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ABSTRACT
From Minority Writer to Turkish Exemplar:

How Elif Shafak Was Consecrated for the Arab Reader

This thesis discusses the various socio-cultural developments that gave rise to the
wide recognition of Elif Shafak in the Arab field of cultural production after her
novel The Forty Rules of Love was published in 2012 in Arabic translation. It
overviews the changing Turkish-Arab relations, mainly in the realm of culture and
ideology, from their mutual Ottoman past to their post-Ottoman present. It also
revisits the changing status of Sufi mysticism (major theme of The Forty Rules of
Love) in Turkish and Arabic cultures according to prevailing ideologies and popular
practices of religion. It includes in the discussion each culture’s relation to the
Western world, especially as regards cultural translation. It also discusses the roles
played by different kinds of agency in establishing Shafak’s name in the Arab
context and the dynamics of representation and cultural translation that were at play
in such undertaking. Its theoretical framework is structured through reference to
Pierre Bourdieu’s field theory, Homi K. Bhabha’s concepts of hybridity and cultural
translation, and Mona Baker’s account of social narrative theory, combined with
Nedret Kuran-Burgoglu’s synthesis of imagology and translation studies. The thesis
is concluded with a descriptive and critical analysis of two samples extracted
respectively from Shafak’s novels The Bastard of Istanbul and The Forty Rules of
Love, the former for understanding translational actions around the Turkish identity
and the latter for understanding translational actions around Sufi mysticism. The
analysis incorporates the English original, the Turkish translation and the two Arabic

translations of each novel.
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OZET
Azmlik Yazarligindan Tiirk Ornegine:

Elif Safak’in Arap Okur I¢in Kutsanmasi

Bu tez, Elif Safak’in Ask romaninin 2012 yilinda Arapga ¢eviride yayinlamasi
izerine yazarin Arap kiiltiirel {iretim alaninda genis ¢apta taninmasina neden olan
cesitli sosyo-kiiltiirel gelismeleri tartismaktadir. Tez, degisen Tiirk-Arap iliskilerini,
ozellikle kiiltiir ve ideoloji baglaminda, iki kiiltiiriin miisterek Osmanli ge¢misi ve
Osmanli sonras1 durumlari {izerinden tartigir. Buna ek olarak, (4sk’1n ana temast
olan) tasavvufun, Tiirk ve Arap kiiltiirlerinde hiikiim siiren ideolojilere ve halk
dinindeki uygulamalara gore farkli zamanlarda degisen durumunu ele alir. Tartisma
iki kiiltiirtin, 6zellikle kiiltiirel ¢eviri baglaminda, Bat1 diinyastyla olan iliskilerini de
kapsar. Ayrica tez, Arap kiiltiirel alaninda Safak’in iin kazanmasina katkida bulunan
farkli birey ve kurumlarin oynadigi rolleri ve bu tiir gelismelere yol acan temsil ve
kiiltiirel ¢eviri dinamiklerini tartigir. Tezin kuramsal ¢ergevesi, Pierre Bourdieu’nun
alan teorisi, Homi K. Bhabha’nin melezlik ve kiiltiirel ¢eviri kavramlari, Mona
Baker’in sosyal anlati teorisine dair goriisleri ve Nedret Kuran-Bur¢oglu’nun
imgebilim ve ¢eviribilim sentezi lizerine kurulmustur. Bu tartismalarin sonunda tez,
biri Safak’in Ask, digeri Baba ve Pi¢ romanlarindan alintilanmak iizere iki pasaja
dair betimsel ve elestirel bir analiz igerir. Ilk romandan segilen pasajla Tiirk kimligi
etrafinda gelisen ¢eviri eylemlerini anlamlandirmak, ikincisiyle ise Tasavvuf
kavrami etrafinda gelisen ¢eviri eylemlerini anlamlandirmak amaglanmigtir. Analiz,
her iki romanin Ingilizce orijinallerini, Tiirkge cevirilerini ve her birinin iki farkl:

Arapga ¢evirilerini kapsar.
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NOTE ON TRANSLITERATIONS

For the transliteration of Turkish and Arabic words, I used the IIMES Transliteration
system. For proper names (persons or institutions) with self-proclaimed English
transliterations, I retained the preferred transliteration. This includes Shafak’s self-
Anglicized name, Elif Shafak (Safak in Turkish and according to IIMES). I also used
the common Arabized versions of Shafak’s name in my interviews with Arab
participants. For Islamic terms which can be found in the English lexicon such us

sharia, Quran, etc., I retained the common English usage.
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CHAPTER 1

INTRODUCTION

Elif Shafak is a well-known contemporary Turkish novelist who, after rising to fame
first in Turkey, then in Europe and USA, gained global attention. As an author living
in the twenty-first century, her writing is part of a whole set of representative actions
that work to increase the publicity of authors and retain their visibility, such as
publishing strategies, interviews, intellectual organizations, etc. Shafak plays an
active role in the maintenance of her publicity and visibility in both the Turkish and
the Euro-American book markets through joining literary events, participating in
interviews, writing in newspapers, having an up-to-date bilingual (Turkish and
English) website, etc., as well as taking part in the various stages of creating a
literary product, such as choosing a book’s cover and supervising its translation
process.

Though Shafak enjoyed considerable recognition in her early career, it was
her seventh novel, The Forty Rules of Love, that carried her name across the globe.
According to Curtis Brown’s (Shafak’s international agency) webpage, the novel’s
translation rights has been sold so far to 35 languages. It was a historical fiction
(framed by a contemporary one) inspired by a phase in the life of Muhammad Jalal
al-Din al-Rimi (Persian Muslim Sufi mystic and poet) in which he encountered
Shams al-Din al-Tabrizi (another Persian Muslim Sufi mystic). Al-Riim1 lived in 13
century Konya, present-day Turkey. He is known in Turkey as Mevldnd [our master]
and in the Anglophone world as Rumi. His encounter with al-Tabr1z1 happened when

the latter came to Konya for a period. Shafak wrote the novel in English, a practice



she has been carrying out in her fictional writing since the publication of her novel
The Saint of Incipient Insanities in 2004.

In this study, I discuss a specific context in which Shafak flourished as a
popular writer, namely the Arab world of cultural production. With the publication of
the first Arabic translation of The Forty Rules of Love in 2012, Shafak became an
increasingly popular figure in the Arab world, and the impact of The Forty Rules of
Love went beyond the literary field to become part of the cultural production in
television, theatre, visual arts and non-literary writing. Before the The Forty Rules of
Love was published in its Arabic rendering, Shafak’s fourth novel Bit Palas appeared
in 2009 in Arabic translation. But it was The Forty Rules of Love that brought her
wide recognition in the Arab field of cultural production.

Unlike the case with Turkish and international literary markets, no visible
effort to gain publicity in the Arab literary market can be observed on Shafak’s part.
She does not have an Arabic version of her official website, for example. Nor is there
any indication that she intervened in her Arabic translations to increase the
receptivity of her potential audience. Her story of success in the Arab world (which
is the main topic of this thesis) is thus different from that of Turkey and the
Anglophone world. The latter two, however, became the stepping stone for her rise

to fame in Arabian soil.

1.1 Thesis and scope

My study aims to analyze the various socio-cultural developments that gave rise to
the wide recognition of Elif Shafak in the Arab world after her novel The Forty Rules
of Love was published in 2012 in Arabic translation. In this study, I try to trace the

line of development that led Shafak from being a minority writer (explained below)



to becoming a Turkish exemplar, followed and adapted in numerous ways (theatre,
art, TV shows, other literature) in the Arab world.

I do not use the phrase “minority writer” in the sense of a writer who writes
in a major language to “destabilize it” (Akbatur, 2010, p. 56) as an act of
decolonization. Rather, I use it to designate an author of Turkish (local) origin,
writing in or translating into (global) English for the Anglophone reader. That is, I
deploy in such designation Lawrence Venuti’s (1999) use of the concept of minority
literature to indicate works from non-global languages entering the Anglophone book
market,! and combine it with Douglas Robinson’s expression of writing “for
translation into a hegemonic language” (2014, p. 30) as well as Saliha Paker’s (2004)
idea of writing in English as cultural self-translation. To sum it up, I assume that
Shafak’s writing in English—which may be regarded as a specific kind of cultural
translation, as put forward by Paker (2004), Akbatur (2010) and Eker-Roditakis
(2006)—is an act of writing in a major/global language from the status of minority
(coming from and representing a local, non-global culture).

I argue that the two components of Shafak’s last stage of evolution in terms
of status and reception, that is “Turkish” and “exemplar” are significant for an
accurate understanding of the process as a whole. Such understanding requires a
knowledge of the changing Turkish-Arab relations, especially in the realm of culture
and ideology, from their mutual Ottoman past to their post-Ottoman present.

Moreover, it requires a knowledge of the changing status of Sufi

! According to Venuti, “[a]ny language use is . . . a site of power relationships because a language, at
any historical moment, is a specific conjuncture of a major form holding sway over minor variables”
(1999, p. 10). On a global scale, English is the major form holding sway over non-global languages.
Accordingly, the Anglophone book market has a central place within the global publishing industry,
and it plays a decisive role in making works from non-central cultures visible through either having
them translated into English or written directly in English and according to the standards of the
Anglophone book market (pp. 164-165).



mysticism/tasawwuf (the major theme of The Forty Rules of Love) in the Turkish and
Arabic cultures at different times in accordance with dominant ideologies and
popular practices of religion. Finally, an understanding of each culture’s relation to
the Western world, especially as regards cultural translation, is indispensable for a
comprehensive analysis of the phenomenon. These three aspects are incorporated in
my study to establish the Arab context in which The Forty Rules of Love flourished.
My main argument is that the transformation in Shafak’s status and reception was a
collective, not necessarily conscious, act of consecration which was made possible
through numerous stages of development in Turkish-Arab relations, as well as
religious tensions and East-West dynamics.

Moreover, Shafak’s present-day success owes much to the various agents
(individuals and institutions) who played a role in making her known in the Arab
world. These include first and foremost translators and publishers, as well as readers,
reviewers, journalists and other media producers. A thorough understanding of the
general picture requires the underpinning of the special role each agent has played in
the process, the conditions in which they performed such agency, and the factors that
led them to initiate their respective undertakings. After defining the contextual
factors that prepared the ground for The Forty Rules of Love, I study the roles played
by agency in establishing Shafak’s name in the Arab world.

Throughout the study, when I say “the Arab world”, though I generally mean
all the regions whose official language for communication, media and publishing is
Arabic, I refer specifically to a number of Arab countries that belong to the eastern
half of the Arab geography which is known as the Mashrig region, since most of the

agency which I cover takes place in this region. These countries are Egypt, Syria,



Palestine, Lebanon, Iraq, Saudi Arabia, and to some degree the United Arab
Emirates, Jordan and Kuwait.

Another recurrent geographical term in my thesis is “the West”, which is at
the same time a socio-political term that refers to the Unites States and the imperial
powers of Europe as globally hegemonic civilizations that stand, in common
discourse, in contrast to other civilizations of the world (Heywood, 2012, pp. 1-22).

My thesis generally indulges this frame when referring to the West.

1.2 Literature review

Elif Shafak has been the subject of a number of dissertations and academic papers in
Turkey, mostly comparative literature and literary criticism. Since my focus in this
study is on agency, I concentrate in my literature review on works that discuss the
aspect of agency in Shafak’s works and in her status as a writer.

There is one dissertation in the field of translation studies whose object of
study is Shafak’s works, namely Arzu Akbatur’s 2010 PhD dissertation
Writing/Translating in/to English: The Ambivalent Case of Elif Safak. It examines
the translational actions that took place around Shafak’s works in light of
representation, self-translation and re/de-contextualization in the Anglophone
context. In her 2017 article “The Power and Burden of Self-Translation:
Representation of ‘Turkish Identity’ in Elif Shafak’s The Bastard of Istanbul”,
Akbatur focuses on Shafak’s novel The Bastard of Istanbul as a case study to offer a
critical view on the issues of national identity and representation in a translational
context. In both works, Akbatur establishes Shafak’s position as a Turkish writer

who actively participates in the translation of her works between Turkish and



English, as well as performing an act of cultural translation through writing in
English, i.e. translating her culture for the Anglophone reader.

In her 2006 paper, “Self-translation of celebrated in-betweenness: The case of
The Saint of Incipient Insanities by Elif Shafak”, Arzu Eker-Roditakis discusses
Shafak’s position as a self-translating author between Eastern and Western cultures.
She raises issues of representation and identity-building in relation to textual and
cultural translation.

Both Akbatur and Eker-Roditakis give reference to Saliha Paker in discussing
the concept of writing in English as cultural self-translation. In her 2004 article,
“Reading Turkish Novelists and Poets in English Translation: 2000-2004”, Paker
surveys several Turkish authors whose works have been written in or translated into
English, among which is Elif Shafak. She indulges in her study the idea of a non-
Westerner writing in English about her/his native country as an act of culturally
translating the East to the Western reader.

The works of these three scholars are relevant to my thesis in that they
establish Shafak’s position as a writer from Turkey who has found a place in world
literature through either being translated into English or writing directly in that
language, all the way culturally translating the Turkish culture and identity to the
Anglophone reader. They raise the ethical issue of writing to fulfill the expectations
of Western readership and representing the Turkish culture in a way that corresponds
to existing Orientalist perceptions about it.

In the field of public relations and advertising, a master’s thesis has been
carried out by Belma Canbay (2014) whose case study is the person and strategical
actions of Shafak as a human brand. In this study, Canbay foregrounds the

relationship between literature and the book market, offering a critical lens with



which to look at Shafak as an author who not only writes a book, but also actively
engages in its process of becoming a cultural product. Canbay’s study is also relevant
to my thesis in that it deals with the notion of choosing popular or polemical topics to
write about as a marketing strategy for literary works, and provides examples for
such strategy-building in Shafak’s writing.

Two popular topics which Canbay provides as an example are Sufi mysticism
and ethnic conflict, both of which have been subject to a number of works which
offer a critical view on such strategical writing in the case of Shafak. These works
include the following.

In his 2010 article, “Elif Safak’in Ask romaninda postmodern bir unsur olarak
Tasavvuf”’, Muhammed Hiikiim studies tasawwuf as a postmodern element in
Shafak’s novel. He notes that the various characters in The Forty Rules of Love are
intended to be representatives of a move from (modern) rationality and monism to
(postmodern) mysticism and pluralism. However, he observes that in putting Islamic
law (sharia) in place of the former and Sufi mysticism in place of the latter, Shafak
actually polarizes two complementary components of the religion of Islam, all the
way undoing the idea of pluralism or coexistence which the novel is supposed to
convey. Hiikkiim’s perspective is significant in that it questions the line between
artistic interpretation (postmodernist thinking) and sensational writing; which in turn
brings forward issues of marketability and literature as commodity.

Likewise, in “Elif Safak’in Ask romaninda Tasavvuf” [Sufism in Elif
Shafak’s novel The Forty Rules of Love], Mehmet Bakir Sengiil (2010) focuses on
the polarization between Sufi mysticism and religious law in The Forty Rules of
Love. He observes that Shafak creates out of the character of Shams a Sufi figure that

is simultaneously tolerant (of different kinds of deviation from cultural norms) and



intolerant (of representatives of sharia). Furthermore, he argues that Shafak’s
treatment of al-Riim1’s mysticism renders it as a version that is emptied of its Islamic
significance and presented as a universal cure for the crises of modern-day
individuals.

Adem Boliikbasi (2016) regards Ask (the Turkish translation of The Forty
Rules of Love) as an outcome of a cultural phenomenon observable in the twenty-
first-century Turkey. For Boliikbasi, the 2000s represent a period in Turkey in which,
while the mainstream culture is increasingly sacralized, the sacred or religious
aspects of religion are constantly secularized. This is a process of transformation
“from institutional religion to individual spiritualism” (p. 155; my translation),
parallel to that of Western transformation from Church-going as obligation to
consuming religion for individual happiness. According to Boliikbasi, such
transformation has found its strongest representation in Turkey in the form of a
popularized tasawwuf, evolved to meet the spiritual needs of modern-day
individuals.

In “The ‘Rumi phenomenon’ between Orientalism and cosmopolitanism: The
case of Elif Shafak’s The Forty Rules of Love”, Elena Furlanetto (2010) regards The
Forty Rules of Love as a self-Orientalizing work which reinforces the image created
in the Anglophone world about al-Riim1 as a universalist mystic stripped of his
Islamic identity. For Furlanetto, this is an act of de-contextualization that serves to
fulfill the spiritual needs of modern-day Western consumers of literature.

On Shafak’s choice to write about ethnic conflict, Ayza Vardar offers a
perspective in her 2012 PhD thesis, Ceviribilimde Somiirgecilik-Sonrast Dénemeg:
Ceviriyle Somiirgelestirilenin Ceviriyle Ozgiirlestirilme Cabas: [the postcolonial turn

in translation studies: the effort to free through translation what has been colonized



through translation]. In this work, Vardar studies the relationship between
postcolonial and translation studies in the framework of history and ideology. Within
the discussion, she observes translational decisions in Shafak’s works (performed
with direct involvement from the author) between their Turkish and English
renderings. She notes a tendency in these translations to increase or decrease
polemical tension between Turkish and Armenian people as the text’s target
readership changes. She regards Shafak’s choice to write on the topic of ethnic
conflict between non-Western cultures as a self-Orientalizing act of compliance with
what is expected of a writer from a minor culture.

Eyiip Can Ekinci (2018) focuses on the aspect of anachronism in 7he Forty
Rules of Love and regards it as a tool for self-Orientalization. He argues that Shafak
re-contextualizes the events and setting of a period in history not in respect of the
prevailing customs, values and norms of the period, but as if they existed in a setting
in which the customs, values and norms of a modern, Westernized context were the
measure of standards.

These studies are important for my thesis in that they provide a critical
perspective on Shafak’s attitude as a writer and contextualize her within the
publishing industry and cultural marketing of the twenty-first century. They point to
the many ways in which the selection and treatment of topic is related in literary
writing with issues of representation and readership expectation.

All of the studies that are mentioned so far are limited to the examination of
Shafak’s works and attitude within the context of Turkish or Anglo-American/global
cultures. There is one article which deals directly with Shafak’s influence in the Arab
World, namely Mark Sedgwick’s (2017a) “Eclectic Sufism in the contemporary

Arab World”. In this article, Sedgwick regards The Forty Rules of Love as a work of



“eclectic Sufism” (p. 65). The book, Sedgwick argues, is eclectic because it draws
upon Western perspectives on tasawwuf and projects them to an essentially Eastern
context (the story of al-Riim1). For Sedgwick, the kind of eclectic spirituality which
is demonstrated in the novel meets the Arab need to “[reinterpret] Islamic traditions
to incorporate globally relevant social imaginaries” (p. 65) and benefit from the
themes of universal peace and tolerance to resist ideological sectarianism. He argues
that present-day Arab Muslim youth (Egyptians in his case study) prefer the global
or the non-Islamic input in an Islamized or localized framework. Shafak’s eclectic
novel, though its Western influences are discernible by specialists, was received by
the average Arab reader as “Sufi and Islamic rather than eclectic” (p. 73) even
though it was this eclecticism that made it possible to incorporate the global into the
Islamic.

The view put forward by Sedgwick resonates with the previously mentioned
studies in that it regards the local and the Islamic with an eye to the global and the
universal. It brings to the picture the perspective of the Arab reader, making room for
discussions of East-West dynamics. However, the literature mentioned so far is still
not enough in its totality to draw a complete picture of Shafak’s success story in the
Arab context. What is missing, I argue, is the aspect of the changing Turkish-Arab
relations and its contribution to the building of the context in which The Forty Rules
of Love landed on Arab soil. While the West (as a hegemonic culture) figures
constantly in the late and post-Ottoman relationship between the two cultures,
Turkish-Arab relations have a unique dynamic of their own which cannot be
disregarded when observing literary import between the two cultures. My study aims

to incorporate the insights offered in all the aforementioned literature, along with the
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missing aspect, in order to understand as fully as possible, the transformation in

Shafak’s status from being a minority writer into being a Turkish exemplar.

1.3 Thesis in chapters

After this introductory chapter, I draw in Chapter Two an outline of the reception of
Shafak’s works in the Turkish, Anglo-American and Arabic contexts. My discussion
includes critical perspectives on Shafak’s attitude towards writing and publishing. I
also discuss Shafak’s reception in line with her thematic choices and the marketing
strategies that are involved in her representation.

In Chapter Three, I present my theoretical and methodological frameworks.
Building my theoretical framework, I follow a descriptive method of analysis
combined with perspectives from postcolonial and narrative theories as well as
image studies. I resort to Pierre Bourdieu’s field theory, Homi K. Bhabha’s concepts
of hybridity and cultural translation, and Mona Baker’s take on social narrative
theory, which I deploy in combination with Nedret Kuran-Burcoglu’s account of
imagology.

I apply a multilayered method which incorporates the textual, the contextual
and the paratextual dimensions of my subject. In my contextual analysis, I use
Bourdieu’s method of field analysis for the spatial and temporal structuring of
contextual material. For scientific accuracy, I resort to conducting interviews with
agents who were part of the process of importing Shafak’s works into the Arab field
of cultural production. I also refer to a bibliographical index in which I had compiled
a list of literary translations from Turkish to Arabic in order to understand the
contextual factors that paved the way for the reception of The Forty Rules of Love.

The bibliography focuses on literary import from Turkish to Arabic between 1923
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(the year in which Turkish and Arab nations were officially separated) and 2012,
which is the date of publication for the first Arabic translation of The Forty Rules of
Love. For textual analysis, I employ critical discourse analysis (CDA). For the
analysis of paratextual material, I refer to Gérard Genette’s concept of paratexts.

In Chapter Four, I consider the changing Turkish-Arab relations through the
image of the Turk as seen from an Arab perspective and expressed in various
discursive contexts (such as historiography and media) and public manifestations
(such as the Arab reception of Turkish TV dramas). I discuss five types of images
that were linked with the Turkish identity in Arab public discourse. In later chapters,
I consider the effect of these images on the different translational and representative
actions that were carried out in the Arab field of cultural production around Shafak’s
works.

In Chapter Five, I consider the various ways in which the image of tasawwuf
and its function have been molded by the prevalent religious discourses in the
Turkish and Arab contexts. I maintain that even though tasawwuf, as expressed in
acts of popular religiosity, was demeaned in the rhetoric of religious reformers in the
Turkish and Arab contexts, certain developments in the domain of ideology and
popular religiosity during the twentieth and twenty-first centuries made it possible to
incorporate tasawwulf into the two cultures, and make room for the arrival of 7The
Forty Rules of Love in 2012 in Arabic translation. Moreover, I consider the image of
tasawwuf in the West and how it interacted with its image in the Turkish and Arabic

contexts.

Having established the contextual background in which The Forty Rules of
Love entered the Arab literary scene, I explore in Chapter Six the ways in which

Shafak has been consecrated in the Arab field of cultural production through agency.
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Moreover, I observe how The Forty Rules of Love affected cultural production in the
Arab context, and how her works became a site of competition among publishers. I
incorporate into the analysis my previous findings about the Turkish identity and the
image of tasawwulf to discuss the many ways in which agency around Shafak has
been interacting with these variables.

In Chapter Seven, I perform a comparative analysis on two samples selected
respectively from The Bastard of Istanbul and The Forty Rules of Love, the former
for understanding translational actions around the image of Turkey and the latter for
understanding translational actions around tasawwuf. My analysis incorporates the
English original, the Turkish translation and the two Arabic translations of each
novel. I conclude the present chapter with a brief summary of the two novels.

In Chapter Eight, I conclude my thesis, providing a brief summary of what is
discussed in each chapter and presenting the findings of the study. In Appendix A, I
provide a chronology of Shafak’s books as they appeared in Turkish, English and
Arabic rendering. In Appendix B, I present a table which displays data about
translated literature from Turkish to Arabic between 1923 and 2012. In Appendices

C and D, I enclose the texts of my correspondence with interviewees.

1.4 Brief summary of The Forty Rules of Love and The Bastard of Istanbul
In this section, I summarize the two novels which will be my subject of analysis in

Chapter Seven, namely The Forty Rules of Love and The Bastard of Istanbul.

1.4.1 The Forty Rules of Love

The Forty Rules of Love is a novel with two narratives, one framing the other and

developing as the latter unfolds. The frame story is set in contemporary US, between
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the two fictional characters of Ella and Aziz. The framed story is set in thirteenth-
century Anatolia, between the historical characters of Muhammad Jalal al-Din Riimi
(characterized in the novel as Rumi) and Shams al-Din al-Tabrizi (characterized as
Shams). This second story is presented as a historical novel composed by Aziz, titled
Sweet Blasphemy.

Ella is a Jewish housewife in her forties with three children, living in
contemporary Massachusetts. She leads a quiet, routine life and is aware that her
husband is unfaithful to her. She has just begun to work from home as reader for a
literary agency. Her first assignment is to read and report on a novel by a Scottish
convert to Islam and a Sufi mystic named Aziz Zahara. She is intrigued by the novel,
Sweet Blasphemy, and contacts Zahara to start an e-mail correspondence that would
last till the end of the (frame) story where they finally meet, having fallen in love
with each other.

Aziz is a photographer who, after traumatically losing his wife, finds solace
in Sufi thought and practice, which he experiences first in Morocco among a group
of Sufis. After that, he travels the world as “a photographer by profession, a
wandering dervish at heart” (Shafak, 2010, p. 324), participating all along in
spreading Sufi thought. Two years before meeting Ella, at the age of fifty-two, he
learns that he has an incurable form of skin cancer. He then decides to retreat and
write his novel.

