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Abstract. The following research is devoted to the study of the similarity between
Gokalp and the romantics, as well as to the question of whether or not he left some
influence on Turkish folklore studies, which continue to be based on the application of
various European and American folklore theories and lack a clearly defined character.
The aim of the research is to examine Ziya Gokalp’s views about folklore by looking
at his works, as well as what has been written about him, and thus try to determine
how the relation between folklore and nationalism, which was brought into force by
European thinkers of the romantic period found its reflection in the views of Ziya
Gokalp. The author attempted to determine how and to what end Gokalp evaluated
this relation, and, in general, how subsequent folklore studies in Turkey were affected
by his works. As a result of the failure of the attempted reforms, at the end of the 19th
and the beginning of the 20th centuries, the new ideas emerged in the empire such
as Westernism, Ottomanism, Islamism and Pan-Turkism. Each of these ideas claimed
that the empire could be saved and developed if their respective ideas were accepted.
However, none of them managed to halt the nationalist movements that emerged first
in Europe and then in the European lands of the Ottoman Empire after the French
Revolution. In a short period of time the nationalist feelings among the ethnic groups
in the Balkans increased considerably and played a major role in, first, diminishing
the territory of the empire, and later in its collapse. Ziya Gokalp had written a number
of essays and books where he had espoused nationalist views before the Republic of
Turkey was founded, and he put folklore at the center of this nationalist ideas. As a
scholar, researcher, ideologist, writer and poet, he in started the work in the field of
folklore, also contributed to it with his works. Folklore studies longer history than
the history of contemporary Turkey. Folklore studies in Turkey continue in present
time under the influence, in various degrees, from the folklore studies conducted
throughout the world. Most of the folklore studies in Turkey concentrate on folk
literature, traditions and lately in folklore theories and UNESCO Conventions.
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Introduction

There are number of thinkers who contributed to the emergence and development of folklore
studies by making use, in accordance with their views, ideas, and ideologies, of folklore creations
before and after the term “folklore” was used as a name for that area of studies.

In Turkey, where the studies of folklore have relatively short history, before the interest in
this field was established as a discipline, there had been studies on folklore creations carried by
some individuals or “Tanzimat” (Reorganization) intellectuals of the 19th century, which was
initially a result of these intellectuals’ attempt to halt the Ottoman Empire’s decline in relation
to Europe and, later, their desire to preserve the integrity of the Ottoman Empire.

However, it could not be said that the interest of those intellectuals was the beginning
of folklore studies in Turkey. Their interest was focused on basically folk language and was
prompted by their desire to implement some European innovations athome. Besides the interest
in folk language, some folk traditions were also given place in the works of some intellectuals
such as Namik Kemal, Sinasi, Ziya Pasa, and Ahmet Mithat Efendi. Yet the weakness of their
interest is evident when one takes a look at their works [1, 163-164].

The translation of the term “folklore” into Turkish and its employment as a tool in the
formulation of Turkish nationalism and Turkish identity, that is, the employment of folklore,
though in relation to a certain ideology, as a seriously conceived field of study took place at the
beginning of the 20th century, during the last years of the Ottoman Empire and the first years at
the Turkish Republic. It was Ziya Gokalp who translated “folklore” into Turkish as “Halkiyyat”,
claiming that by its employment it was possible to find the Turkish identity; he also explained
how one could make use of this field toward that particular end. Gokalp’s views on folklore
came entirely from outside of this field; folklore creations lend themselves well to the ideology
he wanted to create.

Purpose

The purpose of this paper is to examine Ziya Gokalp’s views about folklore by looking at
his works, as well as what has been written about him, and thus try to determine how the
relation between folklore and nationalism, which was brought into force by European thinkers
of the romantic period found its reflection in the views of Ziya Gokalp. I will also attempt to
determine how and to what end Gokalp evaluated this relation, and, in general, how subsequent
folklore studies in Turkey were affected by his works. I will dwell on the similarity between
Gokalp and the romantics, as well as on the question of whether or not he left some influence
on Turkish folklore studies, which continue to be based on the application of various European
and American folklore theories and lack a clearly defined character.

