
woman who apparently haunts the surrounding area. Ultimately, the refusal of the
horse to move requires them to turn back and take the other path, resulting in an
otherwise impossible reconciliatory meeting between their daughter and her suitor.
John later speculates that Julius had crafted a deal with the suitor to ensure that the
meeting would happen, and thus planned all along to make them proceed down the
correct path.” Then, in the final line of the story, John notes that the horse “was never
known to balk again.”** This line suggests a possible inversion of John’s rational
assumption that conjure magic is not real; if the horse only ever happened to stop at
the most opportune moment for Julius, then it implies the horse was somehow in on
Julius’s plan. However, this also confirms John’s other assumption: that Julius only
tells his stories to steer the couple towards a particular course of action. If both of
these implications are true, barring coincidence, both the actual reality of conjure
magic and Julius’s opportunism are real in The Conjure Woman. Consequently, the
horse’s perfectly-timed (in)action upends a tempting rationalist reading that situates
the reader alongside John in his skepticism of Julius. Instead, it suggests an intuitive
possibility without directly confirming it, further frustrating the reader’s desire for
verification. Like Julius, Chesnutt’s use of an entertaining twist provokes its reader
to think outside of a strictly liberal humanist framework which exalts human reason
above and beyond less “rational” modes of understanding and meaning-making. This
challenge is conducted through the evident agency of the nonhuman animal, whose
implied similarity to Julius neither “dehumanizes” the man nor anthropomorphizes
the horse.

Redeeming the “Mere Animal Dislike of Restraint”
in The Marrow of Tradition

In The Marrow of Tradition, published two years after The Conjure Woman, Chesnutt
provides a similar, though less obvious use of animality to comment on race in the
American South. Marrow centers on the events of the Wilmington massacre of 1898,
a violent white supremacist insurrection that targeted newly-elected government
officials, black-owned businesses, and black citizens.? Chesnutt’s fictionalization of
the event portrays two opposing viewpoints on the necessary response to the white
terror as it occurs — these viewpoints are respectively communicated by Dr. Miller,
a well-educated black doctor, and Josh Green, a working-class black man. Although

53 Chesnutt, The Conjure Woman, 199-228.
54  Chesnutt, The Conjure Woman, 229.

55 John DeSantis, “Wilmington, N.C., Revisits a Bloody 1898 Day and Reflects,” New
York Times, June 4, 2006, https://www.nytimes.com/2006/06/04/us/04wilmington.html.
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Miller’s humanist perspective remains dominant through his position as a narrator,
Chesnutt provides evidence to suggest that Green’s perspective is more effective at
addressing the crisis in the moment. Crucially, Chesnutt’s use of animal metaphors
to refer to Green indicates the relative efficacy of acting outside the realm of typi-
cal humanist tactics in a life-or-death situation. Like Julius in The Conjure Woman,
Green’s proximity to animality is revealed to be a positive, even necessary means of
resistance, rather than a simple “degradation” of the black human.

Chesnutt first describes Josh Green through Dr. Miller’s narration as he rides the
train south to the town of Wellington.*® At a train station, Miller sees Green “crawling”
to a water trough to drink, where he places his head in the water and shakes himself
off “like a wet dog.”” As an observer from his train car, Miller immediately char-
acterizes Green as a nonhuman animal. Then, Miller notices an actual dog brought
aboard the train and wonders if it will stay in the white car with its owner. When the
dog is led to the baggage car, Miller is relieved of a “queer sensation” arising from
the possibility of the dog being treated to better accommodations than him in his
separate, “Colored” train car.® Miller’s relief comes about from a sense that he still
ranks above the dog, who has been categorized as property, in the human hierarchy.
Alongside the description of Green as a “wet dog,” this suggests that the thirsty man
may also be less than deserving of a human seat on the train. Miller also indicates
irritation towards other black travelers in his train car, noting their “obvious short-
comings” and his offense at their jocularity.” He also contextualizes their behavior in
a progressive humanist understanding of black upliftment after a “slow emergence”
from slavery.®® This condescension towards his fellow passengers thus also reflects
poorly on the equally “unrefined” Green, further indicating Miller’s assumed sense
of superiority. While the comparison to a “wet dog” should not be read as inherently
negative, Miller’s hierarchical humanist understanding categorizes it as such.

When the massacre begins in Wellington, Josh Green is again placed in the posi-
tion of a domestic animal through simile. As he attempts to convince Dr. Miller that
a direct militant response is necessary, one of his followers asserts that they refuse to
be “‘shot down like dogs”” or “‘stuck like pigs in a pen.””’®! Unlike Miller’s observa-
tions on the train, this animalizing language reflects an urgent sense of entrapment
and helplessness experienced by the black citizens of Wellington without explicitly

56 Wellington is Chesnutt’s fictionalized version of Wilmington.

57 Charles Chesnutt, The Marrow of Tradition: The Complete Text, in The Marrow of
Tradition: Authoritative Texts, Contexts, Criticism, ed. Werner Sollors (New York: W.W.
Norton, 2012), 39.

58 Chesnutt, The Marrow of Tradition, 40.
59  Chesnutt, The Marrow of Tradition, 40-1.
60 Chesnutt, The Marrow of Tradition, 41.
61 Chesnutt, The Marrow of Tradition, 176.
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commenting on whether dogs should be shot down or pigs should be stuck in a pen.
This language emphasizes that all black citizens, regardless of social status or com-
portment, are denied the freedom and safety allowed only through tentative, mutable
inclusion in the category of the human.

In this context, Miller’s continued refusal to lead or assist the militant crowd is also
arefusal to strategize beyond his hierarchized humanist framework. Miller states, “At
such a time, in the white man’s eyes, a negro’s courage would be mere desperation;
his love of liberty, a mere animal dislike of restraint. Every finer human instinct
would be interpreted in terms of savagery.”® To Miller, it is indeed humanlike to
fight back with dignity, but he believes that the misinterpretation of this reaction
will have the opposite “dehumanizing” effect. In Miller’s humanist framework, being
excluded from the category of human is simply too grave of a short- and long-term
consequence for the black citizens.

Yet, as Miller attempts to find his family amid the massacre, his status does little
to protect him from the white men patrolling the streets. Even an apologetic white
neighbor still stops and searches the doctor, claiming that he is only following orders:
““It ain’t men like you that we’re after, but the vicious and criminal class.’”’®* Much
like the “sympathetic” slaveowner in the “Aunt Becky’s Pickaninny,” this white
man’s recognition of black humanity does not stop him from upholding his own inter-
ests in white supremacy, and only Miller’s class position protects him from greater
danger. While Miller’s attempt at peace may prevent more harmful violence against
him, it fails to protect his innocent child, who is killed by a “stray bullet” in the mas-
sacre. The delays Miller faces in his indignant compliance leaves his child exposed
to the indiscriminate danger of the white mob. This is not to say that the child would
have lived had Miller joined Green’s party, but it is to say that Miller’s avoidance
of anything associated with the “animal” or “savage” is ineffective in preventing
this tragedy. His own faith that “[t]he white people of Wellington were not savages;
or at least their temporary reversion to savagery would not go as far as to include
violence to delicate women and children,” is also notably disproven.®® Any belief in
the protection of a shared humanity above “savagery” is difficult to square with his
innocent child’s death.

For Josh Green, by contrast, the stakes are simply too high to worry about pub-
lic perception — he recognizes that white people will still terrorize black citizens
regardless of how perfectly “human” they act. After all, Green recognizes among
their ranks an enemy who only selectively plays by the rules of humanism: Captain
McBane. While the other white men responsible for provoking the massacre attempt

62 Chesnutt, The Marrow of Tradition, 176.
63 Chesnutt, The Marrow of Tradition, 172.
64 Chesnutt, The Marrow of Tradition, 190.
65 Chesnutt, The Marrow of Tradition, 175.
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to justify their racism with supposedly benevolent motives, McBane rejects “mere
pretense,” noting that he wants to oppress and attack black people simply because he
can.% Having witnessed his father’s lynching at the hands of McBane, Green is able
to understand the Captain’s unrelenting violence more directly than Dr. Miller, and
he lacks any status or means that would exempt him from the “‘vicious and criminal
class.”” Furthermore, McBane is characterized as a dangerous “tamed tiger” during
the massacre.®’” This animal comparison places McBane more explicitly outside of a
humanist framework, in contrast to Major Carteret, whose attempt to quell the mob
through appeals “‘to our city, to our state, to our civilization’” is entirely fruitless.®
In short, Green recognizes that McBane’s “taming” within civil human society does
nothing to prevent him from indulging in direct racist violence. Green recognizes that
this “bestial” force cannot be faced on the level of the ideological power structure
which both masks and catalyzes its violence — instead, it can only be faced with an
equally brute force. Thus, the fagade of humanity is stripped entirely from the massa-
cre as both McBane’s white terrorists and Green’s black defenders are characterized
as “brute beasts.”® While Green’s resistance is largely unsuccessful, Green himself
achieves his life’s singular purpose: avenging his father.”” By killing the irredeemable
“tamed tiger,” the “wet dog” has also prevented McBane from further inevitable acts
of violence against black people.

Although Dr. Miller understands animality as a condition to be avoided in opposi-
tion to supposed full humanity, Josh Green correctly understands that adhering to this
hierarchical dichotomy will do nothing to protect them, and is thus less constrained
in his direct response. While both characters face tragedy as a result of the massacre,
the death of Miller’s child is devastatingly purposeless and involuntary compared to
Green’s successful suicide charge. The relative inefficacy of Miller’s stance poses a
fundamental challenge to his politics. The rhetorical use of animality in this context
directs this challenge specifically at the humanist premises underlying the difference
between Miller’s and Green’s strategies. In short, Green reveals that there is nothing
“mere” about an “animal dislike of restraint.”

Still, this should not be misread as a total equivalence between animality and retal-
iatory violence. In one instance, Dr. Miller observes a dog acting uncharacteristically
quiet and hiding behind a woodpile as the massacre unfolds. This image is directly
juxtaposed with Mrs. Butler, a black woman, taking cover behind her wooden blinds.
By mirroring the actions of the dog in her own home, Mrs. Butler protects herself,
and she also works to protect the lives of Dr. Miller’s wife and child by hiding them

66  Chesnutt, The Marrow of Tradition, 52.

67  Chesnutt, The Marrow of Tradition, 181.
68  Chesnutt, The Marrow of Tradition, 182.
69  Chesnutt, The Marrow of Tradition, 183.
70  Chesnutt, The Marrow of Tradition, 184.
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as well.”! The shared act of taking shelter by the dog and Mrs. Butler indicate other
forms of action that still rightfully mistrust a fagade of shared humanity and lawful-
ness. Animality in The Marrow of Tradition thus opens a subtle space of critique that
reveals alternative, if still limited, possibilities of resistance in dire circumstances.

Conclusion

The assertion that “no human should be treated like an animal” is based on a con-
ception of dehumanization which upholds a narrowly racial and special construction
of the human above the animal.”? While there are many undeniable examples of this
construction weaponized against African Americans via comparisons to animals,
humanists have only resisted the comparison itself while uncritically upholding the
notion that animality is necessarily a degraded exclusion from the human. Recently,
scholars like DeLombard, Pergadia, Ruffin, and Jackson have critically re-examined
this Enlightenment concept of the human and questioned the prevalent narrative of
racial dehumanization. Their recent critiques are particularly useful in examining
contemporary literature from the 1980s onward, where Pergadia identifies a “post-
human” move to look beyond the Enlightenment human and “unravel an inherited
anthropocentrism.””® However, I argue that one may also apply this approach fur-
ther back in the African American literary tradition. An antiracist and antispeciesist
critique of the human prompts a new reading of supposedly “humanist” works by
writers, like Chesnutt, from over a century ago, shedding new analytical light on their
work and its subversive potential.

Despite Charles Chesnutt’s own political views, his fiction begins to reveal both
the limits of a humanist ideology and the strategic possibilities that exist beyond it.
In Chesnutt’s The Conjure Woman, animality effectively manipulates the interests of
both the slaveowner and postbellum landowner, while in The Marrow of Tradition,
the animal metaphor demonstrates the limits of humanist appeals and illustrates the
tactical necessity of directly confronting white supremacist terror with force.

71  Chesnutt, The Marrow of Tradition, 174-5.
72 Pergadia, “Like an Animal,” 290.
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Betul Strticu

Geyik ve Giivercin Destaninda Hayvan Temsili:
Duygudashk, Mucize ve Ihtida

Oz

14. ve 15. yiizyilda Anadolu’da meddahlar, seyyadlar ve kissahanlar vasitasiyla dola-
sima giren geyik ve giivercin destani, modern 6ncesi Tiirk¢e edebiyat metinlerinde
kargimiza ¢ikan hayvan temsilinin en erken 6rneklerini sunmaktadir. Hayvanin biza-
tihi kendi varlig1 disinda tanimlanarak sembolik ve alegorik bir varlik olarak ele alin-
dig1 modern-6ncesi metinlere kiyasla bu destanlar, hem metin i¢i hem de metin dis1
diizlemde muhatabinda “empati” uyandiracak sekilde tasvir edilmistir. Hz. Muham-
med’in kéfirlere kars1 miicize gosterdigi ve hayvanlara karsi merhametinin sinandigi
bu anlatilarda mucize ve sinanma, Anadolu’da yagayan topluluklarin miisterek bel-
leklerinde belli bir kutsallikla iligkilenen geyik, giivercin gibi hayvanlar {izerinden
gergeklesir. Bu ¢alisma, kissahanlar tarafindan halka agik icra edilen ve ritiiel islevi
gbren bu destanlarn dinamik bir ihtida hareketinin yasandig1 bir donemde Islam’a
yeni katilmis veya katilmas1 muhtemel bir dinleyici kitlesini nebevi mucizeyi kabul-
lenmeye ¢agirirken muhatabin1 da hayvan varligim1 tanimaya ve empati kurmaya
davet ettigini 6ne siirmektedir.

Anahtar Kelimeler

insan-merkezcilik, klasik metinlerde hayvan temsili, manzum dini destanlar, geyik ve
giivercin destani, s6zIi kiiltiir

Abstract

The folktales of the deer and the dove, which circulated in Anatolia in the 14th and
15th centuries by meddahs, seyyads and kissahans, present one of the earliest exam-
ples of animal representation in pre-modern Turkish literature texts. Compared to
other pre-modern texts, in which the animal is treated as a symbolic and allegorical
being by being defined beyond its own existence, these folktales are depicted in a
way that evoke “empathy” in the interlocutor both on intra- and extra-textual layers.
In these narratives, Prophet Muhammad performs miracles on unbelievers and tests
them for their compassion towards animals. The miracles and the testing take place
on animals such as deer and doves, which are associated with a certain degree of
sacredness in the collective memories of the communities living in Anatolia. In this
respect, this study argues that these epics, performed publicly by storytellers and
functioned as rituals, invited audiences who were newly or could be converted to
Islam to accept the prophetic miracle at a time when a dynamic conversion move-
ment was taking place, and to recognize and empathize with the animal existence.

Keywords
anthropocentrism, animal representation in classical texts, versified religious folk-
tales, the folktales of the deer and the dove, orality
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1. Giris

Modern 6ncesi edebiyatta hayvan temsili ile karsilastigimizda bunun genellikle ken-
disinden &tesine isaret eden bir im, anlamlandirilmay1 bekleyen bir dilsel kod gibi
kuruldugunu goriiriiz. Kutsal kitaplar, mitler, efsaneler, destanlar, fabllar araciligiyla
bize ulasan bu anlatilarda hayvan, ¢ogu zaman ya insan yasaminin bir alegorisine ya
da kutsallik veya kotiiciilliigii imleyen metafizik bir temsile biirlinmiistiir. Bununla
birlikte modern dncesi metinlerde bu temsilin imkénlarini genisleten, hayvanin “sem-
bolik” perdesinin aralandigi veya insanla hayvan arasinda keskin bir hiyerarsiden
ziyade duygudaslik iliskisinin kuruldugu baz istisnalara da rastlariz.! Nitekim Tua
Korhonen ve Erika Ruonakoski’nin, insanla insan-olmayan arasinda keskin bir ayrim
kuruldugu diisiiniilen Klasik Yunan edebiyati metinlerine yonelik ¢aligmasi, eldeki
baz1 orneklerde hayvanlarin okur/dinleyiciyle hayvan arasindaki farki kapatmaya
yonelik bir “empati” uyandiracak bigimde tasvir edildigini gosterir.> Bu ¢alisma bizi

1 TuaKorhonen ve Erika Ruonakoski’ye gére Homeros un /lyada 1, Sofokles’in Philo-
ctetes’i, Aristophanes’in Kuglar 1 ve Anyte’nin Ke¢i Epigrami Klasik Yunan edebiyatinda
hayvanlarin “empati” uyandiracak sekillerde ele alindig1 6rneklerden bazilaridir. Bkz. Tua
Korhonen ve Erika Ruonakoski, Human and Animal in Ancient Greece: Empathy and
Encounter in Classical Literature (London / New York: I.B. Tauris, 2017). Klasik Islam
edebiyatina baktigimizda ise hayvanin bilimsel ve felsefi eserlerin disindaki metinlerde
daha ziyade tasavvufi bir mecaz ya da insan-bi¢imci niteliklere biirtindiiriilmiis bir varlik
olarak karsimiza ¢iktigini goriiriiz. Fakat Islami sahada bu yaklasimin disinda konum-
lanan bazi anlatilar da mevcuttur. Nitekim Thvan-1 Safi’nin Resd ilii [hvani’s-Safd ve
hullani’l-vefd risalelerinde yer alan “Cinler Padigahinin Huzurunda Hayvanlar ve Mah-
kemesi” adli hikayesi hayvanlarin kiistah ve kibirli insan tiiriine kars1 dava actig1 hikayesi
insan-merkezci diinya tasavvurunu sorgulamasiyla sadece Islam edebiyati kanonunda
degil, diinya edebiyat: kanonunda da bir istisna teskil eder. Ibn-i Tufeyl’in (6. 1185) bir
geyigin 1ss1z bir adaya diisen insan yavrusuna annelik ettigi Hay Bin Yakzan hikayesi de
hayvanin gergek varligiyla karsimiza ¢iktig1 anlatilardan biridir. Bu anlati hayvanla insan
arasindaki benzerligi vurgulasa da hayvan burada insanin kozmik hiyerarsideki {istiin-
liglini temyiz etmesine imkan saglayan bir varlik olarak yer alir. Bkz. Richard Foltz,
Animals in Islamic Tradition and Muslim Cultures (Oxford: Oneworld, 2006), 47-54.
Hayvanlarin Islami sahada nasil ele alindiklarma dair daha ileri bir okuma igin bkz.
Abbas Daneshvari, Animal Symbolism in Warga Wa Gulshah (Oxford: Oxford University
Press, 1986)., Sara Tlili, Animals in the Quran (New York: Cambridge University Press,
2012). Fatih Altug, “Ihvan-1 Safa’da Zoopolis ve Kozmopolis Kars1 Karstya,” Dogu Batt,
no. 82 (2018): 223-44.

2 Korhonen ve Ruonakoski, Human and Animal in Ancient Greece, 43.
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modern dncesi Tiirk¢e edebiyatta daha ziyade “sembolik” ve “alegorik™ bir varlik
olarak ele alman mevcut hayvan temsillerine nazaran insanin hayvanla duygudas-
lik zemininde bulustugu geyik ve giivercin destanina “empati” kavrami {izerinden
bakmaya tesvik eder. Eski Anadolu Tiirk¢esinin inkisaf ettigi 14. ylizyilda ortaya
¢iktig1 tahmin edilen manzum/mensur dini destanlar arasinda yer alan bu anlatilarda
Hz. Muhammed ile hayvanlar arasinda bir karsilasma sahnesi kurulmus, hayvanlar
anlatinin hem metin i¢i hem de metin disi/okur diizleminde muhatabinda “empati”
hissi uyandiracak sekilde tasvir edilmistir. Fakat okur/dinleyici bu anlatilarda sadece
hayvana kargi merhamete davet edilmemis, Peygamber’in hayvana kars1 miisfikligi
ve kafirlere kars1 gdsterdigi mucize lizerinden nebevi ahlaki ve mucizeyi benimseme-
ye/kabullenmeye de ¢agirilmistir. Dolayisiyla sinanma, mucize ve ihtida ekseninde
ilerleyen bu anlatilarda hayvana yonelik olarak kurulan duygusal dilin okur/dinle-
yicide uyandirdigi tesiri veya “empati” hissini incelemek ve bu davetin ni¢in geyik,
giivercin gibi hayvanlar {izerinden yapildigini sorusturmak, hem hayvan varliginin
metinde nasil ele alindigina hem de dini destanlarda karsimiza ¢ikan hayvan temsili-
nin dinamik bir ihtida hareketinin yasandig1 14. ve 15. yiizyilda Anadolu’da yasayan
Miisliiman veya Miisliiman olmayan topluluklar i¢in ne anlama geldigi ve anlatida
nasil bir islev goérdiigii lizerinde diisiinmeye katki saglayacaktir.

Tiirkce edebiyat metinlerinde hayvan temsilinin en erken 6rneklerini sunan geyik
ve glivercin destan1,® Anadolu’da “destan, dastan, désitan, hikaye, kissa” gibi isimler-
le dolagima giren, miistakil bir eserden ziyade ya mecmualarda toplanan ya da mev-
litlerin anonim kisimlarina eklenen dini destan metinleri arasinda yer almaktadir.* 14.
ve 15. yiizyillar arasinda yasadig1 tahmin edilen Kirdeci Ali, Kirsehirli Isa, Aksarayli
Isa, Sadreddin gibi miiellifler tarafindan yazildig: diisiiniilen bu destanlar, gezgin

3 14. ve 15. yiizyillar arasinda yasadigi tahmin edilen Kirdeci Ali, Kirsehirli Isa,
Aksarayl Isa, Sadreddin gibi miiellifler tarafindan yazilan bu destanlarmn en popiilerleri
arasinda Dasitan-1 Giigercin, Dasitan-1 Geyik ile birlikte Dasitan-1 Kesikbas, Dasitan-i
Ejderha, Dasitan-1 Vefat-1 Ibrahim, Dasitan-1 Isma ‘il destanlar1 yer almaktadir. Bunlar
disinda Dasitan-1 Hatin, Dasitan-1 Fatima, Dasitan-1 Cimcime Sultan, Dasitan-1 Cedid,
Dasitan-1 Mevt-i Muhammed gibi miiellifi kesin olarak bilinmeyen destanlar da mevcuttur.
“The Islamisation of Anatolia, c. 1100-1500 Projesi” tarafindan hazirlanan listeye gore
yurt i¢i ve yurt dis1 kiitliphanelerde en fazla niishasi bulunan destanlar arasinda Dasitan-1
Kesikbas (62), Dasitan-1 Giigercin (34), Dasitan-1 Vefat-1 Ibrahim (27), Dasitan-1 Geyik
(13) Dasitan-1 Ejderha (10) yer alir. https://www.islam-anatolia.ac.uk Ote yandan Senol
Korkmaz’in tezinde hazirladig: listede Dasitan-1 Geyik’in 32 niishasi oldugu tespit edil-
mistir. Bkz. Senol Korkmaz, “Eski Anadolu Tiirkcesine Ait Bir Manzum Hikaye Mec-
muast (Inceleme-Metin-Ceviri-Dizin ve Tipkibasim),” (Yayimlanmamis Doktora tezi,
Marmara Universitesi, 2012), 83-90.