The novel is about the phase in the life of al-Rtim1 in which he meets Shams
al-Din al-Tabr1z1, which marks a milestone in the development of Sufi thought,
bearing as its fruits al-Rim1’s infamous poetry. The character of Shams is portrayed
as a wandering dervish, a symbol of anarchy against orthodoxy and a preacher of

divine love. He has compiled a list of forty rules on the theme of divine love (a
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fictional list composed by Shafak), which he calls “The Basic Principles of the
Itinerant Mystics of Islam™ (Shafak, 2010, p. 40). Shams meets Rumi as a religious
scholar and leaves him, after having taught him of love, a poet of divine verses. He
marries Rumi’s adopted daughter Kimya, but is not welcomed by his son (Aladdin)
and wife (Kerra), who are both jealous of Rumi’s attachment to Shams. Rumi’s other
son, Sultan Walad, is always faithful to his father and seeks his wellbeing. Shams
affects other lives besides Rumi’s, taking the side of those marginalized by orthodox
rule, such as a prostitute named Desert Rose who wants to become a Sufi, and a
drunk named Suleiman. His anarchic ways disturb those on the side of power such as
the high judge of Baghdad (where he visits as a wandering dervish before coming to
Konya) and Baybars the security guard in Konya. In the end, a group of haters,
among which are Aladdin and Baybars, attack Shams and assassinate him. An
inconsolable Rumi, broken by the sad ending of his friend’s life, devotes the rest of
his life to poetry.

The two narratives are meant to parallel each other. Many times, Ella
wonders about the resemblance between Aziz and Shams, and at one point asks him:
“are you Shams?” (Shafak, 2010, p. 190). Aziz, in his turn, tells her, “I cannot be
Shams. I think he was way beyond and above me. But you can be Rumi” (Shafak,
2010, p. 326).

At the end of the novel, Aziz and Ella meet. Ella is ready to forsake her
marriage for him, but Aziz tells her of his illness and says that their future together
won’t be a lasting one. She nevertheless chooses to stay with him and the two go to
Konya, where he dies. The novel ends with Ella murmuring the last of the forty rules
of Shams, which are scattered throughout the novel, disclosed one by one as the story

unfolds.
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1.4.2 The Bastard of Istanbul

The Bastard of Istanbul is a novel that explores a part of the Turkish political history
as reflected in the lives of contemporary characters: On May 14 of the year 1915,
during the reign of The Committee of Union and Progress (Ittihat ve Terakki
Cemiyeti), the Turkish government issued a “Law of Deportation” [tehcir kanunu]
(Ergil, 1975, p. 60) against its Armenian subjects as a result of Armenian support of
Russia in the Turco-Russian conflict during the First World War. Though the
government grounded the act of deportation on the justification that it was “to clear
the battle-ground” (as cited in Ergil, 1975, p. 60), it was a “drastic policy” (Ergil,
1975, p. 61) nevertheless, and the deported suffered irremediable loss. This event is a
source of polemic in political discourse, and the debate generally revolves around
naming it: should it be called deportation or genocide? (Babacan, 2015).

In the novel, the American character Rose marries a Turkish man (Mustafa
Kazanci) after a failed marriage with an Armenian (Balsam Tchakhmakhchian)
whose ancestors were among the deported people. The Tchakhmakhchian family are
full of resentment towards Turks, and Rose’s second choice of marriage is partly
meant as a spiteful act towards them. Her daughter from first marriage, the half-
Armenian Armanoush, decides one day to visit Turkey and discover her Armenian
past without the knowledge of her family. In Turkey, Istanbul, she stays with her
stepfather’s family, the Kazanct women. Men of the Kazanci family, with the
exception of Mustafa, have suffered from untimely death. This is regarded by the
family as a bad omen and Mustafa is sent at age 18 to America and away from the
family. Armanoush is accompanied in the house by four generations of women:

great-grandmother Petite-Ma, grandmother Giilsiim, her four daughters Zeliha, Banu,
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Cevriye and Feride, and Zeliha’s daughter Asya. Asya’s father is unknown and she is
the bastard indicated in the title of the novel.

In Istanbul, Armanoush learns about “the significant difference between the
attitudes of the Turks and Armenians towards the 1915 massacres as well as the
parallels between the two cultures, most particularly underlined with their cuisines”
(Akbatur, 2010, pp. 227-228). What she does not learn, but Asya and the readers do,
however, is that Zeliha was raped by her brother Mustafa, and Asya was conceived
as a result of this act. Armanoush’s stepfather, then, is Asya’s uncle and father. The
Armenian-Turkish conflict is thus fed in the novel through the male-female conflict,
creating a space for women to tell their stories and deal with their wounds (“The
Bastard”, n.d.). The book is divided into chapters, and the title of each chapter names
an ingredient for the recipe to cook a local desert known in Turkish as asure and in

Armenian as anoush-abour.
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CHAPTER 2

SHAFAK IN TURKEY AND ABROAD

In this chapter, I present an outline of how Shafak’s works were received in the
Turkish, the Anglo-American and the Arabic contexts. I include in my discussion
critical views on the ideological implications of Shafak’s works and her attitude
towards publishing, as well as the impact of her thematic and marketing choices on

her representation.

2.1 Shafak in Turkey

Early in her career, Shafak received local recognition in her native country in the
form of academic and cultural awards. Her Master’s thesis (completed in ODTU,
Ankara) on gender and women’s studies titled Bektasi ve Mevlevi Diistincesinde
Dongiisel Evren ve Kadinsilik Anlayist [circular cosmos and the understanding of
femininity in Bektashi and Mawlawi thought] is recorded on biographical sources
about Shafak as winning an award from Sosyal Bilimler Dernegi [association of
social sciences] (Tiizlin, 2013, p. 271; “Elif Safak”, n.d.). It is not clear, however,
which association of social sciences is meant by these sources. In 1994, she
published a collection of short stories titled Kem Gézlere Anadolu [ Anatolia for the
evil eye]. In 1998, she received the Mevlana Prize for her first novel, Pinhan
(published in 1997) from a local association in Konya, named Kombassan Vakfi [the
Kombassan Association] by Kombassan Holding (Tiiziin, 2013, p. 271; “Elif Safak:
Yazar”, n.d.; Balkan, 2016). In 2000, she received The Best Novel Award [En lyi
Roman Odiilii] for her third novel, Mahrem (translated into English as The Gaze)

from a local association, Tiirkiye Yazarlar Birligi [Writers” Union of Turkey]. With
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this novel, Shafak “greatly increased her readership” (Tiiziin, 2013, p. 272). Her
fourth novel, Bit Palas, marks the beginning of her career as a best-selling author in
Turkey (Tiiziin, 2013, p. 272).

Bit Palas also marks a change in the author’s writing style, whereby,
according to the literary critic Omer Tiirkes, an inclination towards readability and
easy access to readership can be traced. Tiirkes states that he thought Shafak’s earlier
language (poetic, aiming to rediscover old words) had reached a cultivated state with
Bit Palas (as cited in Tiiziin, 2013, p. 273). After that, however, “the downfall
began” (Tiirkes, as cited in Canbay, 2014, p. 201; my translation). The downfall,
according to Tiirkes, began when Shafak started to write in English, and because
English was not native to her, she went on to compose on a linguistic level that
lacked much of the poetics of her earlier writing. Tiirkes also believes that, in time,
Shafak began to choose popular topics for her novels (such as the Turkish-Armenian
conflict and the life of al-Riim1) and while the literary quality went down in the
progress, polemics (in and around the books) went up (as cited in Canbay, 2014, p.
201). Cem Erciyes, editor of arts and literature in the Turkish newspaper Radikal,
shares a similar view when he observes that with Bit Palas, Shafak was able to
convey meaning in a more lucid way. Her narrative skill was also strengthened in
this novel, but the poetic expression was made plain (Erciyes, n.d.). Shafak, on her
part, explains this change as stylistic variation (as cited in Giiler, 2011) and direct
immersion of herself within the narrative: “I can say that I put myself in the novel
more directly with Bit Palas™ (Shafak, as cited in Dede, 2002; my translation).

Although she wrote all her novels which came after Bit Palas in English,
Shafak played an active role in their translation into Turkish. In an interview with

Omer Tiirkes and Semih Giimiis, Shafak states that, “Reading my books [in Turkish
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translation], you do not read a one-to-one translation. I write anew. I work with
venerable translators but I go through my works one more time afterwards, and write
them anew” (as cited in Giiler, 2011; my translation). As will be demonstrated in
Chapter Seven, such re-writing involves in Shafak’s case additions and omissions
that are indicative of a concern with target readership expectations and marketability.

Canbay (2014) studies the many strategical moves that Shafak and her
Turkish publisher Dogan Kitap have taken towards increasing her popularity and
sale-rates in Turkey. These vary from providing a gray-colored cover for male
readers of Ask instead of the original pink cover (p. 216) to arranging where, when
and how she would make a public appearance. Accordingly, as the marketing
manager of Dogan Kitap says in her interview with Canbay, while making an
appearance in Beyaz Show (a popular talk-show program on Turkish television)
would ruin the reputation of an underground writer such as Hakan Giinday, it would
suit Shafak to participate in the show and promote a new book (Kirpiksiz, as cited in
Canbay, 2014, p. 208). However, she argues that Shafak has to maintain a
respectable appearance as an author and refrain from providing material for the
paparazzi (Kirpiksiz, as cited in Canbay, 2014, pp. 224-225).

Shafak herself participated in such strategy-making processes. It was her
idea, for example, that a photo of her in male clothing would feature on the cover of
Iskender, the Turkish translation of her eighth novel Honour, in reference to her
having to think, while writing the novel, like a man, i.e. like iskender, the male
protagonist of the novel (Kirpiksiz, as cited in Canbay, 2014, p. 214). What is

interesting is that the cover of the English version (as well as many other
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translations) features a woman wearing a headscarf, ready to meet Euro-American

expectations (Figures 1 and 2).
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Figure 1. Front cover of Iskender Figure 2. Front cover of Honuor
(http://www.elifsafak.com.tr) (https://www.amazon.co.uk)

In 2006, Shafak’s sixth novel, The Bastard of Istanbul, appeared in Turkish
translation as Baba ve Pi¢. The English original appeared a year after the translation,
which is a publishing strategy that is recurrent in Shafak’s works. After the novel
was published, Shafak, as well as the book’s publisher Semih Sokmen and translator
Asli Bigen were sued by “Kemal Keringsiz, a leading member of the Grand Union of
Jurists (Biiyiik Hukukgular Birligi)” for “insulting Turkishness” (Akbatur, 2010, p.
128) in the novel through one of the characters’ discourse reflective of Armenian-
Turkish conflicts. Shafak was acquitted for insufficiency of evidence. This incident
turned the eyes of local and foreign media towards her name, person and works.
Shafak herself states that such trial has two benefits for a writer: one, it gives
leverage to international public opinion, and two, the writer gains in audience (as
cited in Canbay, 2014, p. 235). The novel became “the best-selling book of 2006 in
Turkey” (Tiizilin, 2013, p. 274). This success was followed by another one with the

publication, in 2007, of Shafak’s autobiographical account on her postpartum
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experience, Siyah Siit (translated into English as Black Milk), which became another
best-seller.

Starting with its September 2008 issue, the Forbes Tiirkiye magazine
(Turkish branch of the American business magazine Forbes) has been announcing on
a yearly basis (eleven times in total up to the year 2018) Turkey’s top 20 authors
with the highest sales income in the Turkish book market, each year documenting the
rates for the previous one. Shafak has appeared steadily on the list until the 2017
issue (in which the 2016 statistics were published). She entered the list with the sales
of Siyah Siit in 2007 and reached the top when The Forty Rules of Love was
published in its Turkish translation, Ask. After that, she figured a number of times at
the top with reprints and new books. For the first time in 2018 (whereby the 2017
statistics were published), she disappeared from the list, leaving her place to new
best-sellers (“En ¢ok kazanan yazar”, 2008; “2009°da en ¢ok onlarm”, 2009; “Iste
en ¢ok kazanan”, 2011; Turan, 2012; “Iste en ¢ok kazanan 207, 2013; “Iste 2013’iin
en ¢ok”, 2014; “2014’lin en ¢ok kazanan”, 2015; “Forbes’a gore en ¢ok” 2017;
“Tiirkiye'nin en ¢ok kazanan” 2018).

Shafak continued to publish in Turkish, but these were non-fiction: articles in
newspapers and collections of articles in book form. Her official, bilingual website

(www.elifsafak.com.tr) displays her Turkish-language and English-language articles

in their respective sites. A quick look at the two lists shows that while the English-
language articles have increased through the years, the Turkish-language articles
have decreased. This may be indicative of Shafak’s turning from local to
international audience.

In the global arena, Shafak seems to have turned into advantage the negative

image that has been building around her in Turkey as being a market-oriented author

22



of popular/polemical novels. Writing in English, she represents herself as a writer in
exile, a “linguistic nomad” (Shafak, 2018c) unwanted at home:
When I first started publishing my books in English, I had an awful negative
backlash in Turkey, mostly from nationalists. They called me a “betrayer”.
How could a writer abandon her mother tongue, my critics wanted to know.

That’s what nationalism does. (Shafak, 2018c)

Some people in Turkey criticize me for not having roots. “I do have roots,” |
tell them. “But they are up in the air.” (Shafak, 2017b)

If you are a novelist from a wobbly or wounded democracy, such as Turkey,

Pakistan or Nigeria, you do not have the luxury of being apolitical. (Shafak,

2017a)
2.2 Shafak in English
Shafak entered the English literary arena first with the translation of Bit Palas,
published in 2004 as The Flea Palace. It was shortlisted for the /ndependent Foreign
Fiction Prize in 2005 (“Biography”, n.d.). When The Bastard of Istanbul appeared in
2007, Shafak had already published The Saint of Incipient Insanities (in 2004), had
Mahrem translated into English as The Gaze (in 2006), and had published the book’s
Turkish translation, Baba ve Pi¢ in 2006 (Akbatur, 2010). Before the English
original was published, Baba ve Pi¢ had caught the attention of foreign media
because of the lawsuit incident, and was ready to be represented in its English
version as a “bold” story (as cited in Akbatur, 2010, p. 130) by an author who
challenged the authorities in her homeland. The book was longlisted for the 2008
Orange prize (Tiiziin, 2013, p. 274) and Shafak was now an international writer.

Her new status was reinforced with the publication of The Forty Rules of
Love in 2010. The book was awarded with the French Prix ALEF prize in 2011. It
was also nominated for the IMPAC Dublin Award for literature in 2012.

Elena Furlanetto (2013) argues that Shafak reinforced in The Forty Rules of

Love a certain image that was created of al-Riim1 in Western discourse. Such image,
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Furlanetto argues, was a contorted version of the real man, “suitable for the tastes
and sensitivities of the contemporary American readership” (p. 203). The American
Rumi was one that was not religious, only spiritual, offering quick solutions for “the
American hunger for spiritual guidance” (Furlenatto, 2013, p. 203). Furlanetto
suggests that such reinforcement on Shafak’s part could be discussed under the frame
of self-Orientalization. Omer Tiirkes, on his part, argues that there is a link between
this novel and the revival of the legacy of Mevlana when UNESCO announced the
year 2007 as the International Rumi Year. The link which Tiirkes suggests is that
popularity demands writing about what is popular (as cited in Canbay, 2014, 204).
As an international writer, Shafak “has been longlisted for the Orange Prize,
MAN Asian Prize; the Baileys Prize and the IMPAC Dublin Award, and shortlisted
for the Independent Foreign Fiction Prize and RSL Ondaatje Prize” (“Biography”,
n.d.) for a variety of her books. Moreover,
She sat on the judging panel for the Independent Foreign Fiction Prize
(2013); Sunday Times Short Story Award (2014, 2015), 10th Women of the
Future Awards (2015); FT/Oppenheimer Funds Emerging Voices Awards
(2015, 2016); Baileys Women'’s Prize for Fiction (2016); Man Booker
International Prize (2017) and The Goldsmiths Prize (2018). Shafak chairs
the Wellcome Book Prize 2019 judging panel. (“Biography”, n.d.)
Arzu Akbatur (2010) argues that Shafak’s writing in English is a form of cultural
self-translation (p. 11). She regards Shafak’s self-translations as the struggle of a
writer from “a minority culture” to carve out a place of her own in the Anglophone
(the global and major) literary system. For Akbatur, this is problematic because
either translation or composition in a major language, . . . the work of a
writer from a minority culture is very likely to be received and represented

in accordance with the expectations and norms of the dominant culture. (pp.
11-12)
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Such expectations often involve an Orientalist perception of Turkey as part of the
non-Western world. Meeting these expectations, therefore, endangers the process of
self-translation in that it might turn into self-Orientalization.

Moreover, Akbatur (2017) notes that such inclination coexists, in a
paradoxical way, with Shafak’s critical discourse about Western expectations from
non-Western authors who write in English, namely the expectation to stand as
representatives of their specific cultures: “if you are, let’s say, an Algerian woman
writer, you are expected to tell your own story, the suppression of women in Algeria.
Your identity starts to precede your work™ (Shafak, as cited in Akbatur, 2017, p.
134). Akbatur argues that,

Writing in English, Shafak seems to benefit from the hegemony of this global

language as she writes/translates (and thus represents) her culture, identity

and perspective. However, this act of self-translation is not free from
contradictions. Shafak is critical about the representative function, the burden
of self-translation, attributed to minority writers and their texts. Yet, thanks to
this burden, her work has been received, represented and reviewed in ways
that contributed to its promotion mainly in the Anglo-American context. The
power of self-translation, on the other hand, is evident in Shafak’s agency as

a visible and interventionist author when addressing two separate readerships.

(2017, p. 137; emphasis original)

The availability of Shafak’s books in English might also have eased their
incorporation into other literatures. Only one of Shafak’s books that are available in
Arabic was translated from Turkish (Bit Palas, translated by Abdulkadir Abdelli).

The rest are all translations/retranslations from English, including the ones which

were originally composed in Turkish.

2.3 Shafak in Arabic translation

A restricted Google search on Shafak’s name in Arabic between 1994 (the date she

published her first fictional work, Kem Gézlere Anadolu) and 2011 (the year before
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The Forty Rules of Love was published in Arabic translation) displays considerably
few mentions of the writer in Arab electronic sources, even when the different
variations of spelling that her name went through in its Arabic rendering (Tlaf Shafig,
it/ Alif Shafaq, Ilif/Alif Shafaq, Ilif/Alif Shafak, Alif Shafaq) are incorporated into
the search.

The search yields a number of articles and two YouTube videos in which she
was mentioned. Her name appears in an article that dates back to September 2006,
which probably marks her first entrance to the field of Arab cultural production in
the electronic sphere. She appears in one other article in 2006, then in seven articles
in 2007, four in 2008, one in 2009 and two in 2010. One of the two YouTube videos
was broadcasted in 2010 and the other in 2011.

In much of the articles, she is featured as the Turkish writer who went on trial
for her novel Baba ve Pi¢. Some of these articles appeared in newspapers that were
established in Arab countries, namely Lebanon (al-Akhbar newspaper), the United
Arab Emirates (a/-Bayan and al-Ittihad newspapers), Jordan (a/-Dustiir newspaper)
and Saudi Arabia (al-Igtisadiyya newspaper). One article was featured in the Bonn-
based Qantara Internet portal which publishes in many languages, among which is
Arabic. Another was published in BBC Arabic, headquartered in London, and a third
one was published in the London-based Saudi electronic newspaper Elaph.

The Qantara article regarded the issue as “tumult around a novel”
(Karmashik, 2007; my translation), the al-Igtisadiyya article as a “silly penal code”
(“Qantn ‘Uqubat Mudhik”, 2009; my translation) and the a/-Ittihad article as a
“grand crisis” (Khidr, 2008; my translation). The a/-Bayan article underscored
Shafak’s difficult position in the face of “the extremely fundamentalists among

Turks” (Madkdr, 2007; my translation). The Elaph article praised her resilience in
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front of the “A ‘asir” [tornados] (Al-Ujli, 2008) that blew over her, while the al-
Akhbar article depicted her as “falling under the downpour of criticism and
campaigns of refutation” (Rashid, 2006, para. 2; my translation). The a/-Dustiir
article portrayed her as being charged by the Turkish government—when in fact she
was sued by one person (Burgan, 2007). The BBC article mentioned the incident
when defining the author, and went on to record her opinion on another issue related
to women and politics in Turkey (“Ilif Shafaq: ‘Jasad”, 2007).

There is a visible influence in these articles of Euro-American discourse
about the issue. Two of the articles (the al-Bayan and the al-Dustiir) were informed
by an interview that was conducted with Shafak by Lenora Todaro for the American
The Village Voice magazine with the title “Under siege” (Todaro, 2007). Moreover,
the al-Igtisadiyya article is categorized under the English-titled “Financial Times”
tab on the table of contents, and the BBC article is obviously London-based. The
Elaph article, on the other hand, highlighted Shafak’s previously mentioned critical
discourse about Western expectations from non-Western authors, displaying her as a
writer who defies the measures of both her home country and the West (al-Ujli,
2008). The article was informed by an interview with Shafak conducted in English
by Anand Rangarajan for the Indian The Hindu newspaper, published in February
2008 under the title “The writer as a nomad” (Rangarajan, 2008).

Other articles mentioned her as one name among other contemporary Turkish
authors (“Abd al-Hadi, 2008; Saliha, 2007; Barish, 2007). One author writing in 2010
for The Turkmen Tribune wrote a review on Agsk (yet to be translated into Arabic at
the time) (Polat, 2010) and one translator from Turkish to Arabic, Bakr Sidqi, wrote
in his personal blog of a certain conflict between Shafak and the Turkish novelist

Adalet Agaoglu, siding with Shafak on the issue (Sidqi, 2010). Two articles
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mentioned Shafak’s name as one of the women writers whose works were/are to be
translated into Arabic by the Cadmus publishing house (referring to the Arabic
translation of The Flea Palace) as part of the Wallada Series (a series aiming to give
voice to women writers) (Suwaylih, 2006; Al-Hamla, 2007). The Arabic version of
The Flea Palace (published in 2009) is also mentioned in an article by its translator
Abdulkadir Abdelli, writing about translating and translations from Turkish to
Arabic (Abdelli, 2008). There are also two videos on YouTube; one is a review of
The Flea Palace in Arabic translation (Dreamstvchannel, 2011) and the other is a
televised interview with Shafak conducted in Turkish and dubbed in Arabic to be
broadcasted by the European news network Euronews (Rubayi, 2010).

These considerably few mentions stand in stark contrast with the numerous
times and ways in which Shafak’s name and works have appeared on the Internet
since The Forty Rules of Love was published in Arabic translation in 2012. After that
date, Shafak figured frequently on bestselling lists in various Arabic-speaking
regions of the world. Today, after seven years of its introduction to the Arab
readership, Qawa ‘id al- ‘Ishq al-Arba ‘iin (the book’s Arabic title), with the 15%
edition of its second translation, appears on the famous online Arabic bookstore Nil
wa Furat (a Lebanon-based distributer which also has centers in Syria, Jordon, Egypt
and Saudi Arabia) as the third top selling novel (the list has 20 books in total),
rivaling its Arabic counterparts (“Al-Riwayat al-akthar mabi‘an”, n.d.). On the same
website, Shafak is featured three times in the bestselling list for the year 2018 (100
books, fiction and non-fiction, translation and non-translation) with her books
Qawa ‘id al- ‘Ishq al-Arba un (ranked third), Banat Hawwa' al-Thalath (Three
daughters of Eve, ranked 56th) and Halib Aswad (Black Milk, ranked 86th) (“Al-

Kutub al-akthar mabi‘an”, n.d.).
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The Forty Rules of Love was not only a best-seller, but also an inspiration to a
variety of other types of cultural production such as theatre, art, TV shows and other
literature. Its title became a catchphrase to be repeated in numerous ways on books
of a variety of subjects, such as Qawa ‘id al-Sa ‘adah al-Sab in [the seventy rules of
happiness] (al-Shimi, 2016) and Qawa ‘id al-Sihha al-Khamsiin [the fifty rules of
health] (‘Abd al-Malik, 2017). These cultural items, to be discussed in detail in
Chapter Six, were highly reflective of the target culture’s norms, and they attest to a
substantial amount of cultural translation that was carried out as the novel circulated

in the Arab field of cultural production.
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CHAPTER 3

THEORY AND METHOD

In this chapter, I discuss the theoretical framework of my thesis, then explain the

methodology I deployed in carrying out my research.

3.1 Theoretical framework: the descriptive, the postcolonial, the narrative and the
image

For a thorough analysis of the individual and contextual conditions that prepared the
way for Shafak’s reception in the Arab world, I resort to several theoretical tools that
have been deployed in the field of translation studies for the contextual studying of
translational phenomena.

I develop my argument within the frameworks of the descriptive and
postcolonial translation theories. I apply Pierre Bourdieu’s field theory to the social
description of translational phenomena, and resort to Homi K. Bhabha’s concepts of
hybridity and cultural translation. I also refer to Mona Baker’s account of social
narrative theory, combined with Nedret Kuran-Burgoglu’s synthesis of imagology

and translation studies.

3.1.1 Agency a la Bourdieu

Pierre Bourdieu argues through his field theory that social phenomena should be
addressed neither from solely an objectivist viewpoint (explaining human behavior
through social conditioning), nor only a subjectivist one (privileging free will and
individual choice), but through an analysis that would take into account both

objectivism and subjectivism. Such an analysis would be one that considers all social
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interaction as occurring in relation to each other and to social variables, and holds
that social phenomena cannot be understood in isolation from their surroundings.
Bourdieu’s analysis, then, is a relational one (Bourdieu, 1993b; Bourdieu, 1991a;
Grenfell, 2008a; Joas & Kndobl, 2011).