Result and discussion

The first part of the 19th century was a period where the Ottoman Empire was subject to
one after another social and economic crisis. The empire felt the need for reforms, which were
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caused by a desire to catch up with the economic developments in Europe, and to preserve
the integrity of the empire against Europe. The most serious attempt to reform was carried
in 1839 under the name “Tanzimat (Reorganization)”. During its implementation, as well as
in its aftermath, the Tanzimat reforms attracted great interest among the Turkish writers and
intellectuals of the time, who were mostly educated in Europe. They looked for a solution to
the problems, in relation to Europe, of the empire in different ideologies. Among them, Namik
Kemal, Ziya Pasa, Sinasi, and Ahmet Mithat sought public support for the reforms and tried to
inform the people in their works, about them by making use of folkloric elements borrowed
from dailiy spoken language of the folk.

As a result of the failure of the attempted reforms, at the end of the 19th and the beginning
of the 20th centuries, the new ideas emerged in the empire such as Westernism, Ottomanism,
Islamism and Pan-Turkism. Each of these ideas claimed that the empire could be saved and
developed if their respective ideas were accepted. However, none of them managed to halt
the nationalist movements that emerged first in Europe and then in the European lands of the
Ottoman Empire after the French Revolution. In a short period of time the nationalist feelings
among the ethnic groups in the Balkans increased considerably and played a major role in, first,
diminishing the territory of the empire, and later in its collapse [2, 178].

Within the empire the Turks were the last people among whom nationalist ideas took root,
largely due to the Ottomanism and Islamism propaganda of the intellectuals of the Tanzimat
period. Yet the Turks had started loosing their status as the principal element in the imperial
administration as early as 16th century, and by the 19th century their role in the administration
was on the same level or lower then as that of the other ethnic groups [3, 25-27].

At the end of the 19th century there emerged the idea of Pan-Turkism, which was later replaced
by Turkism, and which continued to be influential after the foundation of the Turkish Republic.
Though there are many names that could be associated with Turkism, as an intellectual father
and representative of this movement, Ziya Gokalp was its most important figure [2, 178-179].

Ziya Gokalp was born in Southeastern Anatolia, in Diyarbakir in 1876. Later he came to the
administrative center of the Ottoman Empire, Istanbul, where he pursued his education. He
is known as a man who was especially influenced by the French sociologists Emile Durkheim
and Gabriel De Tarde, as well as a man who closely followed and read the works of Turkish and
foreign writers on Turkish history and literature [4].

[tcanbesaid thathis close friend Yusuf Akcura influenced Ziya Gokalp in Gokalp’s development
of Pan-Turkism and Turkism ideas. Akcura was of Tatar origin and besides influencing Ziya
Gokalp played an important role in formulating and developing the idea of Pan-Turkism. After
the foundation of the Turkish nation state, he assisted M. Kemal Ataturk as an adviser in the
new developments and creations of the early republic [2, 183-184].

[t is obvious that the nationalist movements that had emerged before Ziya Gokalp paved the
way for Turkish nationalism. The inability of the competing ideas of Ottomanism and Islamism
to halt the collapse of the Ottoman empire left the idea of nationalism as an alternative, and later
adherent of Ottomanism and Islamism became supporters of nationalism. Thus, the views and
ideas of Ziya Gokalp came at a time which had favorable conditions for their acceptance. Gokalp
carefully read what was written before him, examining European ideas and developments,
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analyzing them and applying them in the empire. An examination of his works reveals that as
a sociologist he was well acquainted with the intellectual ideas and movements in Europe, and
that he knew well the problems experienced by the Turkish and Muslim world.

Both as an intellectual and as a writer and poet, Ziya Gokalp put his signature to a number
of articles and books. The most important among them are “Tiirklesmek, Islamlasmak,
Muasirlasmak” (Being Turkicized, Islamicized, Contemporary), “Tirk Medeniyeti Tarihi”
(The History of Turkish Civilization), and “Tiirk¢iligin Esaslar1” (Principals of Turkism).
Especially “Principals of Turkism” looks like a summary of his ideas. In “Principals of Turkism”,
Gokalp explains in detail why there was a need for Turkish nationalism and how it should be
implemented. He examines the collective consciousness of the Turks and points to the principles
on which Turkish nationalism should base itself [4].