4 Yorgos Dedes, Battalname: Giris, Ingilizce Terciime, Tiirkce Metin, Yorum ve Tip-

kibasim (Cambridge, Mass.: Harvard Universitesi Yakindogu Dilleri ve Medeniyetleri
Bolimi, 1996), 54.
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dervisler olarak anilan fakihler, meddahlar, kissahanlar ve seyyadlar vasitasiyla Ana-
dolu’ya yayilmis ve kitabi olmayan Islami muhteviyatin Tiirk¢e konusan topluluklara
intikalinde 6nemli bir rol oynamustir.® Failatiin/failatiin/failiin vezniyle yazilan® bu
destanlarin en popiilerleri arasinda Dasitan-1 Giigercin, Dasitan-1 Geyik ile birlikte
Dasitan-1 Kesikbas, Dasitan-1 Ejderha, Dasitan-1 Vefat-1 Ibrahim, Dasitan-i Isma ‘il
de yer almaktadir. Bu popiilerlik destanlarin kime hitap ettigi, dini destanlarda nicin
hayvan temsili kullanildig1 ve bu temsilin kendi tarihsel baglami i¢inde nasil alim-
land1g1 sorusunu 6nemli hile getirmektedir. Bu iki destan {izerine yapilan akademik
caligmalar, daha ziyade metin nesri ve incelemesi ile destanlarin tanitimina odak-
lanmistir.” Fakat bu incelemede hayvan temsili destanlarin tarihsel baglami iginde
anlamlandirmaya calisilacaktir. Bu agidan bu incelemede destanlarin bilinen en eski
niishalarini igermesi® ve tartismay: belirli bir tarihsel baglama hasretmesinden dolay1
Vasfi Mahir Kocatiirk’iin hususi koleksiyonundan Milli Kiitiiphane’ye bagislanan
ve Kocatiirk’iin verdigi bilgilere gore 1461 tarihinde istinsah edilen Mil Yz A 3881
nolu Dasitin Mecmuasi’ndan yararlanilacak® ve caligmanin sonunda destanlarin

5 Vasfi Mahir Kocatiirk, Tiirk Edebiyati Tarihi (Baslangigtan Bugiine Kadar Tiirk Ede-
biyatimin Tarihi, Tahlili ve Tenkidi) (Ankara: Edebiyat Yayinevi, 1970), 143.

6 Vasfi Mahir Kocatiirk’e gore bazen bu misralar arasina “mefailiin/mefailiin/fetiliin”
vezinleri karigmig, bu destanlarda genellikle vezin ve kafiyeye 6zen gosterilmemistir.
Kocatiirk, Tiirk Edebiyati Tarihi, 146.

7 Geyik ve giivercin destan1 lizerine yapilan bazi metin nesri ve inceleme ¢aligmalari
icin bkz. Senol Korkmaz, “Eski Anadolu Tiirkgesine Ait Bir Manzum Hikaye Mecmuast
(inceleme-Metin-Ceviri-Dizin ve Tipkibasim),” 83-90. Nurettin Albayrak, “Dini Tiirk
halk hikayelerinden geyik, gilivercin ve deve hikayeleri: Kaynaklari ve metin tesisi,”
(Yayimlanmamis Doktora tezi, Marmara Universitesi, 1993), Namik Aslan, “Manzum
Dini Hikayeler ve Kirdeci Ali’ye Ait Oldugu Séylenen ki Hikdye Metni (Giivercin ve
Geyik Destanlar), Erciyes Universitesi Sosyal Bilimler Enstitiisii Dergisi, no. 20 (2016):
189-207., Hatice Toren, “Sadreddin’in Dasitan-1 Geyik Adli Mesnevisi,” LU. Tiirk Dili ve
Edebiyati Dergisi, no. 33 (2005): 239-282. Hatice Toren, “Kirdeci Ali, Dasitan-1 Hama-
me-i ‘Ar’ar,” I.U. Tiirk Dili ve Edebiyat: Dergisi, say1. 34 (2006): 177-204. Osman Erci-
yas ve Duygu Orug, “Giivercin Destanlar1 Uzerine Karsilastirmali Bir inceleme,” Turkish
Studies, no. 1 (2013): 1397-1406.

8 Korkmaz, “Eski Anadolu Tiirkgesine Ait Bir Manzum Hikdye Mecmuasi (Incele-
me-Metin-Ceviri-Dizin ve Tipkibasim),” 70.

9 Vasfi Mahir Kocatiirk’iin hususi koleksiyonundan bagiglanan bu Ddsitan Mecmuasi
ilk elli varagi kayip ciltsiz bir yazmanin 50a-97a numarali varaklari arasinda yer almak-
tadir. Kocatiirk’iin yazdiklarindan bu varaklarin onun hususi kiitiiphanesindeyken heniiz
kaybolmadigini ve bu yazma i¢inde destanlarla ayni yazi ile yazilmis Giilsehri, Asik Pasa
ve Kaygusuz Abdal’a ait siirlerin bulundugunu &greniriz. Nitekim Kocatiirk’iin elinde
bulunan yazmadaki bazi sayfalarin fotograflari ile Milli Kiitiiphane’deki 3881 numara-
1 yazmay1 eslestirdigimizde ikisinin ayni1 yazma oldugu anlasilmaktadir. Kocatiirk bu
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transkripsiyonlu metinlerine yer verilecektir. Bu anlamda yazida ilk olarak geyik ve
giivercin destaninin ortaya ¢iktig1 tarihsel baglamla birlikle bu destanlarin kime hitap
ettigi sorusu ilizerinde durulacak, ikinci olarak Korhonen ve Ruonakoski’nin ¢aligma-
sindan hareketle “empati” kavrami tartisilacak, ardindan destan metinleri {izerinden
hayvanlarin bu destanlarda nasil temsil edildigi ve “empati’nin nasil kuruldugu ince-
lenecektir. Bu incelemenin sonucunda geyik ve giivercin destaninin “hayvan temsili”
ile iirettigi dini ve ahlaki tasavvurun, donemin dini ve edebi dinamikleri i¢indeki yeri
anlamlandirilmaya caligilacaktir.

2. Iktidar, Dil, Din Cercevesinde Destanlar

Manzum/mensur dini destanlarin {iretildigi ve dolagima girmeye bagladigi 14. yiiz-
yilin politik, kiiltiirel ve edebi iklimine bakildiginda Anadolu’ya yerlesen u¢ beylik-
lerinin etrafinda himaye iliskileri ile birlikte yeni bir edebi kiiltiiriin olustugunu ve
Farsca ve Arapcadan ilmi ve edebi terciimeler yapilmaya baslandigini goriiriiz. Yazi
dili olma siirecinde Tiirk¢enin ¢ok daha genis bir alana yayilmasini saglayan terciime
eserler, aym zamanda Arapca ve Farsca iizerine bina edilmis Islami muhtevanin da
tastyicist olmus ve dini 6gretinin kitabi formunun Anadolu sahasina nakledilmesinde
rol oynamustir. Sara Nur Yildiz’a gére bu metinler “Islamilesme alan1 veya habi-
tus” olusturmasinda onemli katkilar saglamistir.'® Ote yandan aym1 dénemde Oguz
Destanlar1, Gazavat-name, Hamza-name, Menakib-name ve manzum dini destanlarla
birlikte s6zIii dilin imkanlarinin korundugu, yerel dile temas eden baska bir yaz dili-
nin dogdugunu goriiriiz. Heniiz baska bir dilin ve belirli bir politik merkezin tahak-
kiimii altina girmemis, sade bir Tiirk¢e ile yazilan bu destanlar, sifahiligi sebebiyle
zihinsel/dinsel anlamda daha esnek, Islami ethosun yerel kiiltiirden tevariis eden

yazmanin istinsah tarihini m. 1461 olarak verir. Bkz. Kocatiitk, Tiirk Edebiyat: Tari-
hi, 146. Dasitan Mecmuasi’'nda yer alan eserler sirastyla yazmanin su varaklar1 arasinda
bulunmaktadir: Haza Kitabu Kesikbas 50a-54b, Haza Kitabu Giigercin 54b-55b, Hazd
Kitabu Geyik 55b-59a, Haza Kitabu Mevt-i Muhammed-name 59-62a, Dasitan-i Isma 7l
62a-65b, Dasitan-1 Hatiun 65b-70b, Hazd Kitabu Dasitan-1 Ejderhd 71a-75b, Haza Kita-
bu Dasitan-i1 Cimcime Sultan 75b-80a, Haza Kitabu Dasitan-1 Muhammed 80a-85a, Haza
Kitabu Dasitan-1 Ibrahim ‘Aleyhi s-selam 85a-89a ve Haza Kitabu Dasitan-1 Faima
89a-94b. Destanlar disinda bir de yazmanin 94a-97a varaklar1 arasinda bulunan bir dua
boliimii mevcuttur. Dasitdin Mecmuasi, Milli Kiitiiphane-Ankara, Milli Kiitiiphane Yaz-
malar Koleksiyonu, no. 3881, 50a-97a.

10 Sara Nur Yildiz, “Aydinid Court Literature in the Formation of an Islamic Iden-
tity in Fourteenth-Century Western Anatolia”, Islamic Literature and Intellectual Life in
Fourteenth and Fifteenth-Century Anatolia iginde, ed. A.C.S. Peacock ve Sara Nur Yildiz
(Wiirzburg: Ergon, 2016), 231-2.

134 Nesir 1{Ekim 2021)



Geyik ve Glivercin Destaninda Hayvan Temsili

inanislarla meczoldugu bir Islami muhtevay1 kissahanlar, meddahlar vasitasiyla Ana-
dolu sahasina yaymislardir. Bu agidan bu destanlarin mitolojik referanslari, fantastik
Ogeleri ve dramatik dili lizerinden kurulan mimetik kurgusuyla gaza ve fetihlerle
birlikte Islamlagmanin devam ettigi, Miisliimanlar ve Hristiyanlar arasinda dinamik
bir ihtida hareketinin yasandigi bir donemde heniiz yeni Miisliiman olmus topluluk-
larin Islamin ahlaki ve politik tasavvurunu dziimsemesinde kitabi muhtevadan gok
daha cazip bir medium héaline gelmis olmasi muhtemeldir. Nitekim Andrew Peacock,
dini destanlarin basit ve kolay anlasilan diliyle kitabi dini metinlerden daha genis bir
dinleyici kitlesini hedefledigini belirtir ve bu metinlerin pek ¢ok dilde ve farkli ver-
siyonlarda dolagima girmis olmasini, metinlerin Anadolu’da Islam’mn tesekkiiliindeki
etkisine dair bir kanit olarak okur.

Gaza destanlarinda oldugu gibi dini destanlarin da Miisliiman/kafir dikotomisi
tizerine kuruldugunu goriiriiz. Cemal Kafadar, hem Hristiyanlarin hem de Miisliiman-
larin gaza destanlarinda dini terimlerle tanimlanan bir “biz/onlar” evreni sunuldugu-
nu, diger yandan savas halindeki bu hat arasinda sasirtic bir akiskanligin oldugunu
ifade eder.!" Ahmet Karamustafa ise Saltuk-ndme incelemesinde diiniin “lanetli”
Hristiyan’nin sadece sehadet getirerek aniden bugiiniin hakiki inanani1 olabildigi-
ni, ihtidanin sarap igmek ve domuz yemeyi birakmak disinda biiyiik bir maliyetinin
olmadigim vurgular. Bu sebeple Saltuk-name’ye gdre ¢cogu Hristiyan’in potansiyel
Miisliiman oldugunu ve saygin bir Hristiyan olarak yasayan pek ¢ok kisinin fitrati
olan Islam’a ihtida edebildigini belirtir."> Bu anlamda meddahlar, fakihler, seyyadlar
gibi halk hikayecileri ya da kissa anlaticilari tarafindan halka agik olarak icra edilen
manzum/mensur dini destanlarin, sadece Hz. Muhammed’in ve ashabinin kafirlere
karg1 miicadelesini yeniden canlandirmadigi, destanlarin dolasima girdigi 14. ve 15.
yiizy1lin maddi ve akidevi kosullarini da gozettigi ve muhatabina zimni bir ihtida
cagrist yaptigindan sz edilebilir. Nitekim Andrew Peacock’a gore usta meddahlar
tarafindan icra edilen bu metinler, “simdi”’ye bir anlam bahgetmek i¢in ge¢misin
cagristirilmasina yonelik bir “ritiiel islevi” goriir.”® Icrayn ritiiel eylemin merkezine
yerlestiren Victor Turner da icranin toplumsal siiregleri doniistiirmek i¢in bir vasita
oldugunu iddia eder.!* Zira diyolojik bir eylem bigimi olan s6zlii icra, tekrarlanabilir
olmas1 ve yazili olam1 yeniden sekillendirebilmesiyle kiiltiirel mirasimizi yeniden

11 Cemal Kafadar, [ki Cihan Aresinde, gev. Ceren Cikin (Ankara: Birlesik Yaymnevi,
2010), 128.

12 Ahmet Karamustafa, “Islamisation through the Lens of the Saltuk-name,” Islam and
Christianity in Medieval Anatolia i¢inde, ed. A.C.S. Peacock, Bruno De Nicola, Sara Nur
Yildiz (Farnham, Surrey: Ashgate, 2015), 360.

13 Peacock, Islam, Literature and Society, 215.

14 Victor Turner, From Ritual to Theatre: The Human Seriousness of Play (New York:
PAJP, 1982), 79.
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deneyimlememizi saglar.” Bu agidan Peacock, meddahlar tarafindan tekrar tekrar
icra edilen bu metinlerde var olan Hristiyan karsit1 tonun ve ihtida takintisinin bir
yandan Miisliiman komsulari arasinda yasayan Hristiyanlari tedirgin etmis olabilece-
gini, 6te yandan ihtida igin gereken asgari yiikiimliiliigiin onlari Islam’1 kucaklamaya
itmis olabilecegini belirtir.'® Bu bakimdan ge¢misin “ritiialistik” ¢agrisimi sadece
“muhtemel” Miisliimanlarin degil, yeni Miisliiman olmuslarmn Islam inancini benim-
semesinde de rol oynamisa benzer. Bu ¢agrisim dini destanlarda hem Anadolu’da
yasayanlarin yerel inanglar1 ve sifahi anlatilarina hem de tarihi Islami figiirlere es
zamanli olarak temas eder. Nitekim geyik ve giivercin destaninda bu temasin Ana-
dolu’daki topluluklarin yerlesik inanglarinda ve anlatilarinda yer edinmis ve belli
bir kutsallikla iliskilendirilmis geyik, giivercin ve dogan gibi hayvanlar iizerinden
gerceklestigini goriirliz. Bu temasin nasil gergeklestigini anlamak i¢in “empati” kav-
ramina daha yakindan bakabiliriz.

3. Hayvan Temsilinde “Empati”nin imkanlar

Hayvanin kendinde ve kendi-i¢in bir varlik olarak temsil edilip edilemeyecegi veya
hayvan deneyiminin insan-merkezci bakistan azade olarak aktarilmasinin miimkiin
olup olmadig1 sorusu edebi temsil meselesinde 6nemli bir tartigma alan1 agmustir.
John Simons’un ¢aligmasi iizerinden kisaca deginmek gerekirse Simons, insan-ol-
mayanlarin edebi metinlerde kullanimina iligkin tiim 6rneklerin yeniden {iretim degil
temsil edimi oldugunu, zira insan-dig1 deneyimin kiiltiirel anlamda yeniden {iretile-
meyecegini iddia eder. Deneyimin yeniden {iretilmesi deneyim sahibinin ve deneyimi
titkketenin asli deneyiminin (bir hayli ¢arpitilmis bigimde olsa da) tekerriiriiyle miim-
kiindiir. Oysa insan-dis1 varliklarin veya hayvanin dilsel mahrumiyeti ve sessizligi,
onlarin deneyimine tam manasiyla erigsebilmemizi ve aktarabilmemizi imkansiz kilar.
Simons’a gére bu temsil edimine dair her cabamiz, insan-olmayanin deneyimini
kacinilmaz bigimde insanliga dair gosterge olarak temelliik eden bir eyleme doniis-
tiirir. Buna ragmen insan-dis1 varliklarin deneyimini tahayyiil ederek veya onu kendi
deneyimlerimizle karsilastirarak bir duygudaslik iliskisi kurmak miimkiindiir."”
Korhonen ve Ruonakoski de meseleye benzer bir yerden yaklasarak insani nitelik-
lerin, davraniglarin ve duygularin insan-olmayan varliklara atfedildigi insan-bi¢imci
anlatilarin, insan-dig1 varliklarin bakig agilarini anlamaya, empati kurmaya olanak
saglayabildigini belirtir ve bu anlamda Klasik Yunan edebiyat1 baglaminda “empati”

15 Gavin Brown, “Theorizing Ritual as Performance: Explorations of Ritual Indetermi-
nacy,” Journal of Ritual Studies 17, no. 1 (2003): 6.

16 Peacock, Islam, Literature and Society, 216.

17 John Simons, “The Animal as Symbol,” Animal Rights and the Politics of Literary
Representation i¢inde (London: Palgrave Macmillan, 2002), 85-87.
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mefhumunu derinlestirmeye, insanla hayvan arasindaki mutlak manada insan-merkez-
ci olmayan iliskinin nasil ger¢eklestigini 6rneklendirmeye ¢alisir. Empati methumuna
fenomenolojik agidan bakan ¢aligma, insanin duyusal bir bedene sahip olmakla, diger
bedenleri duyumsayabilecegini, bedenlenmis veya tecessiim etmis olmanin o6teki
bedenlerin 6znelligini tanimaya ve onunla empati kurmaya imkéan sagladigini soyler. '
Calismaya gore “empati’, baskalarinin tecessiim etmis durumuyla her seyden once
uzay-zamansal ve kinestetik agidan, sonra da kisisel tarihi ve nitelikleri agisindan ilis-
kilenmeyi igerir.”!® Kendini bagkalarinin durumuna ve bakig agisina daldirma, digeri-
nin durumunu ve diinyanin onun bakis agisindan nasil goziiktiigiinii aktif olarak hayal
etmeyi veya onlarla tam manasiyla ayni seyleri hissetmeyi gerektirmez; baskasinin
durumuna gegici olarak yerlesmek ve onun deneyimine benzer hisleri hissetmek de
“empati”’ye dahildir. Korhonen ve Ruonakoski’ye gére, okurun kurdugu empati ile yiiz
ylize karsilagmada deneyimlenen empati arasinda ciddi farkliliklar vardir. Yiiz yiize
karsilagmalar ahlaki agidan zorlayicidir, zira insanin kendi varligi ile 6teki arasinda
bir mesafe kurmasina yol agar. Oysa okuma kendini 6tekinin diinyasina daldirmanin
giivenli yoludur. Paradoksal sekilde 6tekinin canli bedeninin yoklugu diinyaya onun
nazarmdan bakmay1 kolaylastirabilir.?® Fakat Yunan Edebiyati veya Klasik edebiyat-
lar baglaminda daha ziyade sesin ve ritmik 6gelerin de okumaya katildigi, muhayyel
dinleyicilerin metni kiraat eden iizerinden deneyimledigi sesli okuma durumu s6z
konusudur. Bu durum okumay1 bir performansa ya da “icra” edimine doniistiiriirken
dogaglamaya ve yoruma agik bir icra ediminde dinleyicinin sadece miiellif/yazarin
bakis agisina degil, kiraat edenin metne dair deneyimine de ulagmasini miimkiin kilar.?!

Bu anlamda calisma, empatinin iki bicimi oldugunu ortaya koyar. Yazarlar, seyleri
okura ya hayvan perspektifinden gdsterir ya da anlatici veya kahraman vasitasiyla
hayvanin davranigina iligkin onunla empatiyi kolaylastiracak bazi tasvirler sunar.
Okurda merhamet, acima gibi bazi duygular uyandirmak veya metamorfoz anlati-
s1 gibi okurun hayvan perspektifinden bakmasini miimkiin kilan araclar kullanmak
Klasik Yunan Edebiyat1 baglaminda yazarlarin ortaya koydugu retorik ve anlatisal
stratejilerden bazilaridir.?? Fakat duygulanimin bir retorik strateji olarak kullanilmasi,
okurun sirf kendine dair bir bilgi edindigi duygulanim ugruna duygulanimdan neset
etmez. Tam tersine duygulanim, okurla temsil edilen hayvan arasindaki mesafeyi
ortadan kaldirarak diinyaya hayvan nazarindan bakmaya imkan saglar.

Bu anlamda hayvanlarin geyik ve giivercin destaninda ve bu destanlarin iiretildigi
ve dolagima girdigi donemde muhatabi iizerinde nasil bir etkisi oldugunu anlamak

icin Korhonen ve Ruonakoski’nin empati tanimindan yararlanabiliriz.

18 Korhonen ve Ruonakoski, Human and Animal in Ancient Greece, 19-20.
19 Korhonen ve Ruonakoski, Human and Animal in Ancient Greece, 19.