The main components of Bourdieu’s theory are the concepts of “habitus”,
“field” and “capital”. Bourdieu employs the term habitus to mean the totality of
dispositions that individuals accumulate through their lives, which shape their ways
of being (habits, attitudes) and doing (actions, reactions). The habitus of an
individual is in a continuous flux of change and is subject to environmental influence
(Bourdieu, 1993c; Bourdieu, 1991c; Thompson, 1991).

Field is the theoretical space in which agents in a society practice their
habitus in the shape of position-taking. Various fields can be simultaneously at play,
such as the fields of education, arts and literature (which Bourdieu calls the field of
cultural production), and economics. There is also a meta-field which Bourdieu calls
the field of power, which is occupied by those who hold power (political, economic,
cultural) and are in a state of dominion. Each field, though homologous to other
fields within the same field of power, is also “a separate social universe having its
own laws of functioning” (Bourdieu, 1993a, p. 162). For Bourdieu, field is structured
as a series of positions of power which agents struggle to take and/or maintain
(Bourdieu & Wacquant, 1989; Bourdieu, 1993c; Bourdieu, 1990a; Thomson, 2008).

Capital is the means to attain the desired position. Bourdieu distinguishes
between economic and symbolic capital. Symbolic capital refers to the accumulation
of symbolic value such as expertise and prestige. It can be cultural (the accumulation
of titles or cultural goods, or a family background of value) or social (a network of

relations with people and institutions that would help one take the desired position)
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(Bourdieu, 1986; Moore, 2008). Struggle for power can be defined in terms of
fighting for the right to legitimacy, i.e. “the right to exercise the ‘symbolic violence’
of the domination of one set of ideas over others. This legitimisation produces an
orthodoxy, or doxa in a field” (Albright & Hartman, 2018, p. 8). Doxa refers to
“shared beliefs” (Deer, 2008, p. 121) or presuppositions that go unquestioned in a
given field (Bourdieu, 1990b, p. 66).

For Bourdieu, history and sociology are inseparable from each other. For the
studying of sociological phenomena, he advocates a form of genetic inquiry which
he refers to as “genetic sociology” or “social history” (Bourdieu, 2014, p. 374). Itis a
kind of socio-historical analysis that breaks away with linearity and the search for an
origin, and favors instead, “a model which conceives cultural production in terms of
a network of relations between individual agents and institutions” (Hanna, 2016, p.
66).

Bourdieu’s field theory is relevant to my study in that it puts to frame the
various agencies in the Arab world which have been operating around my object of
study. In my thesis, I draw a brief genealogy of modern Arab thought on the twin
subjects of Turkish identity and tasawwuf. Such genealogy, I argue, is necessary for
understanding how the ground was prepared for Shafak’s reception as a Turkish
exemplar to be followed on the path of receiving and integrating a certain type of
Sufism into the public realm (or field) of Arab cultural production. After defining the
contextual factors that prepared the ground for Shafak’s entry into the Arab field of
cultural production, I study the roles played by agency (individuals and institutions)
in establishing Shafak’s name in the Arab world. I draw on Bourdieu’s notion of
consecration—i.e. the act of creating a positive image of something or someone in a

particular context through individual or institutional agency (Hanna, 2016, p. 23)—to
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define Shafak’s popularity as a collective, not necessarily conscious, act of
consecration which was made possible through numerous stages of development in

Turkish-Arab relations, as well as religious tensions and East-West dynamics.

3.1.2 Homi K. Bhabha: Hybridity and cultural translation

Homi K. Bhabha develops his notion of hybridity in response to Edward Said’s
postcolonial theory of Orientalism on discursive power differentials. With hybridity,
Bhabha attempts to “overcome the impasse created by Saidian dichotomy between
dominant and dominated cultures” (Sakamoto, 1996, p. 114).

For Bhabha, dominated cultures (projected as Other in the manipulative
discourse of hegemony) defy assimilation into the dominant culture through a
process of cultural translation leading to 4ybridity, a state in which essentialist ideas
of a pure origin or nation are shaken, and a more complex unit of identity emerges.
As much as the dominant discourse tries to disseminate its ideas among (and about)
the dominated cultures, these cultures find a way of adapting the foreign input to
their own terms, distorting the dominant discourse and thus challenging its authority.
What emerges is a hybrid culture which receives change and recreates it according to
its specific socio-cultural circumstances (Bhabha & Rutherford, 1990; Bhabha, 1994;
Buden, Nowotny, Simon, Bery, & Cronin, 2009; Wolf, 2000).

Bhabha establishes his notion of cultural translation in accordance with
Walter Benjamin’s deconstructionist take on the notion of an origin(al). For
Benjamin, translation is to be understood as a tangent taking its own course after
touching the original. Hence, neither translation nor original have “an essential
quality and are constantly transformed in space and time” (Buden, Nowotny, Simon,

Bery, & Cronin, 2009, p. 200). Bhabha, on his part, maintains that cultural
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translation (the act of transforming the dominant discourse after the moment of
encounter), though an act of imitation, exposes the original (the translated) to
change, simulation, duplication and so on, putting it thus in a position of relevance
vis-a-vis the target culture:

The ‘originary’ is always open to translation so that it can never be said to

have a totalised prior moment of being or meaning—an essence. What this

really means is that cultures are only constituted in relation to that otherness

internal to their own symbol-forming activity. (Bhabha & Rutherford, 1990,

p. 210)

A number of researches in the field of cultural studies have recognized (either
confirming or critiquing, sometimes with direct reference to Bhabha and sometimes
using similar terminology) the relevance of hybridity to the studying of different
sights of modernization, Westernization, and the inevitable questions of Orientalism
and Occidentalism that are brought with it. These studies share similar lines of
thought with scholarship that brings forward the idea of multiple modernities.

Multiple modernities is a scholarly concept which stresses that there are
multiple paths to modernity as there are multiple modern nations, each developing
through combinations of social, cultural and political conditions specific to their
environments. The theory challenges simplistic and Eurocentric attempts to view the
history of modernity as a single chain of developments taking place in the West and
spreading throughout the world. It attempts to relocate Western modernity as an
outside influence for what is experienced inside, not to be confused with the
experience itself (Eisenstadt, 2002).

Emmanuel Szurek (2011) works with the case of Kemalism in Turkey to
show how in this case modernization and nation-building took place through a

creative combination of local and imported patterns of identity-building. Kemalistst,

Szurek asserts, invented a kind of “internal Orientalism” (p. 103) that would suit the
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specific needs of the rising, idealized nation to become both progressive-like-the-
West (i.e. not retrogressive like the East) and autonomous (even anti-Western).
Towards such end, ethnic groups such as Arabs and Kurds, and religious minorities
were projected as the Other of the new, modern Republic, whose scorn for Western
imperialism was meant to reflect its status as an independent nation.

Rumi Sakamoto (1996) observes a similar (yet unique in terms of internal
dynamics) combination of Western and anti-Western concepts in the course of
nation-building in Japan as expressed in the modernizing ideas of the 19" century
reformist Fukuzawa Yukichi. Sakamoto contends that this is a hybrid process
through which the West, in the act of Westernization, was simultaneously repeated
and repelled. At this point, however—a point where imperialism is mocked by
hybrid mimicry and even partly turned against itself through anti-Western discourse
within the Westernization campaign—Sakamoto stops to ask whether hybridity has
really achieved its liberating potential. What she observes, instead, is that though the
hybrid discourse of Fukuzawa challenges imperial domination, it creates another
Other (which is China) with which it builds its own terms of dominion: “if hybrid
identity does create another Other, it may reproduce the same relation of domination
between itself and this new Other. ‘Hybrid’ identity may not automatically lead to a
politics free of domination” (p. 122).

Similarly, the other Others of Turkish nationalism were the Ottoman past, the
Arabs, and non-Muslims (Szurek, 2011). Patterns of Othering reminiscent to
Japanese and Turkish modernization can be found in the history of Arab nations as
well. The present study aims to trace such patterns of Othering that would lead to the
contextual situation in which The Forty Rules of Love was published. Two main

patterns of Othering will be the focus of this study. First, national Othering, with a
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focus on the Turkish identity as the object of Arab gaze, and second, religious

Othering, with a focus on tasawwuf as the object of religious gaze.

3.1.3 The narrative and the image

Mona Baker incorporates into the studying of translation an interdisciplinary theory
of narrative which defines a certain way of making sense of the world through story-
making. According to this understanding, we use narratives to define ourselves, our
surroundings or the world, and legitimize our actions. Narratives may range from
personal (telling ourselves and others who we are) to grand or meta-narratives
(stories that conceptualize life or society in the shape of grand, pervasive
assumptions, like Capitalism vs. Socialism). For Baker, when a narrative is
translated, it is re-narrated in a new context: “Translation is thus understood as a
form of (re-)narration that constructs rather than represents the events and characters
it re-narrates in another language” (Baker, 2014, p. 159).

Crucial for understanding Baker’s sense of narrative is to be acquainted with
her idea of conflict. For her, conflict is part of everyday life; a set of actions and
reactions with which conflicting parties try to undermine each other through the
weaving of narratives. The bigger the conflict, the wider the audience to be
convinced of the tale being told. Translation, then, is the medium to reach wider
audience: “Contemporary wars have to be sold to an international and not just
domestic audiences, and translation is a major variable influencing the circulation
and legitimation of the narratives that sustain these activities” (Baker, 2006, p. 2).

In the heyday of Arab nationalism (late ninetieth to mid-twentieth centuries),
a number of meta-narratives were at play, which were the cultural translations of

their Western originals, such as modernity [hadatha], enlightenment [tanwir] and
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liberalism [tahrir]. These narratives existed along with (what I will term) their
complementary narratives such as the narrative of takhalluf [backwardness] that was
presented as a complementary narrative to progress (fatawwur). These narratives,
though they did not remain static over time, continue to resonate with contemporary
Arab thinking. Another complementary narrative which has relevance to the present
study is the narrative of Sufism as cure for the so-called Islamic fundamentalism,
which complements the narrative of war on terror, a point which I take up in Chapter
Five.

In my thesis, I combine Baker’s narrative theory with Nedret Kuran-
Burcoglu’s (2000) synthesis of image studies (or imagology) and translation studies.
Kuran-Burgoglu defines imagology as a field of study “which investigates the
genesis of ‘the image of the other,” as well as the socio-cultural constraints
influential upon its creation and transformation processes” (p. 144). She asserts that
when a certain culture has created an image of another culture, this image tends to
affect translational decisions in cases where the former is importing cultural elements
from the latter through translation: The Other can be represented in a way that is
consistent to its existing image. Alternatively, translation can have an initiative role
of creating a certain image of a culture which has not previously been encountered
by the receiving culture. Translational decisions may be affected by such images on
the macro level (deciding what cultures to import from) and micro level—how the
original text is transformed, during the act of translation, in consistency with the
stereotypical image of the source culture (pp. 146, 147). Far from being static,
“[i]mages of the other can be maintained, reinforced, strengthened, challenged, or
questioned, modified, transformed or completely changed during the reception

process of the translated texts” (p. 149).
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The late 19" and early 20" centuries marked the era in which large portions
of Arab soil were dismembered from the larger body of the Ottoman sultanate,
undergoing a process of modernization and nation-building. Such a period of
identity-building saw the intense deployment of a negative, counter-image of the
Turk, through which the positive narratives of progress and enlightenment and the
rising image of Arab nationality were reinforced. This image was part of a series of
stereotypes (about Turkish identity) whose lineage reaches as back as the early
centuries of Islam and as forward as the present day. I argue that these images played
a significant role in Shafak’s integration to and reception in the Arab field of cultural
production.

Together, these four sets of conceptual units (field theory, hybridity and
cultural translation, social narrative theory and imagology in translation) provide me
with the necessary theoretical framework to analyze the rise and fall of discursive
power relations that took place around my object of study.

Before moving to my methodological framework, I would like to emphasize
that although my theoretical framework is grounded primarily on these theories, the
broader framework which I summarized in the headline as “the descriptive, the
postcolonial, the narrative and the image” includes other concepts that have been
developed in such paradigms. I include, for example, two discussions on
retranslation in Chapter Six as developed by certain translation scholars. However,
since retranslation does not constitute an overarching theme in my thesis like the
field, hybridity, narrative and imagology theories, I prefer to elaborate on it where it
pertains to the discussion at hand. Likewise, concepts such as minority writing,
writing for translation and self-translation figure in my research as part of the

descriptive and postcolonial perspectives in translation studies.
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3.2 Methodology: the textual, the contextual, the paratextual

In order to produce a soundly structured research, I chose to apply a multilayered
methodology which would encompass the textual, the contextual and the paratextual
dimensions of my object of study. For contextual analysis, Bourdieu’s methodology
provided me with sufficient material to build my context both spatially (field
analysis) and temporally (socio-genesis). In order to provide accurate information, I
conducted some interviews with different agents and compiled a bibliographical
index of literary translations from Turkish to Arabic between 1923 and 2012. For
textual analysis, I resorted to critical discourse analysis (CDA). For identifying
paratextual material, I referred to the concept of paratexts as introduced by Gérard

Genette and developed by scholars of translation.

3.2.1 The contextual: field analysis and translational data

For the contextual framework of my research, I follow in my thesis the model
suggested by Bourdieu for carrying out a field analysis. Central to Bourdieu’s
method of analysis is the application of relational thinking. Any object of research,
according to this method, should be regarded not as a thing in itself, but in relation to
social variables (Grenfell, 2015).

For Bourdieu, field analysis should be carried in three levels or moves. At the
first level, the field under study (in my case the field of cultural production in the
Arab world) is analyzed in relation to the field of power, where the governing body
operates at state level. At the second level, a “structural topography of the field”
(Grenfell, 2008b, p. 222) is sketched: the available positions, and the forms of capital
(economic, cultural, social) with which to secure these positions. Moreover, doxic

regulations that determine the thinkable and the unthinkable are identified and
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located within the relational operations that take place in the field (Albright &
Hartman, 2018, p. 8). At the third level, the different strata of agency that are at work
in the field are identified: what dispositions the agents bring to their respective
positions, how this is reflected in their social trajectories, what forms of capital they
utilize and what kinds of investment they make (Albright & Hartman, 2018, p. 4;
Grenfell, 2008b, p. 223). This methodology, along with the concept of social history
or genealogy, provided me with necessary tools to contextualize my object of study
both synchronically (field analysis) and diachronically (socio-genesis).

For a comprehensible evaluation of quantitative information in my relational
field analysis, I applied certain measures to collecting data. The documentation and
evaluation of literary translations from Turkish to Arabic between 1923 and 2012
(intended to understand the contextual factors that prepared the ground for the
reception of The Forty Rules of Love in 2012) required the compilation of a
bibliographical index that displayed the publication data of each translation.
Information that is provided through this bibliography is used in Chapter Four as part
of the discussion on the Arab perception of Turkey, namely 1) the degree to which
the Arab publishing industry was willing to incorporate Turkish (literary) cultural
products in the span of time that stretched from the post-Ottoman separation of
Turkish and Arabic cultures to the publication of The Forty Rules of Love, and 2)
which products made their way into the field of Arab cultural production during this
time.

My index is limited to book-length written texts which are translations, or, to
use Gideon Toury’s term, “assumed translations” (1995, p. 140), i.e. declared as such
in the target language. The translated material are literary texts that were written by

authors from Turkey (which excludes, for example, the Turkmen of Arab geography)
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and translated into Arabic. The list only covers translations that were published after
the official demise of the Ottoman rule in 1923, which marked a clear separation
between Turkey and the emerging Arab nations, and until 2012, the year in which the
first Arabic translation of The Forty Rules of Love was published. The list does not
include publications that were designed for a particular audience such as children’s
literature. I only relied on external criteria that were provided for public use:
publication data listed on library catalogues (of academic and national libraries like
the Iraqi National Library and Archives, and the King Fahad National Library of
Saudi Arabia), the Index Translationum of UNESCO, the TEDA catalogue, articles
which provide bibliographic data, and where these sources were not enough, social
cataloging (such as Goodreads). Two other sources were Mehmet Hakki Sugin’s
(2016) report on translated literature from Turkish into Arabic, and the appendix
which Hakan Ozkan generously provided me of his unpublished (2012) report titled
“Translating from and into Turkish: 1990-2010”, which was part of the project
carried out by Transeuropéennes and Anna Lindh Foundation for translation
dynamics in the Euro-Mediterranean region. Ozkan’s appendix provided a list of
literary books that were translated from Turkish to Arabic between 1990 and 2010. I
needed to go over his list in order to collect missing information, namely city of
publishing and titles of translations. Moreover, the list used a different strategy for
transliterating Arabic names than the one I use in my thesis, so I revised that aspect
as well. My bibliography is intended to give a general idea about literary import from
Turkey and the different kinds of agencies that made it possible. Given time and
labor limits, it is by no means comprehensive. For the same reason, it does not

feature retranslations. Nevertheless, recurrent patterns and general distribution across
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the given time span can be interpreted along with other information (biographical,
historical, surveys, reports) to reach sufficient conclusions.

For a better understanding of field dynamics, I conducted interviews with a
number of agents (translators, publishers) who played a role in making Elif Shafak
known to the Arab readership. My correspondence with the interviewees took the
shape of in-depth interviews, i.e. “repeated . . . encounters between the researcher
and informants directed towards understanding informants’ perspectives on their
lives, experiences, or situations as expressed in their own words” (Taylor & Bogdan,
as cited in Kumar, 2011, p. 160). The correspondence took the form of open-ended
questions and was carried out electronically or via phone call. I asked each
correspondent a different set of questions, each pertaining to their relation to the
object of my research, and built my next set of questions on the earlier answers they
provided. Some of the agents did not respond to my request to conduct interviews
with them. I relied on secondary sources for information about these agents.

The interview questions were designed to understand the contributions of
each interviewee into the making of Shafak’s fame in the Arab world. My
interviewees were meant as primary sources of reference for information (such as the
decision to translate a book, the reasons for retranslations, etc.) that was not available
in extra-textual material (such as prefaces, notes, journal entries, etc.). The
reflections provided by them in their answers are expected to mirror the conditions of

cultural production in the Arab publishing industry.

3.2.2 The textual
Critical discourse analysis (i.e. CDA) refers to an attitudinal reconsideration of

discursive events. The attitude is criticism: “understand, expose, and ultimately
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challenge” (van Dijk, 2015, p. 466). The object of criticism is “the way social power
abuse and inequality are enacted, reproduced, legitimated, and resisted by text and
talk in the social and political context” (van Dijk, 2015, p. 466).

“Discursive power abuse” (van Dijk, 2015, p. 472), i.e. manipulation, may
take the form of dominion performed through control. Powerful groups may
influence society with their discourse in the form of hegemony: the influence of their
discourse may shape “the minds and actions” (van Dijk, 2015, p. 470) of people.

Access to public discourse through media, press, etc. makes influence gain
power. This means that alternative discourses not having that access are muted, and
that the public is receiving limited and controlled forms of information and sources
of belief. This also means that discursive power can shape the “socially shared
‘semantic’ memory” (van Dijk, 2015, p. 472) of people.

Forming discourses of dominion means altering sentence structure and
stylistic elements to achieve the desired effect. This may include variations in
morphology, lexicon, pronouns, syntax, metaphor, storytelling and conversation (van
Dijk, 2015, pp. 474-475).

There is no one and only method of performing a CDA, and researchers may
choose the tools that suit their respective branches of study. In my analysis of the
various discursive events produced by a number of agencies, including the extracts
from Shafak’s books (original and translated), I employ close reading (semantic and
syntactic analysis) with an eye on power dynamics in the shape of enactment,
reproduction, alteration or resistance, generally within the frame of cultural
translation. This means that the micro-reading of texts and utterances is performed

simultaneously with the macro-reading of society and culture at large.
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3.2.3 The paratextual
The notion of paratexts was introduced to the studying of texts by the French literary
theorist Gérard Genette. He incorporated into the studying of a text (a poem, a story,
an article, etc.) “the apparatus that surrounds and, in some cases, mingles with [it]”
(Watts, 2000, p. 30) and called this apparatus the paratext. This is a body of
discursive elements (textual and visual) whose raison d’étre is the text (Genette,
2001, p. 12). They serve to mediate the text to the reader and contribute to its
perception (Tahir Giirgaglar, 2011). Some paratextual elements can be found to co-
exist with the text in the same volume, like the cover of the book, the title page,
forewords, endnotes etc. These, Genette calls epitexts. Others exist outside the text,
such as reviews of the book, interviews, letters and the like, and are called peritexts
(Genette, 2001; Tahir Giircaglar, 2011).
Paratextual analysis has increasingly become part of the methodology

employed in translation studies, given that

Paratexts of both the peritextual and epitextual kind offer a great deal of

information when they accompany translations, including clues regarding

the visibility of the translator, the target readership, the aim of the

translation or the concept of translation favoured by the specific culture

and/or publisher, as reflected in the way the text is presented in the title

page. (Tahir Giirgaglar, 2011, pp. 113-114)
Translation studies, on its part, has challenged and altered an important aspect in
Genette’s view, that is, the way he treats translations of texts as their paratextual
material, and therefore as essentially subservient to them. Sehnaz Tahir Giir¢aglar
(2011) points to the importance of studying translations as texts, not paratexts by
stating that,

limiting translation to a mere commentary on the original text prevents the

inclusion within the ambit of Translation Studies of marginal translation

cases, such as pseudotranslations and concealed translations, since these
texts challenge the very existence of the notion of the ‘original’. (p. 114)

44



Richard Watts (2000) proposes that “the paratext to the work of a perceived Other
typically functions as an apparatus of cultural translation by evoking the work’s (or
its author’s) difference while rendering that difference familiar or knowable” (p. 32).
In my thesis, [ use Watts’ view of the paratext as the apparatus of cultural
translation as a starting point for studying the paratextual elements that surround
Shafak’s works, viewing them as performing an act of cultural translation both in the
specific sense in which Bhabha uses the notion and the more general sense with
which it is regarded by Watts, as well as in the sense of self-translating the Eastern
culture for the Western reader as observed by Paker (2004), Eker-Roditakis (2006)
and Akbatur (2010). This dual sense is important given that Shafak’s view of the
East is highly reflective of the Western regard of that culture. Moreover, Shafak’s
entry into the Arab world has been through either her English translations or directly
as a result of her writing in English. Therefore, the Other which undergoes cultural
translation in the Arabic rendering of Shafak’s works is both Middle-Eastern (itself a
mixture of Turkish, Arabic and Persian Muslim cultures) and Western (itself a

mixture of Eastern and Western philosophies).
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CHAPTER 4

A BRIEF GENEALOGY OF TURKISH IDENTITY: THE ARAB PERCEPTION

In this chapter, I discuss the changing Turkish-Arab relations through the image of
the Turk, as expressed from an Arab perspective, in various discursive contexts and
public manifestations. I begin with a brief sketch of the context in which Arab
nationalism and anti-Ottomanism grew as two complementary narratives during the
late 19" and early 20" centuries. Following that, I discuss, from the perspective of
cultural translation, five types of images that have been associated with the Turkish
identity in the Arab context, and present these images in relation to certain meta-
narratives which they reinforced. In later chapters, I consider the impact of these
images on the various translational and representative actions that took place around

Shafak’s works in the Arab field of cultural production.

4.1 Arab nationalism and anti-Ottomanism

When the Ottoman sultanate, defeated in the Great War, was abolished in 1922, and
in its place came the Republic of Turkey with its current acreage, the break between
Turks and Arabs was realized, and the Arab regions went on their respective
journeys towards statehood and independence. Prior to this date, in the late 19"
century, Arab nationalism was born and had been steadily increasing in an
atmosphere of cultural revival that resulted from increased dialogue with Europe.
Printing and press activities were facilitated through technological advancements,
and provided the means to shape and disseminate the prevailing narratives of the
period, such as secularism, enlightenment, progress, modernity and nationalism

(Bawardi, 2014, pp. 39-73).
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Cairo and Beirut came out in the late 19™ century as cultural capitals that
nurtured the narratives of the time (Di-Capua, 2009, p.20; Kassir, 2010, p. 169),
creating a new, heterodox if not autonomous, field of cultural production within the
larger Ottoman context. This field showed homology with the anti-Ottoman
heterodoxy of the new Turkish elite. This was for the Arab intelligentsia an era of
awakening and cultural revival which came to be known as the nahda. Western
civilization was idealized, along with Arab identity and cultural heritage, while the
Ottoman presence was alienated and looked upon with contempt as the source of
Arab cultural stagnation and backwardness (Haarmann, 1988, pp.186-187). Such
ideas were expressed in the historiography of the time and continued to be
reproduced in many twentieth-century history-writing, as well as school corpora and
academic curricula (Haarmann, 1988, p.186; al-Rasheed, 2015, p. 125). The
homology between the Arabic and Turkish heterodoxies ended where nationalism
began, an ideology which they both used to undermine each other and create, in their
cultural translation of the West, their respective Others.

Religion, especially Islam, did not banish from the scene. Its adherents were
divided between loyalty to the Ottoman ummah as home to all Muslims on the one
hand, and loyalty to the nationalist, progressive ideology on the other (Haarmann,
1988, p.186). A third group, the Salafis of Saudi Arabia (known in general as
Wahhabis), expressed opposition to the Ottoman rule based not on modern
nationalism but, as al-Rasheed (2015) argues, on the premise that the Ottoman Islam
was not true Islam.