When presenting his views regarding nationalism, Ziya Gokalp pays special attention
to language and folklore. He looks at Turkish folklore as the source for Turkish nationalism,
explaining in detail how to approach Turkish folklore and what it represented. Therefore, it
would be helpful if I briefly dwell on the class system in the Ottoman Empire.

In general, Ottoman society was divided into two parts- “Havas” (upper class) and “Avam”
(lower class, ordinary people or folk). The general character of havas was that it was normally
made up of people with “medrese” (Ottoman schools in general) educated and state servants,
that is, those who collaborated with the administration, took part in it, and constituted the
upper administration echelons. Avam, on the other hand, was meant to depict the folk, or more
precisely, those who lived outside of the big cities and the peasants [3, 30-31].

It is known that though “havas” and “avam” were not delineated in strict terms, there was a
cultural difference between them, especially visible in language and literature. The educated
upper classes treated with contempt and ridiculed the pleasures, the way of entertainment,
and the literature of the lower classes. As a result, there was a competition between those poets
who wrote in Ottoman which was mixture of Turkish, Arabic and Persian, and employed the
“Aruz rhyme” which was borrowed from Persian and Arabic poets, and those poets who wrote
and told in the language of the simple folk, employing the age-old originally Turkish traditional
“hece” (syllabic) rhyme style [5,168-170].

The duality between these classes, as exemplified in language and literature, existed in other
areas as well. Those Tanzimat intellectuals who tried to write in the simple language of the folk
showed contempt and harshly criticized the poems and general culture of the avam.

In the eyes of Ziya Gokalp, who closely followed all of these, there was nothing in the havas
that belonged to the Turk. In his mind everything that was Turkish was found in the avam.
Values that would sustain the Turks, values that were not “spoiled and cosmopolitized” were to
be found in the people, in the culture of the folk; avam [5, 168-170].

The movement of Turkish nationalism, which emerged in the lastyears of the Ottoman Empire,
was also concerned with defining the Turkish identity. In the debates on Turkish identity were
to be found, it is Gokalp’s idea that should be searched in Turkish folklore.

Ziya Gokalp’s understanding of nationalism advocated the primacy of folklore as the source
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for it, yet this was not a novel approach to the question of nationalism. Before him, European
thinkers had pointed to the relations between folklore creations and nation and nationalism.
Therefore, before [ proceed to present Gokalp’s views on Turkish nation and nationalism and
their relation with folklore, a brief mention of the approach of European intellectuals during
romantic period.

According to G. Cocchiara first romantics concerned themselves very much with universalism.
There was shift from a search for origins of the nation to the creation of the concept of nation
in the so-called “second romantic period” especially in Germany. “Following the Napoleonic
invasions, the new generation romantics of the early 19th century Germany felt that it was
time to take a stronger, more realistic stand about the concept of nationality.” In one of his
“philosophiche Vorlesungen delivered in Vienna between 1804 and 1806, Friedrich Schlagel
said that ‘the greatness of a nation is measured by the degree of its attachment to its language,
religion, usages, customs, thought, and life because ‘the older and purer the stock, the older and
purer the customs; the greater and finer one’s attachment is to them, and so much greater the
nation will be’. During this period the same idea was also presented by Rousseau and Herder in
the early romantic period” [6, 201-202].

At the same time, accordingly, two other German thinkers, Ludwig Von Arnim and Clemens
Brentano, compiled folk songs. “In collecting them they were ruled by the guiding premise of
staying exclusively in their own linguistic and cultural sphere. The object of their research was
not ‘Volkslider’ of the world, but Volkslider of their own country” [6, 202-203].

According to Cocchira, like the first romantics, Arnim contrasted folk poetry “to the poetry
of the highest social classes.” Thus, in his view, the folk was a healthy rustinctive force, unlike
the “enfeebled modern middle class.” For him the folk was “the poet, while the middle class had
poor, completely, unpoetic tastes.” He thought of the folk as a sociological concept, a specific
class made of peasants and artisans, which, as a vital, integral of the nation, possessed the gift
of poetry [6, 205].