20 Korhonen ve Ruonakoski, Human and Animal in Ancient Greece, 40.

21 Korhonen ve Ruonakoski, Human and Animal in Ancient Greece, 32-3.

22 Korhonen ve Ruonakoski, Human and Animal in Ancient Greece, 6.
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4. Geyik ve Giivercin Destaninda Hayvan Temsili

4.1. Geyik Destani

Sadreddin mahlasli bir miellif tarafindan yazildig: diisiiniilen® ve elimizdeki niis-
haya gore 82 beyit olarak yer alan geyik destaninda anlatici, hikayeyi “kitab igre”
gordiigiinii sdyleyerek baglar. Aslinda bu tabir hikdyenin sahihligine yonelik okur/
dinleyici tarafindan gelecek herhangi bir itiraz1 bastan bertaraf etme niyeti tasir.
Zira burada inanilip inanilmamasi dinleyiciye birakilacak siradan bir mesele degil,
Peygamber’in mucizatii beyan eden bir anlat1 s6z konusudur. Oyleyse bu hikaye
icinde gerceklesecek herhangi bir olaganiistiiliige okurun/dinleyicinin inangsizligini
bir siireligine askiya almasini gerektiren kurmaca bir olay nazariyla degil, ger¢ekmis
gibi bakilmasi1 gerekir. Bu sebeple anlaticinin veya miiellifin “kitab i¢re” ifadesi,
hikéyenin gelenek i¢indeki sabitligini tekit ederek hem kendisinin hem de anlatisinin
mesruiyetini okura ispata caligir.?*

Oldukga teatral bir sahneyle baslayan anlatida Hz. Muhammed, mihraba yaslan-
mis otururken birkag atlinin heybetli bir sekilde kendisine dogru geldigini goriir. Ati-
n1 mescide dogru siiren atlilar mescidin 6niinde durur, kim oldugunu tanimadiklar

23 Bazi niishalarin sonunda Sadreddin ismi gectigi i¢in geyik destaninin kendisine ait
oldugu iddia edilmistir. Elimizde bulunan Vasfi Mahir Kocatiirk niishasinda herhangi bir
isim gecmemesine ragmen Vasfi Mabhir, tislup 6zelliklerinden dolay1 bu eserin Kirdeci
veya emsalinden birine ait olmasi gerektigini belirtir. Bkz. Kocatiirk, Tiirk Edebiya-
t1 Tarihi, 150. Senol Kokmaz ise eserdeki yap: ve unsurlarin Kirdeci Ali’nin tislubunu
andirdigini ifade eder fakat pek cok niishanin sonunda ya herhangi bir isim ge¢cmedigi
ya da sadece “Sadreddin” ismi gegtigi i¢in eserin Sadreddin tarafindan telif edilmis veya
aktarilmis oldugunu diisiiniir. Bkz. Korkmaz, “Eski Anadolu Tiirk¢esine Ait Bir Manzum
Hikaye Mecmuasi,” 90. Hatice Téren’in nesrinin sonunda gecen “Nefsini eyle Miisliman
Sadre’ddin / Kim olasin tamu odindan emin” beyiti bu eserin niishalarda adi gecen
Sadreddin’e ait oldugu iddiasini gii¢clendirmektedir. Sadreddin’e isnad edilen diger bir
eser Hz. Muhammed’in mucizelerinden birini konu alan ve Amil Celebioglu’na gore tek
niishas1 bulunan 32 beyitlik Mu ‘cize-i Muhammed Mustafd dir. Bkz. Bu niisha Atatiirk
Universitesi Kiitiiphanesi, Seyfeddin Ozege Koleksiyonu, 544 numarada yer almaktadur.
Bkz. Amil Celebioglu. Tiirk Mesnevi Edebiyat: 15 yy. Kadar (Sultan II. Murad Devri:
824-855/1421-1451), (Istanbul: Kitabevi Yaymlari, 1999), 80-82. Sadreddin hakkinda
bunlar diginda herhangi bir bilgiye rastlanmamaktadir.

24 Burada anlaticinin kim olduguna dair bir kafa karisiklig1 s6z konusu olabilir. Aslinda
destanlarin sonunda ismi gegen Kirdeci Ali’nin kendisi olabilecegi gibi bu mahlasi sahip-
lenip hikayeyi nakleden kissahanlardan biri de olabilir. Bu destanlar diger s6zlii anlati-
larda oldugu gibi aslinda her kissahanla veya kiraat edildigi her farkli ¢evreyle birlikte
yeniden yazilir. Bu sebeple burada anlaticiy1 kendini dinleyicisine kanitlamaya caligsan
kissahanlardan biri olarak almak daha makul olacaktir.
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Peygamber’e selam verir ve saf saf Peygamber’in kargisina dizilirler. Kendisinden
dinlerine batil diyen ve halk icinde yalan dava eyleyen Muhammed’i gostermesi-
ni, eger yalan s6z sdylemiyorsa peygamberligini kendilerine ayan etmesini isterler.
Mecliste Peygamber’in yaninda bulunan Hz. Ali, kafirlerin bu ciiretine 6fkelenir ve
Peygamber’den climlesini Ziilfikar ile kiligtan gecirmek i¢in miisaade ister. Pey-
gamber, Hz. Ali’yi yatistirarak bekleyip onlara dilekleri nedir diye sormalarinin
daha uygun oldugunu, belki bu sekilde kafirlerin kendi hitkmiine itaat edeceklerini,
mucizat goriip Miisliiman olabileceklerini sdyler. Boylelikle dileklerinin ne oldugunu
ogrenmek i¢in kafirlerin beyini yanina davet eder. Kafirler, Peygamber’den mucize
istegini yinelerler:

Bize peygamberligiifi kilsun ‘ayan

Ger yogise sozi i¢inde yalan

Hele biz dahi afia inanmazuz

Soylediigi s6zi ger¢ek sanmazuz?

Aslinda burada “ger yogise” ve “gergek sanmazuz” ifadeleriyle kendi inanglarindan
asla geri adim atmayan, sedit bir kafir portresinden ziyade Peygamber’in dogruyu
sOyleyip soylemedigine emin olamayan, siiphelerinin izale edilmesini bekleyen bir
kafir temsili ile karsilasiriz. Peygamber, kafirlerin bu uzlasi arayisina miispet sekilde
mukabele ederek onlarin inangsizligini gosterecegi micize ile gidermeyi kabul eder.
Dolayisiyla aralarinda bir s6zlesme kurulur. Fakat s6zlesmeye sadece kafirler degil,
o andan itibaren hikdyenin devaminin nasil seyredecegini, mucizenin nasil gergekle-
secegini gormeyi bekleyen okur/dinleyici de dahil olur. Mucize, dinleyiciye kendisini
edebi s6z iizerinden beyan eder ve farkli zaman ve mekanlarda kissahanlar/meddahlar
tarafindan yinelenen bu edebi s6z, her icra edilisinde dinleyicinin Hz. Muhammed’in
hak s6z sdyledigine dair sehadetini ikrar ve teyit ederek anlatryi ritlialistik bir icraya
dontistiirir.

Bu anlamda, hikdyede micize kafirlerin esir aldigi “disi geyik” {izerinden ger-
ceklesir. Disi geyik Anadolu’da ve Anadolu dis1 mitik kaynaklarda genellikle oteki
diinya ile iliskilendirilen, disil birer ilahe veya ruh olarak karsimiza ¢ikar. Ote yandan
geyik, mitik kaynaklarda kendisini takip edeni pesinden siiriikkleyen ve dogru yola
gotiiren bir “rehber” olarak da temsil edilmektedir.?® Anadolu tasavvuf geleneginde
karsilastigimiz geyik donuna giren Abdal Misa (6. 14. yy.) ile Kaygusuz Abdal’in

25 “Haza Kitabu Geyik,” var. 55a (12-13. beyit).

26 Macarlarin “Sihirli Geyik Efsanesi”’nde, Avrupa Hunlari’nin atasi olan Hun ve
Magor kardeslerin Maeotis batakliginda avcilik yapan pesine takildiklar1 disi bir geyik
sayesinde mucizevi bir sekilde Iskit Ulkesi’ni bulduklarma dair bir kdken anlatisindan
bahsedilir. Geyik onlar1 batakliktan ¢ikardiktan sonra aniden gdzden kaybolmustur. Bkz.
Korkmaz, “Eski Anadolu Tiirk¢esine Ait Bir Manzum Hikaye Mecmuasi,” 79. Yine
Avrupa folkloriinde gegen “Hubertus Sage” isimli efsanede avcr Hubertus’un karsisina
gbgsiinde hag bulunan ilahi bir geyik ¢ikar, Hubertus bu kargilagmadan sonra geyigi
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(6. 848/1444 [?]) menkibesi, geyigin “irsad edici” vazifesinin Islam inancinin kabu-
linden sonra da devam ettigini ikrar etmektedir.?’ Abdal Misa ile ayn1 donemde
yasayan Geyikli Baba da (6. 750/1350) geyik postuna biiriinen ve daglarda geyiklerle
dolas1p iinsiyet kuran Tiirkmen gazisidir. Rum ilinin Islamlagmasina biiyiik katk1 sag-
layan kolonizator/misyoner derviglerden biri olan Geyikli Baba’nin®® 14. yiizyilda
ihtida hareketinde oncii bir rol oynamasi, geyige yiiklenen “rehber” veya “miirsid”
olma rolii ile paralellik arz ederken bu misyonun geyik destaninin dolagima girdigi
donemde de Anadolu’da canliligini siirdiirdiiglinii gdstermektedir. Dolayistyla anla-
tida geyigi esir alan avcilarin “kafirler” olarak sunulmasi, kafirlerin kendilerine dair
inanglarindan bagimsiz bigimde geyikle 6zdeslesen “dogru yol”un diginda konum-
landiklarina isaret eder.

Nitekim kafirlerin Peygamber’den mucize istegini beyan ettikleri sirada Peygam-
ber’in ata bagli bir geyik gordiigiinii, odagin hikdyede birdenbire ortaya ¢ikan geyige
kaydigimi goriiriiz. Geyigin hikayeye girisi “Gordi resiil bir geyicegi ata / Baglamis-
lar kald1 sdyle ‘ibrete / Tasma ile baglu ayagi basi / Ille seyl olmus akar gozi yasi™?
diye tasvir edilerek aktarilir. Peygamber, gozlerinden sel gibi yaslar akan geyigi
gordiigiinde hayret i¢inde kalir. Bu duygusal tasvir, bizi hayvanlarda gormeye pek
aligik olmadigimiz, insana has oldugunu diisiindiigiimiiz “aglamak” fiiliyle yakalar.
Zira aglamak bedensel bir eylemdir ve bizi baskasinin deneyimini bir siireligine de
olsa kendi bedeninde deneyimlemeyi, muhtelif edebi araglar vasitasiyla odagimizi
“oOtekinin agina olmadigimiz bakis a¢isi’na kismi olarak ¢evirmemizi igeren “empa-
ti”ye ¢agirr.’ Peygamber’in bakisini kéfirlerden geyige kaydiran ve onu hayretler
icinde birakan da muhtemelen bu alisilmadik benzerliktir. Geyigin Peygamber’in
bakis agisindan anlatilmasi, dinleyenin hayvan karsisindaki duygulanimimi Peygam-
ber’in duygulaniminin yansimasi olarak, ikinci elden hissetmesi demektir. Bagka bir
deyisle dinleyen ilk olarak kendini Peygamber’le 6zdeslestirir, sonra onun hayvana
kars1 miisfik hislerini kopyalayarak icsellestirir. Nitekim geyigin acizliginin, insan
karsisindaki zayiflik ve masumiyetinin metinde “geyicek” ifadesinde karsilik buldu-
gunu, boylece dinleyicinin geyige kars1 merhamet ve acima hissine davet edildigini

avlamaktan vazgecerek Hristiyan olur. Bkz. Saadet Cagatay, “Tiirk Halk Edebiyatinda
Geyige Dair Baz1 Motifler,” Tiirk Dili Arastirmalar: Yilligi-Belleten 4 (1956): 97.

27 Menkibeye gore Kaygusuz Abdal olarak bilinen Gaybi Bey bir giin adamlariyla ava
ciktig1 sirada bir geyigin pesine takilir ve geyigin 6n bacagini okuyla yaralar. Geyigin
bir tekkeye girdigini géren Gaybi, tekkenin miirsidi Abdal Musa’ya geyigi sordugunda
Abdal Miisé ona “Attigin oku tanir misin?” diyerek kolunun altindaki oku gdsterir. Bunun
iizerine Gaybi, geyigin Abdal Misa oldugunu anlayip ona intisap eder. Bkz. Nihat Aza-
mat, “Kaygusuz Abdal,” TDV Islam Ansiklopedisi 25 (Istanbul: TDV, 2002), 74.

28 Omer Liitfi Barkan, “Istila Devirlerinin Kolonizator Tiirk Dervisleri ve Zaviyeler,”
Insan&Insan 5 (Yaz 2015): 10, 19-20.

29  “Haza Kitabu Geyik,” var. 56b (20-21. beyit).

30 Korhonen ve Ruonakoski, Human and Animal in Ancient Greece, 21.
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goriiriiz. Burada yapilan bu “davet”, dinleyiciyi hikayenin bir sonraki agamasina,
Peygamber’in geyigin bu hali karsisinda gdsterecegi tutuma ve mucizeye hazirlar.
Peygamber bu hal iizerine kafirlerden geyigin ¢6ziilmesini, zira geyigin kendisinin
peygamberligini “serh” edecegini sdyleyince®! kafirler bu istege siddetle karsi ¢ikar-
lar, geyigin konusabilecegine inanamazlar:

Eliyle diler geyiigiimiizi ala

Fi‘liyle diler bize caziliklar kila

Bizi kendi milletine dondiire

Eviimiize bizi mahrim gondiire

Kurk kisiyiiz avlayuban dutmisuz

Bir gice dahi yabanda yatmisuz*?

Kafirlerin geyigin ¢6ziilmesine kars1 gdsterdigi tepkinin sebebi, geyigin kafirler i¢in
elden kagirilmamasi gereken, kirk kisinin pesinden kostugu, avlamak i¢in yabanda
yattig1 bir av hayvani olmasidir. Nitekim geyikle ilgili mitolojik anlatilarda geyigin
avcilara bir goriiniip bir kaybolan, yakalanmasi zor, sihirli bir hayvan olmasi, onu
yakalama serefine erenin ne derece biiyiilk bir manevi gii¢ elde edecegini haber
vermektedir. Dolayisiyla kafirlerin “geyiigiimiiz” diye sahiplendigi geyigin ellerin-
den alinacak ve Peygamber’in lehine konusacak olma ihtimali, kéfirler i¢in sadece
“geyik”’e malik olmalari ile elde ettikleri maddi iktidarin degil, dayandiklar1 “dogru
yol” zemininin de kayb1 anlamina gelecektir. Bu sebeple Peygamber’in gosterecegi
mucizeyi bastan “cazilik” olarak nitelendirirler. Ote yandan geyigin konusmasinin
olagandis1 bir durum olarak goriilmesi, hikdyenin gerc¢eklik zemininde cereyan etti-
g1 ve geyigin hikdyede gercek bir hayvan olarak yer aldigina isaret eder. Kafirler,
geyiklerinden vazgecmek istememelerine ragmen Peygamber’in sdziine uyup geyi-
gi ¢ozerler. Geyik ¢6ziildiigli anda mahfile ¢ikip Allah’in birligine ve Peygamber’in
de seksiz siiphesiz onun resilii olduguna sehadet eder. iInanmayanlar1 cehenneme
odun olmakla tehdit edip inananlar1 da ondan emin olmakla miijdeler. Aslinda muci-
zenin beyaniyla birlikte hikayenin islevinin burada nihayete ermis olmas1 gerekir.
Ancak boyle olmaz; odak, Peygamber’in hikdyesinden geyigin hikdyesine kayar.
Kendisine “insan” diliyle konugsma imkan1 verilen geyik, basta kendisi diginda bir
duruma igaret etmek i¢in kullandigi dilini kendi varligina isaret etmenin araci haline
getirir:

Cin ilinden gelmisidiim ben garib

Aglaridiim kardasum yavi kilup

Geliiben iki kuzucak kuziladum

Mekke taginda kuzlayuben gizlediim

31 “Restl eydiir sasuil geyigi sdylesiin / Benim peygamberligim serh eylesiin.” Bkz.
“Haza Kitabu Geyik,” var. 56b (22. beyit).
32  “Hagza Kitabu Geyik,” var. 56b (25-27. beyit).

Nesir 1(Ekim 2021) 141



Betul Strticu

Cikdumidi irken otlayayin
Stidleniiben girii bunlara geleyin

Bu kafirler avlayuban dutdilar
Onile dért yanumi bagladilar

Kacamadum yog idi bende mecal
Kardagin yavi kilan yok durur mecal
Kardas olur kutlu kisiye tag

Oliim irse afisuzin urur yiirege tag
Mali miilki bagu hem baggesidiir
Kardas1 olmayanu igi budur

Disleri bitmedi ot otlayalar
Neyler ol 1ssuz tagda bular

Ya resil bafla payendan ol bugiin
Yiiregiim derdine derman ol bugiin
friseyiim ol iki kuzilara

Ol yabandagi 1ssuz kalanlara®

Dolayisiyla hayvanin konusmasi anlatinin baginda okur/dinleyici olarak Peygam-
ber’in bakis agisindan daldirildigimiz hayvanin acikli hikayesine bu sefer dogrudan
katilma ve sahitlik etme imkani sunar. Korhonen ve Ruononski’nin belirttigi gibi
“edebiyatin kurgusal diinyasi, giindelik insan deneyiminin sinirlarini asmaya ve
belirsizlige cok daha fazla kapi aralar. Fakat bu askinlik kargimiza tahayyiile sig-
mayan insan-dig1 stiretlerde ¢ikmaz. Bu agidan bir hayvanin deneyiminin “igeriden”
anlatildig1 durumlarda tasvirler, insan bedeninin ve duyularinin emarelerini tagimaya
meyillidir.”** Nitekim anlatict burada geyigi insan-bigimci bir sekle biiriindiirerek ve
ona ses vererek geyigin sadece bir av hayvani degil, insan gibi bir kokeni, memleketi,
ailesi ve baglar1 olan hususi bir varlik oldugunu vurgular ve bu sayede hayvanla hem
hikdye hem de okur diizleminde empati kurulmasini saglar. Insanla yazgismin ben-
zerligi ve deneyimlerinin miigterekligi, onu kafirlerin tasvirindeki gibi yabani bir “tag
canvari” olmaktan ¢ikarir. Kendi dilinden aktardigi savunmasizligt, kendini “Cin’den
Mekke Dagi’na gelmis, garip, kardesini kaybedip mecalsiz kalmis, yiirecigi ok ile
vurulmus, disleri bitmemis kuzucuklarini 1ss1z yabanda birakmig bigare bir anne” ola-
rak resmetmesi halini daha da dramatiklestirerek muhataplarinda kendisine kars1 aci-
ma ve merhamet hisleri dogurur. Burada se¢ilen “derman”, “issuz”, “garip”, “mecal”
“yiirek” gibi insanin kiiltiirel deneyiminin yiikiinii tagiyan soyut kelimeler, muhatabi-
n1 hayvan deneyimini duyumsamaya ¢agirir. Nitekim geyigin Peygamber iizerindeki
tesiri “resiiliin bu s6ze gdyiindi 6zi” ifadesinde karsilik bulur. Ote yandan daha énce
de belirtildigi gibi empati bagkalarinin tecessiim etmis durumuyla kisisel tarihi ve

33 “Haza Kitabu Geyik,” var. 56b-57a (36-45. beyit)

34 Korhonen ve Ruonakoski, Human and Animal in Ancient Greece, 19.

142 Nesir 1{Ekim 2021)



Geyik ve Glivercin Destaninda Hayvan Temsili

niteliklerinin yan1 sira uzay-zamansal ve kinestetik a¢idan da iliskilenmeyi icerir. Bu
acidan anlatida geyigin kendi agzindan sarf ettigi, daha ziyade insana atfen kullanilan
“emzirmek”, “disleri bitmek”, “siitlenmek” gibi eylemlerin hayvan yasamina mahsus
“ot otlamak”, “kuzulamak” gibi eylemlerle yan yana anilmasi, insanla hayvan yasa-
m1 arasindaki sinirlar1 bulaniklagtirirken ayni zamanda hayvanin insandan farkina da
isaret eder. Dolayisiyla burada hayvani niteliklerin tiimiiyle insan-bi¢imci niteliklere
biiriindiiriilerek temelliik edildigi ve hayvanin kendi varliginin silindigi bir temsilden
ziyade hayvanin kendi yasam kosullarini vurgulayan ve onu bu kosullar i¢inde anla-
maya davet eden bir anlatinin kuruldugunu goriiriiz.

Hikayenin devaminda geyige i¢i actyan Peygamber, kafirlerden onu kendisine sat-
malarini ister fakat kafirler “nemiiz eksiik satalum” deyip geyigi ancak Peygamber’in
ona kefil olmas1 halinde salacaklarini, ikindiye kadar gelmezse onun yerine kendisi-
ni oldiireceklerini soylerler. Peygamber bu anlagmay1 kabul eder. Peygamber’in ve
yavrularin kaderi, onun bu biiyiik sinanma karsisinda nasil bir tavir alacagina bagh
héle gelirken geyik, bu trajik ¢atismanin kahramanina doniisiir. Geyik aglayarak yola
¢ikip kuzucuklarma vardiginda “Geliifiiz kim yiiziifilizi géreyim / Karnufiuz acusa bir
emziireyim™* diyerek onlarla hasret giderir ve onlara yolda kafirler tarafindan tutul-
dugunu, Tanr1 Resulii’niin ona kefil oldugunu anlatir. Buna karsilik yavrular, “Emziir-
diigifi siid bize old1 haram / Degiiresin ol nebiye bizden selam / Ko bizi bu tag i¢inde
oOleliim / Tafir1 restliine kurban olalum™® diyerek kendilerini Nebi i¢in feda ederler.
Nitekim geyik, Peygamber’i kafirlerin esirliginden kurtarmak icin gézleri yash bir
sekilde yavrularini geride birakmaya karar verir. Fakat yolda avcilarin kendisine gon-
derdigi biri tarafindan tuzaga diisiiriiliir. Tuzak i¢inde kalan geyik, Hakk’a “Dertlityem
derman irigdiir ya haktm / Ben za‘1fem seniif liitfufidan dilim / Hi¢ 6glime gelmezdi
bu cefa / Ille payandanum oldi Mustafa™’ diye yalvardigi esnada Hakk ona Cebrail’i
gondererek geyigi tuzagiyla birlikte Peygamber’in yanina erigtirir. Geyik, Peygam-
ber’e maruzatini bildirerek Peygamber’den geciktigi i¢in af diler. Bu manzaray1 géren
kafirler, Peygamber’in huzuruna gelip Miisliiman olurlar:

Gordiler kafirler geyik geldiigin

Resiil 6iinde ‘6ziirlendiigin

Saf oluban bir araya geldiler

Kiifri terk idiip Miisliman oldilar

Oyleliik yol geyigi gdnderdiler
Kafirler gorince dine dondiler®®

35 “Haza Kitabu Geyik,” var. 57b (54. beyit).