As the idea of Arabs as a separate nation grew, demands for independence
began to surface. Freedom of the press was accentuated as a call for intellectual

liberty (Harb, 1918, pp. 236-237). Other types of resistance took the form of armed
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revolts, the most famous of which were the Saudi-Wahabbi movement of the early
19™ century and the Hijaz revolt of the early 20™ century. The Hijaz revolt gained
legitimacy when Cemal Pasha, Ottoman Unionist governor and Commander-in-Chief
in Greater Syria, sentenced a number of Arab leaders to death on August 21, 1915
and May 6, 1916 for suspicion of treason. To this day, the 6% of May is remembered
in Syria and Lebanon as ‘Id al-Shuhada’ [the Martyrs’ Day] (Kizilkan, 2016; Hiir,
2011).

Soon after the dismemberment from the Ottoman community, Arab nations
found themselves within the context of European colonization, which started as
French and British mandates in the aftermath of the first World War, and developed
into exploitation. Though independence was eventually achieved, total
decolonization is yet a dream (Francioch, 2008). In the case of Palestine, the
situation turned into “political Zionism and Jewish settlement” (Bawardi, 2014, p. 4),
and new topics such as the Arab-Israeli conflict and the Palestine question were
permanently incorporated into the “Arab Cause” (Di-Capua, 2018, p. 113).
Moreover, anti-Western discourse was now being incorporated into the larger
category of anti-colonialism which was previously reserved for Ottomans.

The new states were teeming with ideology, carried out by charismatic
nationalist leaders who also adopted a secularist and socialist outlook, such as the
Egyptian president Jamal ‘Abd al-Nasir and the Iraqi president Saddam Husayn. In
some instances, ideologies gave way to despotism, and there was critical talk against
governmental alliance with imperialist powers in circles that opposed such regimes.
The Arabs’ pride received a great wound with their catastrophic defeat in the Arab-
Israeli war of 1948 (al-Rasheed, 2015; al-Musa, 2009). After the defeat, Arabs turned

to inward criticism, and hopes for tatawwur [progress] gave way to bitter criticism of
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Arab takhalluf [backwardness] and tyranny, elaborated most strongly in the works of
such poets as Nizar Qabbani (Syria) and Ahmad Matar (Iraq), and artists such as the
Palestinian cartoonist Naji al-“Al1 (al-Misa, 2009; al-Nabulsi, 1999; Ibrahim, 2012).

The opposition burst in 2010 as the so-called Arab Spring.

4.2 Turkish identity in Arab narrative and imagery

The negative image of the Turk which was intensely deployed during the late 19
and early 20" centuries to mirror the positive image of Arab nationalism is part of a
genealogy of perception, in the Arab discourse, of the Turkish identity. It reaches as
back as the eighth century and as forward as today. In what follows, I resort to
scholarly work on Turkish-Arab relations to present five stereotypes about the
Turkish identity in Arab public discourse, whose reflections could be found in
Shafak’s reception in the Arab world. Combining Baker’s (2006; 2014) and Kuran-
Burgoglu’s (2000) insights, I include in my presentation the meta-narratives which
these images reinforced. It should be noted, however, that these images are open to
change, and that some of them are contradictory to others. The observer’s challenge
is to notice how, on the one hand, these images were reproduced over time in
different ways and varying contexts, and on the other, how they managed to coexist
with their counter-images both diachronically and synchronically. Moreover, it
should not be forgotten that the image of the Arab in Turkish discourse is no less
complicated than that of the Turk in Arabic discourse. For the purposes of this thesis,
the focus will be on the latter, but I find the acknowledgement of the former a

scholarly duty.
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4.2.1 Turk, the uncivilized, the not-quite-Muslim

With the widening of Islamic geography during the Umayyad era (661-750 CE)
beyond the Arabian Peninsula, the Umayyads felt powerful. They used the authority
of Islam for promoting Arab superiority. Accordingly, an Arab would not perform
prayer behind a Turkish or a Persian imam/imam (Cihan, 1986, p. 53; Apak, 2010).

In the Abbasid era (750-1528), the Arab community began to see increased
refinery in taste (poetry and art), thought (philosophy) and social habits, incorporated
into the Arab context through mostly Persian and Greek cultures (Dayf, 1976). Arabs
now began to see themselves as civilized representatives of Islam. By the time Turks
entered the community of Islam, the Arabs had already occupied the positions of
power in the field (i.e. in the community of Muslims). Arab discursive activity
created an image of the Turk that would counter and thus reassert the newly acquired
image of the Arab as the epitome of civilization and religion: Turks were
represented, on the one hand, as uncivilized barbarians, and on the other, as not real
Muslims (Haarmann, 1988; Bozdaglioglu, 2005). Van Dijk (2015) calls this strategy
the ideological square: “Emphasizing Our good things, Emphasizing Their bad
things, Mitigating Our bad things, and Mitigating Their good things” (p. 474).

Turks were powerful fighters, and for that reason they were strongly
integrated into the Abbasid army. Accordingly, their image as savages was created
within a narrative frame that incorporated this aspect. The Turk was portrayed as
“manly, fearless, proud, and yet at the same time unsettled, savage, and uncouth”
(Haarmann, 1988, p. 178). In twentieth-century historiography, the image of the
barbarous Turk was reproduced both in works about the old Arab dynasties and in
those about the late-Ottoman context. Shawqt Dayf, in his multi-volume work on the

history of Arab literature (published in late-twentieth century), draws a picture of the
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politico-cultural context in the Abbasid era. In this picture, the Turkish soldiers of
Samarra are represented as an alien, disturbing presence, devoid of culture and
civilization, whose barbarous behavior (such as riding their horses so vehemently
that they crushed people on the road) has led the Abbasid caliph al-Mu‘tasim to try
and confine them in a city (Samarra) which he built for them (1976, p. 10). Similarly,
the early-twentieth-century literary historiographer ‘Umar al-Dastiqi laments in his
work on modern Arab literature the centuries under which Arab lands lived under
Ottoman rule in “absolute darkness, flagrant ignorance, suffering the bitterness of
oppression and violence of aggression” (1973, p. 15; my translation).

Such portrayal also reinforced the narrative of Arabs as guardians of Islam,
since it was unacceptable for them that such a community of foreign, illiterate
savages would understand the teachings of the Quran better than the Arabs
(Haarmann, 1988). However, this narrative was strongly challenged by the Islamic
authority of the Turkish sultanate in the Seljuk and Ottoman periods. Moreover,
beginning with the Seljuk era, Turks assumed the role of spreading Islam that was
previously reserved for Arabs (Derin, 2018).

Nevertheless, the image of the Turk as not-quite Muslim or as an illegitimate
authority in Islamic matters persisted well through the 19" and 20'" centuries. It was
repeated in the discourse of religious reformists such as Rashid Rida (1886-1975). In
his book al-Khildfa [the caliphate], Rida argued that the Turks, although they
“robbed [the Abbasid rulers] of their power” (2012, p. 22; my translation), did not
“dare to claim the [title of] caliphate” (2012, p. 22; my translation) because they
were not descendants of the Quraysh tribe, from which the Prophet descended. Doing
this, Rida was echoing a doxic argument in Arab religious scholarship according to

which the caliph of Muslims should be a descendant of Quraysh. The image was also
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repeated in the events leading to the Hijaz revolt, wherein the Unionist regime was

condemned for its “‘un-Islamic’ and ‘Turkifying’ activities” (Cicek, 2004, p. 473).

4.2.2 Turks to the rescue

As early as the Umawid era, Turks have been incorporated as warriors into the Arab
army. They were referred to as slaves (mawali or raqiq). Later, when they became
part of a more systematized military structure, they were called Mamliik, which is yet
another synonym of the word slave (Watershed, 2018). Slaves or not, their brilliance
as fighters did not go unrecognized by the Arab leaders. When the Abbasids rose
against the Umayyads, they relied on Turkish soldiers who were “famous for
endurance under the shadow of spears, with dexterity in shooting arrows to the right
and to the left, forward and backward” as admitted by Dayf in his historiography of
the period, after having stressed their status as raqiq [slaves] (1976, p. 12; my
translation). In addition to their esteem in the army, Turks were revered in important
Medieval writing, such as a work by the famous man of letters ‘Amr ibn Bahr al-
Kinani—better known as Al-Jahiz (776-868 CE) in which he praised Turkish
soldiers, addressing al-Fath bin al-Khaqgan, an Abbasid official of Turkish origin. His
work was titled “Risala fi Manaqib al-Turk wa ‘Ammat Jund al-Khilafa” [a treatise
on the virtues of the Turk and all the soldiers of the caliphate] (al-Jahiz, 1906, pp. 2-
53).

In time, the Mamluks built their own dynasty which centered in Cairo, and
ruled over a vast Muslim territory in the Middle-East. Two major contributions of the
Mamluks to the Muslim community were the defeating of the Mongols of Asia and
the Crusaders of Europe in the 13" century. These victories created in the Arab

world feelings of awe and gratitude that would carry the esteem of Turks into another
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narrative level: Turks began to be depicted as the defenders of Islam against foreign
threat (Haarmann, 1988; al-Shinqiti, 2016). Similarly, the 10" century Islamic
scholar Abii Hamid al-Ghazzali praised the Seljuk Turks for their bravery and
asserted their indispensable role in the maintenance of the Islamic community
(Wa'li, 2016, p. 123; Liew, 2012, p. 78).

When the Ottomans entered the Arab political scene in the Maghrib (North-
African Arab regions), it was an act of answering Arab request for help against
adversary, a fact which was, as argued by ‘Umar Farruikh (twentieth-century
Lebanese historian), obscured by the Arab nationalist image of Ottomans as invaders
(1980, p. 5). When Spaniards took hold of the Algerian city of Oran in 1509 and
caused the population to flee the city after killing thousands of them, the religious
scholar Abu al-Abbas Ahmad al-Sijilmasi wrote a poem in which he summoned
Muslims of the world to the rescue of his community. Of all those summoned, only
Turks came to rescue (Farriikh, 1980, pp. 218-226). The two brothers Orug¢ Reis and
Hizir Reis (both nicknamed Barbarossa by Europeans), who were officials of the
Ottoman navy in nearby seascape, answered the Algerian people’s calls for help, and
this was the beginning of the Ottoman presence in the area (Kilig, 2017, p. 420;
Farrukh, 1980, pp. 226-235). In this region, prayers for the Ottoman Sultan (Selim
The First) were raised in mosques, and official letters sent to him recognized his
status as a leader (Farrukh, 1980, p. 339).

Similarly, when Sultan Selim The First entered Greater Syria in 1516 after
combatting the Mamluks for their backing of Safavids (Bagley, 1969, p. 54;
Arslanbenzer, 2016), he received an enthusiastic welcome from the people (Farrtikh,

1980, p. 211). At the time, the historian Ibn ‘Alwan al-Hamaw1 “considered the
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arrival of the Ottomans in Aleppo to be ‘the will of God the Almighty to put an end
to the reign of the Mamluks’” (al-Mubaidin, 2014, p. 1928).

In 2009, at the Davos World Economic Forum, Recep Tayyip Erdogan, prime
minister of Turkey at the time, openly declared Israeli government as murderers of
Palestinian people, addressing his speech directly to Israeli President Shimon Peres.
He instantly became the new face of Turkish bravery. Mainstream Arab media
covered the news, praising Erdogan’s frankness, and “Turkey’s popularity

significantly increased on the Arab street” (Hasgur, 2013, p. §83).

4.2.3 Turk, the tyrant; Turk, the enemy; Turk, the kafir

The censorship regulations of the Hamidian era (1876—-1909) on publishing were
severely criticized by the Syrian, Lebanese and Egyptian elite, and Abdiilhamid II
was depicted in much of Arab history-writing for a long time as a tyrant and an
absolute suppressor of rights (Cioeta, 1979; Harb, 1918, pp. 236-237). On the other
hand, Salafi discourse in Saudi Arabia portrayed him (along with other Ottoman
sultans) as a kdafir [infidel] because he embraced Sufi thought and practice (al-
Rasheed, 2015).

When Turkey, in its post-Ottoman condition, became a modernist and
secularist state, the picture still did not change much: “The more nationalist Arab
countries such as Syria, Lebanon, Iraq, and Egypt ‘regard[ed] the Turks as
“oppressors” [or] “colonialists” while the more religious minded [sic] would look
upon Turks as renegades of Islam’” (Bozdaglioglu, 2005, p.113). In Saudi radio
broadcasting, the new Turkish Republic was declared an enemy of Islam

(Bozdaglioglu, 2005, p.114).
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With the beginning of the Zionist movement in the late 19" century, Arabs
began to see Turkish politics in relation to Imperialist-Zionist agenda. This view was
expressed in nationalistic writing; both religious and secular (Reinkowski, 1999, p.
72; Rickenbacker, 2017, p. 29). During the presidency of Ismet Inénii (1938-1950),
Turkey was the first Muslim country to recognize the state of Israel. In the 1950s,
Turkey’s Anti-Soviet regime stood in opposition to rising socialism in the Arab
world. Arabs regarded Turkey as “a mere imperialist instrument in the Middle East”
(Nafi, 2009, p. 69). Siding with the enemy, Turkey was the enemy: “The newspaper
of the Muslim Brotherhood, a/-dawa, labeled Turkey as a ‘second Israel and called

for its destruction’ (Bozdaglioglu, 2005, p. 118).

4.2.4 The Turk against Turkish despotism
During the late 19" and early 20'" centuries, when both Turkish and Arab cultures
were taking their respective routes to modernization, they were also obstinately
moving away from each other. Under such conditions, it is understandable that
neither culture was interested in cultural import from the other. Even in 1990s and
the early Millennium, whereby communication between the two cultures was
attainable, book-length translational activity between the two cultures had been in
moderate proportions. According to the report published by Transeuropéennes and
Anna Lindh Foundation (2012), between 1990 and 2010, only 107 of the estimated
35000 literary works which were translated into Arabic were from Turkish.
Similarly, only about six percent of the 17526 works of literature which were
translated into Turkish between 1987 and 2010 were from Arabic (pp. 16-17).
Quantitatively, then, not much appears on the import line from Turkish to

Arabic literary fields. Qualitatively, though, the picture is not that simple. Roughly

55



about the 1950s, the Arab literary field started to incorporate the works of a number
of Turkish authors (Appendix B) who shared similar characteristics and left a strong
impact on Arab literature, especially poetry, theater and the genre of satire. This was
the era in which both Turkish and Arabic literatures started to import material from
Russia, following the inclination towards socialism in the ideology of some groups
beginning with the early 1900s, both on state level and street level (Berk Albachten,
1999; Hanna, 2006; Ziyada, 2015; Aksikas, 1999). Although socialist bodies existed
in the field of politics in both cultures, social activists repeatedly suffered repression
(Lipovsky, 1991; Ziyada, 2015).

Out of such cases of marginalization rose, in the twentieth century, a
translational activity that was an exception to the doxa of mutual alienation between
Turkish and Arabic cultures. Yet, it was an exception in which many of those chosen
to be translated represented the Other of the Other: the Turk whom the Turk
oppressed.

Nazim Hikmet most probably entered the Arabic literary scene in 1952 when
a collection of his poems appeared in Arabic, translated from French by ‘Ali Sa‘d, a
medical doctor by profession (Shiisha, 2001a; Shiisha, 2001b; Dakuki, 1998). This
was a year after Hikmet was stripped of Turkish citizenship for communist
propaganda (Goksu & Timms, 1999, p. 254). The Arab defeat of 1948 against Israel
was still a bleeding wound. Most Arab nations were struggling against British or
French colonization. Hikmet’s poetry resonated with the Arab causes of the time
(Shiisha, 2001a; Shusha, 2001b; Dakuki, 1998). It was influential not only in content,
but also in form, shaping Arab poetics at a time when the latter was experimenting
with free verse (Dakuki, 1998). Many well-known modern Arab poets were inspired

by the poetics of Hikmet (Sugin, 2017).
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Hikmet also featured in theatre translation from Turkish. In 1958, the Syrian
Ministry of Culture and National Orientation (Wizarat al-Thaqafa wa al-Irshad al-
Qawmi) established the Syrian National Theatre (al-Anezi, 2006, p. 22). It
incorporated into its corpus a number of Turkish plays. They were translated in their
majority by Juzif Nashif, a Syrian playwright and actor. He translated plays by other
Turkish writers such as Cevat Fehmi Baskut, Adalet Agaoglu, Giing6r Dilmen,
Sermet Cagan and Aziz Nesin (Appendix B).

Nesin’s name is synonymous in the Arab context with al-adab al-sakhir
[satire literature]. His short stories have been translated by a number of translators
through different publishers, the majority of which were based in Damascus.
Contrary to the general tendency in republican Turkey to “loosening ties with Islam
and the Eastern world and claiming a place within European culture and civilization”
(Berk Albachten, 1999, p. 5), Nesin expressed a wish to bring Turkish and Arab
cultures together. He was a member of The Union of Asian and African Writers. He
visited Arab countries and established friendships with Arab intellectuals, as did
Hikmet before him, who was also a member of The Union of Asian and African
Writers (al-Arna’it, 2015; al-Burjawi, 1980, p. 101). No wonder, then, that the two
remain among the first names to come to mind when Turkish literature is discussed
in Arabic context, especially that of the 1900s.

Another translator of Turkish literature in the twentieth century was the social
activist Fadil Lugman Jatkar from Syria. He was among a group of translators who
established an intellectual camaraderie with Turkish socialism, translating the works
of Turkish socialists such as Hikmet Kivilcimli (Manna“, 2017, pp. 69-70). Among
his literary translations are works by Hikmet and Nesin, as well as Erdal Oz and

Yilmaz Giiney (Appendix B). Jatkar was apparently the first to translate Orhan
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Pamuk into Arabic. He translated Cevdet Bey ve Ogullari [Cevdet Bey and his sons],
which was published in 1989, before Pamuk acquired global fame (winning the
Nobel prize for literature in 2006).

Another translator from the Turkish language who came from a background
of marginality was Muhammad Mawltd Faqi, a Turkman from Syria (Atsiz, 2009).
He carried out much of the Nesin translations (his short stories) in the late 1990s and
early 2000s (Appendix B).

In 2005, the Turkish Ministry of Culture and Tourism launched a translation
project named TEDA for the promotion of Turkish cultural production so that it
reached other cultures through translation (“TEDA nedir”, n.d.). Until 2005, the
typical line of translation from Turkey in the Arab context carried out the Hikmet-
Nesin mode of production with a few diversions here and there. Most translations
were published in Damascus, some in Beirut and Cairo, and a smaller number in
Kuwait and other Mashriq cities. After 2005, translation from Turkish increased in
number, new names (both author and translator) joined in, and other Arab countries

showed interest in publishing Turkish works (Appendix B).

4.2.5 Turk, the bridge between East and West

During his years of office (1950-1960), Adnan Menderes brought a series of actions
that broke the non-interference attitude Turkey had adopted towards the Middle-East
from the 1920s onward. Since Turkey kept good relations with the West at the time,
these actions were supposed to make Turkey a bridge between the Middle East and
the West. Such interference was not welcomed by Arabs who disapproved of
Turkey’s Anti-Soviet policy at the time (Nafi, 2009; Bozdaglioglu, 2005; Ocakli,

2001).
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The image of Turkey as a bridge between East and West kept being repeated
in Turkish politic discourse until it had a narrative of its own. It was emphasized
during Tansu Ciller’s office years as prime minister (1993-1996) “to convince
European leaders that it can serve as a strategic link between Europe and Asia”
(Bozdaglioglu, 2005, p. 103) as well as during Turgut Ozal’s presidency (1989-1993)
as an emblem of his “sympathy toward the Muslim world” (Bozdaglioglu, 2005, p.
129). Eventually, it became a stereotypical image of Turkey worldwide (Akbatur,
2017).

It acquired a second life in the twenty-first century with a certain social
phenomenon: the rising popularity of Turkish soap operas in Arab countries.
Beginning with 2007, the Saudi-owned MBC media group started to broadcast
Turkish drama dubbed in a Syrian dialect, which was met with increasing interest.
The interest reached a peak with the broadcasting of Giimiis [silver] in 2008, which
was translated as NVir [light] (Buccinati, 2010), and continued with many more. The
shows were a hybrid product of Eastern and Western cultures.

They were Western inasmuch as they portrayed a modern, secular world, in
which women enjoyed “a freer standing in society compared to most of their Middle
Eastern counterparts, [took] part in professional life and [had] rather liberal relations
with men” (Yigit, 2013, p. 292). Attracting mostly female audience, the shows
featured handsome Turkish actors who came from modeling, like the dearly loved
actor Kivang Tatlitug. With looks not unlike Europeans (blond hair, blue eyes),
Tathitug was referred to as “The Middle-East’s Brad Pitt” (as cited in Buccinati,
2010, “Muhammad and Noor” section, para. 3).

The shows were Eastern, on the other hand, in the cultural values they shared

with their target culture, most importantly values pertaining to family structure and
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religious background (Yigit, 2013, pp. 292-293). Moreover, they were domesticated
through certain translation strategies such as the use of dubbing instead of subtitling,
and the Arabization of character names (Buccinati, 2010). Moreover, MBC “heavily
censor[ed] the content of series to make them acceptable to a conservative audience”
(Erkazanci Durmus, 2016, p. 490). The translated shows were manifestations of a
hybrid entity (Western, Turkish) further hybridized through localization (into
Arabic).

There is another aspect to the narrative of Turkey as standing between East
and West in the sense of being caught in between them. Arzu Eker-Roditakis (2006)
and Arzu Akbatur (2017) reflect on this sense of in-betweenness in Shafak’s works
and autobiographical discourse. Both Eker-Roditakis and Akbatur utilize the notion
of self-translation in discussing the issue. Eker-Roditakis highlights Shafak’s concern
with East-West dichotomy in her works and discourse, her choice of writing in
English (a cultural self-translation), the way her characters are situated between
Eastern and Western cultures, and the way she redefines herself through Anglicizing
her name. Eker-Roditakis regards this attitude as “celebrat[ing] in-betweenness” (p.
1) and championing cosmopolitanism over fixed identities in a sense much akin to
Bhabha’s notion of hybridity. Yet, she pauses to question whether Shafak, translating
herself, her culture and her name into English, is demonstrating an inclination
towards conformity to the Anglophone reader’s expectations. Picking up from this
point, Akbatur goes on to problematize the way in which Shafak, in the very act of
stressing the East-West dichotomy, is reproducing a stereotype (of in-betweenness)
instead of challenging the norm. Turkey’s reality, after all, is much more complex

than the sum of simplified dichotomies (p. 135).
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The in-betweenness of Turkey is an image common to Arab discourse as
well, illustrated in the title of a book such as Turkiyya: Midan al-Sira“ Bayna al-
Sharq wa al-Gharb [Turkey: the battleground between East and West] (al-Jasir,
2002) or in articles mentioning “Turkey and the game of balance between East and
West” (Dahman, 2010; my translation) or the “Turkish swing between East and

West” (Ghul, 2018; my translation).

4.3 Conclusion

In this chapter, I overviewed the dynamics of Turkish-Arab relations through the
image of the Turk as seen from the Arab perspective in many discursive contexts and
public manifestations. I presented five images that have been associated with the
Turkish identity in the Arab context, and related these images to the meta-narratives
(modernity, progress, nationalism, etc.) which they reinforced. These images were 1)
Turk, the uncivilized, the not-quite-Muslim, 2) Turks to the rescue 3) Turk, the
tyrant, the enemy, the kafir, 4) the Turk against Turkish despotism, and 5) Turk, the
bridge between East and West.

The way Shafak self-translated her culture into English made her works both
Eastern and Western, which could be thought as an extension of Turkey’s image as a
bridge between East and West. Moreover, she was repeatedly perceived in the Arab
context as a Turk against Turkish despotism, as will be illustrated in Chapters Six
and Seven. However, her success could have been partial had not Arab interest in
Turkey been sparked by recent examples of Turkish bravery (the Davos incident) and
Turkish mix of Eastern and Western values (soap operas). Moreover, her image as a
defiant author has been frequently contrasted in the Arab discourse with narratives of

Turkish autocracy and brutalism, against which she is portrayed as a victim.
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CHAPTER 5

THE MANY PHASES OF TASAWWUF

In this chapter, I overview the different ways in which the image and function of
tasawwuf have been affected by the dominant religious discourse in the Turkish and
Arab cultures. I argue that even though Sufi mysticism, represented by its popular
practices, has not always been favorable in elitist discourses in the Turkish and Arab
contexts, many developments on the level of ideology and popular religiosity in the
twentieth and twenty-first centuries made it possible to accommodate tasawwuf into
the two cultures in various contexts, and create a niche for the arrival of The Forty
Rules of Love in 2012 in Arabic translation. I also I consider the image of tasawwuf
in the West and how it has corresponded with its image in the Turkish and Arabic
cultures.

First, I include a brief description of tasawwuf and how it evolved into a
discipline and a practice within the wider sphere of Islamic studies. Next, I refer to
studies that discuss the socio-political aspect of religion in order to trace the
dynamics of tension between state and religion in the Turkish and Arabic fields of
power, and how it has affected the way people experienced religion, as well as
affecting the image and function of tasawwuf in general. Finally, I discuss the
position of Sufi mysticism in Europe and the US through reference to scholarly work

on the history of tasawwuf.

5.1 Brief description of tasawwuf

With the spread of Islam around the eighth century, the simple social structure of the

early Islamic community gave way to a more complex, multiethnic structure in
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which people, especially those new to Islam, could not find direct answers to their
questions regarding certain practices of religion and other matters that regulated
social behavior. Thus, the need to religious specialization through scholarly labor
arose (Ali, 1996, p. 14; Karadas, 2010, p. 26). Islamic sciences evolved into specific
branches such as hadith/hadis (which studies the sayings that are attributed to the
Prophet Muhammad), tafsir/tefsir (which studies the text of the Quran and offers
scholarly insight into its meanings) and figh/fikih (which offers solutions to conduct
everyday matters within the framework of Islamic regulation).