Joseph Gorres, who was a follower of Arnim and Brentano, also celebrated in his works folk
literature as an instrument of German nationality [6, 208].

National language and national spirit in folk literature were found not only in German
folklore, but also in other parts of Europe the very same spirit came into existence. In the 19th
century two other clear examples related to the subject could be seen in Serbo-Croatian and
Finnish folklore studies.

In the first half of the 19th century Vuk Stefanovic Karadzic collected Serbo-Croatian folk
songs, especially oral epics. In collecting these songs, “Karadzic understood well task involved.
He was concerned with providing scholars with authentic poetic texts, but he was also aware
that these texts served to place a new national high esteem. Even though he considered them as
an aspect of Eastern European poetic tradition, the epic he had collected was indeed a national
voice, but this voice just part of a chorus that was impossible to disregard.” [6, 267-268].

Asfor Finland, in the 19th century it was a part of the Russian Empire that had an autonomous
status given to it by the Czar. Despite this status, “there were numerous attempts to make
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Finland, as Russian as possible. It was natural, then that Finland which had nothing in common
with Slavic Russia, increasingly sought refuge in the spiritual world of its traditions. The Finnish
philologist H. G. Portham collected some fragments of his people’s ancient poetry. But his task
was completed by Elias Lonnrot. The Society of Finnish Literature, founded in 1831, assisted
the research of this young man who well understood the importance of the message left by
Topelius. Dressed as a peasant, Lonnrot began collecting Finnish runes, which grew in numbers.
Each of them had variants, and each variant was like different poem. ‘What were these runes’, he
asked himself, ‘if not the epopee of the Finnish people? Thus, he decided to offer the Finns their
own epic, the Kalavela. But is the Kalavela only a result of a love for the epic, or is it, rather, the
result of a love for one’s country and one’s literature, a national literature that is at once a new
conquest and a new affirmation?” [6, 269-270].

According to Cocchira, the new understanding of nationality was asserted in Slavic and
Scandinavian countries; contact with the folk “assisted the discovery of new treasures of life
and art” Germany offered its philological, folkloristic, and national “weapons” to Russia and
to Poland as well, “in a curious succession of supremacies and missions” Thus Pan-Germanism
created and sustained Pan-Slavism [6, 273].

The traces of this romantic-nationalist movement could be seen in Ziya Gokalp. At the
beginning of 20th century, this romantic-nationalism started to be seen strongly among the
Turkish elements of the Ottoman Empire. Until that point, nationalist movements had not
existed or were not very strong among them.

The following excerpt from Ziya Gokalp sheds light on what he saw as original in folklore
and folk culture: “Folk is the opposite of havas. Just as there is nothing original in havas, but all
the original things are found among the folk. The way the folk talks, dresses, its mystic ideas,
unpretentious heroism, in short, everything about its life is original. We see this originality in
the art creations of the folk. Europe is familiar with only two original characters that belong to
us: Nasreddin Hoca, and Karagoz. In addition to them, are not Ashik Kerem, Sah Ismail, Koroglu
and other similar works original too? Are not the Book of Dede Korkut, the poems of Yunus
Emre, the poems of Bektashi, the Divan of Derdli original too? If we go deeper, do the tales about
fairies, quatrains, epics, proverbs, and riddles not possess the same characteristics? This means
that our people is an original museum of beautiful things” [7, 68].

As could be seen from this, Gokalp is on the same side with the romantics of Europe, for he
too points to the relation between “originality” and folklore and shares the view that which is
original could be found among the folk. What Gokalp calls “havas”- classic Ottoman art, poetry,
and life- is the similar thing as the “middle class” of Arnim and Brentano, where the latter could
not find anything.

Gokalp elaborates on these views in the chapter entitled “Hars ve Medeniyet” (Culture and
Civilization) of his “Principles of Turkism”. In his view culture is national and civilization
international. He examines Ottoman life and art in the framework of civilization and comes to
the conclusion that since it is cosmopolitan and not Turkish, the Turks should not take it as their
example, but should, instead, turn to Turkish folk culture as their source for civilization [8, 25-30].
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In the chapter entitled “Halka Dogru” (Toward the Folk) of the same book, Gokalp advocates
the view that Turkish intellectuals should “go to the folk”. He asserts that “intellectuals can find
the culture only in the folk, they can not find it somewhere else. Thus, going to the people has
the character of going to the culture. Because, the folk is the living museum of national culture.