36 “Haza Kitabu Geyik,” var. 58a (58-59. beyit)
37 “Haza Kitabu Geyik,” var. 58b (68-69. beyit)
38 “Haza Kitabu Geyik,” var. 58b (75-78. beyit).

Nesir 1(Ekim 2021) 143



Betul Strticu

Burada hem Peygamber hem de geyik ve yavrular karsilikli sinanma ve feda eyle-
minde birlesir; kafirler karsisinda “can”larin1 ve bedenlerini birbirleri ugruna feda
ederler. Peygamber’in bedenini hayvana karsilik olarak kefil etmesi, onun hayat
sahibi olan her varlik gibi hayvam da kendi varliginda duyumsamasina, dolayisiyla
“empati’nin zirve noktasina tasir. Fakat burada hayvanin kendisine de bu feda eyle-
mine istirak etme imkan1 sunulmustur. Anlatinin basinda okur/dinleyiciye ve kafir-
lere vaat edilen mucize de bu miisterek ikamede ortaya ¢ikar. Peygamber kafirlere
geyigin kendisini tasdik edecegini sdylediginde kafirler bu sozii “Bu didiigi soz neye
befizeyiser / Tag canvari kagan sOyleyiser™ diyerek hayretle karsilamis fakat geyik
konustugunda bu tasdik onlar1 acze diisiirmemistir. Oysa, karsilikli feda eyleminin
tereddiitsiiz yerine getirilmesi, geyigin tiim tuzaklara ragmen Cebrail vasitasiyla geri
doniip Peygamber’e maruzatini bildirmesi kafirleri aciz birakir ve boylelikle miici-
ze “aciz birakma” islevini gergeklestirmis olur. Nitekim bu islev kafirlerin saf saf
Peygamber’in karsisina dizilip Miisliiman olmasinda, 6te yandan dinleyicinin Pey-
gamber’in hayvana karg1 miisfikligi ve fedakarligi araciligiyla gergeklesen mucizeye
tekrar sahitlik edisinde tezahiir eder.

Bu anlamda hikayenin sembolik diizleminde “av” ve “avci” iliskisinin tersyiiz
oldugunu, asil “av”n kafirlerin karsisina “miirsid” olarak ¢ikan geyikten ziyade onun
vasitastyla ihtida eden kafirler oldugunu 6greniriz. Fakat geyigin rehberligi sadece
metin i¢i diizlemde degil, metin dis1 diizlemde de devam eder; kéfirleri ihtida yolu-
na davet ettigi gibi okuru/dinleyiciyi de kendisi iizerinden beyan edilen dogru yola,
nebevi 0gretiye cagirir.

4.2. Grivercin Destani

Peygamber’in fedakarliginin ve merhametinin hayvanlarla sinandig1 bagka bir oriin-
tilye giivercin destaninda rastlariz. Kirdeci Ali’ye isnad edilen*’ ve baz1 mecmualarda
Dasitan-1 Hamame-i ‘Ar ar olarak da gegen giivercin destani, elimizde bulunan 34
beyitlik niishanim ilk beytine gore Mesnevi’den alinmistir: “Isit simdi bir hikayet ey
‘akil / Mesnevi’de boyle bulundi nakil.”*! Ayn1 hikdyenin Tiirkmen sair Mahtumkulu
(6.1146/1733) tarafindan yazilan Gékge Ebter adli versiyonunda Hz. Muhammed Hz.

39 “Haza Kitabu Geyik,” var. 57a (24. beyit).

40 Destanin sonunda karsimiza ¢ikan “Buni diyen Sadik Velidiir” misrai bu destanin
Kirdeci Ali’ye ait olup olmadig1 konusunda siiphe uyandirir. Bkz. Ddsitan Mecmuasi
— Haza Kitabu Giigercin,” Milli Kiitiiphane — Ankara, Milli Kiitiiphane Yazmalar Kolek-
siyonu, no. 3881, var. 55b (32. beyit).

41 “Haza Kitabu Giigercin” var. 54b (1. beyit).
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Ali ile ikame edilmis,* hikdyenin esinlendigi muhtemel kaynak olan Tuti-name’de
ise kahraman Hz. Musa seklinde karsimiza ¢ikmistir. Fakat aslinda Tuti-name, Suka-
saptati: Papaganin Yetmis Hikdyesi isimli bir eserin Sanskrit¢eden Farsgaya, oradan
da Tiirkceye cevrilmis terclimesidir. Sukasaptati’de hikayenin kaynag1 Rig-Vedalar’a
dayandirilir.® Gilivercin ve sahin kiligina giren tanrilarin Kral Sibi’yi sinadiklari
Rig-Veda’daki bu hikaye,* Cebrail ve Azrail’in Hz. Muhammed’i sinadiklar1 giiver-
cin destanina oldukga benzemektedir.

Bu anlamda giivercin ve sahin donuna girme, Tiirk destanlarinda ve Anadolu
anlatilarinda da karsimiza ¢ikan yaygin bir motiftir. Dede Korkut Hikayeleri’n-
de Azrail’in kendisini 6ldiirmeye yeltenen Deli Dumrul’un elinden giivercin olup
uctugu anlatilir.® Ote yandan Haci Bektds Vildyetndmesi'nde Hoca Ahmet Yesevi
(6. 562/1166) tarafindan Rum’a halife olarak gonderilen Hac1 Bektas-1 Veli’nin (0.
669/1271 [?7]) Sulukaracadyiik’e gilivercin donunda indigi ve kendisini Anadolu’dan
¢ikarmak isteyen Rum erenlerinin Haci Dogrul’u dogan donunda génderdigine dair
bir anlati mevcuttur.* Kutsal figiirlerin, giivercin ve sahin kiliginda gériilmesi, bu
hayvanlarin Anadolu’da ve Anadolu digi mitik, menkibevi kaynaklarda belli bir
kutsallikla iliskilendirildigine isaret etmektedir. Dolayisiyla hikdyede bu hayvanlar
tarafindan okur/dinleyiciye yapilan ¢agriya bu gercevede bakmak gerekir.

Elimizdeki giivercin hikdyesine gore Peygamber ikindi namazini kilmig, duasin
ediyorken gozlerinden yaglar sacan bir giivercin gelip Peygamber’in dizine konar ve
kendisini ii¢ giindiir kovalayan, canin1 almak isteyen bir dogandan korumasini ister:
“Ug yavrum var ya resill 6ksiiz kalur / Beni andan kurtar ol simdi geliir / Emanetem
ben safa gizlegil / Beni senden dilerise gizlegil.”*’ Geyik destaninda oldugu gibi

42 Yakup Karasoy, “Giivercin Hikayesinin Hz. Ali Degiskesi,” Tiirk Kiiltiirii ve Hac1
Bektas Veli Aragtirma Dergisi 92 (2019): 68.

43 Bu hikayenin yer aldig1 Tuti-ndme 'nin terciime seriivenine baktigimizda ilk olarak
Imad bin Muhammed tarafindan Cevahirii’l-Esmar adiyla 1314’te Sanskritceden Farsca-
ya terciime edildigini, aym eserden de Tiirkceye aktarildigini goriiriiz. Ibrahim Sona’ya
gore Tiirkge terclime, 1538 yilinda, Kénini Sultan Siilleyman’n emriyle Sehname’nin
mensur terciimesini de yapan Eyylbi’ye hazirlatilmigtir. Bu anlamda Farsca terciimenin
14. veya 15 yiizyilda bilindigini ve giivercin destaninin bu terciimeden esinlenmis olabi-
lecegini sdylemek miimkiindiir. Bkz. ibrahim Sona, “1538 Tarihli {lk Tiirkce TGti-Name
Cevirisi”. Journal of Turkish Studies 7, no. 3 (2012): 2309.

44 Rig-Veda’dan aktaran Paul Carus, “King Sivi’s Sacrifice; The Story of the Pound of
Flesh in Ancient India,” The Open Court 31, no. 3 (Mart 1917): 131.

45 Muharrem Ergin, Dede Korkut Kitabt (Ankara: Ankara Universitesi Basimevi,
1964), 63.

46 Hamiye Duran, Hiinkar Hact Bektas Veli Velayetnamesi (Ankara: Tirk Kiiltiirii ve
Haci Bektas Veli Arastirma Merkezi Yaynlari, 2010), 211.

47 “Haza Kitabu Giligercin,” var. 54b (5-6. beyit).
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hayvanin muhatabina tesir etme bi¢imi burada da daha ziyade savunmasiz ve korun-
maya muhta¢ annelik durumu iizerinden gerceklesir. Fakat bu sefer bu merhamet
talebine, hayvanin canmin Peygamber’e “emanet” olmasi sorumlulugu da eklenir.
Aslinda burada giivercin, Peygamber’e Allah’in yeryiiziindeki halifesi, yeryiiziindeki
canlilar arasinda adaletle hiikkmetmekle vazifeli kulu olduguna dair ezeli mukaveleyi
hatirlatir.48 Bu anlamda Allah’in yeryiiziindeki sonsuz rahmetinin tecelligdhi olan
Peygamber/insan-1 kamil’in, anne giivercinin merhamet davetine — “rahmet” sifati
daima disilikle ve annelikle iligkilendirilmistir® — kayitsiz kalmas1 miimkiin degildir.
Nitekim Peygamber, giivercine gelip koynuna girmesini, yiiz bin dogan da gelse ken-
disini dogana vermeyecegini sdyler. O esnada havadan yeri gogii titreten bir dogan
inerek Peygamber’den giivercini kendisinden ister:

Togan eydiir ya restl vir avumi

Yohsa haste kiluram ¢ok yavrumi

Ol beniim rizkum durur gizlemegil
Komayisaram an1 ylizlemegil

Calap an1 rizk itmis bafia

Virmezisefi da‘vaci olam safia*®

Buraya kadar “evcil”, “zararsiz” giivercinin bakis agisindan gordiigiimiiz bu “av”
hikayesi, doganin girisiyle bizi “yabani” olanin diinyasina ¢evirir. Dogan da giivercin
gibi yavrulari olan ve onlarin rizkinin pesinde kosan bir canlidir. Bu sahnede kade-
rin kendisine yiikledigi “avecr” roliine biiriinmiis olsa da iki canli arasinda varolus
bakimindan bir fark ya da tistilinliik yoktur. Bu sebeple dogan, Peygamber’e rizkini
kendisine geri vermesini, ikisi arasinda ayrim gozetmemesi gerektigini hatirlatir.
Aksi halde onu Calab’a dava etmekle tehdit eder. Hayvan burada insanin hadimi
olmaktan 6te bagimsiz bir varligi, kendi hukuku olan bir canl seklinde karsimiza
¢ikar. Bu hukuk hayvana Tann tarafindan tayin edilmistir. Bu sebeple karsisinda

48 “Biz emaneti goklere, yerkiireye ve daglara teklif ettik, ama onlar bunu yiiklen-
mek istemediler, ondan korktular ve onu insan yiiklendi.” Bkz. Kur’an-1 Kerim Meali.
cev. Halil Altuntas, Muzaffer Sahin (Ankara: Diyanet Isleri Bagskanlig1 Yaynlari, 2009),
el-Ahzab: 33/72.

49 William Chittick’e gore Arapca soyut bir isim olan “rahmet” kelimesi somut bir
isim olan “rahim”in niteliklerine ve 6zelliklerine isaret eder: “Rahmet, rahim ve anne ile
ilgili tiim 6zelliklere igerir. Anne, ¢ocuklarinin rahmi olmaktan asla vazgegmez ve rah-
minin meyvesine duydugu hususi sevgi, Rahman’in yarattiklarina duydugu merhamete
benzer. Peygamber’in dedigi gibi “Allah rahmeti yiiz parcaya bolmiis ve doksan dokuz
parcay1 kendisine ayirmistir”. Geri kalan kismini hem insan hem de hayvan olan annelere
vermistir ve bu rahmet onlar1 yavrularina bakmaya sevk eder.” Bkz. William Chittick,
“The Anthropology of Compassion,” Journal of the Muhyiddin Ibn Arabi Society, no. 48
(2010): 1-17.

50 “Haza Kitabu Giigercin,” var. 55a, (12-14. beyit).
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Peygamber de olsa doganin insana bir borcu ve sorumlulugu yoktur. Peygamberin
vazifesi burada bu hukukun tahakkukunu saglamaktir. Nitekim Peygamber doganin
kaygisini anlayarak ona koyun vermeyi teklif eder ve bdylece goniilciigiiniin huzur
bulacagini sdyler. Fakat dogan yiiz bin koyun verse de istemedigini, giivercinin tadim
koyunda bulamayacagini bildirir:

Anuii¢iin koyun virem

Yiyicek goniilciigiifi ola aram

Togan eydiir yiiz bifi koyun almayam

Anufl dadin ben koyunda bulmayam

Tab tigendirme]gil®' bafia vir gel an1

Almagil boynuiia sol alt1 kani

Alt1 yavrum ag¢ durur bakar yola
Pes an1 terk iylemek nite ola*

Peygamber, doganin kaygisini anladig1 gibi dogan da onun tedirginligini hisseder
ve ona tedirgin olmamasini, alt1 yavrusunun vebalini boynuna almamasim sdyler.
Burada “empati” anneligin yani sira “aclik”, “hastalik”, “tat almak” gibi hayvanla
insanin beden sahibi olmak bakimindan miistereklestigi haller {izerinden kurulur.
Bu anlamda Korhonen ve Ruonakoski’nin ifade ettigi gibi bagkalarininin niyetleri-
ne yonelmeyi ve bu niyetleri kendi bedeninde duyumsayarak onlara istirak etmeyi
icerir.”® Bu agidan Peygamber’in hem doganin hem de kendisine siginan giiverci-
nin niyetlerini duyumsamasi, giivercinin bedenini kendi bedeniyle ikame etmesi ve
dogana giivercin yerine kendi etini sunmasinda tezahiir eder. Doganin Peygamber’in
teklifini kabul etmesi lizerine gelisen olaylar soyle tasvir edilir:

Resil buyurd: pigak getiirdiler
Sahabeler kaygulu oturdila

Restl ald1 tiz picagi eline

Caldi giicince miibarek kolina

Avaz geldi pigaga kesme etin
Keserisefi .......ocoevevinnnn. [77*
Tegayylir kild1 pigag1 kolina

Kodi resiil picagi sag yanina [55b]
Togan teferruh kildi bu islere

Kim restl diismis ‘azim tesvislere

51 Burada “tedirgin, rahatsiz olmak” gibi anlamlarina gelen “lisendirgil” kelimesi mis-
ranin baglamima uymadigindan “lisendir[me]gil” olarak okunmustur.

52 “Haza Kitabu Giigercin,” var. 55a (18. beyit).
53  Korhonen ve Ruonakoski, Human and Animal in Ancient Greece, 20.

54 Bu kisim okunamamustir.
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Ol togan silkindi old1 Cebra’il
Giivergin silkindi old1 Mika'il

Ol ikisi restl elin 6pdiler

Arkun arkun ‘alem fahrin yeydiler
Sefa‘atiifi seniifi sinayu gelmisiiz

Biz hod ilerii seni bilmisiiz

Yiiz bifi kez seni biz sinayu gelmisiiz
Ma ' ziir dutufi hak soziyle gelmisiiz™

Bu sahnede hikdyede yer alan karakterlerin duygular1 es zamanli olarak tasvir edi-
lirken bu sagkinlik verici hadisenin tedhis ve heyecani okura/dinleyiciye canli bir
sekilde aktarilir. Nitekim olan bitene karsi hissedilen duygu sahabelerin ne olaca-
gina dair “kaygulu” bekleyisiyle, 6te yandan Peygamber’in biiyiik bir karigikliga
diiserken doganin ferahlayisiyla ifadesini bulur. Peygamber’in kendi etini bir kus
icin kesmesi ve burada gosterilen olaganiistii merhamet veya empati hayatin olagan
akisinin diginda, siradisi bir hadisedir. Geyik Destan: 'nda karsilikli fedakarlik soyut/
manevi diizlemde gerceklesir, dolayisiyla anlatida bir kurban toreni gérmeyiz fakat
burada kurban toreninin sart1 olan “siddet” eyleminin bizzat tatbiki s6z konusudur.
Sinanmanin nihayete ermesi Peygamber’in bu eyleminde ne kadar kararli oldugunun
ve isi nereye kadar vardiracagimin gériilmesine baghdir. Hz. Ibrahim’in oglu Isma-
iI’1 kurban etmesindeki gibi burada da bigak ilk anda Peygamber’in etini kesmez,
o ylizden Peygamber eylemini yineleyerek sag kolunu kesmeye caligir. Hikdyenin
Rig-Veda’daki versiyonunda ise “sinanan kahraman” daha ¢etin bir imtihanla karsi-
lagir. Kral Sibi, sahine kars1 adil olmak i¢in kendi etinden giivercin agirliginca keser,
et teraziye konuldugu her seferinde giivercin daha agir ¢ikar ve Sibi biitiin bedenini
ortaya koyuncaya kadar bu boyle devam eder. Zira Sibi’nin bedeni aslinda varlik
hiyerarsisinde giivercinin bedenine denk gelmektedir. Dolayisiyla burada sinanma
siddetini her seferinde daha da arttirirken Peygamber’in merhametinin vurgulandigi
bu anlatida niyet ve kararlilik sinanmay1 gegmek igin yeterlidir. Cebrail ve Mika-
il’in biirlindiikleri hayvanlarin suretinden ¢ikarak asli hallerine geri donmeleri de bu
kararlilik sonrasi gerceklesmistir.

Burada elbette don degistirme bir insan tarafindan degil, melekler tarafindan ger-
ceklestirilmistir. Fakat anlatida meleklerin suret olarak sectikleri hayvanlar, bu eser
baglaminda Anadolu’da ikamet eden topluluklarin kolektif belleginde kutsal olarak
kodlanmus, illahilikle iliskilendirilmis canlilardir. Dolayisiyla burada hayvanlarin bir
suret olarak resmedilmesi onlarin gergek tabiatinin higlestirildigi, bir kabuga indir-
gendigi anlamina gelmez, bilakis bu hal onlarin kutsal alanla i¢ iceliklerini beyan
eder. Melekler silkinip asli suretlerine dondiigii ana kadar hayvandirlar, zira hayvanin
biitiin nitelikleri onlarda igkin hale gelmistir. Dolayistyla Peygamber de, dinleyici de
onlarin asli halleriyle iliskilenir ve “empati”yi hayvan olmalari iizerinden kurarlar.

55 “Haza Kitabu Giigercin,” var. 55a-55b (22-30 beyit).
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Tabiat sifahi ve kitabi referanslarda biitiin varliklarin ilahi denge iginde yasayip
gittigi yerdir. Bu sebeple bu dengenin dziimsenmesi, her iki hayvanin varliginin ve
ihtiyaclarinin biitiinliyle duyumsanmasina baglhdir. Anlatiya gére Peygamber aslinda
tyilik ve kotiiliigiin 6tesinde varligin bu iki hayvanin suretinde goriinen farkl teza-
hiirlerini kavrayabildigi i¢in stnanmay1 ge¢mistir.

4.3. Temsilin Simgesel Boyutuna Dair

Geyik ve giivercin destaninda hayvanin gercek varligina isaret edilse de s6z konu-
su hayvanlara iligkin kiiltiirel, mitik baglantilar, hayvani klasik anlatilarda oldugu
gibi kendinden baska bir seye isaret eden bir sembol, im olarak yorumlamaya agar.
Zira metnin tasavvufi diizlemi bize geyigin “kafirleri Islam’a gotiiren bir rehber”,
giivercin ve doganin ise “Allah’mn Celal ve Cemal sifatlarmin tecessiimii” seklinde
temsil edilmis olabilecegini diislindiiriir. Aslinda burada belirli bir mitolojik, dini ve
tarihsel veri lizerinden kurulan anlamlandirmanin bu destanlarin 14. ve 15. yiizyilda-
ki muhayyel okuru veya dinleyicisine bu kadar agik oldugundan veya okurun/dinle-
yicinin bu iligkiselligi bir ¢irpida kurup nihai bir anlama vardiklarindan tam olarak
emin olamayiz. Dolayisiyla bugiinden bakildiginda hikdyede bize agik bir sembol
olarak goriinen bu hayvanlarin okur/dinleyici i¢in belirli bir gergeklige isaret etmis
olmasi ya da onlar i¢in sembolle gercek arasinda zannettigimiz gibi belirgin bir ayrim
olmamas1 miimkiindiir. Nitekim semboller ger¢ekle kurulan illiyet bag: lizerine bina
edilirler; hayvanin fiziksel varlig1, sekli, rengi, kisiligi onunla kurulan sembolik ilig-
kiden tam olarak ayrilamaz. Bu anlamda varlikta ikamet etmeyen, bir slirete biiriin-
meyen saf/soyut bir sembolden bahsetmek muhaldir. Okur/dinleyici de hayvani veya
herhangi bir sembolii dnce literal bir gergeklik iizerinden algilar. Destanlarin med-
dahlar, kissahanlar tarafindan tekrar tekrar kiraat edilisi, hayvan varliginin hikayede
¢oziilmeyi bekleyen hazir bir sifre, cabucak tiiketilecek bir anlamdan 6te, anlatinin
uzamina yayilan, kendisini hikaye boyunca ortaya koyulan eylemlerde ve tavirlarda
gosteren ve bu surette okur {izerinde bir “empati” duygusu veya tesir olusturan bir
“karakter” olarak yer aldigimi gostermektedir. Nitekim Korhonen ve Ruonakoski’ye
gore, “hayvan metaforlar1 okura empati yapabilmesi icin belirli duygusal ve fizik-
sel nitelikler sunarlar, bu manada asla tam manasiyla sembolik degillerdir. Aslinda,
metaforlarin giicli de onlarmn tam da hissilik ve duygudasligi miimkiin kilabilmesin-
den kaynaklanmaktadir.”56 Bu hissilik ve duygudaslik metinde ¢esitli anlat1 araglari
ile saglanmustir.