Tasawwuf evolved as another discipline within Islamic studies, which
focused on the aspect of Islam that tended to matters of the heart (how to make it
resist greed, selfishness, arrogance, etc.) and matters of the soul: the many levels of
consciousness that lead to ma rifa/marifet, i.e. gnosis or “experiential knowledge”
(Nguyen, 2016, p. 327) through the soul’s relationship with its creator. It emerged as
a complementary discipline to religious scholarship that focused on the practicing of
Islamic laws. It put its view of haqiqa/hakikat—i.e. “true knowledge” attained
through “experience of the divine mysteries” (Soileau, 2009, p. 289)—next to that of
sharia, so that the two would formulate a more wholistic view of Islam as a religion
which incorporated the physical and the metaphysical (Kartal, 2015, p. 152; Karadas,
2010, p. 26).

Around the 13™ century, Sufi thought attained a sophisticated, highly abstract
structure with Muhy1 al-Din Muhammad Ibn ‘Arabi’s (12"-13™ century) discourse
on tasawwuf. Ibn ‘Arabi built a complex theory of being and existence based on the
relationship between the creator and the created, as well as a certain notion which
came to be known as al-Haqiqa al-Muhammadiyya, according to which the Prophet

of Islam was the sole manifestation of the Perfect Man, and the awliya /evliya (those
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bestowed with spiritual closeness to Allah) were his representatives (Karadasg, 2010,
p. 28; Lipton, 2018; Taskin, 2013).

The abstract nature of Sufi thought did not detach it from experience or
practice. Indeed, it was developed as the expression or articulation of mystical
experience that would lead to a level of consciousness at which haqiqa could be
attained. The idea of a journey (towards haqiqa), necessitated the idea of a path
(tariga/tarikat). Tariqa referred to “the organized cultivation of religious experience,
based on the idea of a master-disciple relationship. A disciple accepted the authority
and guidance of a master who had travelled the stages of the Sufi path” (Saeed, 2006,
p. 75). Thus, the quadripartite understanding of Islam, from the perspective of
tasawwulf, as sharia, tariqa, haqiqa and ma‘rifa was established. Al-Rimi referred to
such understanding in a candle analogy. He argued that seekers of divine knowledge
would have to embark on a journey in darkness. While sharia, like a candle, provided
the necessary light, tariqa defined the way, and the result would be the attainment of
haqiqa (as cited in Kiiciik, 2005, p. 459).

In time, tariqas became institutionalized in the form of lodges that provided
essential Sufi learning. Lodges became part of the social reality in Muslim cultures.
They had various social and political functions besides training Sufis. On the
political side, several Sufi lodges, especially those known as ribdats acted as sources
of military resistance against European colonialism in the nineteenth century
(Rouighi, 2011, p. 73; Ibn al-Tayyib, 2007, pp. 118-123). On the social level, they
established close relationships with the local people. The mystical auras of the
masters attracted the locals, who also adopted the Sufis’ high regard to the awliya’

(Ak, 2018; Ay, 2013, p. 7).
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5.2 Popular religiosity and the field of power

In the Ottoman context (both Turkish and Arabic), Sufi presence and activity in
social life shaped the kind of religiosity which was experienced on the level of
people. The mixing of Sufi practitioners with local people acted as a filter through
which complex theories of tasawwuf were simplified to meet an ancient human
inclination to believe in the magical. The power of the awliya’ to transcend, as
narrated in many Sufi anecdotes, normative strains of time and space even after death
in what resulted as karamat/kerametler (miracles), resonated with such needs. Tombs
of bygone Sufi masters and awliya’ became sites for good wishes: people visited
these places to ask for guidance, prosperity, protection, etc. (Ak, 2018).

During and after the collapse of the Ottoman empire, this kind of practice and
belief, rooted in Sufi doctrines, and expressed in popular acts of religiosity such as
tomb-visiting, was treated with criticism on the discursive and legislative levels in
both the Turkish and Arab fields of power. Such criticism reinforced contemporary
meta-narratives like modernity, rational Islam and authentic religion, and affected the
image and function of tasawwuf in general.

In Turkey, the early republican government embarked on a program to
“rationalize Islamic practice” (Azak, 2010, p. 60) so that it would not stand on the
way to scientific progress. One outcome was the closing down of Sufi lodges.
According to Serif Mardin, such attempts to reform religious practice did not prove
fruitful on the street level, because the state failed to see that popular religiosity
existed independently from official religion on the one hand, and on the other hand,
because the state “did not allow ideologies that would rival religion to exist” in the

social sphere (Mardin, 2018, p. 147; my translation). Islam in Turkey kept a more or
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less Sufi outlook, albeit popularized and simplified to merge with the mystic
trajectories of each locality (Hammond, 2017; Kaddorah, 2017).

In the Arab world, popular Sufi religiosity was met with religious opposition
from certain groups that were looking for a puritanical expression of Islam, as well
as others whose goal was to integrate Islam with modernity. In Saudi Arabia, a line
of Salafi thought (commonly known as Wahhabism) was developed during the 19
and 20" centuries, which regarded the Sufi religiosity that prevailed in the Ottoman
context as an unauthentic practicing of Islam. Accordingly, all popular Sufi practices
were banned, and sites of such practice (tombs an mausolea) were destroyed as part
of a mission to purify the Islamic geography from blasphemy (Algar, 2002, pp. 26-
28).

In Egypt of the nahda period, another Islamic reformist movement arose
whose doctrine opposed popular Sufi religiosity. This movement, too, called for a
return to authentic Islam, albeit on another footing than that of the Wahhabi call:
they argued that Islam, in its purest form, had nothing to contradict logic and science
(Giiner, 2013, p. 30). Proposing the idea of a rational Islam, they sought to bring the
religion on equal terms with the demands of modernity and enlightenment. The
movement was pioneered by Jamal al-Din al-Afghani (19" century, Afghanistan), his
disciple Muhammad Abduh (19" century, Egypt), and Abduh’s disciple Rashid Rida
(late 18™-early 19" centuries, Lebonan). Like their Wahhabi counterparts,
proponents of modernist Islam, especially Abduh and Rida, opposed Sufi religiosity
in its popular practices (Jad Allah, 2015, pp. 96-100; al-° Ammiish, 2007, p. 85). In
his Tafsir al-Manar, Rida described such practices as acts of ignorance (1947, pp.

26-27).
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Rida’s discourse influenced the Egyptian religio-political activist Hasan al-
Banna, who would later (in 1928) found the Ikhwan al-Muslimin [Muslim Brothers],
a religious organization concerned with bringing Islam back to an increasingly
secularized world. Clashes between the organization and secularist governments—
especially in Egypt and Syria, where a large number of the Brotherhood members
were executed—turned the Brotherhood into an underground organization (Ziyada,
2015, p. 171; Qureshi, 2018; Qanawi, 2018). During the 1950s and 1960s, Saudi
Arabia opened its doors to Ikhwani refugees from Egypt and Syria who were fleeing
from punishment by death and/or torture. These migrants contributed greatly to
modernizing education in Saudi Arabia. The period saw an increased mutual
influence between Salafi and Ikhwani thought, and though the two would eventually
break ties, after which the brotherhood would acquire a modern, parliamentary
profile, their comingling would give birth to a “hybrid and cross-fertilised” (al-
Rasheed, 2007, p. 64) Salafi religiosity which would change the common ways of
experiencing religion in many Arab lands.

This new kind of popular religiosity was marked by a high suspicion of
deviancy (usually in the form of Sufi practices) from the ideal of Islam as portrayed
by Salafi discourse. It was also characterized by extreme fear of sin, and an
obsession with rituality and unseen evil (witchcraft, the djinn, evil eye, etc.). It
spread from the Arabic peninsula to other regions of the Arab geography, as well as
worldwide, through international graduates of Salafi systems of education (al-
Rasheed, 2007, p. 60; al-Rasheed, 2015; Bishara, 2013; al-Jilani, 2015; al-*Abbad,
2011; al-Halbaw1, 2009). When carried to extreme levels, it would be manifested in

the formation of jihadi groups that would excommunicate individuals, societies and
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governments (Muslim and non-Muslim alike) that did not practice their ideal of
Islam (Soage, 2008).

With the advent of globalization, communication technology and new media,
popular religiosity found its channels of inspiration in text and media discourse in the
215 century. Moreover, many people were inclining towards individual fulfillment
rather than the collectivist ideologies of the 19" and early 20™ centuries (Boliikbast,
2016; Sedgwick, 2017a). Self-help literature, which is an originally American genre
of non-fiction aimed at offering solutions for a prosperous life through self-
improvement and self-fulfillment, resonated well with the twenty-first Middle
Eastern mainstream. Moreover, some of its sub-genres intersected with New Age
spirituality, which found a marketing potential in publishing (Akdogan Ozdemir,
2017, pp. 226-237). In Turkey, a spiritual self-help market opened up for consuming
tasawwuf as a way of spiritual well-being (Boliikbasi, 2016; Paker, 2011, p. 80).
Another channel through which the mainstream received religious input was
religious TV shows, such as the popular shows hosted by the theologian Nihat
Hatipoglu, in which the host would narrate stories from the lives of the Prophet, his
companions, as well as the lives of Sufi shaykhs (Bilis, 2017, p. 200).

In the Arab context, popular religiosity adopted similar means of experience
and expression, though its point of departure would not necessarily be tasawwuf.
Popular religious figures arose in TV, social media and the self-help book market
who advocated a moderate Islam, such as ‘Amr Khalid (Egypt), Tariq al-Suwaydan
(Kuwait) and Ahmad al-Shugqairi (Saudi Arabia). They called for the establishment
of a Muslim individual who would embody a positive character with the ability to
cope with issues of modern life without cutting ties with tradition. Concerned with

such practical issues, they did not identify with either Salafi or Sufi doctrines.

68



Instead, they called for moderation and tolerance (Floden, 2016; Thomas & Lee,
2012, p. 7; Shapiro, 2006). The new generation of Arab Muslim youth expressed a
need to “[reinterpret] Islamic traditions to incorporate globally relevant social
imaginaries” (Sedgwick, 2017a, p. 65) and resist sectarianism through adherence to
universal themes of peace and tolerance.

After the events of 9/11, Western discourse took a path of condemning Salafi
extremism on the one hand, and promoting Sufi mysticism on the other (Philippon,
2018; al-Fawalija, 2017). It created a narrative of Sufism as cure for jihadist
fundamentalism, which complemented the narrative of war on terror. The United
Arab Emirates rose as a site in which international gatherings which discussued Sufi
thought and tradition were organized (Futth, 2018).

In Egypt, during the events leading to the Rabi‘a massacres of 2013, the
Brotherhood was associated with jihadi Salafis in media and political discourse. Its
image as the epitome of terrorism was juxtaposed with Sufi mysticism as the
embodiment of universal peace. Many Sufi representatives sided with the military
chief ‘Abd al-Fattah al-Sisi, calling for an end to Muhammad Murs1’s presidency

(Abt Haniyya, 2014, para. 9; Meier, 2018; Azad, 2014, para. 2; al-"Atar, 2015).

5.3 Tasawwuf in the West

Intellectual cross-fertilization between the Islamic and the Western or Christian
worlds predates modernity with centuries. In both worlds, philosophical
understanding has been shaped both locally and through transnational borrowing
(Sedgwick, 2017b). Borrowing becomes Islamization or Westernization not when

one culture is influenced by the intellectual accumulations of another, but when such
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borrowing becomes an issue of representation, creating a shift in the image of the
represented subject.

One way for such a representative shift to occur is through (cultural)
translation. Highlighting the significance of translation as an act of representation,
Maria Tymoczko (2007) writes that “[a] translation stands in place of another entity
and has authority to substitute for or act in place of that entity” (p. 112). She argues
that ideology may direct representation through discourse. She also argues that
representations “reflect and are structured by preexisting discourses that inform the
views of those making the representations” (p. 112).

Elena Furlanetto (2013) argues that Shafak’s representation of al-Riim1 is an
act of self-Orientalizing reinforcement of “the American Rumi discourse” (p. 204).
She traces such discourse back to a certain Orientalist tendency to regard parts of
Islam in isolation from each other, a view which is shared by Erginli (2018, p. 20)
and Koltas (2018, p. 97). Since the time his poetry was first translated into English,
al-Rimi has been continuously de-Islamized to be represented out of his Islamic
context in a (universalist) way that would not offend Western secularism’s aversion
to institutionalized religion (Furlanetto, 2013).

Erginli (2018) argues that some of the 19" century Orientalist discourse
utilized the fact that tasawwuf did not limit itself with the physical, i.e. it
incorporated the metaphysical into the religion of Islam. Such utilization took the
form of separating tasawwuf, in representative Orientalist discourses, from Islam as a
set of laws and practices that was regarded as the orthodox Islam.

In the case of al-Ruim1 and his companion Shams al-Din al-Tabrizi, this is
especially problematic because these two figures were devout Muslims who abided

by Islamic laws. Al-Tabrizi was a Sunni scholar following the Shafi‘1 branch of figh
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as indicated in Magalat, a collection of his sayings, where he considered himself as
“both faqir [poor] and faqih [scholar of figh]” (as cited in Lewis, 2014, “Religious
training”). As for al-Rumi, he emphasized in his Mathnawi the impossibility of
attaining haqiqa without the guidance of sharia, as exemplified in his aforementioned
candle analogy. As will be demonstrated in Chapter Seven, Shafak performs
discursive shifts on this analogy in what results as a polarization of sharia and
tasawwuf through the character of Shams in The Forty Rules of Love.

That being said, not all forms of tasawwuf that exist in the West are non-
Islamic. Following the First World War, some branches of Sufi orders, such as the
Nagshibandiyya, Mawlawiyya and Shadhiliya, established themselves as diasporic
communities of migrants in Europe and North America, and remained adherents of
Islamic worship and religion. On the other hand, there emerged many communities
and organizations which affiliated themselves with Sufism, but not necessarily with
Islam. Such groups intersected with New Age spiritualism and emphasized the
universal, the individually customized and the deistic (Sedgwick, 2017a; Sedgwick,
2017b; Koltas, 2018).

The emphasis on universality and Deism rendered Islam insignificant for Sufi
experience, at best a tool or a starting point (for rituals such as the semd), and at
worst an orthodoxy which Sufism (seen as heterodoxy, almost a separate religion)
defied. Moreover, as Koltas (2018, p. 94) argues, New Age Sufism changed the
identity of the seeker from someone who followed a path of ma‘rifa towards divine
knowledge under the direction of a murshid/miirsit [master] to an individual seeking
personal fulfillment.

Sufi literature also had an artistic trajectory in the West, most notably in

German poetry. German has been one of the earliest languages to have incorporated
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Persian Sufi poetry into its literature. This literature had great impact on the poetics
of Goethe and Friedrich Riickert (Erginli, 2018, p. 19; Koltas, 2018, p. 39). It has
also been incorporated into other major European literary fields such as French and
English literatures.

However, it is hard to separate some acts of such literary import, especially
those which flourished in the colonialist contexts of the 19" century, from the issue
of representation or cultural translation which was mentioned a few paragraphs
earlier about the Orientalist perspective that separated Sufi mysticism from Islam
(Koltasg, 2018, pp. 35- 53). As the image of tasawwuf was downgraded in the Muslim
world in the late 19" and early 20" centuries because it did not correspond to ideals
of authentic or rational Islam, it was elevated in the non-Muslim West as an aesthetic
unit of discourse that was, in some cases, regarded as standing apart from Islam as
sharia. Metaphors of wine and intoxication (considered unlawful in Islamic practice)
which Sufi poets used to express divine love were emphasized in a fashion that
represented tasawwuf as more Christian than Muslim, in the discourse of some
Orientalists such as Sir William Jones and Sir John Malcom (Koltas, 2018, p. 37).
Such Orientalist discourse gave way to some modernist views which regarded the
Sufi rhetoric out of its Islamic context, creating, as Koltas argues, an atmosphere in
which tasawwuf appeared like another religion which rebelled against Islam as sharia
(2018, p. 164).

Such understanding of tasawwuf found its way into the Arab literary field as
early as the late nineteenth century, most notably through the work of mahjar
intellectuals (late-Ottoman Christian Arab migrants in the Americas). These
intellectuals constituted mostly students of various Christian missionary schools in

the Levant (Bawardi, 2014, p. 20). They were concerned with maintaining their
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identity as a minority group, and they shared the general Arab nationalist discourse
of the time. Such concerns turned these intellectuals, like their peers in the Arab
lands, towards the Arab cultural heritage, with which they sought to maintain their
sense of identity. Sufi literature was part of the heritage they incorporated into their
works. As Christians, however, they were not concerned with tasawwuf’s Islamic
core, and their Western education (which continued in their new context) turned
them towards Western poetics. They mixed their interest in Sufism with Western
Theosophy as well as with the poetics of Romanticism (Shamlt & Vand, 2013; “Abd
al-Dayim, 1993, pp. 339-283).

Not confined with mahjar writing, modern Arab literature in general was
under the influence of Western poetics. Arab poetry became increasingly inclined
towards free verse, and the West provided inspiration for generations of Arab poets
in both style and content. These poets also incorporated Sufi rhetoric into their
writing. They used the Sufi rhetoric as a discourse of rebellion and resistance
(Mirzaq, 2008, pp. 145-268), reflecting in such deployment the Western image of

tasawwuf as heterodoxy.

5.4 Conclusion

It is possible to observe from the many phases of tasawwuf which I tried to present in
this chapter that Sufi mysticism has faced many attempts to separate it from the
religion of Islam. Such attempts were carried out, on the one hand, through Islamic
religious discourse that did not see popular Sufi religiosity as part of its ideal picture
of Islam, be it the authentic Islam that was claimed by Salafi thought or the
rationalist Islam that was claimed by modernist Turkish and Arab reformers.

Although Sufi religiosity retained its popularity in Turkey, in many Arab regions it
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was rivalled by a kind of religiosity that was informed by Salafi thought. On the
other hand, the separation of tasawwuf from Islam was carried out in certain kinds of
Orientalist discourse and New Age practices that identified Islam more with religious
laws and tended to represent tasawwuf independently from its Islamic context.

By the turn of the Millennium, discourse on Sufi universality and peace
began to be disseminated on Arab soil and enjoyed state support that was in line with
Western political interest in promoting Sufi mysticism. Moreover, Arab popular
religiosity had acquired by this time a new dimension that called for moderation,
self-realization and tolerance, which would make it open to the Sufi mysticism that
was previously shunned. These factors would affect Arab cultural production and
create a niche for the arrival of The Forty Rules of Love in 2012 in Arabic

translation.
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CHAPTER 6

SHAFAK IN THE ARAB FIELD OF CULTURAL PRODUCTION

In this chapter, I explore the roles played by agency in the consecration of Shafak in
the Arab world, and discuss the impact of The Forty Rules of Love on cultural
production in this context. I divide the chapter into four parts. In the first part, I
discuss the agency for translations that appeared before Shafak became famous in the
Arab context, including the one that triggered such fame, i.e. the Arabic translation
of The Forty Rules of Love. In the second part, I discuss agency around retranslations
of Shafak’s works in the Arabic context. I include in my review a discussion about
reprint, intersemiosis and trans-genre borrowing. In the third part, I overview the
field of Arab cultural production and the various ways in which symbolic capital has
been utilized in translational or representative activities around Shafak’s works. In
the final part, I observe how notions of familiarity and difference were at play in the

representation and reception of Shafak’s image and works.

6.1 Agency for early translations

The Forty Rules of Love (translated as Qawa ‘id al- ‘Ishq al-Arba iin) was the novel
that brought Shafak fame in the Arab world, and it was echoed in various frames in
the Arab cultural production. Technically, however, it was published before Shafak
became famous: it triggered that fame. Besides The Forty Rules of Love, two other
works appeared when Shafak was relatively unknown in the Arab literary scene: the
2009 translation of Bit Palas by Abdulkadir Abdelli that was published by Cadmus
as Qasr al-Qaml, and the 2012 translation of The Bastard of Istanbul by Khalid al-

Jubayli, published by al-Kamel Verlag as Lagitat Istanbiil.
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6.1.1 Qasr al-Qaml

This translation was carried out under the sponsorship of TEDA. In a personal
conversation with Ziyad Muna,” the owner and general manager of Cadmus, Muna
stated that he chose the book from a list provided by the organization. His choice was
based on two reasons: first, he found the English version of the book, which meant
he could compare it with the translation which Abdukladir Abdelli would make from
the Turkish original. Second, Abdelli had suggested the book. “Although I did not
like it, since it was very ordinary”, Muna added (personal communication, February
22,2019; my translation).

The agency for this translation took part in Greater Syria. Muna was
Palestinian, Cadmus was based in Damascus and Beirut, and Abdelli was a Syrian
who lived in Turkey and had been translating between Turkish and Arabic as a
profession. The publishing history in this geography (as discussed in Chapter Four)
demonstrates acquaintance with Turkish literature, albeit as restricted to a few
authors. TEDA is a new variable in this context, but Turkish cultural import is not a
novelty here. The novelty that TEDA has brought is the increase in quantity and the
variation in translated authors (Appendix B). Abdelli’s knowledge of the Turkish
market (as a professional translator) might have eased the way towards choosing Bit

Palas (a bestseller in its country of origin) for translation.

6.1.2 Lagitat Istanbil and Qawa ‘id al- ‘Ishq al-Arba ‘iin
Both Lagitat Istanbiil (The Bastard of Istanbul) and Qawda ‘id al- ‘Ishq al-Arba ‘iin
(The Forty Rules of Love) were published in 2012. They were translated by Khalid

al-Jubayli from their English original. The former was published by al-Kamel

2 Please refer to Appendices C and D for the texts of my correspondence with interviewees.
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Verlag, and the latter was published by Tuwa and distributed by al-Kamel Verlag.
New variables can be seen as entering the equation in this context—or new players,
in the terminology of field theory—and the books appear to have been chosen more
as products of world literature than the outcome of direct contact between Turkish
and Arab cultures.

Al-Jubayli is a Syrian translator who had studied English language and
literature in Aleppo and had linguistic training in London. Residing in the US, he has
worked as translator and redactor for the United Nations for eighteen years (al-
Jubayli & Ya‘qib, 2017). Al-Kamel Verlag is an Iraqi publisher and distributer
which started as a small printing house in early 1980s in Cologne, Germany, where
its owner Khalid al-Ma“‘alt (from Iraq) resided at the time. Later, al-Kamel moved to
Beirut (‘Izz al-Din, 2016; Najjar, 2010; al-Saray, 2010). The house displays no
sentimental attachment to Islam. Indeed, it has published works that direct severe,
open criticism toward religion in general and/or Islam in particular (al-Han1, 2007;
al-Ma‘ruf, 2007).

Tuwa is a Saudi cultural establishment aimed at voicing liberalist ideas that
opposed Salafi thought while maintaining its Saudi identity (Al ‘Amir, 2011; al-
Badawt, 2017). It was first established as an online forum in 2002. The portal was
closed down by the Saudi government in 2005, and in the same year it was re-
established as a publishing house in London, which also operated in Beirut. It started
to publish in 2007. In 2018, it stopped publishing (“al-Hushan yan‘1”, 2018; al-
Badaw1, 2017).

Shafak seems to be the only Turkish author Tuwa has published for. As for

al-Kamel, it has published in 2005 Orhan Pamuk’s novel Kar [snow] in Abdelli’s

77



translation, and in 2012, also in Abdelli’s translation, Ece Temelkuran’s Muz Sesleri

[banana voices].

6.2 Retranslation, reprint, intersemiosis

In this part, I study the many shapes of reproduction which Shafak’s works
(especially The Forty Rules of Love) took in the Arab cultural field. I divide them
into (printed) retranslation, reprint, “intersemiotic retranslation”—a term I borrow

from Arzu Eker-Roditakis (2019), and trans-genre borrowing.

6.2.1 Retranslation
Many of Shafak’s books appeared in retranslation. In what follows I discuss the

conditions under which these versions appeared.

6.2.1.1 Lagqitat Istanbiil and Qawa ‘id al- ‘Ishq al-Arba ‘uin
The first retranslations of Shafak’s works were the second renditions of The Forty
Rules of Love and The Bastard of Istanbul, translated by Muhammad Darwish and
published by Dar al-Adab, both in 2013. According to the information provided in a
personal correspondence by Rana Idris, general manager of al-Adab, these were not
in fact retranslations, but delayed first or simultaneous translations. IdrTs states that
by the time the house finished negotiating with Curtis Brown (Shafak’s agency) for
the books’ rights, the al-Kamel and Tuwa versions had already made their way into
the Arab book market (personal communication, March 7, 2019).

Dar al-Adab is a Beirut-based Lebanese publishing house which had
branched out in 1956 from a literary magazine, also named al-Adab [literatures]. Al-

Adab magazine began its journey in 1953 and is known to have played a pioneering
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role in shaping modern Arab poetry during the late twentieth century (Abu Sayf,
2005, p. 31; Misbah, 2004, pp. 113, 263; “Usfur, 2009, p. 220).

As for Muhammad Darwish, he is from Iraq, a professional translator. He
holds an academic title, and works as chairman for the advisory body of magazines
issued by Dar al-Ma’miin, an Iraqi governmental institute for translation (*“ ‘An al-
dar”, n.d.; “Muhammad Darwish”, n.d.; R. Idris, personal communication, March 7,

2019).