The education, intellectuals received as children was devoid of national culture, because the
school they studied at were not national schools. Therefore, they grew up devoid of national
culture, they grew up as strangers to their own people. Now they wanted to make up for that
deficiency. What should intellectuals do? On the one hand, they should mingle with the folk, live
with the folk, pay attention to the words they use and the sentences they construct. They should
listen to their expressions and traditional views, commit to memory their way of thinking and
their manner of listening, they should listen to their poems and music and watch their dances
and games. They should penetrate the religious life and moral feelings of the folk; savor the
beauty of the modesty in their dresses, architecture of their houses, and furniture. In addition
to these, it is necessary to look for and find the Karagoz plays of our childhood, read the books
of the ashiks, starting with the ‘Dede Korkut’; poems of the sects, starting with Yunus Emre; the
humor of the folk starting with Nasreddin Hoca” [8, 42].

The traces of the romantics of the previous period, could be seen in these thoughts of Gokalp.
The parallel exists between Rouseau’s “going to folk” and his finding a “universal” world there,
and Gokalp’s advocacy for the view that those intellectuals who grew up apart from the folk
should go to the folk and folk culture.

When explaining the concept of the “hars” (culture), Gokalp dwells on the following points:

1. Culture expresses all values of folk.

2. It expresses the customs and traditions of a folk.

3. Culture is the elements that constitute the character of a folk.

4. Culture is the total of national institutions that come into existence by themselves; they are
not built in a scientific way.

5. Culture is an essence that fills the technical frame which is constituted by traditions
peculiar to civilization.

6. Culture is the source of feelings that give a folk dynamism.

7. Culture is folk’s life that flows over the individual and finds its expression only in genius.

8. Culture should be sought in the actual life of the folk; in order to comprehend it the history
of the development of institutions should be known (Filizok 1984: 38).

Ziya Gokalp gives particular importance to folk literature and places it within tradition,
dividing it into oral and written literature. Gokalp classifies the literature under the subjects,
which are more important one for him, myths, epics, tales and legends. He provides examples
for all of these groups from the Central Asian and Anatolian Turkish history, and considers all of
them as fundamental sources of the Turkish culture [7, 42-68].

The term “folklore” was used as name for the one scientific field of study for the first time in
1846, approximately 70 years later;, in 1914, Gokalp translated it into Turkish, using the term
“Halkiyyat”. Besides this translation and his views about the relationship between nationalism
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and folklore, he also collected several folktales from Anatolia and published them in his journal
“Kiigciik Mecmua (Booklet)”. As a writer, Gokalp wrote numerous poems in the style of folk
poetry. As in his essays and books, in his poems make extensive use of proverbs, expressions,
riddles, quatrains and lullabies from Turkish folk literature, as well as of epics and legends that
lived in oral and written traditions. His poems, which, in general, has educative character, were
published in his books “Kizil Elma” (Red Apple) and “Altin Isik” (Golden Light) [9, 5-17].

The views of Ziya Gokalp, which had its sources in nationalism, had its influence on individuals
as well as institutions in the years when a new Turkish state, the Republic of Turkey, was being
built. During this time Turkish folk culture and folk literature became part of the effort to find
the identity of the new state.

Mehmed Fuad Koprulu, who was Gokalp’s close friend and founder of the History and
Literature programs in the new state’s universities was influenced by Goékalp. Kopriilii was
educated in France and served as one of the first history and literature professors in Turkey.
His works are still used as reference source today. Most of his works; in his essays which were
collected under the name “Edebiyat Arastirmalar1” (Researches on Literature), and some other
important works are “Saz Sairleri” (The Folk Poets), “Turk Edebiyatinda ilk Mutasavviflar-
Ahmed Yesevi, Yunus Emre” (The First Mystic Philosophers in Turkish Literature-Ahmet Yesevi,
Yunus Emre), as well as the articles published by the Journal of the Institute of Turcology, which
was founded by him, focused on Turkish folk literature. As all these titles suggest, these works
were prompted by Ziya Gokalp’s influence, and they are still used as the main sources by Turkish
as well as foreign researchers.