56 Korhonen ve Ruonakoski. Human and Animal in Ancient Greece,12.
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5. Sonuc¢

Geyik ve giivercin destaninda hayvana yonelik empati, hayvanin bakis agisina odak-
lanma, hayvana ses verme gibi metne i¢kin anlati araglari tizerinden izhar edildigi gibi
bizétihi metnin olay Orgiisii ve kelimelerinde de beyan edilmistir. Nitekim metinde
empati, “aglik, hastalik, aglamak, tat almak, emzirmek” gibi bedensellik i¢eren hal ve
eylemlerin yani sira disil bedene ve annelige yapilan vurgu lizerinden kurulmustur.
Ote yandan hayvanin kisisel oykiisii “cefa, garip, mecal, bicare, 6liim, 1ssuz” gibi
insani tecriibe iizerine bina edilmis soyut kelimeler {izerinden aktarilmis ve okur/din-
leyici hayvanin deneyimini bu kelimeler iizerinden duyumsamaya cagrilmigtir. Fakat
metinde sadece insanin hayvanla olan miisterek deneyimine vurgu yapilmamais, ayni
zamanda hayvanin 6znelligi “kuzilamak, otlamak” gibi hayvan olmakligi isaretleyen
kelimelerle yansitilmig, okur/dinleyiciye hayvanin 6znelligini kendi kosullar1 iginden
kavrama ve insandan farkini temyiz etme imkani saglanmstir.

Ote yandan empati metnin olay drgiisiiniin merkezinde de yer alir ve hayvan tem-
silinin 14. ve 15. ylizyilin edebi, kiiltiirel ve dini baglam i¢indeki yerini daha agik
bir sekilde kavramaya imkan saglar. Geyik destaninda Peygamber ve geyik kendile-
rini birbirleri i¢in feda ederken giivercin destaninda Peygamber kendini giivercin ve
dogan i¢in kurban etmeyi ve bu ugurda etini kesmeyi kabul ederek empatinin zirve
noktasina ulagir. Peygamber’in hayvanlar {izerinden sinanmasi ve hayvanlarin mer-
hamet talebine icabet etmesine yonelik metin i¢inde olugan beklenti, hayvanin dini
ve kiiltlirel baglamdaki degerine, nebevi ahlaktaki karsiligina isaret eder. Nitekim
sehadet etmek disinda herhangi bir Islami ritiiele vurgu yapilmayan bu metinlerde
Islami tasavvur, nebevi ahlak iizerinden temsil edilir. Peygamber’in merhametinin
kusaticilig1 ve diger canlilara olan bakigi muhatabina metnin kitabi olmayan sade dili
ve olaylarin canli, duygusal tasviri araciligiyla intikal ettirilir. Bu bakimdan 6zellikle
disilligine ve anneligine vurgu yapilan hayvanlar, metin i¢inde ve disinda hayvan ile
insan arasinda bir duygudaslik zemininin kurulmasinda, Peygamber’in kendilerine
kars1 merhametli ve adil tutumunda tecessiim eden ahlaki, dini tasavvurun okur/din-
leyiciye yansitilmasinda merkezi bir rol oynarlar.

Bu anlamda geyik destaninda hayvanlar iizerinden kafirlere kars1 gosterilen mici-
zenin kabulii, Ahmet Karamustafa’nin belirttigi gibi Miisliiman olmanin sehadet
disinda biiyiik bir maliyeti olmadigini vurgularken dinamik bir ihtida hareketinin
yasandig1 ve Islamlasmanin devam ettigi bir ge¢is doneminde okur/dinleyiciye de
zimni bir ihtida ¢agrisinda bulunur. Peygamber’in kéfirlere “geyik” vasitasiyla ortaya
koydugu miisfik ve fedakar tavir, ihtidanin kéfirlerle kurulan miisterek bir bag iize-
rinden gerceklesecegine isaret eder. Bu anlamda bu destanlarin 14. ve 15. ylizyi1ldaki
mubhatabi i¢in tabiatta bir gergekligi ve kutsalligi olan bu hayvanlar, meddahlar, kissa-
hanlar vasitasiyla tekrar tekrar icra edilen bu hikayelerle birlikte dinleyiciyi kendile-
riyle duygudaslik kurmaya ve kendileri iizerinden gosterilen nebevi mucize ve ahlaki
kabullenmeye/benimsemeye cagirirlar. Dolayisiyla hayvan temsilinin dramatik dili
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ve kurgusuyla “empati”’yi miimkiin kilabildigi ve Peygamber’le 6zdeslesme saglaya-
bildigi i¢in bu destanlarda yer bulmus veya diger mitlerden ve sifahi kaynaklardan
miras alinmig oldugunu sdylemek miimkiindiir. Hayvanin kendine ihtida anlatisinda
yer bulmasi, insan-merkezci agidan hayvanin nesne durumuna indirgenmesi olarak
yorumlanabilir. Fakat hayvan burada insanla miisterek bir temsil imkan1 kazanmig
ve aslinda hikayenin belirleyici karakteri haline gelmistir. Dolayisiyla bu metinlerde
hayvan temsili okur/dinleyicisini Islam inanc1 ve ahlaki tasavvuruna acarken, hayva-
n1 da kendinde bir varlik olarak tanimaya ve duyumsamaya cagirmistir.

6. Geyik ve Giivercin Destani — Transkripsiyonlu Metin®’

6.1. Haza Kitabu Giigercin

(Failatiin Failatiin Failatiin)
Bismi’llahi’r-rahmani’r-rahim

1. Isit imdi bir hikayet ey ‘akil [54b]
Mesnev1’de boyle bulundi nakil

57 Metin teskilinde sdyle bir yol izlenmistir:
1. Metinde 6zel isimler biiyiik harfle yazilmistir.

2. Metin Eski Anadolu Tirkg¢esinin dil 6zelliklerini gostermektedir. Metinde bu
ozelliklere gore harekelenmeyen “dilim, bagim, bildigiin, bildigin, goniilciigin” gibi
kelimeler, “dilim, bagum, bildiigin, géniilcligiin” seklinde okunmustur.

3. Kelime sonlarinda “b,c,d,g” sert iinsiizleriyle yazilan “kilub”, “olub” gibi kelime-
lerin okunusunda “p,¢,t,k” iinsiizleri tercih edilmistir.

4. Kelimelere bitigik yazilan “ile, i¢iin, imiis” gibi ekler metinde yazildig: sekliyle
okunmus, ayr1 yazilan ekler metinde yazildig1 gibi birakilmistr.

5. Metinde, “biinyaz, hoz” seklinde peltek “z” sesiyle yazilmis kelimeler, “biinyad,
hod” olarak okunmustur.

EEINT3

6. Metinde farkli sekilde yazilan “payenden”, “payendan” kelimesi standartlastirila-
rak “payendan” olarak yazilmistir.

7. Metnin biiyiik bir kisminda karsilasilan vezin bozukluklarina miidahale edilme-
migtir. Nitekim vezin geregi imale veya zihaf yapilmasi gereken yerlerde uzatma
veya kisaltma igareti konulmamis, zihaf yapilmasi gereken yerlerde de uzatma isare-
ti kaldirilmamus, oldugu gibi birakilmistir.
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10.

15.

Mustafa ikindii namazin kilmisidi
Du‘a kilup el yiizine silmisidi
Gordiler bir giigercin geldi uga
Kondi resil dizine yaslar saca
Eydiir iki ‘alem fahri restl
Sefa‘atiifi uma geldiim piir usul®®
Ug giin old1 beni bir togan kovar
Canumi almak kasdina oldi suvar

Uc yavrum var ya resiil 6ksiiz kalur
Beni andan kurtar ol simdi geliir

Emanetem ben safia gizlegil

Beni senden dilerise gizlegil

Yok dirisefi ko beni ugayim
Sayralara® giilistana kagayim
Restll eydiir koynuma gir hiimam
Ciin siginugeldiin is old1 temam
Yiiz biil togan geliirise virmeyem
Seni viriip hergiz oda girmeyem
Sol sa‘at havadan indi togan

Yeri gogi ditretiip kildi figan
Togan eydiir ya resiil vir avumi
Yohsa haste kiluram ¢ok yavrumi [55a]

Ol beniim rizkum durur gizlemegil
Komayisaram ani yiizlemegil

Calap an1 rizk itmis bafia

Virmezisefi da‘vaci olam safia
Anufigiin koyun virem

Yiyicek goiilciigiifi ola aram

Togan eydiir yiiz bifi koyun almayam
Anuil dadin ben koyunda bulmayam
Tab tigendirgil bafia vir gel am1
Almagil boynuiia sol alt1 kani

Alt1 yavrum ag¢ durur bakar yola
Pes ani terk iylemek nite ola

58 Metinde “Gisul” seklinde yazilmistir.

59 “Sayra” olarak yazilan bu kelimenin miistensih hatasi oldugu, miistensihin “sahra”
kelimesini kastettigi diisiiniilmektedir.

152

Nesir 1(Ekim 2021



Geyik ve Glivercin Destaninda Hayvan Temsili

Resiil eydiir adem eti tatludur
Soziim isit s6z isitmek kutludur

20. Kendii etiim kesem virem safia
Bagislagil ol giigercin bafla
Raz1 old1 togan isbu kavile
Kim resil etin aluban savila

Resil buyurd: pigak getiirdiler
Sahabeler kaygulu oturdilar

Restl ald1 tiz pigagi eline
Caldi giicince miibarek kolina
Avaz geldi pigaga kesme etin
Keserisefi .........c....... [77°

25.  Tegayyiir kild1 pigag1 kolina
Kodi restl picagi sag yanina [55b]
Togan teferruh kildi bu islere
Kim resil diismis ‘azim tesvislere
Ol togan silkindi old1 Cebra’il
Giivergin silkindi old1 Mika’il
Ol ikisi resil elin 6pdiler
Arkun arkun ‘alem fahrin yeydiler
Sefa‘atiifi seniifi sinayu gelmisiiz
Biz hod ilerii® seni bilmisiiz

30.  Yiiz bin kez seni biz sinayu gelmisiiz
Ma‘ziir dutufi hak soziyle gelmisiiz
Kim serh ide restl sefa‘atin
Rizi kil hazirlara ‘inayetin
Buni diyen Sadik Velr diir
Diinyada Mevla’nuii kulidur
Mevlana Fakth Ahmed hiirmeti
Sen degiir gel muradina her immeti
‘Arif olan sohbet ider hiibile
Zira sohbet olur hiib mahbibile

60  Bu kisim okunamamustir.
61 Metinde “illerii” seklinde seddeli bi¢imde yazilmistir.
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10.

15.

6.2. Haza Kitabu Geyik
(Failatiin Failatiin Failatiin)

Bismi’llahi’r-rahmani’r-rahtm

Ger seversen ‘1skile Muhammedi

Vir salavat ey Muhammed timmeti

Salavat ile sdze baslayalum

La‘netile seytani taslayalum

Evvel Allah adin1 yad idelim

Evvelden s6ze bilinyad ideliim

Soyle gordiim kitab igre habib [56a]
Oturmugdi mihraba séykeniip

Evvel Muhammed kim aya befizerdi yiizi
Yarin ol dileyiser hakdan bizi

Gordiler kim karsudan kirk atlu geliir
Anlar illa‘azim heybetlii geliir

Katirak mescide degin siirdiler
Geliiben mescid 6fiinde durdilar

Durdilar restle virdiler selam
Saf dutuban karsu durdilar temam

Bize nider géreliim peygamberi
Bize nide gore ol serveri

Kimdiir ol kimdiir bunlara batil diyen
Halk i¢inde bdyle da‘va eyleyen
Difiiiz afa bu s6zi difilemesiin
Soylerise bu edada durmasun

Bize peygamberligiiii kilsun ‘ayan
Ger yogise so6zi i¢inde yalan

Hele biz dah1 afia inanmazuz
Soylediigi sozi gergcek sanmazuz

‘Omer eydiir ya resiil ben durayim
Ciimlesin Ziilfikar ile kirayim
Resiil eydiir ya ‘Ali bir goreliim
Dilekleri nediir bir soralum

Ola kim hiikmiimiize ferman olalar
Mii‘cizat goriip Miisliman olalar [56b]
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Resiil eydiir nediir dilegiiz
Gelsiin ilerii otursufi begifiiiz
Bize peygamerligiin bildiir ‘ayan
Ger yogise soziifi i¢inde yalan
Hele biz dahi afia inanmazuz
Soylediigi sozi gercek sanmazuz
20.  Gordi restl bir geyicegi ata
Baglamiglar kald1 sdyle‘ibrete
Tasma ile baglu ayagi bagi
Ille seyl olmis akar gozi yast
Resiil eydiir gesiifi geyigi sdylesiin
Beniim peygamberligiim serh eylesiin
Ol kafir begi isidicek buni
Goreler eydiir ne dimek olur ya‘ni
Bu didiigi s6z neye befizeyiser
Tag canvari kagan soyleyiser
25. Eliyle diler geyiigiimiizi ala
Fi‘liyle diler bize caziliklar kila
Bizi kendi milletine dondiire
Eviimiize bizi mahrim gondiire
Kirk kisiyliz avlayuban dutmisuz
Bir gice dah1 yabanda yatmisuz
Resill eydiir hele sesiin sdylesiin
Bir ¢alabin adin serh eylesiin
Sesdi ger geyigi geldi mahfile
Bir ¢alabin adin getiirdi dile
30. Hak dil virdi ol giyik soyledi [57a]
Mustafanuii mu’ cizatin serh eyledi
Eydiir iki cihanui serveri
Hak calabuil sevgiili peygamberi
Tafir1 birdiir resiilsin bi-giiman
Yirde gokde isbu sozi old1 ‘ayan
Her kim hakki1 bildi ol bildi sini
Tamu odindan azad oldi1 cam
Her kim ol bunda sini hak bilmeye
Yarin ol tamu odindan kalmaya
35.  Bir dahi bu gdynegiim ya Mustafa
Ben kuru basum diliim ¢ekdi cefa
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Cin ilinden gelmisidiim ben garib
Aglaridiim kardasum yavi kilup
Geliiben iki kuzucak kuziladum
Mekke taginda kuzlayuben gizlediim

Cikdumidi irken otlayayin
Siidleniiben girii bunlara geleyin

Bu kafirler avlayuban dutdilar
Onile dért yanum bagladilar

40. Kagamadum yog idi bende mecal
Kardagin yavi kilan yok durur mecal
Kardas olur kutlu kisiye tag
Oliim irse afisuzin urur yiirege tag
Mali miilki bagu hem baggesidiir
Kardas1 olmayanuil isi budur
Disleri bitmedi ot otlayalar [57b]
Neyler ol 1ssuz tagda bular
Ya restl baifia payendan ol bugiin
Yiiregiim derdine derman ol bugiin

45.  TIriseyiim ol iki kuzilara
Ol yabandagi 1ssuz kalanlara
Ciin isitdi geyikden bu sozi
Resiliii bu s6ze goyiindi 6zi
Restil eydiir bunlara s6ziim dutufi
Bu geyigi bafia bagislan satuil
Bunlar eydiir nemiiz olsun satalum
Ger payendan olursaii dutalum
Geyigiimiiz gelmez olursa ya ni
Bellii bilkim 6ldiireviiz biz seni

50. Resil ikrar itdi geyigi saldilar
Kavli ikindiye degin kildilar
Girdi yola ¢iinki geyik aglayu
Bir calabifi adimna dil baglayu
Yavuz {indiir ugramasun kimseye
Kuazilar ayruligina kim duya
Irdi eydiir ey iki kérpe kuzi®
Bir nite sorayin siziifi halifiizi

62 Bu misranin sentaks1 metinde “Irdi ey iki eydiir kdrpe kuz1” seklinde hatali olarak
dizilmistir.
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Geliifiliz kim yiiziifitizi géreyiim
Karnufiuz acusa bir emziireyiim
55.  Ey kuzilar bil ki 6ksiiz kaldifiuz
Onlar eydiir ya ana toyd: canumuz63
Didiigifl yogidi bu s6zi seniifl [58a]
Simden girii anasuz kaldufiuz
Geyik eydiir kafirlere dutilmigam
Tafir restilin payendan virmisem
Onlar eydiir emziirdiigifi siid bize old1 haram
Degiiresin ol nebiye bizden selam
Ko bizi bu tag i¢inde dleliim
Tafir1 restliine kurban olalum

60.  Geliiben bir araya biligdiler
Anasiyla kuzilar aglagdilar

Geyik eydiir ben giderem aradan

Kayduiiuzi yesiin sizi yaradan

Cikd1 geyik girdi yola aglayu

Tafirmui birligine dil baglayu

Tag tas dere depe dimez geger

Gozlerinden kan yas yere sacar

Ol kafirler begi adam viridi

Varufi 6ninde tuzak kurifi diridi
65.  Geliiben tuzak kuruban gitdiler

Ol geyiicegi tuzak i¢inde tutdilar

Kald1 geyik tuzak i¢inde aglayu

Halk calab birligine dil baglayu

Eydiir ey alemleriif sirrin bilen

Bu kamu hakleriifi kaydin géren

Dertlilyem derman irigdiir ya hakim

Ben za‘Tfem seniifi liitfufidan dilim

Hig dglime gelmezdi bu cefa [58b]
Ille payendanum old: Mustafa

70.  Geyik tuzak iginde buni didi
Hak calab Cebra’il’e emr eyledi
Tuzagiyla geyigi getiir didi
Tiz habibiim yanina bitiir didi

63 Bu misrada “canufiuz” seklinde yazilan kelime yavrularin agzindan aktarildigindan
Otiirti “canumuz” seklinde diizeltilmistir.
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75.

80.

@®

indi Cebra’il geyigi gétiiriir
Mustafa hazretine bitiiriir

Geldi geyik ortaya Allah diyii
Gor haliimi Ya Restilullah diyii

Ma‘ztr dutuil beniim geg geldiigiim

Size hod ma‘limdur beniim noldugum

Gordiler kafirler geyik geldiigin
Resiil 6fiinde ‘6ziirlendiigin

Saf oluban bir araya geldiler
Kiifri terk idiip Miisliman oldilar
Oyleliik yol geyigi gonderdiler
Kafirler gorince dine dondiler

Her kim nefsi Miisliman kilur
Yarin anda cennetde iman bulur

Nefsini sen Miisliman eylediii
Anda ola tamuda yiriifi seniifi

Mustafa miskin didi kendiizine
Miskinler getiirdi 6zine

Ta bunda hatm ola bu mu‘cizat
Iskile Mustafa’ya vir salavat
Failatiin failatiin failat

Yiiz bifi glinah1 def* ider bir salavat

Tafir1 rahmet itsiin buni yazana
Dahi yazanigiin du‘a kilana

[59a]
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Susan McHugh

Edebiyatta Hayvan Arastirmalar:
Bir mi Birden Fazla m1?

Society and Animals isimli derginin yaptig1 kurgu degerlendirmeleri ¢agrisinda Ken-
neth Saphiro ve Marion Copeland hayvanlarla ilgili edebiyat ¢aligmalarina musallat
olan “hayvan sorunsalina dair bir edebiyat elestirisi perspektifinin bir bakis agisi,
bir biling bi¢imi, herhangi bir kurguyu okumanin bir yolu” (343) oldugu arzusunu
dile getirmektedir ancak hayvanlar lizerine degerlendirmelerde bulunmanin tek bir
yolu mu vardir, yoksa birden fazla mi?' Perspektifler bir kenarda dursun alandaki
yeni arastirmalar bu tiir elestirel bir ¢alismanin bir¢ok metodu i¢erdigini gdstermekte
ve Saphiro ile Copeland bile edebiyatta hayvanlarin iyi (“saghkli ve saygili”) veya
kotii (“indirgemeci ve saygisiz”’) temsillerinin birbirinden ayrilmasi; metinlerde hay-
vanlarin hangi formlarda bulundugunun agiklanmasi (6rn. semboller, sesler, karakter-
ler) ve tarihler-kiiltiirler baglaminda insan-hayvan iliskileri goz 6niinde bulundurula-
rak hayvan temsillerinin ele alinmasi gibi birgok yaklasimi siralamaktadir (345). Her
ne kadar bazilar1 bakis agilarina gore bir yontem hiyerarsisini savunsa da? bu 6rnekler
hayvanlari inceleme yontemlerinin birbirini diglamaktan uzak oldugunu éne stirmek-
tedir. Dahasi, metodolojik farkliliklarin yayginlasmasi durumu yakin bir zamana
kadar edebiyat ve geleneksel olarak “hiimanist” sayilan diger konularla hayvanlarin

1 Burada Gilles Deluze ve Félix Guattari’nin, Sigmund Freud’un “Bir veya daha fazla
kurt?” sorusuyla analizi yapan kisinin, rityay1 goren kisinin hayvan siiriisiinii yorumla-
masiyla tek bir kurda/insana indirgedigi yeniden anlatimini dogrudan tehdit eden Kurt
Adam vaka c¢aligmasina yaptiklari anlatisal elestiriye referansta bulunuyorum. Deluze ve
Guattari i¢in, “Onemli olan” (Freud i¢in oldugu gibi) Kurt Adam’in hikayesinin bagliklari-
nin tek bir hikdye veya vaka ¢aligmasinin “normal” 6znesini anlatacak bigimde birlesmesi
degil, “6znenin kendisinin siirliyle veya kurtlarin ¢okluguyla olan iliskide hangi pozis-
yonda oldugudur: &znenin siiriiye nasil katilip katilmadigidir, ne kadar uzakta kaldigidir,
¢ogunlugun tarafini tutup tutmadigidir” (29). Bu noktay1 asagida 6ne siirdiigiim hayvan
caligmalar1 ve 6znellik ve sosyal eylemlilik sorulartyla detaylandirtyorum.