6.2.1.2 Haltb Aswad

Another delayed first translation (as reported by Idris) that appeared as retranslation
was al-Adab’s 2016 rendition of The Black Milk, translated by Darwish. In the same
year, a couple of months before al-Adab published its version, the book appeared in
another Arabic translation by Ahmad al-‘Ali as Halib Aswad, published by a
Tunisian house named Masciliana.

Al-"Al7’s translation was self-initiated. He is from Saudi Arabia. His intention
was to introduce into the Arab literature (auto)biographical examples that would be
sincere enough to include imperfection. He saw that this genre was rarely partook in
the Arab world of letters and when it did, it was affected by self-censorship. By that
time, Shafak was “at the zenith of her fame in the Arab world”, as he putitin a
personal conversation (February 18, 2019; my translation). He published one-third of
the translation in weekly sections in his personal blog. Upon completing the
translation, al-‘Alf offered the book to Dar al-Adab for publication. Dar al-Adab,
already working on a translation of its own, rejected the work, and al-"Al1’s

translation ended up being published by Masciliana.
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All of the above-mentioned retranslations (or intended first translations)
ended up using the same book titles (identical wording) as the titles of the first
translations: Lagitat Istanbil (with a little structural change the way Istanbul is
transliterated), Qawa ‘id al- ‘Ishq al-Arba in, and Halib Aswad. This is an issue I take

up later in the present chapter.

6.2.1.3 Qasr al-Halwa

Another retranslation issued by Dar al-Adab was its new rendering of The Flea
Palace in 2016, which was translated from the novel’s English translation. Its first
translation was published by Cadmus in 2009. Again, it was translated by Darwish,
who was preferred by the house for his professional competence (R. Idris, personal
communication, March 7, 2019). This version did not carry the same title as the first
translation. It did not even offer another translation for it; it changed it. Instead of
“Bit Palas” [louse/flea palace], it used “Bonbon Palas” [bonbon palace], which is the
name of the apartment building inhabited by the novel’s main characters. The new

title, then, was Qasr al-Halwa [bonbon palace].

6.2.2 Reprint
Many of Shafak’s books appear in reprinted versions, which is indicative of their
marketing potential in the Arab context. In what follows, I discuss some of these

reprints.

6.2.2.1 Tuwa’s reprint of Abdelli’s translation of The Flea Palace

Online searches of Qasr al-Qaml (Cadmus’ version of Bit Palas) reveal a reprinted

version of the book by Tuwa. Although the book is not available for online
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purchasing, it features in photos showing book stands or the personal photos of

readers (Figures 3 and 4; my translation).’?
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Figure 3. Tuwa’s reprint of Qasr al-

Qaml, displayed side by side with its Figure 4. Reader displaying Tuwa’s
version of The Forty Rules of Love reprint of Qasr al-Qaml
(https://www.imgrumweb.com) (https://www.imgrumweb.com)

6.2.2.2 Ibda“’s reprint of Abdelli’s translation of The Flea Palace

Qasr al-Qaml also appears to be reprinted by a publishing house with no official
website, named Ibda“ Publishing. This version is not available for online purchasing
as well. The cover does not mention the name of the translator. It seems to have been
available on an e-book reader application and was removed. Sample pictures from
the reading application shows that the text is identical to Abdelli’s translation

(Figures 5 and 6).

31 do not possess information about the date of publishing for this reprint, but apparently it was
published after Qawa ‘id al- ‘Ishq al-Arba un (The Forty Rules of Love), since the blurb on the cover
writes under Shafak’s name, “the author of the international wonder The Forty Rules of Love”
(Figures 3 and 4; my translation). It also displays Abdelli as the translator. When I inquired of Muna
whether such action was carried out with Cadmus’ permission, he replied in the negative. He said,
“No one asked us of our publication rights for the novel” (personal communication, February 22,
2019; my translation).
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Figure 5. Ibda‘’s reprint of Qasr al-Qaml  Figure 6. Sample pages from Ibda“’s reprint
(https://www.imgrumweb.com) of Qasr al-Qaml
(www.appadvice.com)

6.2.2.3 Al- Hayat’s reprints

There is another publisher with an obscure identity, which appears to have been
interested in reproducing Shafak’s books, named al-Hayat. This publisher has
published Bit Palas both as Qasr al-Qaml and as Qasr al-Halwa. It also appears to
have reproduced Black Milk, The Bastard of Istanbul, The Architect’s Apprentice

and, of course, The Forty Rules of Love (Figures 7 to 12).

Figure 7. Front cover Figure 8. Front cover of al- Figure 9. Front cover of al-
of al-Hayat’s version Hayat’s version of The Hayat’s version of Black
of The Forty Rules of Architect’s Apprentice Milk

Love (https://www.imgrumweb.com) (http://zozu.site/media)

(www.saudi.souq.com)
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Figure 10. Front cover of  Figure 11. Front cover of al- Figure 12. Front cover of al-

al-Hayat’s version of The Hayat’s version of The Flea Hayat’s version of The Flea
Bastard of Istanbul Palas (Qasr al-Qaml) Palas (Qasr al-Halwa)
(https://yaoota.com) (https://www.alroeya.com) (https://www.picluck.net)

6.2.3 Intersemiotic retranslation

Arzu Eker-Roditakis (2019) proposes the idea of intersemiotic retranslation which
she builds on a certain perspective which regards cinematic adaptations of literary
works (within the same culture) as intersemiotic translations. According to her, such
transmedial transfer gains a new dimension when a work of fiction has been
translated into another language, and now its film adaptation (originally in the source
language) is being transferred via translation into the target language. For her, such
perspective is significant because it allows for the studying of material in terms of
source/target cultures and the dynamics of reception that change with the changing of
contextual factors that surround the work under question. Moreover, it allows for a
conceptual move from the idea of semiosis of translation into considering a semiosis
of retranslation (pp. 67-86). In this part of my thesis, I use the notion of intersemiotic
retranslation to designate types of transmedial adaptations that took place in the Arab
field of cultural production after the translation of The Forty Rules of Love into

Arabic.
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These adaptations are not preceded by intersemiotic translations in the source
culture (for example, they are not the Arabic versions of a Turkish play adapted from
the novel). Rather, they are initiated in the Arabic context. Still, I argue that they can
be regarded as retranslations, since they are preceded by a translation. They are
highly reflective of the target culture’s norms and are indicative of a significant
amount of cultural translation that took place as the novel was circulated among
Arab readership. I start with a 2017 theatre adaptation of the novel, then move to
another play that was based on the novel, staged in 2016. Then, I discuss a TV show
(2014-2018) which was inspired by the novel, and finally, I overview a 2018 artistic

exhibition that was based on the novel.

6.2.3.1 The play Qawa ‘id al- Ishq 40

In 2017, an Egyptian play that was inspired by the novel was staged with the title
Qawa ‘id al- ‘Ishq 40 [40 Rules of Love]. As observed by the many studies on
Shafak’s treatment of al-Rim1’s understanding of tasawwuf, and as will be
demonstrated in Chapter Seven, Shafak’s novel incorporated many aspects of this
understanding in a de-Islamized, de-contextualized fashion. The play under
discussion, however, was a peculiar case of re-Islamizing tasawwuf after it had been
ushered into the target culture de-Islamized and de-contextualized. It did away with
the Ella-Aziz plot, and was restricted to the story of al-Rtim1 and al-Tabrizi. Such
treatment eliminates the suggestion that the original plot plainly makes of a romantic
love between al-Riim1 and al-Tabr1z1 through the association of their friendship with
the friendship between Ella and Aziz, which is a de-contextualized, modernizing
interpretation as argued by Sedgwick (2017a, p. 72). Re-Islamizing was further made

possible through the integration, into the plot, of local Sufi chanting from various
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Islamic sources performed by singers from the Mawlaw1 order. An example of this is
a Sufi chanting named Qamar Sidna al-Nabiyy [like the moon is our master the
Prophet] which is part of the performance, and whose content is praising the Prophet
while in the background the word “Allah” is repeated in the form of Sufi dhikr/zikir
[remembrance of Allah through repeated mentioning] (Masrahiyyat Qawa‘id al-‘Ishq

40, 2017).4

6.2.3.2 The play Shams

A year before Qawa ‘id al- ‘Ishq 40 was staged, another Egyptian play which was
adapted from The Forty Rules of Love made it to the stage with the title Shams (in
Cast Handasa, 2017). The play displayed a kind of Islamization that was different
from the case of Qawa ‘id al- ‘Ishq 40. In Qawa ‘id al- ‘Ishq 40, the de-Islamized
nature of tasawwuf was brought back to its Islamic context through a process of re-
Islamization. In Shams, however, it took a problematic shape (in terms of cultural
representation) through the Islamization of the Western characters in the frame story,
albeit partially. The play kept both the frame story and the historical plot of the novel
but, perhaps due to local restrictions, it displayed the Western characters (Ella, her
daughter) as wearing turbans (a kind of Muslim headwear for women). Apart from
their outer appearance, these Western characters cannot be said to have been
localized (Arabized), since they retained their Western names and geographic

context (Cast Handasa, 2017).

4 Apparently, al-Jubayl?’s translation provided the source for the script: an online reviewer (“Qawa ‘id
al- ‘Ishq f1 fakkh”, 2017) compared the use of the 39th rule (of the forty rules of love) in the novel
with the way it was used in the play, and the quote he used matches al-Jubayli’s translation (in Shafak,
2012b, p. 492).
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6.2.3.3 The TV show Qawa id al- ‘Ishq
Another intersemiotic adaptation that the novel inspired was an Egyptian TV show
that has been aired annually since 2014 during the holy month of Ramadan. It is a
fairly loose adaptation, since it only borrows from the novel its title and the idea of
revealing Sufi thoughts in the form of a list of rules. The show has been carried out
through disclosing a rule per day throughout the month. Each year, a slight change
was applied to the title, as listed below.
1. 2014 - Qawa ‘id al- ‘Ishq li al-Muhibbin [the forty rules of love for those who
love].
2. 2015 - Qawa ‘id al- ‘Ishq li al-Salikin [the forty rules of love for those who
seek].
3. 2016 - Qawa ‘id al- Ishq li al- ‘Arifin [the forty rules of love for those who
know].
4. 2017 - Qawa ‘id al- ‘Ishq li al-Wasilin [the forty rules of love for those who
arrivel].
5. 2018 - Qawa ‘id al- Ishq li al- ‘Ashigin [the forty rules of love for those who

love].

The program is hosted by a Sufi scholar from Libya named Muhammad ‘Awad al-
Mangqish. Early in his career, al-Manqtish was influenced by Salafi thought, but later
he adopted a Sufi outlook and followed the Shadhili order. His discourse is Islamic,
and he discusses sharia in line with tasawwuf. The show also includes Sufi music
performed by artists singing pieces from a repertoire of Sufi poetry (Rushdi, 2018;
Seven Pictures, 2014; Ramadan, 2017). It can thus be regarded as another

transmedial adaptation which displayed a great deal of re-Islamization.
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6.2.3.4 The visual arts exhibition Qawa id al- ‘Ishq al-Arba ‘iin

In 2018, another transmedial adaptation appeared in the form of a visual arts
exhibition in Tartus, Syria, with the title Qawa id al- ‘Ishq al-Arba iin. The works
displayed in the exhibition were designed as non-textual expressions of Shafak’s
rules of love (‘Ulayyan, 2018; “Ma‘rad fanni 1, 2018). The pictures available of the
exhibition in general do not indicate a specific preoccupation with re-Islamization.

They display a more universal, New-Age kind of Sufism (Figure 13).

Figure 13. Works from the exhibition Qawa ‘id al- Ishq al-Arba un
(https://sana.sy/?p=829337)

6.2.4 Trans-genre borrowing
Many works of nonfiction appeared in the Arab book market that corresponded
directly or indirectly with The Forty Rules of Love. In what follows, I discuss some

of these works.

6.2.4.1 Commentary on the forty rules of love
One interesting case that Shafak’s novel inspired was a book titled Sharh Qawa ‘id

al-‘Ishq al-Arba un [commentary on the forty rules of love] by Wa'il Muhammad al-
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Hasan1 (2016). The book was informed by a tradition in Islamic scholarship, which is
the writing of commentaries on canonical books of elaborate content. It is divided
into two parts. First, there is an introductory part which offers a biographical account
of al-Riim1’s and al-Tabr1z1’s friendship, and follows it with a chapter on love,
explained through the main Islamic sources of Quran and hadidth/hadis (the
Prophet’s sayings). In this section, the author reconciles Sufi thought with Salafi
opposition through the addition of a saying by the Salafi scholar Ibn Taymiyya in his
argument about divine love (p. 97). About the end of the first part, al-Hasan1 includes
a narrative in which he explains how, during a fifty-year search, al-Tabrizi compiled
a list of rules for love, then began to apply them to himself and later started to teach
them to al-Riimi. The second part takes each of Shafak’s forty rules of love and
elaborates on it.

What is interesting is that Shafak’s fictional list is presented in this book as a
real list of rules that were dictated to al-Riim1 by al-Tabriz1, without a mentioning of
Shafak. Even more, the rules are presented in the exact wording in which they appear
in al-Jubayl1’s translation. The book is significant mostly in that it shows how
Shafak’s rules have seeped into the Arab culture to a point where they started to have

a life of their own, independent of their author and translator.

6.2.4.2 The book Qawa ‘id al- ‘Ishq al-Khamsiin

Another book which was inspired by The Forty Rules of Love is one that is titled
Qawa ‘id al- ‘Ishq al-Khamsiin [the fifty rules of love] (Hamid, 2014). In this book,
the author elicits fifty rules about love from a treatise on love that was written in the
tenth century by Abu Bakr al-Asbahani, named al-Zahra [the flower]. Again, no

mention of Shafak. The book is Islamic in its context, and it can also be considered
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an act of re-Arabizing the notion of ‘ishq/ask [love] by taking recourse in Arab
cultural heritage about the subject. Elaborating on each rule, the book features many
other canonical sources from the Arab literary heritage, such as al-Aghani [songs] by
Abt al-Faraj al-Asbahant and Masari ‘ al- ‘Usshdq [demise of lovers] by Ja'far al-

Sarraj.

6.2.4.3 The Forty Rules of Love as a catchphrase
One of the outcomes of the The Forty Rules of Love’s success was that its title,
Qawa ‘id al- ‘Ishq al-Arba iin, has become a catchphrase which inspired many books,
especially in the genre of self-help, in their choice of title and content structure.
Many self-help books appeared on the market, offering a recipe of forty, fifty,
seventy, etc. rules for their respective subjects. The titles include the following:
o Qawa ‘id al-Sihha al-Khamsiin [the fifty rules of health] (‘Abd al-Malik,
2017).
o Qawa ‘id al-Sa ‘adah al-Sab iin [the seventy rules of happiness] (al-Shimf,
2016).
o Qawa ‘id al-Shaqat al-Arba n [the forty rules of coaxing] (Sunnara, 2018).
o  Qawa ‘id al-Hubb al-Arba un: Fi Masar Hayat Zawjiyya Munsajima [the
forty rules of love: on the path to a harmonious marriage] (al-Shammarf,
2018).
e Qawa ‘id al-Fashal al-Arba ‘iin: Min Khawatir Adam wa Hawwa' [the forty

rules of failure: reflections of Adam and Eve] (Abu al-Naja, 2016).

Moreover, the same structure of titling is repeated in books from other genres such as

satire: Qawa ‘id al-Ru ‘b al- ‘Ishriin [the twenty rules of horror] (Salih, 2017) and
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poetry: Qawa ‘id li al-Iqla‘“ ‘an al-Ishtiyagq [rules for giving up on yearning] (Husayn,

2016).

6.3 Symbolic capital and battles of agency

With their considerable marketing potential, Shafak’s works became the object of
competition in the Arab field of cultural production between the various agencies
that took part in the production of these works. The different parties that were
involved utilized different kinds of symbolic capital that were at their disposal to win
the battle of agency. I discuss such competition under three titles: the official and the

forged, the power of naming, and reader agency.

6.3.1 The official and the forged

In 2015, at the 46" Cairo International Book Fair, The Egyptian General Authority
for Books received a complaint from Dar al-Adab about al-Kamel displaying books
with no copyrights on its stand, among which was The Bastard of Istanbul. Al-
Kamel’s stand was put under seal, and a statement of forgery was placed over it
(Hammam, 2016; al-Abyad, 2015; R. Idris, personal communication, March 7,
2019). I find it an interesting phenomenon from the perspective of translation studies
that the version which is first to appear is referred to, in the discourse surrounding
the incident, as muzawwar [forged], a term which (though used to indicate non-
possession of rights) implies that there is a previous version (in Arabic) of which this
one is an illegal copy. In another incident, Tuwa (al-Kamel’s collaborator in
publishing The Forty Rules of Love) was legally charged of forgery for publishing
Svetlana Alexievich’s Chernobyl Prayer, whose translation rights belonged to

another publisher, Misr al-‘Arabiyya (Hammam, 2016).
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6.3.2 The power of naming
No matter how powerful a symbolic capital can the obtaining of rights provide, there
is another symbolic power which, in the battle between al-Adab and the Tuwa-
Kamel collaboration, seems to have possessed almost an equal force to that of the
rights. Bourdieu refers to such power as “the power of naming”. For Bourdieu,
naming is powerful in that it is an act of initiation, of bringing something hitherto
unknown into light, and through presentation, gaining the authority to represent it:
The power of naming, in particular of naming the unnameable. that which is
still unnoticed or repressed, is a considerable power. Words, said Sartre, can
wreak havoc. This is the case, for instance, when they bring into public and
thus official and open existence, when they show or half-show, things which
existed only in an implicit, confused, or even repressed state. To represent, to
bring to light, is no small task. And one can, in this sense, speak of creation.
(Bourdieu, 1990a, p. 149)
With or without rights, Tuwa and al-Kamel were the first to initiate The Forty Rules
of Love into the Arab field of cultural production, and their translator, al-Jubayli,
named it Qawa ‘id al- ‘Ishq al-Arba iin. When Dar al-Adab first published the novel,
it appeared with a different title: Arba in Qa ‘ida li al-Hubb [forty rules for love].
When I inquired Idris about it, she said, “We wanted to make a difference” (personal
communication, March 7, 2019; my translation). However, al-Adab seems to have
succumbed to the power of naming that was activated in al-Jubayli’s translation, for
in later editions their version was published with the title Qawa ‘id al- ‘Ishq al-
Arba tin. About this decision, IdrTs said, “Many readers told us that the first title was
better. So, we said, why fear using the better title when we hold the rights” (personal
communication, March 7, 2019; my translation). Al-Jubayli had also baptized The

Bastard of Istanbul, giving it the Arabic title Lagitat Istanbil. Al-Adab’s title was no

different, save from trivial differences in the transliteration of Istanbul (Istanbiil
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instead of Istanbiil). The same was true for the Arabic title of Siyah Siit, baptized by
al-‘All as Halib Aswad, and retained in al-Adab’s version.

Moreover, as demonstrated in the many Arabic adaptations of The Forty
Rules of Love, al-Jubayli’s title went beyond the novel to be used as a title in
transmedial versions of the book (theatre, TV show, art exhibition), as well as
becoming a catchphrase for denoting a list of rules that are needed to achieve a
desired end or understand a particular subject. The text of his translation was used in
theatre adaptations, as well as trans-genre publications such as Sharh Qawa ‘id al-
‘Ishq al-Arba 4n [commentary on the forty rules of love].

Another sense in which the power of naming is related by Bourdieu is the
symbolic power gained though the attainment of an official name (a title). According
to Bourdieu, a high-rank title is “a distinctive mark (emblem or stigma) which takes
its value from its position in a hierarchically organized system of titles” (Bourdieu,
1991b, p. 240). Official titles were paratextually implemented into Shafak’s Arabic
translations in ways that could help the versions in which they appeared to attain
additional layers of authority. Darwish’s name, for example, is frequently preceded
by his academic title (Dr.) on the book covers and after his introductory passages.
Similarly, Masciliana’s version of Siyah Siit (Shafak, 2016) starts with a foreword by
Dr. Badriyya al-Bishr, a Saudi scholar, columnist and literary writer. She is also wife

to the famous Saudi actor Nasir al-Qasabi.

6.3.3 Reader agency
Miige Isiklar Kogak and Ahu Selin Erkul Yagc1 (2019) note how a readerly habitus
may form around retranslations to affect the competition within the field between

different translations of a book. Commentaries, online discussions, questions and
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answers by readers comparing different translations position the readers within a
field of cultural production as “indispensable agents in the retranslation process, and
their reactions, preferences, and expectations govern the publishers’ decision in the
literary field” (p. 143).

The Arab readerly habitus seems to have been in an active relationship in the
World Wide Web with field dynamics that present for their consumption different
variations of Shafak’s works. They may discuss in online forums or social media
entries, for example, which version of The Forty Rules of Love or Black Milk to
prefer, or even to question which one is official and which was published without
obtaining the rights, or express confusion about Qasr al-Qaml and Qasr al-Halwa
being different versions of the same book, not separate novels, as can be seen in
Levai (2018), al-Abdali (2017) and Ahmad (2016) respectively. They may also
indirectly promote for the versions which they own by showcasing them in personal

social media accounts (Figures 14, 15 & 16).

Figure 14. Reader showcasing Tuwa’s version of The Flea Palace
(https://www.picbon.com)
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In Figures 15 and 16, it can be seen how readers have creatively contributed to the
promotion of different title choices of Qasr al-Qaml [flea palace] and Qasr al-Halwa

[bonbon palace] by surrounding the book with bonbons or insect-like objects.

.~ =

Figure 15. Reader showcasing al-Adab’s Figure 16. Reader showcasing al-

version of The Flea Palace Hayat’s version of The Flea Palace
(https://www.picbon.com) (https://www.imgrumweb.com)

6.4 The Familiar, the same, the different

Agency around Shafak’s image and works involved in the Arab context many
expressions of similarity and difference. Such expressions I discuss under two titles:
Shafak’s name and the translational strategies that surrounded its transliteration into
Arabic, and the many ways in which association and/or dissociation were used to

represent Shafak or to market her works.

6.4.1 Shafak’s name

Both components of Shafak’s name, Elif and Safak, are originally Arabic words.
Safak (from the Arabic word shafaq) means dawn, and Elif (alif in Arabic) is the first
letter in the Arabic alphabet. The Arabic alphabet, especially the letter alif, has

symbolic significance in Sufi thought (Tepari¢, 2013), and it is common in the
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Turkish culture (of which tasawwuf is part and parcel) to use this letter as a name. In
Arabic, on the other hand, neither A/if nor Shafaq can be said to be common proper
names, despite being part of the common lexicography as words.

Thus, Shafak’s both names were part of the Arabic culture (as words) and not
part of it (as proper names). Beginning with her early representations (the articles
that were written before Shafak became famous, mentioned in Chapter Two) and
continuing until today, her name went through different transliterations in the Arabic
context, and in the span of a decade it almost never acquired its original Arabic
spelling, leaving the name in a curious status of in-betweenness. The early mentions
mostly retained Safak in its original Arabic spelling (Shafaq), but insisted on writing
Elif not as Alif but as Alif or Ilif. Both Alif and IIif are likely to have been meant as
transliterations of a foreign word. Alif is an Arabic word meaning tame, but this is a
masculine form of it and the word is usually used for animals; whereas Ilif is not part
of the Arabic lexicon. When Abdelli’s 2009 translation of Bit Palas (Shafak, 2009b)
appeared, it articulated the same perspective: the surname was represented in Arabic
original, but the first name alternated between Alif and IIif (IIif on the front and back
covers and the copyrights page, Alif on the half-title page and the introductory
section).

One article, Khidr (2008), displayed an interesting act of domestication for
the name: it turned Elif (i.e. Alif) into //af (an Arab female proper name) and Safak
(i.e Shafaq) into Shafig—Arab male proper name. While this form did not survive,
another transliteration from this early stage was carried into what I will call the post-
Forty-Rules stage. This transliteration presented Safak as Shafak (also nonexistent in

Arabic lexicon), a form which would later be adopted by al-Adab.
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When al-Jubayli’s 2012 translations of The Bastard of Istanbul and The Forty
Rules of Love appeared, they displayed Shafak’s name as I/if Shafag. With this
version, both the first and the last names had turned into transliterated foreign names
whose Arabic origins became unrecognizable. Soon, al-Adab would join al-Kamel
and Tuwa in the reproduction of Shafak’s works, and it would adopt a form identical
to al-Jubayli’s with the exception of the first and last letters: A/if Shafak. The name
was still un-Arabic (if we do not interpret Alif as tame), and these two forms (al-
Jubayl1’s and Darwish’s) would be the common forms in which Shafak’s name
would appear in other sources like commentaries, reader responses and adaptations.

In his introduction to the Arabic translation of The Architect’s Apprentice,
Darwish explains the Arabic origins of Shafak’s both names but continues to use the
amorphous Shafak along with Alif, which is apparently disconnected from what the
spelling indicates (i.e. tame), since Elif is explained by Darwish as signifying the
first letter of the Arabic alphabet (in Shafak, 2015, p. 7).

In Masciliana’s version of Siyah Siit (Shafak, 2016), we find the exact Arabic
equivalent of the two names (Alif Shafaq) used in the foreword and the preface
(written respectively by Badriyya al-Bishr and the translator, al-°Alr) and even in the
half-title and copyrights pages. On the front and back covers though, the name is yet
again a curious, non-Arabic rendering: I/if Shafdq. The text on the back cover is a
combination of quotations from al-Bishr’s foreword, but this time with the name

operated on.

6.4.2 Association and dissociation

Looking at the ways in which Shafak and her works have been represented and

marketed in the Arab field of cultural production, it is possible to observe patterns of
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association and dissociation that were employed by different kinds of agency and

through various paratextual means.