The extent to which Gokalp’s ideas were influential could be seen from the fact that at the
Institute of Turcology and the Faculty of Literature at Istanbul University, Fuad Képriili brought
up students who in turn influenced the studies related to literature, especially Turkish folk
literature. One of them, Pertev Naili Boratav, later founded the first folklore program at Ankara
University, in Turkey.

Though indirectly, Gokalp’s influence has seen in the founding of the Turkish Historical
Society and Turkish Linguistic Society, which still exist as institutions involved in conducting
research on Turkish history and literature, preparing new researchers, and publishing and
distributing researches on the fields of history, language, literature and folklore.

There are two main reasons why folklore studies started in Turkey; first the collapse and
disappearance of the Ottoman Empire and its replacement by the new Turkish Republic, and
second the search for an identity for the new state those who advocated nationalist ideas
and concept saw the new identity in the folk. Thus, the statesmen, who eliminated the class
differences that had existed in the Ottoman Empire and were struggling to found a democratic,
laic, populist, nationalist republic, found themselves side by side with those intellectuals who
were searching for a new identity; they turned to the folk culture as Gokalp suggested, to their
folklore in shaping the new state.

Two of the principles in the newly established state was “Halkcilik” (populism) and
“Milliyetcilik” (nationalism). The statement of the founder of the new Turkish state, M. Kemal
Ataturk, that “the peasant is the master of the people.” It should be understood that the peasant
was Gokalp’s folk. This also reflected the validity and influence Gokalp’s view, according to
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which the values of the folk, that is, the folk culture, was to play a major role in the foundation
of a state.

Conclusion

In conclusion, Ziya Gokalp had written a number of essays and books where he had espoused
nationalist views before the Republic of Turkey was founded, and he put folklore at the center
of this nationalist ideas. As a scholar, researcher, ideologist, writer and poet, he in started the
work in the field of folklore, also contributed to it with his works. Folklore studies longer history
than the history of contemporary Turkey. Folklore studies in Turkey continue in present time
under the influence, in various degrees, from the folklore studies conducted throughout the
world. Most of the folklore studies in Turkey concentrate on folk literature, traditions and lately
in folklore theories and UNESCO Conventions.
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3us l'ekasin xkoHe Typkusagarsl GoIbKJIOPTAHY

AngaTna. Makanaga ['ekasn neH poMaHTHUKTED LIbIFapMallbLIbIFBIHBIH, YKCACTBIFbIH 3€pTTeY, dJi
Jle 9pTYpJii eyponaJsiblK >XKoHe aMepUKaH/bIK (OJIbKJIOPJBIK TEOpUsJapAbl KoJAaHyFa HeTi3aesreH
’KoHe 63iH/[iK HaKThl CUIIAThI *KOK, TYPiK QOJIbKJIOPUCTUKAJBIK 3epTTeysepiHe [eKaJNTbIH KaHAal aa
6ip acep eTe any kailbiHAa €63 eTiNefi. 3epTTeyAiH MaKcaThbl — 3us [ekannTeiH GOJNbKIOpPFA JAereH
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Metin Ekici