2 Edebiyat aragtirmacisi Julie Smith, hayvan ¢aligmalarinin hayvan haklari1 kavramlari-
n1 (6rn. Tom Regan’m “hayatin 6znesi”’) sorgulamasinin kendisini neden rahatsiz ettigini
aciklarken, hayvanlarin asla bizim onlar1 insa ettigimizden daha fazlasi olamayacagin
savunan ‘kullanim yanlis1’ bir goriisiin aksine, hayvanlarin tarafini tutan bakis agisindan
hayvanlarin bilgisine ulasabilinecegini” (259) anlatir. John Simons ve Randy Malamud
hayvan haklar1 bakis ag¢isint dogru edebiyat yorumlamasi yontemi olarak gordiiklerini
sOyler (neyi yanlis yontem olarak gordiiklerini de belirtirler), bunu da kompozisyonun
devaminda tartigtyorum.
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alakasiz olduguna dair zimni bir anlagsmanin var olmasi sebebiyle onii kesilen bu (alt)
alanin gelisiminde hatir1 say1lir bir basar1 oldugunu gostermektedir.

Bunun sebebi, edebiyatta hayvan caligmalarinin bir paradoksla cergevelenmis
olmasinda yatmaktadir: Her ¢agin ve kiiltliriin edebiyatinda bolca hayvan bulun-
maktadir ancak edebiyatta hayvanlar hakkinda sistematik ¢aligmalarin odak noktasi
nadiren hayvanlar olmustur. Biraz ilgi gordiigii zamanlarda da hayvanlarin temsille-
ri her seyden Once, en azindan metaforik olarak {istli kapali insan temsilleri olarak
goriilmistiir. Bu durum, bu metinsel hayvanlara 6zel materyal ve temsili problemleri
toparlamak ve sorgulamak i¢in muazzam bir firsat sunmaktadir fakat ayn1 zamanda
edebiyat elestirmenlerini de iki temel soruyla karsi karsiya birakmaktadir: Neden
hayvanlar ve neden simdi? Diger bir deyisle, edebiyatta hayvanlarin degerlendiril-
mesine sistematik bir yaklagim, birgok yoniiyle tam olarak boyle bir sorgulamadan
kagmak i¢in diizenlenmis gibi goriinen bir disiplinle uzlagsmay1 gerektirmektedir.
Hayvanlarin metinsel politikasi bu sebeple tiirlerin poetikasina uyarlanmig eksiksiz
bir epistemik elestiri imkan1 saglamaktadir. Bu tiir bir elestiri de ancak hayvanlar
okumanin ¢ogul yollariin gelistirilmesiyle miimkiin olabilmektedir.?

Bu durum en azindan bu igin neden eylemlilik ve sosyallik etrafinda dénen soru-
larla birlesen ve hayvan temsillerinin okumalarinin aksiyolojik (axiological) ve diger
“dogal olmayan” (unnatural) tarihler tarafindan sekillendigi konusunda 1srar eden
disiplinlerarasi bir aragtirma alani olan hayvan c¢aligsmalarma bir tepki olarak orta-
ya ¢iktigini1 agiklamaktadir.* Bu temsiller gittikge daha agik sekilde edebiyat tarihi
ve kuraminin son zamanlarda baz1 perspektifleri digerlerinin iizerine basarak ifade
etmekle veya pekistirmekle suglanan tiim beseri bilimlerin rotasini ¢izen sorustur-
malar aracilifiyla birlestigi alanlar olarak ortaya ¢ikmaktadir. Geg yirminci ylizyilin
kimlik tartigmalari iizerinden gelismis olan hayvan ¢aligmalari, bu teorik ¢aligmalari
elestirel polislikten korktugu i¢in kisitlayan ampirik bir zorunlulugu miras almistir.
Hayvanlar hakkinda bilgilerimiz, en genis anlamda, herhangi bir perspektif veya
projeyle hayvan calismalarina odaklanan ve sdylemsel bir olusum olan beseri bilim

3 Bireysel insan 6znelerin odak olmasinin neden dogal veya tesadiifi olmadigini, tam
tersine kasitlt oldugunu agiklamak i¢in Michel Foucault’nun (insan) 6znenin sosyal fail
(anatamo-politikalar veya bireyin disipliner rejimleri dolayisiyla) olarak, bir vakum
icerisinde degil Foucault’nun bio-iktidarin bir dinamigi olarak gdrdiigii iliski icerisinde
iiretildigini anlatan analizine bakilabilir. Bu iligki sayesinde insan ve diger tiirlerin iliski-
leri alternatif formlara biiriinebilir ve indirgenemeyen popiilasyonlarin “bio-politikalar1”
olarak sekillenebilir (147).

4  Bkz. Bu noktay1 hayvanlarin dogal ve kiiltiirel tarihlerinin farkliliklar1 araciligiyla
ifade eden Nigel Rothfels. Dogal tarihler hayvanlar1 “yerli habitatlarinda” konumlandir-
ma igine yararken, kiiltiirel tarihler “miizeler, kitaplar, sirkler ve hayvanat bahgeleri gibi
insan ¢evrelerindeki” konumlanmalarini inceler (6). Eylemliligin hayvan caligmalarinda
iretkenligin merkezi olarak gosterilmesiyle ilgili, Erica Fudge’in H-Animal’da yayinla-
nan “Animals in History” isimli kompozisyonuna bakiniz.
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caligmalar1 hareketinin temelidir.’ Biz insanlarin baska tiirler hakkinda ne tiir bilgile-
re sahip olabilecegimizi sorgulamak son derece dnemlidir ancak hayvanlari herhangi
yerlesmis bir metodolojiyle ¢aligmaktan uzaklasip hayvanlari ¢aligmak i¢in karmagik
ve farkli ingalar1 ve yontemleri bir araya getiren yeni formiile edilmis s6ylemsel bir
alanin i¢inde (hatta ona kars1) inceledigimizi hayal ettigimizde ne olacagini gérmek
pahasina degil. Cesitli derecelerde, hayvanlarin edebi formlarinin ki bunlar ister
metaforik, duygusal veya temsil karsiti olsun, son yillarda ortaya ¢ikan daha kapsamli
analizleri, hayvanlara ve (belki de kaginilmaz olarak) hayvan-insan iligkisine dair en
1yi argiimani saglasalar bile disipliner bilme yollarina bagliligi sarsmaktadir.

Bu kaygilarin daha yakin zamanlarda ortaya ¢ikmasinin sebebi biraz da metafor-
larin edebiyatta hayvanlarin baskin (ayn1 zamanda en tartigmaya agik) formu olma-
sidir.® iki tarihsel drnek, bu egilimin kismen metinsel hayvanlar1 insan kosullarini
temsil etmek icin dolayl olarak kullanmanin etkinligini ve ayrica bu figiiriin ayr1 bir
disiplin olarak edebi ¢aligmalarin yiikselisindeki kilit roliinii nasil yansittigini gos-
termektedir.” Sair Percy Shelley, 1821°de yazdig: iinlii siir savunusunda “Bir sair bir

5 Her ne kadar “s6ylemsel dizilig” Foucault’nun da terimi olsa da ben burada Stuart
Hall’un (Raymond Williams aracilifiyla yaptigi) argiimanini 6diing altyorum. Bu argii-
man kiiltiirel ¢aligmalarin bicimlenmesiyle ilgilidir ve benim de hayvan caligmalarinin
yiikselisi sirasinda tanik oldugum kokeni tarih, maddilesme karmasasindan ve Willi-
ams’in deyisiyle “enerji ve yonelimin ortak egilimi” araciligiyla sdylemlerin kesin ama
stabil olmayan bir bigimde ortak noktada bulusmasindan bahseder. Hall’a gore sadece
“basitge ¢ogulcu” (her sey yapilabilir) ve tekel (dogmatik) politikalarin arasindaki iiret-
ken bir gerginlik sayesinde kiiltiirel caligmalar alakasini koruyabilmistir (1899).

6  Bu konu hakkinda yazilan en erken kitapta, Mary Allen “metaforik hayvanlarin ger-
cekei hayvanlart say1 olarak fazlasiyla geride biraktigini1” (6) gézlemlemistir ancak bu
durum hakkindaki fikirler fazlasiyla gesitlidir. Ornegin, Shapiro ve Copeland iinlii kom-
pozisyonlart “Why Look at Animals? (“Neden Hayvanlara Bakiyoruz?)”’da metaforu,
hayvanlarin edebi éneminin yok edildigi, indirgemeciligin nihai araci olarak goriirken,
yazar ve elestirmen John Berger tam tersini ortaya koyar: ona gore var olan iktidar yapi-
lar1 i¢inde sadece metafor tam yok olmanin oniine gegebilmektedir. Ona gore insanlar
on dokuzuncu yiizyila kadar “hayvanlar ve insanlar arasindaki temel iliskinin tamamen
metaforik” (5) oldugunu icsellestirmislerdi ve bu, sadece bilimde degil ama daha genis
anlamda “kapitalizm kdltiiriinde” (26) insanin tek 6zne statiisiinii koruyan, hayvanlarin
yok olmasini ve “son metafor” (24) olmasini i¢eren bir siirecti. Tesadiifen, Allen’in giri-
sindeki notlar hayvanlarin edebiyatta kullanimiyla ilgili 1955-75 tarihleri arasinda yazil-
mis, bilyiik ihtimalle genel gecer kabul goren yazarlara odaklanan tezlerin kapsamli bir
listesini sunmaktadir (16-17).

7 Metafor, Terry Eagleton’m “Ingilizcenin yiikselisi” — on dokuzuncu ve yirminci
yiizy1l Ingiliz milliyetci ve emperyalist yerel edebi ¢aligmasinin akademik konu olarak
biitiinlesmesidir — olarak adlandirdigr kavramin temel tasidir zira kavram gizemsel,
romantik estetigin merkezindeki gérkemli yazim unsurlarini barindirdig1 gibi bigimci
estetikteki siirseli glindelik hayattan ayiran muammali 6zellikleri de tasir.
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biilbiildiir” diyerek, romantik sanat¢inin insan toplumuna askinliginin en {inlii hay-
van temsiline (John Keats’in 1819 tarihli siiri “Biilbiile Ovgii”) referans gosterir ve
edebiyatta hayvanin degerini romantik sanat¢inin fazlasiyla yabancilagmis durumunu
ifade edecek bir figiirle sinirlandirir.® Bununla birlikte, hayvan metaforunun bu ilging
kalic1 giiclinii agiklayan, bu edebi aracin yorumlayici istikrar1 degil, onun olaganiistii
estetik esnekligidir.’

Dolayisiyla, 6rnegin bigimci estetik (formalist aesthetics) ayni figiire anlam ytik-
lerken bunu farkli gerekgelerle yani dilbilimsel anlamin dairesine (6rn. hayvanin
isminin kulaga nasil geldigi) ve mimesisine (taklit, benzetme) odaklanarak yap-
maktadir. Bir yiizy1l sonra bigimci estetik i¢in yaptigi etkili bir arglimanda sair T. S.
Elliot, aym sairane kusu el iistiinde tutmak icin farkl bir gerekge sunar: “Keats’in
Ovgiisii biilbiile mahsus olmayan c¢esitli hisler icermekle birlikte biilbiil, biraz ¢ekici
ismi, biraz da sohreti sebebiyle, bu hisleri bir araya toplamaya hizmet eder” (1096).'°
Hayvan, yine sairin/elestirmenin gercegin esik bekgisi olarak iistlendigi vazifeye bir
referans noktasi olarak dnemini korur ancak edebi 6nemi yasanan durumlar bilim-
sel etoloji degilse bile estetik ihtimal anlaminda yansitma becerisinden gelir. Yani
hayvan biciminin degisen poetikasi, edebiyat tarihinde hayvan bi¢imlerinin ge¢cmis
devamliliklarini ve ¢ekigmelerini taslaklama araci olarak ortaya ¢ikmaktadir. Dahasi,

8 Bu noktada Shelley’nin tiim climlesi daha fazla degerlendirmeyi hak ediyor: “Sair
karanlikta oturan ve tatli seslerle yalnizligini senlendiren bir biilbiildiir; onun dinleyicileri
goriinmeyen bir miizisyenin ezgileriyle mest olurlar, hareket ettiklerini ve yumusadikla-
rin1 hisseden ama nerede olduklarini ve nedenini bilmeyen insanlar gibi.” (699) Bu, olan
romantik estetigin i¢indeki kesin iligkiyi agik hale getiriyor. Shelley’nin temel kaygisi
yazar (“sair””), okuyucu (“dinleyiciler” veya “mest olan adamlar”) ve metindir (“tatli ses-
ler” veya “goriinmeyen miizisyenin ezgileri”), kuslarin (cinsel, bolgesel ve hatta estetik?)
sarki sOylemeye ilgisi degil.

9 Raymond Williams Romantik bir hayvan olarak sairin 6nemi/Gnemsizligi incelenir-
ken, bu goriintiiniin edebiyat tarihinin temsili anlatisinin kendisini nasil rahatsiz ettigini
acikliyor ve Shelley’nin kiiltiiriin sinirlarindaki (“karanlik” ve “yalnizlik) sairlere verilen
bu 6zel (paradoksal) statiiyii formiile etmesini anlatiyor. Shelley, bunlarin “sairlere hak
ettikleri ‘onay’1 bahsetmek i¢in bilim ve endiistrinin [basarisiz olan] egemen oldugu bir
kiiltirde” hem yiikiimliilik hem de “caresizlik” duygusunun merkezinde yer aldigini
savunuyor.

10 Eliot’in akil yiiriitmesi, Edgar Allen Poe’nun 1846’da “The Raven” (Kuzgun) i¢in
ayni1 ad1 tastyan tiirlerin segilmesiyle ilgili agiklamasini yansitiyor (1842): Poe’nun basa-
ril1 bir siir yaratma formiilii, hayvanin adinin sesine ek olarak, ‘nevermore’ (bir daha asla)
“kelimesinin siirekli kullanim1 igin bir bahane” gerektirir. Iste o zaman, konusabilen ve
muhakeme etmeyen bir yaratik fikri ortaya ¢ikt1 ve cok dogal olarak, bir papagan kullan-
ma fikri belirdi fakat esit derecede konusma yetenegine sahip ve amaglanan tonla sonsuz
derecede daha uyumlu oldugu i¢in bir Raven (Kuzgun) tercih edildi” (746)
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son yillarda, bu figiirlerin genisletilmis analizleri edebiyat tarihinde realizme yone-
limden ¢ok daha karmasik bir hikdye anlatmaktadir.!!

Romantik Dénem Edebiyati’'ndaki hayvan konusu, Christine Kenyon-Jones’un
Kindred Brutes: Animals in Romantic-Period Writing (2001) isimli eseriyle, ede-
biyatta hayvanlarin ortaya ¢ikisini dncelikle metafor olarak 6nemli gorse bile daha
zengin bir kiiltiirel manzara ¢izmektedir. Bu kitap, Ingiliz Romantik kanonundaki
(6zellikle George Gordon Byron’un siirlerinde) ¢ok eski, teriyofilik (theriophilic)
fabl geleneklerinin'? yeniden canlanmasimin ve onun daha “diiz” (egitime, siyasete
ve bilime dair yazilan) metinlere etkilerinin izini siirmektedir. Kenyon-Jones’a gore
hayvan metaforlari hem sanatgiyla ilgili bir seyler sdylemekte hem de edebi formlarin
disindaki diistinme bigimlerini modellemek gibi baska bir kiiltiirel islev gormektedir.
Her ne kadar bu argliman, romantiklerin sairin medeniyetin onciisii olarak yerini
koruma arzusuna hizmet etse de buradan yapilabilecek ¢ikarimlar ¢ok daha rahatsiz
edicidir. Sonug olarak, romantiklerin bu belirli formu tercih etmelerinin nedeninden
ziyade onlarin kiiltiirel projelerini nasil ilerletmeyi basaramadig:i sorusunu ortaya
¢ikarmaktadir.

Eger, Kenyon-Jones’un dnerdigi gibi, on dokuzuncu yiizyilin basinda duygusal
edebiyatta hayvanlara romantik yaklasim hayvanlarin didaktik manada insanlagtiril-
masina kars1 dogrudan tepki veriyorsa,'* 0 zaman ayni zamanda yirminci yiizyilin
basinda metaforik temali hayvan tasavvurlarmin Viktoryan ahlaki sorgulamanin bir
araci ve onun insanla duygusal olarak esit olduguna dair 1srar etmenin bir yolu olarak
bigimci estetiklestirilmesine de isaret edebilmektedir. Kitapta her ne kadar sadece
istiinden gegilmis olsa da hayvan metaforunun, daha uzun siireli gerici tarihsel
doniisiimti, 6zellikle temsili formlarin sairin insancil ifadenin otoritesi olarak giiciinii
sarsabilecegi veya pekistirebilecegi kosullar birbirini takip eden edebiyat elestirisi
ekollerinin hayvanlarin statiislinii (yeniden) degerlendiren birtakim c¢aligmalarinca
sekillenmistir.

11 1980’lerde bu tiir bir elestiri i¢in “kriz” kosullarini detaylandiran Fredric Jameson
sOyle diyor: Geleneksel edebiyat tarihi, temsili anlatinin bir alt kiimesiydi, bir tiir anlati
‘realizmi’ roman tarihindeki drnekleri kadar sorunlu héle geldi (11).

12 Kenyon-Jones, teriofiliyi hem “uzun bir klasik ve Ronesans gelenegi” hem de “bize
hayvanlarla olan akrabaligimizi hatirlatarak insan iddialarini hicveden ve insanin agiri
aptalligin1 hayvanlarin i¢giidiisel bilgeligiyle karsilastiran felsefi bir durug” olarak tanimlar.

13 Kenyon-Jones bu argiimani Samuel Taylor Coleridge’in “ozellikle kuslar [...] ile
[...] mecazi olarak kendini tanimlama” (66) hakkinda agikca ortaya koymaktadir. Bkz.
Sarah Trimmer’in 1786 tarihli popiiler kitabt The History of the Robins’in tam aksine,
“kendilerini evrenin merkezinde gérmekte birlesmis” (72) ¢ocuklarin ve hayvanlarm bir
ifadesi olarak 1798 tarihli “The Raven” adli siirinde “cocuklara hayatta ve genel olarak
toplumda nasil dogru davranacaklarini 6gretmek igin bir masal”.
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Dolayl1 da olsa, bu edebiyat tarihi Jennifer Mason’un Civilized Creatures: Urban
Animals, Sentimental Culture, and American Literature, 1850-1900 (2005) isim-
li eseri tarafindan hem genigletilmis hem de ona meydan okunmustur. Hayvanlara
kendi terimleriyle hissi yaklagimlar gelistiren Mason, hayvan metaforunun yiikselip
diisen tarihine onemli bir alternatif 6nerir. Kenyon-Jones’un calismasinda oldugu
gibi, edebiyat tarih¢iligi hem yontem hem de mesaj hélini alir ancak burada belirli
bir bigimde, on dokuzuncu yiizy1l Amerikan kurgusunun giderek belirginlesen kent-
sel baglamlarinda tesirli sdylemlerin ve hayvanlarla yasanan iliskilerin asli aracisi
olarak bir edebiyat hikayesi ortaya ¢ikmaktadir. Ger¢ek hayvanlara duyulan sevgi,
Harriet Beecher Stowe’un Tom Amca’'nin Kuliibesi gibi geleneksel olarak insan hak-
lar1 tarihleriyle iligkilendirilen metinlerin iiretiminin ¢ok-tiirlii baglamlarini olustur-
mak i¢in yazarlarin evcil hayvan beslemesine ve diger ¢agdas hayvan pratiklerine
iligskin kanitlar1 dikkatle derleyen Mason igin ¢ok dnemlidir.'* Mason’un asil iddias1
donemin popiiler ve elestirmenlerce begenilen romanlarindaki duygusal gelisimin,
hayvanlarin toplumsal degisimde aktor oldugu durumlari tesis ediyor olusudur ancak
bence buradaki daha anlamli nokta daha zor géze ¢arpmaktadir, bu da kurgunun her-
hangi bir hayvan temsiline iglenen insan hikayesini sorunsallastirmasidir. Tiirlerin
politikalar1 ve metinsel iliskiler, 6zellikle yeni ortaya ¢ikan medyada anlati1 formuyla
girilen etkilesimler dolayisiyla karmasiklasir.