6.4.2.1 Association with other writers, dissociation from the system of government
One way in which association and dissociation have been used to represent Shafak
can be seen in epitexts and peritexts that associate Shafak with other Turkish writers
and/or dissociate her from her country’s politics or policy makers. Such treatment
reproduces Shafak’s supra-nationalist attitude and self-claimed image of a nomad in
exile, and recreates around her the narrative of a Turk who defied Turkish despotism.
Shafak’s image as the victim of Turkish despotism and nationalism was
established by the articles that reported the 2006 lawsuit incident between 2006 and
2009. The image proved consistent and Shafak continued during the following years
to be placed against the Turkish government in light of more recent developments,
with the 2006 incident commonly used as a reminder of past injustice which the
writer had suffered from. One article in the Lebanese a/-Haya newspaper criticized
the actions took by the Turkish government after the attempted coup of 2016 in
Turkey and provided Shafak as an example for those who suffered under the regime
(al-Khazin, 2016). Another article (published in the Lebanese a/-Nahar newspaper)
criticized Erdogan’s Middle East policies as religious extremism, and linked this
argument with Shafak’s trial as an earlier example of extremism (al-Zayn, 2015). An
article in the Egyptian al-Shuriig newspaper writing on a new Turkish governmental
legislation inserted Shafak’s comment on the issue, presenting her as an authority on
Turkey’s political issues (“Turkiya tashab”, 2016). Articles mentioning Shafak
and/or her work continuously reproduced her self-created image of a nomad (such as

Madkdr, 2007; Suwaylih, 2013; Suwaylih, 2017) and portrayed her, along with her
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treatment of Sufism, in terms of rebellion against orthodoxy (such as Jabir, 2015; al-
Hawari, 2017; Suwaylih, 2013; Suwaylih, 2017).

Such acts of dissociation were sometimes complemented with association, in
that Shafak was associated with other Turkish authors who went into conflict with
the Turkish government. In an article in the Lebanese al-Akhbar newspaper, Shafak
is presented as joining with her 2006 trial “the caravan of the condemned authors in
Anatolian lands” (Rashid, 2006, para. 1; my translation) along with Orhan Pamuk,
Yasar Kemal and Nazim Hikmet. She is also associated through literary comparison
with Western authors such as Virginia Woolf—in al-Bishr’s foreword to
Masciliana’s version of Siyah Siit (Shafak, 2016, p. 9) and Arab authors such as
Najib Mahfudh—in Darwish’s introduction to The Bastard of Istanbul (Shafak,

2018a, pp. 5-6).

6.4.2.2 Social media combinations

Another way in which association can be observed around Shafak’s works is social
media sharing that presented, through readers’ agency, Shafak’s works in
combination with other cultural productions. One such set of combinations can be
found in images that display a collection of books privately owned by a reader,
among which Shafak’s works appear along with authors from the Arabic literary
field or from the larger field of world literature, a demonstration which reinforces
Shafak’s image as a bridge between East and West. In Figure 17, It is possible to see
The Architect’s Apprentice (on the top) displayed along with works from
contemporary Arab, American and Spanish literature, a world classic (Dostoyevsky’s
Crime and Punishment), two works on popular philosophy, and two works of New

Age spiritualism as well as other, hardbound books in the background. In Figure 18,
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The Flea Palace (on the foreground) and Three Daughters of Eve appear along with
the Arabic translations of Milan Kundera’s The Book of Laughter and Forgetting,
Dostoyevsky’s The House of the Dead, Gabriel Garcia Marquez’s One Hundred

Years of Solitude, and a collection of stories and novellas from Anton Chekhov.

-

Figure 17. Reader showcasing the Arabic Figure _18- Reader showcasing the Arabic

translation of The Architect’s Apprentice translations of The Flea Palace and Three

along with other books Daughters of Eve along with other books
(https://www.imgrumweb.com) (https://www.imgrumweb.com)

Moreover, readers can be seen sharing quotations from Shafak along with photos
displaying scenes from Turkish TV series. In figure 19, an Instagram user quotes
Shafak (using her name after a hashtag) in combination with an image displaying a
scene from the 2017 Turkish drama Kalp Atis1 [heartbeat] by Pirhasan & Cigek
(2017). In figure 20, the same quote is displayed by a user on Ask.fm along with a
scene from another Turkish TV series, very possibly the 2011 show titled Kuzey

Giiney [north south] by Oztekin and Tatlitug (2011).
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6.4.2.3 Association and dissociation as marketing strategies

Association and dissociation have also been used as marketing strategies for
promoting Shafak’s works. Dar al-Adab’s version of The Flea Palace is a case in
point. It displays, particularly on the level of paratext, what can be interpreted as a
considerable effort to dissociate this version from Cadmus’ 2009 translation. First,
there is the title. As mentioned before, this version carries a different title (Qasr al-

Halwa [bonbon palace]) from the first translation (Qasr al-Qaml [flea palace]).
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Figure 19. Social media user quoting Shafak along with a scene from
Turkish drama

Probably because Shafak was not popular before 2012, the 2009 translation of The
Flea Palace did not possess the deterministic power to initiate, to fix a name upon its
subject, that al-Jubayli’s translation of The Forty Rules of Love did. With the absence
of the force to name, al-Adab was able to make a change in the title (a maneuver
which proved unsuccessful with The Forty Rules of Love) and offer something

different.
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Second, there is the cover, fairly different from Cadmus’. The Cadmus cover
displayed an image of Istanbul, showing the Galata Bridge and the part of the city

that lays behind it (Figure 21). This is a strategy most used in world-literature
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Figure 20. Social media user quoting Shafak along with a scene from
Turkish drama
(https://ask.fm)

publishing to introduce a work by a Turkish author (Akbatur, 2010, p. 90). Al-
Adab’s version, on the other hand, did not have to introduce Shafak, since she was
already enjoying a high demand in the Arab book market by the time this translation
appeared in 2016. Its concern, as a late-comer, must have been to offer a different,
better version of the product. In this version, an eye-catching orange hue was used as
a background color for the front and back covers. Flowers and stylized tulips,
slightly reminiscent of the floral patterns used in the Persian and Turkish classic arts,
appear scattered on the background. On the foreground, five bonbons in shiny wraps

are placed in a line that leads the eye of the observer from the top left corner to the
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right bottom corner where Dar al-Adab’s logo is placed (Figure 22). Vivid and
sweetened up, this version tells much about the relationship between the market and

cultural production and the levels of competition that it involves.

Figure 21. Front cover of Cadmus’s Figure 22. Front cover of Dar al-Adab’s
version of The Flea Palace version of The Flea Palace
(https://www.abjjad.com) (https://www.amazon.com)

Al-Adab’s only competitor was not Cadmus, however. There was Tuwa’s reprint of
Abdelli’s translation (mentioned earlier in the chapter). Tuwa’s marketing strategy
was to appeal by means of association, as opposed to al-Adab’s strategy of appealing
by means of dissociation. On the front cover of this edition, the same cover that
appeared on The Forty Rules of Love’s first Arabic translation—which is identical to

the first American (Viking) edition of the novel (Figure 23)—was used, but with

Bl SEhVa A aii

o
FORTY RULES
of

Figure 23. Front covers of Viking and Tuwa versions of
The Forty Rules of Love
(https://www.profihsan.com)
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different colors. Under Safak’s name, as a reminder of Tuwa’s first publication, a
statement was added which read, “the author of the international wonder 7he Forty

Rules of Love” (Figures 3 and 4; my translation).

6.5 Conclusion

This chapter explored the roles played by agency in the consecration of Shafak in the
Arab world, and discussed the impact of The Forty Rules of Love on cultural
production in the Arab world. Based on the information available of the agency
around the first translations of Shafak’s works, it is possible to see the impact of 1)
the TEDA project and 2) the position of these works as part of world literature, in the
decision to introduce Shafak to the Arab context.

After the initial success of the first Arabic rendition of The Forty Rules of Love,
the book stimulated different kinds of cultural production in the Arab context, and
Shafak’s works became a site of competition in the book market through acts of
retranslation and reprint. The Forty Rules of Love inspired a number of cultural
products that ranged from nonfiction to theatre, TV shows and art exhibitions. While
some of these adaptations (like the exhibition Qawa id al- Ishq al-Arba un)
reinforced the de-Islamized understanding of Sufi mysticism that the novel in many
ways represented, others performed different acts of re-Islamization or re-
Arabization that brought tasawwuf closer to its Muslim context and returned the
notion of ishq [love] to its Arabic sources. On the other hand, it is possible to see in
one of these adaptations (the play Shams) an act of Islamization performed on the
novel’s Western characters. Moreover, the forty rules which Shafak created in this
novel started to enjoy a life of their own in the Arab context, independent of their

author and translator. Also, the book’s title became a catchphrase which inspired
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many self-help books to offer a recipe of forty, fifty, seventy, etc. rules for their
respective subjects.

The different ways in which Shafak has been presented in epitextual and
peritextual material surrounding her name and work emphasize her image as a Turk
against Turkish despotism and a nomad unwanted at home. Moreover, the different
renditions of her name are indicative of a certain resistance to rendering it in its
original Arabic spelling, and the name continues to appear as the transliteration of a
foreign name, swaying in a position of in-betweenness.

The chapter also incorporated readerly habitus as part of the agency surrounding
Shafak’s works. Readers activated their habitus as consumers who affected the
competition between the different versions (retranslation, reprint) of these works.
Moreover, it displayed how the readers used their agency in acts of association,
displaying Shafak’s books on their social media accounts among other works
(Eastern and Western) in their private collections or quoting Shafak in combination
with scenes from Turkish drama in demonstrations that reinforced her image as a

bridge between East and West.
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CHAPTER 7
COMPARATIVE ANALYSIS OF SHAFAK’S NOVELS
THE FORTY RULES OF LOVE AND THE BASTARD OF ISTANBUL

(TURKISH, ENGLISH, ARABIC)

In this chapter, I perform a comparative analysis on two samples from Shafak’s
works, extracted respectively from The Forty Rules of Love and The Bastard of
Istanbul. The Forty Rules of Love is the novel that brought Shafak her current
popularity in the Arab literary arena, and its content is indicative of the complex
journey which al-Riim1’s understanding of tasawwuf took until it acquired the shape
in which it appears on the novel: Westernized, modernized and de-Islamized for easy
consumption. As for The Bastard of Istanbul, it is the novel which made Shafak’s
name appear on the international (which included the Arab) media because of the
lawsuit incident that ensued its publication in Turkey. The book problematizes the
Turkish understanding of nationality in juxtaposition with the Armenian presence in
history and geography both side by side and against the Turkish presence, in the
same historical and geographical context. It provides a lens with which to criticize
Turkish nationalism from an outside perspective, and the fact that it appeared in
Arabic is telling of the persistence of the Arab narrative of Turk (i.e. Shafak) against
Turkish despotism. Moreover, the appearance of the two books in Arabic in the same
year, translated from English (in 2012 by al-Kamel and Tuwa, then in 2013
retranslated by al-Adab), may be indicative of a successful marketing strategy of
choosing the right topics (Sufi mysticism and ethnic conflict) for the right
circumstances (the global literary market). My analysis of the two extracts (one from

The Forty Rules of Love, the other from The Bastard of Istanbul) incorporates the
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English original, the Turkish translation and the two Arabic translations (one by al-
Jubaylt and the other by Darwish) of each novel. I present the extracts in English
original, and discuss the translations as part of the analysis. I deploy critical

discourse analysis and paratextual analysis as my methodology.

7.1 The Forty Rules of Love

But the judge was of a different mind. “’You Sufis make everything too
complicated. The same with philosophers and poets! Why the need for so
many words? Human beings are simple creatures with simple needs. It falls
upon the leaders to see to their needs and make sure they do not go astray.
That requires applying the sharia to perfection.”

“The sharia is like a candle,” said Shams of Tabriz. “It provides us
with much valuable light. But let us not forget that a candle helps us to go
from one place to another in the dark. If we forget where we are headed and
instead concentrate on the candle, what good is it?”

The judge grimaced, his face closing up. I felt a wave of anxiety wash
over me. Entering into a discussion about the significance of the sharia with a
man whose job was to judge, and often punish, people according to the sharia
was swimming in dangerous waters. Didn’t Shams know that?

Just as I was looking for an appropriate excuse to take the dervish out
of the room, I heard him say, “There is a rule that applies to this situation.”

“What rule?” asked the judge suspiciously.

Shams of Tabriz straightened up, his gaze fixed as if reading from an
invisible book, and he pronounced:

“Each and every reader comprehends the Holy Qur’an on a different
level in tandem with the depth of his understanding. There are four levels of
insight. The first level is the outer meaning and it is the one that the majority
of the people are content with. Next is the Batini [sicl—the inner level. Third,
there is the inner of the inner. And the fourth level is so deep it cannot be put
into words and is therefore bound to remain indescribable.”

With glinting eyes Shams continued. “Scholars who focus on the
sharia know the outer meaning. Sufis know the inner meaning. Saints know
the inner of the inner. And as for the fourth level, that is known only by
prophets and those closest to God.” (Shafak, 2010, pp. 49-50; emphasis
original).

I chose this passage because it solidifies the view which is put forward by scholars
such as Hiikiim (2010) and Sengiil (2010), that were mentioned in Chapter One,
about Shafak’s tendency to polarize sharia and tasawwuf, all the while undoing the

novel’s message of tolerance and coexistence. While Sufism is clearly favored in this
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passage, sharia is demonized through its representative, the high judge. Moreover,
the difference in Shafak’s discursive choices between the English and Turkish
versions of this passage seems to be reflective of the Orientalist tendency to present
Sufi input outside of its Islamic context, as discussed in Chapter Five.

The extract is from a scene in which Shams, prior to his arrival to Konya
(where he meets Rumi) stops as a wandering dervish by a Sufi lodge in Baghdad.
Upon entering the lodge, he meets the master of the establishment, who happens to
be hosting at the time the town’s high judge (a religious authority). The scene is
narrated from the point of view of the Sufi master. He narrates the encounter
between Shams and the judge, in which the first is portrayed as a charismatic, non-
conformist, bohemian wanderer, “a man who did not pay much attention to the
judgments of society. That people could confuse him with some vagrant, or even a
beggar, didn’t seem to bother him in the least” (Shafak, 2010, p. 47), and the latter as
a greedy, flamboyant, egoist man of authority who, “with one ruling . . . could send a
man to the gallows, or he could just as easily pardon a convict’s crimes, lifting him
up from the darkest dungeons” (Shafak, 2010, p. 46). The polarization between the
representative of religious law and that of Sufi thought, which Shafak first
establishes in physical description and attitude portrayal, is further stressed in the
dialogue which is carried out between the two characters, the one representing
orthodoxy and the other, heterodoxy. Moreover, such treatment is likely to create a
representative shift in the image of Shams al-Din al-Tabrizi who, as discussed in
Chapter Five, identified himself as both a man of sharia (a scholar of figh) and a
Sufi.

In the first paragraph, religious law is linked to political authority and

represented as a force which is made to control the people’s actions and decisions.
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The word which enables such linking is “leaders”. It appears in Turkish translation—
carried out in collaboration with Shafak, as stated in the book’s title page—as
“Bagtakiler” [those at the head] (Shafak, 2009a, p. 74). Its Arabic rendition is
identical in the two translations: both use the word “zu‘ama’” [leaders], which is
commonly deployed in modern and contemporary Arabic to indicate political
leadership. It is not common, on the other hand, to refer to religious (scholarly or
mystical) leaders as zu‘ama’. They are rather regarded as shaykh/seyh. Thus, sharia
is represented as an ideological tool with which the (political)
leaders/bastakiler/zu‘ama’ are able to control the people, who are likened to a herd of
animals unable to think for themselves and need to be prevented from going astray.
The second paragraph is a modulated version of the candle analogy which
takes place in al-Rum1’s Mathnawi (long poem), presented in the novel as a
statement made by the Shams character. At the end of the English version of the
book, Shafak states that she “benefited greatly from [her] readings of the Mathnawi
by R. A. Nicholson” (Shafak, 2010, p. 355), by which she must mean Nicholson’s
English translation of the Mathnawi. Taking a look at Nicholson’s translation, it is
possible to find the analogy in question rendered as follows:
Religious Law is like a candle showing the way. Unless you gain possession
of the candle, there is no wayfaring; and when you have come on to the
way, your wayfaring is the Path; and when you have reached the journey’s
end; that is the Truth. (Romi, 1934, p. 3)
Comparing this translation with Shafak’s modulated version, it can be seen that the
idea of “Unless you gain possession of the candle, there is no wayfaring” is done
away with, and sharia is changed, in subtle discursive moves, from being an essential
tool into being a mere tool: “If we forget where we are headed and instead

concentrate on the candle, what good is it?” (Shafak, 2010, p. 50). The status of
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sharia as a tool is further stressed in the Turkish translation through the use of the
word “yarar” [functions as] in “Oniinii gérmeye yarar” (Shafak, 2009a, p.75), as well
as through adding the following state (which is not found in the novel’s English
version): “insan seriat1 ara¢ degil de amag sayarsa, o kandilin ne faydas1 kalir?” [if
one regards sharia as not a tool but a goal, what use is left of the candle?] (Shafak,
2009a, p.75). In the Arab translations, the more neutral word good in “what good” is
rendered as “naf”” [benefit]—al-Jubayli’s translation (Shafak, 2012b, p. 76) and
“faida” [use/payoff|—Darwish’s translation (Shafak, 2018b, p. 78). These renderings
reflect and make obvious the general tendency in Shafak’s original statement to
render as a mere functionary tool the notion of a guiding set of essential laws in al-
Rim1’s discourse.

In the third paragraph, sharia is demonized through the deprecated portrayal
of its representative as “a man whose job was to judge, and often punish, people
according to the sharia” (Shafak, 2010, p. 50). Coming from a Sufi master, these
reflections are reflective of the image of Sufi mysticism as standing apart from the
religion of Islam with its laws and lawful people. The Turkish version carries the
process of demonization a step further, adding to the description of the judge the
following statement: “Seriatin anahtarini kendi elinde tuttuguna inanan kibirli bir
[adam]” [an arrogant man who believes he is holding the key to sharia in his hand]
(Shafak, 2009a, 75).

The ambiguous phrase “the significance of the sharia”, which implies that
religious law is significant while at the same time arguing about its restricted (almost
insignificant) role, becomes more paradoxical when it is rendered into Arabic as
“ahamiyyat al-shari‘a” [the importance of sharia] in both translations (Shafak, 2012b,

p. 76; Shafak, 2018b, p. 78). Back translated, it becomes: “Entering into a discussion
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about the [importance] of the sharia”, which is not quite what the Shams character
does, i.e. arguing for the secondary role of sharia.

Following the third paragraph, there is a brief dialogue between Shams and
the judge in which Shams announces that he is about to reveal one of his forty rules
of love. “There is a rule that applies to this situation” (Shafak, 2010, p. 50), Shafak
makes him say, paradoxically repeating the situation-based model for figh
scholarship, i.e. the practice of fatwa/fetva, in which solutions are generated for
situations that require knowledge of religious practice (Agrama, 2010). Both the
Arabic versions translate rule as “qa‘ida” [rule], which is a term used commonly in
figh studies for establishing certain sharia rules. There are, for example, a set of five
essential rules in Islamic laws of religious practice and social behavior that are
known as al-gawa ‘id al-fighiyya al-kubra [the grand rules of figh] (al-Dawsart,
2016). In the Turkish Islamic tradition, these are known as kiilli kaideler. Laws of
figh can be referred to in Turkish Islamic scholarly discourse as kaide (from the
Arabic ga‘ida), which is used as a more specific term, or kural, which is used in a
more general sense. In Ask (Turkish translation of the novel), rule appears as “kural”
(Shafak, 2009a, 75).

In the next paragraph, Shams reveals the rule for which he has been preparing
his listeners, which is the third of the book’s forty rules. In the Turkish translation,
the rule is preceded by two sentences that do not appear in the English (and therefore
Arabic) versions: “Peygamber Efendimiz Kuran’in yedi boyuttan okunabilecegini
buyurmustu. Biz bu yediyi dortte toplariz” [our Master the Prophet has graciously
said that the Quran can be read in seven dimensions. We sum the seven up in four]
(Shafak, 2009a, 75). The rule is presented to the Turkish reader consecrated with the

authority of the Prophet, without refraining from using words of praise and exaltation
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around his name. To the Anglophone reader, it is presented as coming directly from
the charismatic, non-conformist character of Shams. By the time it arrives at the
hands of the Arab reader, the rule has been filtered through English, and the Prophet
is not part of the discussion at all.

One of the four levels of understanding the Quran is stated in the original
English as “Next is the Batini [sic]—the inner level” (Shafak, 2010, p. 50). Here, the
Arabic word batini is presented in Turkish transliteration (but with minor spelling
mistakes), after which an explanation is offered in English. In the Turkish
translation, the word is presented in (proper) Turkish transliteration as “batini”
(Shafak, 2009a, 75), without an explanatory phrase after it. In Darwish’s translation,
the Arabic word is returned to its original form, but the explanatory phrase (which is
meant for the Anglophone reader) is kept too, explaining batini with its synonym
dakhilt (in Shafak, 2018b, p. 79). In al-Jubayli’s translation, the explanatory phrase is
done away with, and batini is left to explain itself (in Shafak, 2012b, p. 77).

In the last paragraph, Shams provides further detail about the levels of
comprehending the Quran, assigning each level to a specific group of readers.
Although the Quran is a distinctly Islamic text, its readers are defined in the English
version in Christian religious terminology or with a more universalist, non-context-
specific expressions, perhaps to provide an easier reading experience for the novel’s
target readership. In this version, Saints and God replace the “Evliya” (awliya’) and
“Allah” of the Turkish version, and “Allah’in sevgili dostlar1” (Shafak, 2009a, 75) is
the Turkish replacement of “those closest to God” (Shafak, 2010, p. 50). In the
Arabic translations, the English text is re-Islamized with a comeback of the words

awliya’ and Allah (Shafak, 2012b, p. 77; Shafak, 2018b, p. 79).
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In Darwish’s translation, it is possible to see instances of re-Islamization with
direct interference from the translator in footnotes. In these footnotes, we find
Darwish correcting details from al-Rim1’s story (in Shafak, 2018b, p. 233),
expressing doubt about the accuracy of Shafak’s (English) references for al-Riim1’s
poetry (in Shafak, 2018b, pp. 82, 270) or advising the reader to check the Quranic
stories that are narrated in the novel directly from the Arabic text of the Quran (in

Shafak, 2018b, p. 308).

7.2 The Bastard of Istanbul

True, [the Young Turks] had not stuck to their promise, abandoning
multinational Ottomanism for Turkism, but the European powers watched the
empire carefully; they would surely intervene if something grim were to take
place. Hovhannes Stamboulian believed that under the present circumstances
Ottomanism was the best option for Armenians, not radical ideas. Turks and
Greeks and Armenians and Jews had lived together for centuries and still
could find a way to coexist under one umbrella.

“You don’t understand a thing, do you?” Kirkor Hagopian snapped
furiously. “You live in your fairy tales!”

Hovhannes Stamboulian had never seen him so unnerved and
confrontational. Still, he didn’t go along with him. “I don't think zealousness
is going to help us,” he said, barely getting his voice above a whisper. It was
his belief that nationalist zeal would solely serve to replace one misery for
another, inevitably working against the deprived and the dispossessed. In the
end minorities tore themselves apart from the larger entity at a great cost,
only to create their own oppressors. Nationalism was no more than a
replenishment of oppressors. Instead of being oppressed by someone of a
different ethnicity, you ended up being oppressed by someone of your own.

“Zealousness!” Kirkor Hagopian’s face scrunched into a mask of
gloom. “There is news pouring in from numerous towns in Anatolia. Have
you not heard about the incidents in Adana? They enter into Armenian houses
with the pretext of searching for guns, and then plunder. Don’t you
understand? All the Armenians are going to be exiled. All of us! And here
you are betraying your own people.” (Shafak, 2008, p. 232)

I chose this passage because it signifies an inclination on the part of the author to
present historical material with an eye to the receiving culture. Such inclination is

demonstrated through additions in the Turkish version—carried out under Shafak’s
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supervision, as stated in the book’s copyrights page—that are missing in the English
original, and are therefore not transmitted to the Arabic versions (being translated
from the English version). Moreover, it objectifies the Turkish identity through
Armenian subjects (characters) who create in their conversation an image of the Turk
that is not unfamiliar to the Arab gaze.

The passage tells the part of the Armenian Hovhannes Stamboulian’s story
(an ancestor to Armanoush; a man of letters) where he is about to be arrested in his
house by Turkish officers for promoting rebellion (through his literary writing)
against Turkish authorities. Before the incident takes place, Stamboulian is working
on an allegorical story which takes place in the shape of a conversation between a
pomegranate tree and a little pigeon that has been led astray from its family. In the
extract above, Stamboulian is reflecting on the tension between Young Turks (and
later generations of Turkish nationalists) and Armenians, all the while remembering
a previous conversation he had with the Armenian Kirkor Hagopian, “an eminent
lawyer and a member of the Ottoman Parliament” (Shafak, 2008, p. 230), in which
the latter has warned him of the worsening situation between Turks and Armenians.
Stamboulian in this conversation holds a milder, more optimistic view of the
situation, and has hopes of coexistence.