KO3KapachblH OHBIH, lIbIFapMaJapblHa, COHJAN-aK 0J1 TypaJibl XKa3blIFaH aKnapaTTapFa cliTeMe xacay
apKblLIbl 3epTTey oHe OChLIalIlla POMAaHTHU3M Ke3deHiHJeri Eyponasnblk oHIbLIAAp KaOblijaFaH
$OJIBKIOp MeH YJITIIBLIABIK, apacblHAAFbl 6aiaHbIc 3us [OKaINThIH HMIbBIFApMallbLIBIFBIHAA Kalan
KepiHic TanKaHbIH aHbIKTay. ABTOP OyJI 3epTTey MaKaJlacblH/a OHbIH, LIbIFapMallbLIbIFbl TYpKUSaFbl
bOoJIBKIOPJIBIK 3epTTeyJiepre Kajlal acep eTKeHiH aHbIKTayFa ThIpbICThl. XIX FacblpAblH asgfbl MeH XX
FacbIp/blH 6acblHAa pedopMa apeKeTTepiHiH CaTCi3Airi MMNeprsaa BeCTePHU3M, 0CMaHU3M, UCJIAMU3M
YKOHe MaHTIOPKU3M CUAKTHI )KaHa uedaaapAsl TyAbIpAbl. Ocbl Ke3KapacTapAblH 9pKauChIChl 0J1apAbIH,
uJiesdJIapblH KaObL1Jay apKbljibl UMIIEPUSHBI KYTKApyFa *KoHe JaMbITyFa 60J1ajibl AereH oija 60J1bl.
Anaijia onapAblH ellKalcbIcbl GpaHIly3 peBOJIIOLMACbIHAH KeliH anjbiMeH Eyponaja, cojaH KeliH
OcMaH MMIEPUSCHIHBIH, eyponasblK KepJepiHje nmaiza 60JiFaH yATIIBLT KO3FajablCTapAbl TOKTATa
anMazpbl. Kpicka yakpIT illiHze BankaHJaFbl 3THUKaJbIK TONTAp apacblHJAarbl YATIIbLIABIK, XKaF4an
eZi9yip KylleHin, aagbiMeH ViMIlepus aymMaFbIH a3aliTyZa, COAAH KeliH OHBIH, blAbIpayblH/a e[j9yip acep
eTTi. 3us l'exasnn Typkus Pecny6/iMKackl KypblIFaHFa JIefiH YITHIBLIABIK KO3KapacTap/ bl }KaKTaUThIH
GipkaTap ouepkTep MeH eHOeKTep a3/bl *koHe GOJIBKJIOPAbLl 63iHiH YT HjesJapbIHbIH
OpTaJIbIFbIHA alWHaAbIpAbl. FanbIM, 3epTTeylli, UAe0J10T, }a3yLIbl XKaHe aKblH peTiHAe 01 QOJIbKI0P
caJIacbhIH/A )KYMBbIC iCTell KaHa KOMMaM, OFaH 63 IbIFapMaJiapbIMeH YJIKEH yJiec KOCTbl. PoIbKJIOpPTaHY
Tapuxbl Kazipri Typkus TapuxblHaH y3aFblpak. Typkusaarbl QOJIBKJIOPJBIK 3epTTeyaep Kasipri
yakKpITTa OYKia a/ieMJie Kyprisiin >kxaTKaH (QoJIbKJIODJBIK 3epTTeysepAiH bIKNaJlblHaH KaJFacy/a.
Typkusaarel oabKJIOPBIK 3epTTeyepAiH KeMILiJliri XaablK 9/ie0ueTiHe, AICTypJIepre XoHe COHFbI
yakpITTapza OHECKO-HbIH $0abKI0PJIBIK TeopHUsapbl MEH KOHBEHLUsIJIapblHA 6aFbITTAJIFaH.
Ty#iH ce3aep: PoNbKIOPUCTUKA, YITTHIK U/es, XaJblK, LbIFapMallbLIbIFbI, pepopMa, pPOMaHTHU3M.
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3us lekasbn u poabkaopucTuka B Typuyu