Bu gerilimli edebiyat tarihine bakildiginda, bigimei estetikte erken yirminci yiiz-
yila kadar metaforlarin azaltilmas1 hayvan temsil bi¢imlerinin bu genislemesine kars1
hi¢ de kiigclimsenmeyecek bir geri tepmeyi temsil etmektedir. Modern ve ¢agdas siir
tekniginin yakin zamandaki analizleri metaforlarin kisith bir hayvan estetigi alani
sundugu fikrine kars1 ¢ikmaktadir. Tersine, birgok ¢alismaya gore problem edebiyat
literatiiriinden nelerin sec¢ildiginde yatmaktadir. Randy Malamud’un Poetic Animals
and Animal Souls (2003) isimli eserinin ¢ogu, basta kanonik Amerikan yazar Mari-
anne Moore’nun ve daha az bilinen Meksikali ¢agdas sair Jos¢ Emilio Pacheco’nun
eserleri olmak iizere siirde hayvan metaforlarinin yakin metin okumasina ayrilmistir.
Malamud’a gore farkh dilsel, kiiltiirel ve tarihsel baglamlar i¢inde ¢alisan bu sairlerin
ikisi de nihayetinde insan bilgi yapilarini ve bunlarin toplumsal iktidarla baglarini
sorgulayan bi¢cimlerdeki metaforik hayvan yorumlamalarina yakin ilgi géstermisler-
dir. Doniigiimlii olarak metaforun (siir araciligiyla) “hayvanlar diinyasina edebi bir
portal” olarak ayricalikli bir erisimi oldugunu iddia eden ve yine metaforu “onu igine
sikistirdigimiz diger tiim kiiltiirel icatlarla birlikte” hor géren Malamud’un ¢alismasi,

14  Mason su sekilde agikliyor: Benim goriisiim, sadece bu metinlerde yer alan insan
sosyal diizeni hakkindaki fikirleri, onlarin yazarlarinin belirli insan olmayan hayvan tiir-
leri hakkindaki fikirlerini anlamadikga idrak edemeyecegimiz degil; bu tiir fikirlerin, kiil-
tiir dedigimiz seyde dolagan ve onunla birlikte yaratilan ger¢egin canli ve insan olmayan
bedenlerin mevcudiyeti tarafindan sekillendirildigini savunuyorum” (22). Bkz. Fudge
(asagida), bu birlikte yaratmanin metinsel kanitlarinin insan kaynaklari, Mason’un temel
iddiasin1 hafifletebilir.
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yeni formlarin gelistirilmesine bir ¢agriyla degil, basta edebi metaforun ahlaki reform
icin bir ara¢ olarak kullanilmasi olmak iizere var olan modellerin yeniden diizen-
lenmesine yonelik bir ¢agriyla bitirmektedir.'> Derinden ¢eligkili olsa da, metaforik
hayvanlara yonelik bu yaklagim, bu bi¢imlerin edebi kurum karsisinda tam olarak
askinlig1 olmasa bile, birbirleriyle siiregelen alakalarini ortaya koymaktadir.'®

Bu caligmalar edebiyatta hayvanlarin diger diisiince ve ifade bicimleri iizerin-
deki etkisinin yeniden degerlendirilmeyi hak ettigini hatta edebi kanonun yeniden
bigimlendirilmesi gerektigini gostermektedir. Ancak metaforun sorunlar1 6zellikle
hayvanlarin yalnizca insan 6zneleri olarak edebi oldugu seklindeki ayni eski sonug-
lara varma tehlikesine de isaret etmektedir. Bu edebi elestiri bigimleri ve tarihsel
yontemler arasindaki iligkiyi yakindan incelemek, Bat1 hiimanist gelenekteki ede-
biyatta hayvan telakkkisinin bu oriintiilerinin tortularmi altiist etmektedir. Hayvan
caligmalariin disiplinleraras1 yontemleri bu elestiride 6zellikle faydalidir. Percei-
ving Animals: Humans and Beasts in Early Modern English Culture (2000) baglikli
kitabinda Erica Fudge, yeni-tarihselci yontemlerin kendi erken modern kiiltiirde
hayvanlar {izerine olan ¢aligmasini nasil yonlendirdigi ve sinirlandig1 iizerinde dur-
mustur, yazarlik ve otorite sorunsallarini igeren ve bdylece hayvan hayatlarinin insan
eseri oldugu yorumlarini (bunlar da insan “belgeleri”’) rahatsiz eden yontemlere dik-
kat gekmistir.'” Ustelik, Fudge edebiyat arastirmacisinin veya tarihginin anakronistik
kaygilar1 olmadigini, edebiyatta hayvanin — mesela hiimanist benlik olarak Ingiliz

15  John Simons, aksi takdirde benzer motivasyonlar ve sonuglarla, postyapisalct teo-
riyi “his” (veya “metinlere duygusal bir tepki”) lehine reddeder ve “cok uzun bir siiredir
elestirel girisimin merkezinde olmadigini1” kabul eder (70 ). Bdylece, edebi reformun
onemli bir araci olarak edebiyata Viktorya Donemi inancina doniis acisindan atfedilen,
Malamud)un hayvan temsilinin — burada daha onceki Reading Zoos kitabinda oldugu
gibi, herkesin “direnmesi” gereken “cazibeler” olarak nitelendiriliyor (46) — edebi eles-
tirisinde bicimsel, tarihsel ve kiiltiirel analiz araclarinin agik¢a yirmi birinci yiizyilin
gerici siyasetiyle baglantili olan “daha dogru yol” (52) lehine kiigiimsedigi gibi daha fazla
gorunur.

16  Bu problem, “transandansa” veya “daha yiiksek bir bilissel/deneyimsel/ epistemo-
lojik alana” (12), Deleuze ve Guattari’nin bunun yerine psikanalitik yapilarin disindaki
sosyal iligkilerin aragtirilmasini veya yeniden kavramsallastirilmasini igeren hayvan-olus
kavramiyla ifade etme tesebbiisiiyle erken ortaya ¢ikar ve dinamik kargilagmalarin igkin-
ligine dikkat ederek varligin hiyerarsik temellerini yerinden etmeyi igerir. Bu nedenle,
ornegin, “birinin [...] aileyi oynayabilecegi” hayvanlar ayni zamanda “bizi kars1 konul-
maz bir olusa,” “profesyonel, evlilik veya Odipal yeniden-yer edinme girisimlerini dnle-
yen kars1 konulmaz bir yersiz yurtsuzlastirmaya” ¢ekebilir (233).

17  Aslina bakilirsa Fudge hayvan metinlerinin insan yazar sorununu (veya siizgecini)
tarih yaziminin diginda goriir: “Tarihsel kavramsallastirmada, hayvan asla [insandan]
tecrit edilerek ¢alisilamaz, o her zaman insanin ya da insan tarafindan birakilmis bir
kayittir.” (3)
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Tiyatrosundaki gelisiminin idraki — muayyen kiiltiirel 5Gnemini anlamak i¢in haya-
ti sorunlar oldugunu 6ne siirmektedir. Oyle ki tiyatroya izleyicileri (muhtemelen
okuruyla alay ederek), Ben Johnson’in Volpone’u gibi bir karakterle 6zdeslestiklerin-
de “seyretmek, insanlarin hayvan olarak statiisiinii tasdik eder” fakat onu bir sembol
olarak dogru okuduklarinda “hiimanizm tarafindan nasil gergekten insanlastirildik-
larin1” (87) goriirler. Yontemlere ve onlarin doniisiimlerine yonelik bu 6z-diistiniim-
sel yaklagimla edebi kuramin bi¢imiyle birlikte edebi anlamlara yonelik beklentiler
analiz konusu héline gelir.

Daha deneysel bir yaklagim edebi yontemlerin kaynagmasini icermektedir ama
belki bu yontemler diger iliskili alanlara 6zgiidiir. Edebi tarihin yéntemlerini oto-
biyografiyle birlestiren Barney Nelson’in The Wild and the Domestic: Animal Rep-
resentation, Ecocriticism, and Western American Literature (2000) kitab1 ¢ok dar
kapsamli ve nispeten yakin gecmiste kavramsallastirilmis olan Amerikan edebi
eko-elestirisi (alt)alanina odaklanmaktadir. Nelson’a gore, hayvanlari okumanin bir
arastirmaciy1 edebi kanonun bilgi iiretimindeki roliinii yeniden diisiinmesine nasil yol
actiginin siirl bir 6rnegini sunmaktadir. Nelson, kendi (¢ogunlukla otobiyografik)
terimleriyle eko-elestiri anlatilarini kullanarak ¢iftlikler tizerine Amerikan Giineybati
iniversitelerindeki sahsi ¢alisma tarihini agiklamakta ve Amerikan doga yazarlari
kanonundaki vahsi ve evcillestirilmis hayvan temsilleri iizerine olan kendi kar-
silagtirmali [¢aligmalar1] hakkinda bilgi vermektedir. Yirminci yiizyilin ekolojik
anlatilarinda yazarlarin, okuyucularin ve bireylerin, vahsi hayvanlar idealize ettik-
leri 6zdeslestirmeler sadece basit bir estetik diisiince (doga yaziminin kinayesi)
olarak kalmamakta, Nelson’in bilhassa goze ¢arpmayan fakat digerleri — ozellikle
evcillestirilmis hayvanlar ve gecimleri onlara bagli insanlar — arasindaki isbirligini
miitemadiyen suglamasi araciligiyla bir siyasi eylem halini gelmektedir. Bu anlati-
lar bazen de digerleriyle sasirtici bi¢cimlerde iligkilenmektedir. Nelson’in sundugu
muhayyel yaban hayata yonelik kanonik odagin kirsal yasamda insanlarin evcillesti-
rilmis hayvanlarla iligkilerinin temsillerini nasil yerinden ettiginin tarihsel gelisimini
ve Mason’in Amerikan (kenar)kent hayatinin yiikselisindeki benzer etkiler iizerine
olan tarihsel aragtirmasini tamamlamaktadir. Nelson ayrica bu metinsel ériintiiyii tiim
diinyada mevcut olan iktisadi ayrimla — kentsel ve kirsal insan ayrimi — dogrudan
iliskilendirmekte, onu bilhassa arazi kullanim politikalar1 iizerinden Amerika Birle-
sik Devletleri’nin mera anlagmazliklarina ve meralarin bahge-yonetim planlar1 olarak
yoksul iilkelere ihracina baglamaktadir. Bu anlamlara itiraz etmenin sonucu olarak
yazarlar1 edebiyatin kenar bosuklarina atarak kendi kendini maglup ediyor olabi-
lir,'® bununla beraber onun bu miicadelelere dair agiklamalart anlamlarin gevresel
ideolojilerinin olusumuyla nasil kesistigini de gostermektedir.

18  Nelson, Mary Austin’in tarihsel 6nemine ragmen edebi eko-elestiri oncelikle onu
tecrit ettigini iddia ediyor ¢ilinkii Austin hayvanlarin edebi anlamlarina yonelik beklenti-
leri ihlal ediyor. Ornegin kendi zamaninda ¢evre kahramani ve kanonik doga yazar1 John
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Bu disiplinleraras1 6rnekler, edebi c¢alismalarda anlati bi¢iminin yiikselisiyle
gittikge karmasiklasan hayvan temsilinin gorsel ve s6zlii retoriklerinden alinmigtir.
Bu nedenle, yapi-sokiimcii ve kabaca son on yildaki post-yapisalci ¢aba, bastan
beri insanlardan bahseden ve insanlar i¢in konugan hayvanlarin oldugu edebiyat
disiplininin durumunu degistirmek i¢in hayati nem arz etmektedir. Bu yaklagimlar
yirminci yiizyilin ortasindaki yapisalci devrimin varsayimlarindan tiiremis yani bu
anlamlar metinleri duragan mesaj mahzeni'® olarak gérmeyen ancak dinamik bigim-
lere doniistiiren okuma eylemiyle ¢ogalmislardir. Hayvan anlatilari, edebi kanonu
yalnizca yeniden degerlendirmek i¢in agmaktan ziyade bizzat edebiyatin hikdyesinin
iretimine dair kaygilar1 canlandirmaktadir. Bu da sosyal baglamlarin edebi olani tiir
farkliliklarinin ara buluculugu giiciiyle yetkilendirdigi gidisata iliskin sorusturma
hatlarina gotiirmektedir.

Malamud’un ¢eliskili durusunun gosterdigi gibi bu yapilara dikkat cekmek, insan
olmayanin temsili 6neminin 6zgiin/otantik/saf/gercek vs. hayvan temsili pahasina
olustugunu savunan ana akim iddialar1 rahatsiz etmektedir. Ancak bdyle bir ¢agri
ayn1 zamanda edebiyatta hayvanlarin nasil yapisal iligkilerle — 6rnegin, gercek ve
hayali arasindaki ayrimlari istikrarsizlastirarak — 6nem kazandigini incelemektedir.?
Daha 6nemlisi, bu post-yapisalci doniis otomatik olarak “hayvan yanlis1” duygulari
dislamamaktadir. Hislere geri doniis adina kendini onlardan sakinsa da John Simons
Animal Rights and the Politics of Literary Representation’da (2002) bu ¢abanin “ikti-
darin nasil isledigini ve onun baskilarina kars1 nasil savasilacagini1 anlamanin bir yolu
olarak [bu] anlati modeline basvurulabilecegini” kabul etmektedir (193).2! Cagdas

Muir tarafindan kétiilenen Yosemite’teki Bask ¢obanlarini ve onlarin siiriilerini sempatik
bir sekilde tasvir ediyor.

19  Eagleton’in edebi kuram tarihi hakkindaki argiimani, edebiyatta hayvanlar hakkin-
da olmamasina ragmen, bir hayvani — “Kopekler yiirliyen merdivenlerde taginmalidir”
— edebi dilin kendine génderme yapmasi (6zgondergelilik) konusunda 6rnek olarak kul-
lanmaktadir: “Edebiyat”, en az insanlarin yazmaya ne yaptig1 kadar, yazinin onlara ne
yaptigiyla ilgili bir soru olabilir. (6).

20  Ornegin, Marian Scholtmeijer “hayvan kurbanlarda” “kendi gergekliklerini istikrar-
la degil ama mevcudiyetlerinin istikrarsizligiyla anlatiya empoze etme” kabiliyetini gor-
mektedir. Onceki geleneklerin aksine bu yolda hayati éneme sahip olan “modern edebiyat
hayvanlara hakiki problem gibi yaklagmaktadir” (8). Bu dinamikle bakildiginda [edebi]
caligmalarin merkezinde modern romanlar olmasi hayvan tarihlerini gittikce giivenilmez
héle getirir: “Dogas1 geregi edebiyat hayvanlara 6zerk kimlik vermekten baska gare
bulamaz,” ancak bu temsiller (Scholtmeijer’e gore) “diinyanin insan insalarina génderme
yapmadan saf hayvani yaratmay1” beceremezler. (87).

21 Yukarida 6nerdigim gibi Simons’in hakikatle ve hislerle mesguliyeti onu post-ya-
pisalc1 kuramin tersyiiz edilmesi konusunda onu olduk¢a kugkulu hale getirir. Ona gore
post-yapisalcilik yalnizea “kendiliginden kuramsal sdylemin toplayici etkisini” gosterir
ve “diisiinceyi dzgiirlestirmekten ziyade kapatma etkisi gosterir” (66).
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hayvan anlati ¢aligmalar1 bu tiir canlilarin ahlaki cemaatlerin sinirlarin1 korumaktan
ziyade bilhassa sosyal sinirlarini pargaladiklarinda veya deldiklerinde, daha incelikli
bir etigin gelisimini ileri gétiirmeleriyle 6nem kazandiklarini 6ne siirmektedir.?

Muhakkak, edebiyatta hayvan c¢alismalari i¢in bu potansiyel her zaman goriiniir
degildir. Yapi-sokiimcii yaklagimlar hayvan hikayelerinin her ne kadar hiimanizmin
metafiziksel varsayimlarinin tuzagma diistiiklerinin izini siirmekteyse de asil mese-
lelerinin dille ilgili olmas1 onlarm hayvan edebiyatlarina post-yapisalc1 yaklagimlarin
kars1 karsiya kaldigi metafizikteki ¢okluk sorunlariyla karsi karsiya getirme yollarinin
kesfedilmesini geciktirebilmektedirler. Margot Norris’in ¢i1gir agici ¢aligmasi Beasts
of the Modern Imagination: Darwin, Kafka, Nietzsche, Ernst, and Lawrence (1985)
yazarlarm ve ressamlarin kisa bir siire destek gormiis “biyosentrik” gelenegin ana hat-
larin1 vererek Charles Darwin’in tiirlerin ¢esitliligi kuramindan esinlenip insan-mer-
kezli estetigi basarili bir sekilde karsi-temsilli metinler ile elestirse de, siirdiiriilebilir
bir alternatif ortaya koyamamislardir.??> Bu sorunu izah etmek i¢in Norris “hayvanin
statili sorununu’ hiimanist diisiincede hayvani inkar ettigini iddia ederek tartigmaktadir
(21). Jacques Derrida’dan sonra bu argiimani dile 6zgii kurban mantigiyla iligkilendi-
ren Norris, daha ileri giderek bu olumsuz degerlemenin hayvanin ortadan kaybolmasi
—modern — kinayesinin esasi oldugunu 6ne siirmektedir. Daha giincel ¢alismalarsa her
ne kadar biyosentrik gelenegin ¢okiisiinii bildirse de bu dil ve anlamlandirma arasin-
daki baglantinin edebi bi¢imlerdeki hayvan temsilinin potansiyelinden ¢ok hiimanist
felsefe iizerine daha ¢ok sey sdyleyebilecegini ortaya atmaktadir.

Cary Wolfe’un Animal Rites: American Culture, the Discourse of Species, and
Posthumanist Theory (2003) adli ¢aligmasi benzer sonuglara ulagsmak icin yirminci
yiizyildaki Bat1 felsefesine daha genis bir bakis sunmaktadir. Wolfe, kimlik tartis-
malarindaki c¢arpict eksikligi nedeniyle geriye doniip bakildiginda, hayvanligin
entelektiiel cazibesinin yine insan i¢indeki yapisokiimcii unsur statiisiiyle sinirli
kaldigimi 6ne siiriiyor.* Ancak bir bagka temel farklilik daha vardir: Wolfe’un orta

22 Ornegin, post-yapisalci felsefenin etkilerine isaret eden Ursula LeGuin “anlat1 ne
kadar diinyayla diialistik olmayan icice gecisle bicimlenirse goriilebilir ve hissedilebi-
lir.” Karen Seago and Karla Armbruster “Bu sekilde, edebi canavarlar bize sadece ahlaki
cemaatlerimizi denetlememizi saglamazlar, ayrica bize onlar1 agma kabiliyeti de saglar-
lar.” (viii).

23 Bu “biyosentrik gelenegi” sinirlandirirken dikkatli olunmali ¢linkii “hayvanin onto-
lojik dogasinin” paylasilan anlaminda koklesmistir ki “diyalektik olarak kiiltiiriin yalniz-
ca insani yonlerinden farkliligindan evrimlesmistir.” Norris, girisimin mantiki sinirlarini
“aracisiz deneyim” i¢in netlestirir: “Hayvanin konumunun sorulari yalnizca sosyal diya-
rin baglaminda, iginde onun bir deger olarak reddedildigi ve yalnizca olumsuz prestije
sahip oldugu Sembolik Diizen’de anlamlidir” (21).

24 Wolfe’un tiirciiliigiin kurumsal sorunlarina dair vurgusu Derrida’nin daha sonraki
tartigmasi tarafindan canlandirilmistir: “bu [tiirlerin] sdylemlerin belli sosyal ziimreler
tizerindeki asimetrik maddesel etkileri” (6).
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ve gec yirminci yiizyil anlati 6rneklerinin nasil biyosentrige benzer bir tasavvurla
devam ettigini gostermektedir. Yani hayvan temsillerinin, insanoglunun ve insanoglu
(burada “insan 6tesi”) i¢in olan maksatli kurgulara doniistiigii usuliin varligini bir kat
daha tasdik etmektedir. Mason gibi, Wolfe insan kimliginin sorunlartyla bogusmak
icin (burada igsel ¢eligkiler) edebiyatta hayvan temsillerine “bolgeler disinda” olarak
kavramsallastirdig1 sekilde yaklagmasina ragmen post-hlimanist modellere dayanan
hayvan haklar felsefelerinin siyasi menfaatleri hususunda carpici sekilde farkli bir
pozisyon belirlemektedir. Hayvan temsilleri boylece hiimanist 6znenin yalnizca olu-
sumunu degil ¢okiisiinii haber vermekte ve onun ¢esitli retoriklerinin degerlendirme-
ye alinmasini hayvanlarin anlamlandirilmasi hakkinda diisiinmenin farkli yollarim
belirlemektedir.

Sinemada, yirminci yiizyilda hayvanlarin gorsel bi¢imlerine daha dogrudan
bir gonderme yapan Akira Lippit’in Electric Animal: Toward a Rhetoric of Wild-
life (2000)’1 hayvanin “yitiminin” dinamiklerine farkli tiirde bir post-yapisalci
yaklasim sergilemektedir. Lippit bu kinayeyi temelde insan tarafindan dahil edilen
herhangi bir hayvan formiilasyonuyla belirgin bir sekilde ¢eligen yitmenin siiregiden
dramatizisyonu ¢ergevesinde okur.”® Onun gordiigii sekliyle problemi sudur: Soy-
lemsel eylemler hayvan izlerini somutlastirsa da, insanin tekilligi varligini siirdiiriir,
bu durum Derrida’nin bir zamanlar kurgu olarak “bir 6zneyi dograma” (“yeme”)
fantezisi diye tanimladig1 sorundur. Lippit, Derrida’nin kavrayigini insanin (6zne-
nin) hayvanla (nesne) 6ziimsemesinden 6te dinamik bir koken hikayesi ¢ergevesinde
detaylandirmaktadir.?® Yeni bir retorik diizen getiren sinema gibi gorsel medya, hay-
van 0znelliginin edebi tarzlariin doniigiimlerini buharlastirir ve siire¢ i¢inde, bi¢cim
ve anlam miizakereleriyle (asla basit¢e ¢oziilemeyen) daha belirgin anlatilar héline
getirir.?’

Bu diizende hayvan izleri, insan kimliginin tekil varliginin (ya da tecrit edilmis
ve boylelikle bireylestirilmis 6zne modelinin) tagiyabileceginden daha karmagik bir
sosyallik modeli gerektiren metinsel yapilari ortaya koymaktadir. Bu tiir bir 6znellige

25 Berger’in hayvanlarin “kaybolmas1” endiistriyel kapitalizmin parcasi ve parselidir
tesirli iddiasindan baglanarak Lippit hayvanlarin modernite araciligiyla “hulyalar” seklin-
de 6nem kazanir ve Lippit bunun ideolojik yon degistirmeye isaret ettigini farzetmekte-
dir: “Hayvanlar bir kere insan ontolojisinin olusumuna katk1 sagladiginda, simdi onlarin
yoklugu insansizlastirilmig ontolojisine katki saglamaktadir.” (21).

26  Lippit’in agikladig1 gibi, bunun yerine “6znelligi kurban kesimi saglar” ve bu
hayvanligi kesme araci, kaginilmaz olarak “pargala[mak]” olarak konumlar ve “6znenin
sOylemiyle” yanyana gitmez. (16).

27  Lippit, “eszamanli sonu¢lanma ve evrimsel dongiliniin baslangici: hayvanlarin
kaybolusunun anlatist ve bunun sinemada kesisen teknik iletisim araglarinin yiikselisi
olarak goriilebilecek” (197) sinematik medya araciligiyla bu dinamigin asir1 harfi harfine
yorumu tarafini tutar: Norris, Deleuze, Guattari ve daha baskalar1 gibi Franz Kafka’nin
hayvan hikayelerini ¢cagdas kaygilarin dnciilleri gibi okur.
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erisemeyen ya da icra edemeyen hayvan temsilleri anlamli sekilde isaretleme siirecine
kdstek olup bir ihtimal sosyal failligin (social agency) yeni anlamlarinin veya bigim-
lerinin yiikselisini saglayabilmekte,”® ayn1 Ian Watt’imn The Rise of the Novel’da One
siirdligli gibi Aydinlanma’nin hiimanist 6znesine de kiiltiirel gecerliligini kazandir-
maktadir. Beraber diisiiniiliirse, bu post-yapisalci argiimanlarin bi¢imsel uygulama-
lar1, edebiyatta hayvan caligmalarinin geleneksel edebiyat tarihinin izin verdiginden
daha genis bir ag yaratmaktadir ¢linkii bu durum yalnizca kanonik romanlar1 degil
geleneksel olmayan bigimler (gorsel sanatgilarin kitaplari, kisa hikayeler, otobiyog-
rafik yazilar, film, hatta ¢cagdas ¢ok satan kitaplar) bu anlati bigimlerinin ve tiirlerin
sosyal kosullarinin doniisiimiine izin vermektedir.