AnHoTanus. CTaThs NOCBsLIEHA U3yYeHHIO TBOpUYecTBa [ekaibla U pPOMaHTHKOB, a TaK»Ke BOIPOCY
0 TOM, 0Ka3aJl JIk OH KaKoe-JIM60 BJIHUSHUE HA TypelKre GpoJIbKJIOPUCTUUECKHE UCCIIeIOBAHUS, KOTOpbIEe
HO-NPEeXKHEMY OCHOBAHbI HA IPUMEHEHUH Pa3/JIMYHbIX EBPONENCKUX U aMEPHUKAHCKUX POJIbKIOPHBIX
TEOPUU U He UMET YeTKO ONpeJie/IeHHOTo xapakTepa. Llesib vcciiejoBaHUs - U3YYUTh B3MIsAJbl 3UU
lekanbna Ha GOJIbKIJIOP, 0OPATUBIIKCH K €ro paboTaM, a TAKXKe K TOMY, YTO ObLJI0O HAIIMCAHO O HEM,
¥, TAKUM 00pa30M, MONBbITAThCSA ONpPEJeNUTh, KaK CBA3b MeXAy (QOJbKJIOPOM W HAIMOHATU3MOM,
KOoTopas Oblyia BBeJieHa B IeCTBHE eBPONENCKMMU MbICJAUTENSIMU [TepUO/Jia POMAaHTH3Ma, HalllJla CBOe
oTpakeHUe B TBopuecTBe 3uM ['ekasibIia. ABTOP MOMBITAJICS ONPEIEJIUTDb KaK ero paboThl MOBJIUSAIN Ha
nocjeaywliye uccaefoBaHus ¢posbkaopa B Typuun. B pesysbraTe npoBasia HonbITOK pedopM B KOHIE
19-ro u Havyasie 20-ro BEKOB B UMIIEPUHU MOSIBUJINCh HOBBIE U/I€H, TAKHE KAK BECTEPHU3M, OCMaHHU3M,
WCJaMHU3M M NMaHTIOpKU3M. Kaxzada U3 3TUX uaed yTBepXJasa, YTO UMIEPUI0 MOXHO CHAacTU U

pa3BHUBaThb, ECJIM IPUHATDb UX COOTBETCTBYIOLLIHUE N EH. O,ZLHaKO HHU O,E[HOﬁ N3 HUXHEYyAaJI0Cb OCTAHOBUTDb
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Ziya Gokalp and folklore studies in Turkey

HallMOHAJIUCTUUECKHE JIBIXKEHUS, KOTOpble BO3HUKJIM CHavaja B EBpome, a 3aTeM B eBpOMeMCcKUxX
3ems1aX OcMaHcKoM uMnepuu nocje @paHuy3ckoill peBoMOLUK. 3a KOPOTKUN MPOMEKYTOK BpeEMEHU
HalMOHAJIUCTUYECKME HACTPOEHUsI CpeJlu STHUUYECKUX rpynn Ha bajsikaHax 3HAYUTEJNbHO YCUJIUIUCH
Y CbITpa/id BaXKHYI POJIb CHAayaJjla B YMeHbIIEHUU TEPPUTOPUU UMIIEPHUH, A 3aTEM U B ee pacnaje.
3usa l'ekann Hanucasa psiji 3cCe€ U KHUIL, B KOTOPBIX OTCTaWBaJs HAlMOHAJUCTUYECKHE B3IVISAAbI ellle
Jo ocHoBaHus Typenkoi Pecniy6auKy, 1 mocTaBul QOJIBKIOP B LEHTP CBOUX HALMOHAJIUCTUYECKUX
unel. Kak yuyeHbli, Uccie/loBaTe b, U/I€0JI0T, IUCATEJb U 03T, OH He TOJIbKO HadaJl paboTy B 06J1acTU
¢doJIbKJIOpa, HO U BHEC B Hee OTPOMHBIN BKJIaJ, CBOMMU POU3BeAeHUAMU. UcTopus GoIbKIAOPUCTUKU
JUITMHHee, YyeM ucTopus coBpeMeHHou Typuuu. UccnegoBanus ¢osbkiaopa B Typiuu NpoAoKalTCA U
B HACTOsI1I[ee BpeMs IO BAUSHUEM, B TOW UJIK HHOU CTENEHH, UCC/IeJOBaHUHN GOJIBKJIOPA, TPOBOJUMBIX
110 BceMy MUPY. BoJIbIIMHCTBO UccaeJoBaHUM posibkiopa B Typiyuu NOCBSIIIEHO HAPOJHOHN TUTEPATYPE,
TpaAUIINAM, a B OC/Ie/JHEE BpeMS — GOJILKJIOPHBIM TeopusM U KonBeHnusaM IOHECKO.

KitoueBble c/10Ba: GOIBKIOPUCTHKA, HALIMOHAIUTHYECKAs H/les], HAPOJIHOEe TBOPYECTBO, pepopma,

POMaHTHU3M.
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