Geleneksel edebiyat, edebiyatta hayvan ¢aligmalarimin itici gii¢leri olan metafor
ve edebi kanonun degerlerine bagvurmaktadir ancak bunlar bile insan-olmayanin
temsillerinin artirarak parcalanmig edebiyat tarihini belirgilestirmektedir. Bu kosul-
larda edebiyatta hayvanlarin anlamlarinin tartigmaya acik kalmasi gerektigini kagi-
nilmaz kilmaktadir. Baz1 elestirmenler hayvanlarin, modern yazarlarin kendilerini
edebiyattaki canavarlar olarak kavramsallastirmasiyla daha 6nemli hale geldigini
one siirmekte,? digerlerine nazaran buradaki temel etkenin insanlarin yon degistiren
hayvan algisi; mesela onlarin kahramanlar, kurbanlar olarak [tasviri] veya onlarin
g6ze ¢arpan yoklugu oldugunu belirtmektedirler.’® Belki de gelecekteki ¢aligmalar
i¢cin daha 6nemli olan ders, bu yorumlar1 hayvan ¢alismalarini ciddiye alan disip-
linler(aras1) sonuglarla iliskilendirmeye yonelik biiyliyen sorumluluk duygusunda
yatmaktadir. Anlamsal (semantic) kaygilar (edebiyatta hayvan temsillerinin anlami
nedir?) simdi daha kasti sekilde bigimsel ve baglamsal degerlendirmelere (hayvanlar
edebi temsillerde/e/gibi vs. ne yapiyor? ve ne zaman/ nasil/ ne amagla bu Oriintii-
ler yon degistiriyor?) baglanmaktadir. Sonug¢ olarak edebiyat, hayvanlarin temsil
sorunlariin miizakere edildigi bircok alandan biri héline gelmektedir. Bu gelismeler
hayvanlar dilbilimsel bigimlerle (ikamenin metaforik zincirleri gibi) insan bireylerin

28  Edebiyatta hayvanin anlaminin bagarisizli§i konusunda bkz: Robert McKay. Bu
temsillerin anlam tagimasinin beklentisinin ¢agdas deneysel edebi metinlerarasi sorun-
sallagmasint yakindan inceleyen McKay, kurgusal evcillestirilmis hayvana ne sadece
tilketim ne de tasari rolii vermektedir, daha 6nemlisi “bozulmus yeni anlamlarin” iiretimi
roliinii atfetmektedir (167). Ben ise bir bagka arastirma hatt1 dnererek caligmalarimin
cogunun paylasilan insan-hayvan gelisiminin ve sosyal-failligin tiirler arast bigimlerinin
edebi ve gorsel metinlerde izinin siiriilmesini gerektigini ekliyorum.

29  Norris, bu terimi tanimlarken, kendi asil ilgisini yani “hayvan olarak yaratmaya”
yonelik yazarlik ¢abasini tarihsel olarak daha 6nemsiz gordiigii girisimlerden yani taklit-
ten ve “hayvan gibi olmaktan” ayirmaktadir.

30 Allen “Amerikan edebiyatindaki oyunlarda hayvanlarin insanlardan daha iyi oldu-
gu bastan ¢ikarict bir goriisiin oldugu” (196) tezini savunmak igin 18501i-19501i yillar
arasindaki hayvanlarin siirlerdeki ve romanlardaki tasvirlerinde cinselligin yokluguna,
dil kullanimina ve “&biir diinyaya yonelik kaygilarina” odaklanmaktadir.
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terimlerine baglayan yollar hakkinda yeni sorulara mecbur birakmakta, hayvan tem-
sillerini giderek ¢esitli diislince okullarinin kesisimleri olarak islev gordiigii gergegini
cok daha acik bir sekilde ortaya ¢ikarmaktadir.

Bu suretle, hayvan temsilleri ayni zamanda edebi caligmalarin gelecegindeki
bilmenin disiplinle ilgili yollar1 ve daha temel olarak kurumsal yapilar siirdiirme-
nin okumayla iliskisi gibi belirsizlikleri beslemeye devam etmektedir. Edebiyatta
hayvan ¢aligmalar1 muhtemelen arastirmacilar arasinda birakin agik siyasi temeller
kurmay1 epistemolojik bir dayanigsma olmayan hayvan haklar1 ve refah1 konusunda
ongoriilemez (ve siklikla celiskili) pozisyonlar1 beslemeye devam edecektir. Bura-
da sadece birka¢ O6rnege atif yaptim, temel sorulara yonelik ¢okca celisen cevaplar,
insan toplumunda hayvanlarin acil sorunlarinin bu alanla ¢6ziilmesini isteyen kisileri
hayal kirikligina ugratmaktadir. Ortak bir yontem ve yorum vizyonu bu nedenlerle
ertelenebilir olabilmekle birlikte hayvanlar hakkinda daha tutarli degerlendirmeler
ortaya konulmasiyla ilgili en fazla umudu bu kosullarda buluyorum. Ortaya ¢ikan
yeni literatlir miinhasiran edebiyatta hayvanlara odaklanarak yalnmizca miizmin sdy-
lemsel sorunlari tasdik etmemekte, ayn1 zamanda bu sorunlari yirmi birinci yiizyil-
daki edebiyat galismalari igin ivedi kaygilar olarak sunmaktadirlar. Ozellikle hayvan
caligmalarina odaklanan arastirmacilar ¢alismalarini insan 6znelerinde hayvanlarin
mevcudiyetine yoOnelterek edebiyatta hayvan caligmalarmin ampirik potansiyelini
terimler, yontemler ve tiirler ile iliskilerini, kavramlarin1 genisletebilir ve bdylece
bunu bilme yollarinin ufuktaki epistemolojik krizini yenmek i¢in kullanabilirler.

Kaynak¢a

Allen, Mary. Animals in American Literature. Urbana: University of Illinois P, 1983.

Berger, John. “Why Look at Animals?” About Looking. 1-26, London: Writers and Read-
ers, 1980.

Deleuze, Gilles and Félix Guattari. 4 Thousand Plateaus: Capitalism and Schizophrenia.
Trans. Brian Masssumi. Minneapolis: U of Minnesota P, 1987.

Eagleton, Terry. Literary Theory: An Introduction. Second Edition. Minneapolis: U of
Minnesota P, 1996.

Elliot, T. S. “Tradition and the Individual Talent.” The Norton Anthology of Theory and
Criticism. Ed. Vincent B. Leitch et al., 1092-98, New York: Norton, 2001.

Foucault, Michel. The History of Sexuality, Volume 1: An Introduction. Trans. Robert
Hurley. New York: Random House, 1978.

Fudge, Erica. “The History of Animals.” Ruminations 1. H-Animal. Published: May 26,
2006.

—. Perceiving Animals: Humans and Beasts in Early Modern English Culture. New
York: St. Martin’s P, 2000.

174 Nesir 1(Ekim 2021)



Edebiyatta Hayvan Arastirmalari: Bir mi Birden Fazla ni?

Hall, Stuart. “Cultural Studies and Its Theoretical Legacies.”The Norton Anthology of
Theory and Criticism. Ed. Vincent B. Leitch et al., 1898-1910, New York: Norton,
2001.

Jameson, Fredric. The Political Unconscious: Narrative as a Socially Symbolic Act. Itha-
ca: Cornell UP, 1981.

Kenyon-Jones, Christine. Kindred Brutes: Animals in Romantic-Period Writing. Burlin-
gton, VT: Ashgate, 2001.

Lippit, Akira. Electric Animal: Toward a Rhetoric of Wildlife. Minneapolis: U of Minne-
sota P, 2000.

Malamud, Randy. Poetic Animals and Animal Souls. New York: Palgrave, 2003.

—. Reading Zoos: Representations of Animals and Captivity. New York: New York UP,
1998.

Mason, Jennifer. Civilized Creatures: Urban Animals, Sentimental Culture, and Ameri-
can Literature, 1850-1900. Baltimore: Johns Hopkins UP, 2005.

McKay, Robert. “BSE, Hysteria, and the Representation of Animal Death: Deborah Lev-
y’s Diary of a Steak.” Killing Animals. The Animal Studies Group. 145-69, Urbana:
U of Illinois P, 2006.

Nelson, Barney. The Wild and the Domestic: Animal Representation, Ecocriticism, and
Western American Literature. Reno: U of Nevada P, 2000.

Norris, Margot. Beasts of the Modern Imagination: Darwin, Kafka, Nietzsche, Ernst, and
Lawrence. Baltimore: Johns Hopkins UP, 1985.

Poe, Edgar Allen. “The Philosophy of Composition.” 1846. The Norton Anthology of
Theory and Criticism. Ed. Vincent B. Leitch et al., 742-50, New York: Norton, 2001.

Rothfels, Nigel. Savages and Beasts: The Birth of the Modern Zoo. Baltimore: Johns
Hopkins UP, 2002.

Shapiro, Kenneth, and Marion Copeland. “Toward a Critical Theory of Animal Issues in
Fiction.” Society & Animals 13.4 (2005): 343-46.

Shelley, Percy Bysshe. “A Defence of Poetry, or Remarks Suggested by an Essay Entitled
“The Four Ages of Poetry.” 1821. The Norton Anthology of Theory and Criticism. Ed.
Vincent B. Leitch et al., 699-717, New York: Norton, 2001.

Scholtmeijer, Marion. Animal Victims in Modern Fiction: From Sanctity to Sacrifice.
Toronto: U of Toronto P, 1993.

Seago, Karen and Karla Armbruster. Editor’s Introduction.Literary Beasts: The Repre-
sentation of Animals in Contemporary Literature. Spec. issue of Comparative Criti-

cal Studies 2.3 (2005): v-xiii.
Simons, John. Animal Rights and the Politics of Literary Representation. New York:
Palgrave, 2002.

Smith, Julie Ann. Conference Report. The Representation of Animals. Ed. Steve Baker.
Spec. issue of Society & Animals 9.3 (2001): 293-97.

Nesir 1(Ekim 2021) 175



Susan McHugh
Williams, Raymond. Culture and Society, 1780-1950. New York: Columbia UP, 1958

Wolfe, Cary. Animal Rites: American Culture, the Discourse of Species, and Posthuman-
ist Theory. Chicago: University of Chicago P, 2003.

176 Nesir 1{Ekim 2021)



Arashrma Notu Nesirl(Ekim 2021):
Research Note 177-182

Political Zoology around 1700:
Dimitrie Cantemir’s “Hieroglyphic History”

1700 Yili Dolaylarinda Politik Zooloji:
Dimitri Kantemir'in “Hiyeroglifik Tarih”i

Konrad Petrovszky

Research Associate

Austrian Academy of Sciences,

Institute for Habsburg and Balkan Studies
ORCID: 0000-0001-7334-7804
konrad.petrovszky@oeaw.ac.at

Among the various literatures of the Ottoman Empire, Dimitrie Cantemir’s allegori-
cal novel Istoria ieroglifica stands out as one of the rare examples of non-Turkish lit-
erature that would even correspond to the modern understanding of the term'. While
secular literature primarily consisted of chronicles, translations and copies of antique
or Byzantine writings as well as popular narratives (fables and stories often based
on Biblical Apocrypha) in hand-written miscellanies, most of the textual genres we
are used to thinking of when speaking of literature in the sense of belles-lettres were
entirely missing until the late 18" century. Hence the solitary position occupied by
the Dimitrie Cantemir’s baroque roman a clef with no precursors or successors.

The author Dimitrie Cantemir (1673—1723), a well-known and picturesque figure
of the Ottoman period in Southeast European history, grew up and was ,,educated,
lived, and wrote in a quintessentially transitional space where goods, ideas, values,
cultural forms, and mentalities shuttled back and forth between Europe and Asia‘“?.
His main biographical stages and literary achievements are well known: Born as the
second son to the Moldavian hospodar Constantin Cantemir (1685-1693) in 1673,

1 In the sense of individualized author’s imaginative writing that is not determined by
its use in religious practice or practical teaching.

2 Cretu 2018, 55.



he spent a considerable part of his life, between 1688 and 1710, as political hostage,
diplomatic representative of his brother, and pretender to the Moldavian and Walla-
chian throne. In this period, having enjoyed an exquisite education and profiting from
libraries and the select networks of scholars and diplomats in the Ottoman capital,
he authored a series of treatises and books in the fields of philosophy and theology
in Latin, (possibly) Greek, and Romanian, as well as a widely acclaimed treatise on
musicology in Ottoman-Turkish?.

Yet, as widely respected as he was, Cantemir’s ambitions were not quenched by
his literary and musical creations, but were ultimately oriented towards political rec-
ognition. Not only did he strive to succeed his father on the Moldavian throne, but,
by virtue of his marriage with Casandra, descendant of the influential Greek-Roma-
nian Cantacuzino family and daughter to the former hospodar Serban Cantacuzino (r.
1678-1688), Dimitrie felt entitled to the throne of Walachia, then ruled by Constantin
Brancoveanu, the well-proven enemy of the Cantemir clan since his father’s reign
(r. 1685-1693). In order to settle the incessant and ruinous dispute for the succession
to the throne of Moldavia, the leading boyars of both principalities meet in Arnavut-
kdy in 1703. After tough bargaining, the powerful Constantin Brancoveanu imposed
his candidate Mihai Racovita (r. 1703-1705, 1707-1709) against the wishes of the
opposing Cantemir faction. It turned out, however, to be a hapless solution, since his
methods of rule provoked widespread resistance and even popular unrest spearhead-
ed by representatives of the lower gentry and free peasant of the country. Thus, only
two years later, Racovitd was dethroned again and the Wallachian faction acquiesced
to accept Antioh Cantemir (r. 1695-1700 and 1705-1707) as the new hospodar, while
Brancoveanu consented to indemnify his brother Dimitrie for his renunciation to his
father’s succession by paying for his household in Istanbul. Thus, in 1705 at the age
30, despite having curbed the thrust of his enemies and having secured the Moldavian
throne for his brother, Dimitrie was still haunted by the feeling that, in fact, his ambi-
tions remained largely unfulfilled. It is in this period, between May and December
1705, that he wrote the Hieroglyphic History, sidelined and frustrated on the shores
of the Bosporus*.

3 For his treatise on musicology see Kantemiroglu, Kitabu ‘ilmi’l-misiki ‘ald vechi’l
hurifat [The Book of the Science of Music through Letters], ed. Yal¢in Tura (Istanbul:
Yap1 Kredi Yayinlari, 2001); Demetrius Cantemir: The collection of notations, ed. Owen
Wright, 1: Text (London: SOAS, 1992), 2: Commentary (Farnham: Ashgate, 2001,). From
amongst his philosophical writings, his bilingual Romanian-Greek treatise Divanul sau
Galceava inteleptului cu Lumea sau Giudetul Trupului cu Sufletul / Kpitiipiov tov kdooo
e tov oopov i AieAeig e woyng e o opo. [The Divan or The Wise Man’s Parley with
the World or The Judgement of the Soul with the Body] was printed in Iasi in 1698.

4  The text is preserved as a single and unpublished manuscript in the Russian State
Archive of Ancient Acts, comprising 333 folios, written and illustrated by the author’s
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On a superficial level, the book elaborates on this short but intense episode of an
unrelenting ‘game of thrones’ that took place between the northern periphery and the
centre of the Ottoman Empire from 1703 to 1705 and that involved a multitude of
actors from different regions and social milieus. However, none of these historical
events or personae can simply be gathered as such from the “Hieroglyphic History,
divided into twelve parts, also with 760 aphorisms beautifully adorned, with a scale
revealing the numbers at the beginning, and another one explaining the foreign num-
bers at the end”, so the full title. Instead, we are presented with a lush narrative of
ongoing beastly brawls — literally and metaphorically — between the reign of the Lion
(Moldavia), populated by quadrupeds, and the reign of the Eagle (Walachia), popu-
lated by birds of prey. This epic fight, easily decodable as the antagonism between
the two principalities, unfolds before the eyes of the reign of Fish, i.e., the Ottoman
Empire, whose individual representatives, however, in defiance of metaphorical
coherence, are not rendered as aquatic species, but as wizards.

In a mythical time “before the founding of Babylon,” thus the story begins, all
animals of the two reigns are convoked to settle the disputes of supremacy and alle-
giance, of status and order. Instead, the assembly escalates further debates and accu-
sations concerning the nature of specific animals and the resulting political preroga-
tives. In the end, the Raven (the sinister commander of the birds’ reign) manages to
win over the high and low-rank creatures (of both reigns alike) to support the Ostrich
at the expense of his one-time favorite, the Otter, by means of bribery, persuasion
and extortion. His appointment to the governor of the animals’ reign, which naturally
leaves numerous animals frustrated, has to be confirmed by the Wizards of the City
of Lust. Advised by the cunning Giraffe, the Ostrich’s supporters manage to do so
before the Shrine of Goddess Greed; here is the actual engine room of power located
at the center of the City of Lust described in fascinating detail in the third chapter of
the book. As the transition of power does not proceed smoothly and as the fear of two
dangerous pretenders (namely the Elephant and the upright Unicorn) starts to grow
with raptors and predators, they decide to eliminate all opposing animals. While the
beasts are wallowing in unheard-of rapacity within their reigns, respectively, their
feast is spoiled by the uprising of insects and other critters. At a different site, the
Unicorn reveals to the Falcon (an agent of the Raven) the true reasons for the conflict
dating back to the time of the Unicorn’s father, which is told as a flashback referring
us back to the chronological beginning of story. Meanwhile, by the help of wizards
and other species who were favorably disposed towards him, the Unicorn manages
to escape the hunt of the Raven’s stooges. Finally, the latter consents not to encroach
anymore on the animals’ reign, to have the rather fickle Elephant appointed to gover-
norship and to end the “the 1700 years-long feud” with the Unicorn.

own hand. It was first published in 1883, and numerous editions followed, including two
critical editions in 1965 and 1973.

Nesir 1(Ekim 2021) 179



Konrad Petrovszky

Confronting the reader with an impressive bestiary, Cantemir provides several
clues for revealing the true identity of its animal protagonists and the meaning of
numerous metaphorical expressions in a glossary at the end of the book. It becomes
clear that the boyars of Walachia and Moldavia hide behind the rich inventory of
real, mythical and concocted animals. Beyond their different characters, meticulously
examined in the large passages of the book, they all turn out to be brutal and merciless,
greedy and cunning, treacherous and venal. Thus, for example, the grim Raven turns
out to be the powerful Walachian hospodar Constantin Brancoveanu (r. 1688—1714),
the treacherous Cameleon the influential boyar Scarlat Ruset, the Ostrich the Mol-
davian hospodar Mihai Racovita, the Otter the latter’s predecessor Constantin Duca
(r. 1693-1695, 1700-1703,) the hideous but fascinating Giraffe (also called the Cam-
el-Leopard) the famous Dragoman Alexandros Mavrokordatos, while the unreliable
Elephant is Dimitrie’s brother Antioh Cantemir. The only virtuous character besides
his father (the hybrid Leopard-Unicorn, i.e., Constantin Cantemir) is the Unicorn, the
animal alter-ego of Dimitrie Cantemir himself, who manages to stand by his moral
standards amidst the omnipresent vileness of the political world, epitomized by the
City of Lust — Istanbul.

In a way, the Hieroglyphic History is Cantemir’s most personal and politically del-
icate oeuvre. More important than the political precautions that might have motivated
the sidelined pretender to ‘talk through hieroglyphs’, the encrypted way of narrating
enabled him to relate much more than a succession of events. In fact, when examined
closer, the real-life events prove to be nothing more than mere reference points in a
labyrinth of reflections on political ethics and the workings of power in the Ottoman
Empire around 1700.

Besides Cantemir’s relentlessly critical stance, the bleak and enigmatic atmos-
phere of the book owes much to its composition and intricate stylistics. Thus, the
novel begins right in the middle of the story. Through narratives of various charac-
ters, previous events are woven into the course of action, which time and again is sus-
pended for the sake of narrative digressions and philosophical reflections. Moreover,
rhetorical strategies concealing and revealing are constantly used to lead (or mislead)
the reader through the meandering sequence of events, maxims, characterologies or
parables. Also, while some animal characters, mythical locations and metaphors are
easily decipherable — certainly intended by Cantemir — they remain obscure, if not
dissimulated beyond recognition in other instances. Is this a threshold only the initi-
ated reader can pass? Or is it a trap, laid out by the sophisticated author who rejoices
at leading us astray? At any rate, literary scholars continue to unravel the many Per-
sian, Turkish, Greek or Western models the novel’s imagery and philosophical over-
lays might have drawn on alongside popular narratives of Romanian origin, while
acknowledging Cantemir’s original elaboration on this rich cultural tradition. As
pointed out by a literary historian, it is in the “Hieroglyphic History” that ,,authoring
and borrowing, textuality and intertextuality, originality and translation or adaptation
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characteristically bled into each other*.> This cultural intermediacy is also reflected
in the peculiar language of the novel. Besides the idiosyncratic use of rhetorical fig-
ures that are highly unusual even for contemporary Romanians, the novel’s language
abounds with neologisms as well as lexical and grammatical calques primarily from
Latin and Greek, which, by Cantemir’s own account, is supposed to overcome the
limitations of his mother tongue — at the price of producing a convoluted and, at
times, hardly readable account.

This is certainly one of the reasons why the novel has not been acknowledged
beyond a small circle of Romanian literary scholars and continues to remain in the
shadow of his later literary achievements after he was granted short-time access to
political power. Being appointed hospodar of Moldavia at the outbreak of the Rus-
sian-Ottoman war in late 1710, several months later Dimitrie Cantemir decided to
change sides and defected to Tsar Peter the Great in the aftermath of the Russian
defeat of July 1711. A devoted Counselor to the Czar, Dimitrie Cantemir spent the
rest of his life in Russia, where he dedicated his energy to the writing of historical
works, most notably Descriptio Moldaviae, the only book published and acknowl-
edged by the enlightened European readership during his lifetime,® and the much
appreciated and widely translated History of Ottoman Empire’. In contrast to these
works, his Hieroglyphical History, a unique document of literary political culture of
the Ottoman Empire, is still awaiting its discovery by international scholarship.
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