The first paragraph contains in its Turkish translation additional sentences
which do not figure in the English original. The English and Arabic versions,
therefore, are significant not only in what they contain, but also in what they do not.
The addition is as follows (marked with bold letters):

Ne yazik ki lafta kalmigt1 vaatlerin nicesi. Sozlerine sadakatle baglanmamus,

Tiirkgtiliik ugruna Osmanlicilik idealini terk etmekte beis gérmemislerdi. Bir

tek onlar degildi elbet Osmanlciliga itibar etmeyen. Dasnak Siitun icinde

ve yoresinde ¢ok sayida Ermeni genci de aym1 raddede siar edinmisti

milliyetciligi. Giin ge¢miyordu ki atesli kavgalar patlak vermesin. Her iki
taraftan da kimileri berikinin kanina susamis, olmaliydi ki, isyancilar da,
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isyanlar1 bastiranlar da goziinii kirpmadan kan dokiiyordu. Ohannes
Istanbuliyan bu tabloyu son derece kaygi verici bulmakla birlikte
Avrupal1 devletlerin imparatorlugun i¢indeki her gelisimi dikkatle
izlemesinde teselli buluyordu. Ezkaza daha fena bir seyler olsa, mutlaka

miidahele ederlerdi. (Shafak, 2006, pp. 237-238; emphasis added)
Back-translated, the passage reads as follows:
Unfortunately, many of the promises did not go beyond utterances. They had
not remained faithful to their words and saw no harm in leaving the ideal of
Ottomanism for Turkism. Of course, they were not the only ones who
disregarded Ottomanism. Within Dagnak Siitun and around it,
numerous Armenian youths had made nationalism a motto. Not a day
passed without ardent fights breaking out. From both sides, there must
have been people who thirsted for the blood of the other, for both those
who revolted and those who suppressed the revolting were shedding
blood without blinking an eye. Though he found such picture highly
disturbing, Hovhannes Stamboulian found solace in that the European
nations were closely watching every development that took place within the
Empire. Should anything worse happened by accident, they would surely
intervene. (Shafak, 2006, pp. 237-238; my translation, emphasis added)
In such addition, it is possible to see an attempt to bring to the scene the perspective
of the Other, i.e. the Turk, through highlighting the damage that was afflicted to it by
Armenian nationalism. Curiously, the perspective of the Other is only brought to the
scene when the Other happens to be the target readership. To the Anglophone reader,
Shafak is contented to present solely Armenian suffering. Such (deliberate) omission
is reminiscent of late 19th and early 20th Arab historiography and political discourse,
wherein (as demonstrated in Chapter Four) Arab suffering is foregrounded and
brought against a demonized (Turkish) nation whose contributions to the
development and maintenance of the Arab civilization is discursively obscured.
Having the English version of the novel as their source, the Arabic translations,

therefore, did not have to challenge the common Arab images of Turkish brutality by

offering a counter-narrative such as the one presented in the Turkish version.
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As for the contribution of such omission to Shafak’s image, it is likely to
strengthen her global image as a nomad unwanted at home (because she speaks
against its politics), and her Arab image of Turk against Turkish despotism,
especially when combined with her statement in the Acknowledgements section at
the end of the English version (retained in both Arabic versions) which reads as
follows:

Between the Turkish edition and the English edition of this novel in 2006, I

was put on trial for “denigrating Turkishness” under Article 301 of the

Turkish Penal Code. The charges that were brought against me were due to

the words that some of the Armenian characters spoke in the novel; I could

have been given up to a three-year prison sentence, but the charges were
eventually dropped. During this time, I have been fortunate enough to receive

enormous support from so many people, friends, and strangers alike, of such
different nationalities and religions. I owe them more than I can say. (Shafak,

2008, pp. 359-360)
The rest of the paragraph, where Stamboulian offers his vision of a cosmopolitan
unity under Ottomanism—to be dismissed immediately by Hagopian as mere fiction:
“You live in your fairy tales!” (Shafak, 2008, p. 232)—also resonates with early
Arab visions of unity under the Ottoman ummah (discussed in Chapter Four), which
was terminated by the demise of the empire, afflicted, among other reasons, by a
series of revolts, Turkish, Arabic and Armenian. Moreover, the dark side of
nationalism, the switching from an oppressor who is an “Other”, to an oppressor of
the Self, presented in Stamboulian’s speech in the ensuing paragraph, is also one that
is reflective of the outcome of Arab nationalism. It resonates with the narrative of
Arab despotism expressed in the self-criticizing works of Arab intellectuals such as
the Iraqi poet Ahmad Matar and the Palestinian cartoonist Najt al-"Al1.

In the last paragraph, the image of the Turk created in Hagopian’s discourse
is one that is much reminiscent of Shawqi Dayf’s historiography (discussed in

Chapter Four) in which the Turkish warriors of Samarra were depicted as a
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barbarous lot, crushing people on the street with their horses. The Arabic words
“iqtahamii” [broke into]—in Darwish’s translation (Shafak, 2018a, p. 311) and
“yanhabtinaha” [loot them]—al-Jubayli’s translation (Shafak, 2012a, p. 274) leave
no doubt that those described are a bunch of crude savages, very similar to those
encountered by readers of modern Arab historiography in the historical narratives of
Arabs and their encounters with Turks.

In the Turkish version, there are, again, a few sentences which are missing in
the English (and therefore Arabic) versions. The addition is as follows (marked with
bold letters):

Adana olaylarindan ders almadin m1? Adana’ya bizzat tamiklik eden Zabel

Hanmim’in Harabeler Arasinda kitabinda anlattig1 aci hic, mi islemedi

yiiregine? Anlamiyor musun? Biitiin Ermeniler siirgiin edilecek. (Shafak,

2006, p. 238; emphasis added)

In back-translation, the passage reads as follows:

Haven’t you learned a lesson from the Adana incidents? Has not the pain

which Ms. Zabel, who witnessed Adana first-handedly, told in her book

Amid the Ruins sank into your heart? Don’t you understand? All

Armenians are going to be exiled (Shafak, 2006, p. 238; my translation,

emphasis added)

In this version, Hagopian reminds Stamboulian of Zabel Yesayan’s book
Witipwltipny ke (translated into English as Amid the Ruins) in which she, as an
Armenian intellectual with ancestral roots in Turkey, wrote her testimonials about
the Turkish-Armenian conflict of 1909 in Adana. In Hagopian’s speech, Yesayan’s
writing, and therefore message, is portrayed, in an act of selective representation, as
one-dimensional. In truth, Yesayan was aware of the suffering on the level of people

from both sides, Turkish and Armenian. She addressed as “compatriots” both

Armenians and Turks (Atamian, 2013, para. 2) and,
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said that her goal in writing this book was to convey the extreme suffering
which she had witnessed both to the people of her own community and also
to all Muslim Turks who were unaware of the events that were taking place.
(Akkent, 2012, Zabel Yesayan, the witness section, para. 5)
In this case, the addition is not likely to have been thought in view of the Turkish
reader’s expectations, since the speech is not carried out in defense of the Turks. It
could be discussed in reference to Ayza Vardar’s and Omer Tiirkes’s observations
(addressed in Chapter Two) about polemical writing in Shafak’s works, and Belma
Canbay’s (2014) linking of such attitude with market expectations. In other words,
the Turkish version gives room to the Turkish perspective, but is not likely to refrain
from fueling polemics. The omission, on the other hand, could be found in Shafak’s

general tendency, as observed by Akbatur (2010, pp. 192-199) to simplify and

shorten her speech when writing in English.

7.3 Conclusion

In this chapter, I performed a comparative analysis on two samples from Shafak’s
works, one from The Forty Rules of Love and the other from The Bastard of Istanbul.
I included in my analysis the English original, the Turkish translation and the two
Arabic translations of each novel. The analysis revealed that there have been
multiple layers of translation at work in the Arabic renditions of The Forty Rules of
Love and The Bastard of Istanbul. 1 list them as follows.

1. First, there is the layer of cultural translation which seems to have operated in
the very act of writing the two novels, beginning with their choice of topic
and including the discursive molding of religious and historical realities. In
The Forty Rules of Love, the relationship between sharia and tasawwuf are

presented, in an act of cultural self-translation, in a way that reflects the
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narrative of orthodoxy vs. heterodoxy that was created around sharia and
tasawwuf in some Orientalist writings. In The Bastard of Istanbul, the
Turkish-Armenian conflict is depicted in a way that corresponds to world-
literary writing that sells, as noted by Vardar (2012, p. 83), when it highlights
local issues (here, ethnic conflict) if the story is a non-Western one. It is
minority writing which corresponds to majority expectations.

2. Then, there is the level of translation between Turkish and English, in which
additions and omissions are indicative of a certain awareness of target
readership and market expectations. The authority of the Prophet is used in
the Turkish translation of The Forty Rules of Love for emphasizing a saying
by Shams, whereas in the English version it comes directly from Shams. In
The Bastard of Istanbul, Turkish readers are presented with a discourse that
includes the Turkish perspective about the Turkish-Armenian conflict,
whereas the English version gives no room for such perspective.

3. Next, there is the level of translating from English to Arabic the already
culturally-translated, self-Orientalized material, bringing to its new context a
picture of the Middle East as filtered through the Western gaze. Accordingly,
the Arabic version of Shams does not need the authority of the Prophet to
assert his views on religion (The Forty Rules of Love), and Stamboulian in his
Arabic rendering is presented with an image of the Turk that fits well the

Arab image of Turkish brutality (The Bastard of Istanbul).

Moreover, The Forty Rules of Love appears as a site in which it can be observed how

words and notions which originate in a culture make a comeback to that culture, such

as the journey which the word batini took from Arabic to Turkish to English and

118



back to Arabic, or the journey which the word awliya’ made, in which it was turned
into saints and then turned back into awliya’. Sometimes such words and notions
come back intact, but at other times significant changes will have occurred in what
they signify.

When tasawwuf made a comeback to the Arabic scene through this novel, it
had first been culturally translated to the Anglophone reader. However, Chapter Six
demonstrated that the cultural transformation of tasawwuf did not stop there, and
while it retained some aspects of its new status, it took part in acts of re-Islamization
and re-Arabization, as well as appearing in hybrid combinations of the many cultures

among which it traveled.
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CHAPTER 8

CONCLUSION

In this thesis, I discussed the various socio-cultural developments that gave rise to
the wide recognition of Elif Shafak in the Arab world after her novel The Forty Rules
of Love was published in 2012 in Arabic translation. My main argument was that
such popularity relied on a collective, not necessarily conscious, act of consecration
which was the outcome of a series of developments in Turkish-Arab relations, as
well as religious tensions and East-West dynamics. I tried to trace the line of
development that has led Shafak from the status of a minority writer (prior to
entering the Arab field of cultural production) to becoming a Turkish exemplar who
was followed and adapted in numerous ways (art, theatre, TV shows, other literature)
in the Arab world. I used the term minority writer to indicate her position as a writer
from a minor, non-global culture (Turkish) writing in major, global English. I then
studied the roles played by agency in the consecration of Shafak in the Arab world,
and presented the various acts of cultural production in the Arab context that were
triggered by The Forty Rules of Love. I limited my discussion on the Arab context
mostly to a number of countries that belong to the eastern half of the Arab geography
which is known as the Mashriq region, since most of the agency which I covered
took place in this region.

In Chapter One, I conducted a literature review of studies that dealt with my
subject of inquiry. Since my focus was on agency, I concentrated on works that
studied the aspect of agency in Shafak’s works and in her status as a writer. A
number of these works established Shafak’s position as a writer and self-translator

who played an active role in maintaining her visibility and publicity in the Turkish
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and the Euro-American book markets, as well as participating in the many stages of
generating a literary product. Others pointed to the many ways in which her choice
of topic and the way she handled it was linked to issues of representation and target
expectation. One article dealt directly with Shafak’s impact in the Arab world, but
despite providing valuable information, it limited its subject to the aspect of religion.

These studies have been significant for my study in that they contextualized
Shafak and her works within the cultural marketing and publishing industry of the
21% century. Moreover, a number of these studies established Shafak’s position as a
cultural translator who entered the field of world literature through either having her
works translated into English or through writing in that language. However, they
were still not enough in their totality to describe in full Shafak’s position in the Arab
context, especially given that there was no indication of Shafak having personally
been involved in the cultural import of her works into the Arabic context. What was
missing, [ argued, was the aspect of changing Turkish-Arab relations and how it
contributed to the structuring of the context in which The Forty Rules of Love
appeared in Arabic translation. My thesis aimed to add the missing aspect to the
insights which these studies offered, in order to draw as much an accurate picture as
possible of Shafak’s transformation in status from a minority writer into a Turkish
exemplar.

In Chapter Two, I overviewed Shafak’s reception in the Turkish, the Anglo-
American and the Arabic contexts. My discussion incorporated critical perspectives
that pointed to the ideological implications of Shafak’s attitude towards writing and
getting published. I also considered the impact of such attitude on her reception. The
discussion revealed that in all the three contexts, Shafak’s two novels The Bastard of

Istanbul and The Forty Rules of Love, both written in English, have been significant
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for her recognition. While the former gained recognition because of the ensuing law
suit against the novel’s author, publisher and translator, the latter triggered Shafak’s
fame in the three cultures with its Western take on al-Riim1’s understanding of
tasawwuf. Earlier mentions of Shafak in the Arab context indicated a certain degree
of awareness of Shafak’s image in the Anglophone world, as they responded to the
lawsuit incident with reference to sources that covered the incident in English.

Both novels dealt with popular topics: ethnic conflict in The Bastard of
Istanbul, and Sufi mysticism in The Forty Rules of Love. Critical studies addressed
this aspect in relation to market dynamics and readership expectations. They also
addressed the aspect of cultural translation in Shafak’s way of depicting her culture
for the Anglophone reader. Moreover, The Flea Palace figured as the novel with
which Shafak’s writing took a stylistic turn towards readability. It also marked the
phase in which Shafak began to produce her fiction in English. It was Shafak’s first
translation into English and her last novel in Turkish original. It was also Shafak’s
first translation into Arabic.

In Chapter Three, I presented the theoretical framework of my thesis and
explained my methodology. For my theoretical framework, I resorted to theories that
focused on the contextual studying of translational phenomena. I developed my
argument through reference to descriptive and postcolonial translation studies, as
well as social narrative theory and image studies as discussed from the perspective of
translation studies. I focused on Pierre Bourdieu’s field theory, Homi K. Bhabha’s
notions of hybridity and cultural translation, and Mona Baker’s perspective about
social narrative theory, which I combined with Nedret Kuran-Bur¢oglu’s approach to

imagology.
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I sought to apply in my thesis a multidimensional method which would
include the textual, contextual and paratextual factors. For the analysis of contextual
material, I referred to Bourdieu’s method of field analysis to build my context
spatially (through field analysis) and temporally (through socio-genesis). For
empirical precision, I conducted interviews with agents who were part of the process
of importing Shafak’s works into the Arab field of cultural production. I also
compiled a bibliographical index of literary translations from Turkish to Arabic in
order to understand the contextual factors that laid the ground for the reception of
The Forty Rules of Love. The bibliography focused on literary import from Turkish
to Arabic between 1923 (in which Turkey and the emerging Arab nations became
officially disjointed) and 2012, in which The Forty Rules of Love appeared in its first
Arabic translation. For the analysis of textual material, I deployed critical discourse
analysis (CDA). For paratextual analysis, I referred to the notion of paratexts as
initiated by Gérard Genette and developed by later scholarship in translation studies.

In Chapter Four, I discussed Turkish-Arab relations through the changing
image of the Turk in Arab common discourse. Such undertaking was meant to
prepare the ground for my views, in later chapters, about the impact of these
perceptions on Shafak’s reception in the Arab world.

I began with a brief outline of the context in which Arab nationalism and
anti-Ottomanism developed as two complementary narratives in the late 19" and
early 20" centuries. These narratives created in the Arab public discourse a negative
image of the Turk with which the positive image of Arab nationalism was reinforced.
Such image was part of a long history of the Turkish identity as expressed in Arab

public discourse, stretching from the early centuries of Islam to the present day. Such
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history incorporated not only negative, but also positive views of the Turk, whose
image kept changing with the changing socio-political circumstances.

I resorted to studies on Turkish-Arab relations to present five stereotypical
images of the Turkish identity that recurred in Arab public discourse, whose impact
could be observed in Shafak’s reception in the Arab world. Regarding them from the
perspective of cultural translation, I included in my presentation the meta-narratives
which these images reinforced.

The five images were 1) Turk, the uncivilized, the not-quite-Muslim, 2) Turk
to the rescue 3) Turk, the tyrant, the enemy, the kafir, 4) the Turk against Turkish
despotism, and 5) Turk, the bridge between East and West. I argued that Shafak was
a Turkish exemplar as both a Turk against Turkish despotism and as a bridge
between East and West. However, the recognition she received could have been
limited had not Arab interest in Turkey been awakened at that time by a recent
example of Turkish bravery (the Davos incident of 2009) and the rising image of the
Turkish culture as an example of bridging the East and West through the soap operas
it produced. Moreover, Shafak’s image as a defiant author was repeatedly contrasted
with narratives of Turkish despotism and brutality in the Arab discourse, against
which she was depicted as a victim.

In Chapter Five, I considered the many ways in which the status and function
of tasawwuf have been influenced by the prevailing religious discourse in the
Turkish and Arab cultures. I observed that although Sufi mysticism, represented by
its popular practices, had not always been favored in the discourses of the elite in the
Turkish and Arab cultures, many developments on the side of ideology and popular
religiosity in the 20™ and 21% centuries made it possible to make room for tasawwuf

in these cultures, and create a niche for The Forty Rules of Love to arrive in 2012 at
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the Arab field of cultural production. The image of tasawwuf in the West would also
be affective in shaping its image in the Turkish and Arabic cultures.

The unfavorable image of tasawwuf in these two cultures was created
through certain attempts to consider it in separation from the religion of Islam. Such
attempts were carried out through Islamic religious discourse that regarded popular
Sufi religiosity as incompatible with its ideal picture of Islam, whether it was the
authentic Islam that was claimed by Salafis or the rationalist Islam that was claimed
by modernist reformers in Turkey and the Arab world. Although Sufi religiosity
remained popular in Turkey, in many Arab countries it was rivalled by a new kind of
religiosity which was informed by the Salafi doctrine.

Unlike the case in the Turkish and Arabic contexts, tasawwuf enjoyed a
favorable image in the West through literary translation and through accommodation
into New Age practices. However, studies on the history of tasawwuf observed that
in this context, too, it was treated in certain instances as separate from the religion of
Islam, and Islam as sharia was regarded as an orthodoxy which Sufi thought
(regarded as heterodoxy) defied.

By the turn of the Millennium, discourse that promoted Sufi universality and
peace began to be circulated in the Arab context and received state support that was
in line with Western political interest in endorsing Sufi mysticism. Moreover, Arab
popular religiosity had attained by this time a new quality that called for moderation,
tolerance and self-actualization, which would make it open to the Sufi mysticism that
was previously avoided. These factors would be reflected in Arab cultural
production, and a niche would be created for the arrival of The Forty Rules of Love

in Arabic translation in 2012.
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In Chapter Six, I discussed the agency around Shafak in the Arab context,
and considered the impact of The Forty Rules of Love on Arab cultural production.
The chapter was divided into four parts. In the first part, I discussed the agency for
translations that appeared before Shafak acquired her fame in the Arab context.
Based on the information available of the agency around these translations, it was
possible to see the impact of the TEDA project and the position of these works as
part of world literature in the decision to introduce Shafak to the Arab field of
cultural production.

In the second part, I discussed the agency around the reproduction of
Shafak’s works. The discussion included the topics of retranslation, reprint,
intersemiosis and trans-genre borrowing. It revealed that The Forty Rules of Love
stimulated different kinds of cultural production in the Arab context, ranging from
nonfiction to theatre, TV shows and art exhibitions. While some of these adaptations
echoed the de-Islamized representation of Sufi mysticism that the novel in many
ways conveyed, others displayed acts of re-Islamization or re-Arabization that drew
tasawwuf nearer to its Muslim context and brought the notion of ishq [love] back to
its Arabic sources. At the same time, it was possible to observe in one adaptation (a
play titled Shams) an act of Islamization which was inflicted on the novel’s Western
characters. Moreover, I observed how the forty rules which Shafak created in The
Forty Rules of Love became part of the Arab culture and enjoyed a life of their own,
independent of their original context. I also observed that the book’s title became a
catchphrase which inspired many works of nonfiction, especially in the genre of self-
help. These works offered recipes of forty, fifty, sixty, etc. rules on their respective

subjects.
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In the third part, I discussed the many ways in which symbolic capital had
been activated around translational or representative actions that surrounded
Shafak’s works. These works became a site for competition in the book market, and
different kinds of symbolic capital were utilized to win the battle of agency. I
discussed such competition under three titles: the official and the forged, the power
of naming, and reader agency. In the first title, I treated copyrights as a kind of
symbolic capital whose obtainment meant having the power to control the book’s
distribution. In the second title, I referred to Pierre Bourdieu’s concept of the power
of naming to discuss how the titles of first translations were repeated in ensuing
translations, and how official titles (of translators, foreword writers, etc.) were
deployed in epitextual material to add a layer of authority to the versions in which
they appeared. In the third title, I observed how the readerly habitus was part of the
agency surrounding Shafak’s works. The choices of the readers (displayed through
online discussions or social media sharing) had the potential to affect the competition
between the different versions (retranslation, reprint) of these works.

In the final part, I observed how notions of familiarity and difference were at
play in the representation and reception of Shafak’s image and works. The different
ways in which Shafak was presented in epitextual and peritextual material reinforced
her image as a nomad unwanted at home, a Turk against Turkish despotism. She was
was associated with Hikmet and other Turkish writers who had conflict with the
Turkish government. Moreover, I argued that the different versions available of her
name displayed a certain resistance to render it in its original Arabic spelling. In the
span of a decade, the name almost never attained its original spelling, and it
continues to appear as the transliteration of a foreign name, sustained in a position of

in-betweenness. This chapter also demonstrated how the readerly agency was used in
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acts of association such as showcasing Shafak’s books in social media accounts
among other works (Eastern and Western) in private collections, or quoting her along
with scenes from Turkish soap operas, in demonstrations that highlighted her image
as a bridge between East and West. Finally, the chapter demonstrated how competing
publishers used acts of association or dissociation in epitextual spaces for promoting

their versions.

In Chapter Seven, I performed a comparative analysis on two samples from
Shafak’s writings, extracted respectively from The Forty Rules of Love and The
Bastard of Istanbul. 1 chose the latter to understand translational activity around
Turkey’s image, and the former to observe translational activity around the image of
tasawwuf. I included in the analysis the English original, the Turkish translation and
the two Arabic translations of each novel. After I conducted my analysis, I observed
that multiple layers of translation had been at work from the time the novels were
being written in English to the time they appeared in Arabic translation.

First, there was the layer of cultural translation between East and West which
seemed to have been activated in the very act of composing the two novels. The
novels displayed, in their cultural translation of the East to the Western reader, a
certain degree of compliancy with target expectations, be it in their choice of topic or
in their discursive molding of religious and historical realities. Such compliancy
blurred the line between cultural translation and self-Orientalization.

Second, there was the level of translation between English and Turkish, in
which additions and omissions told of a consciousness about the difference between
the readership and market expectations of each culture. Next, there was the level of

translating from English to Arabic what had already been culturally-translated and
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self-Orientalized. Such import brought to the new context a picture of the Middle
East as filtered through the Western gaze.

Even though the novels arrived at the Arab field of cultural production in
such a condition, the many adaptations of The Forty Rules of Love after it had begun
circulating in its new context showed that cultural transformation did not stop with
the initial translation. While tasawwuf retained aspects of its new status, it
participated in acts of re-Islamization and re-Arabization through these adaptations,
and featured in hybrid composites of the various cultures which it traveled through.
As for the Turkish identity, populations of Arabs continue to keep a positive attitude
about Turkey through their engagement with Turkish soap operas. All in all, the
findings of my thesis can be listed as follows.

1. Unlike the case in the Turkish and Anglo-American contexts, Shafak’s
popularity in the Arab culture was not likely to be affected by direct
interference from the author. Two major areas which proved to be fertile
grounds for inspecting the roots of the phenomenon were Turkish-Arab
relations and the dynamics of perception around tasawwuf in the Turkish,
Arabic and Western cultures.

2. That being said, the agency around Shafak’s name and works in the Turkish
and Anglo-American context, in which she took an active part, seems to have
had an activating power in the whole process: such agency is likely to have
affected the initial action of choosing her works to be incorporated into the
Arab field of cultural production. After gaining recognition in the Turkish
context, Shafak entered the Anglophone literary arena as a non-global,

minority writer. She chose to write in a major language, English, and her
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writing revealed a degree of consciousness about the expectations of her new
audience.

From such status of minority, Shafak went on to acquire, in the Arab context,
the status of a Turkish exemplar who proved to be a source of inspiration for
various acts of cultural production. She was perceived as a Turk against
Turkish despotism, and was linked with Hikmet and other Turkish writers
who had conflict with the Turkish government. As she self-translated her
culture into English, her works appeared as both Eastern and Western, and as
a bridge between East and West.

By the time The Forty Rules of Love was published in Arabic translation,
recent developments in Turkish-Arab relations had raised Turkey’s image in
Arab perception, and increased the Arab interest in cultural import from
Turkey. Also, about this time, Sufi mysticism had begun to enjoy in the Arab
context a recent popularity and governmental backing that was in line with
Western political interest in advocating Sufi mysticism. When The Forty
Rules of Love landed on Arab soil in 2012, it was a perfect time for its
flourishing.

Even though the Arab culture received from the West a product (The Forty
Rules of Love) that was culturally translated to suit Western expectations, the
product underwent in its new context other processes of cultural translation
that showed resistance to assimilation into the globally dominant Anglo-
American culture. It gave birth to other products that brought tasawwuf back

to the context of Islam, from which it was discursively decontextualized.
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That being said, further studies could be carried out on translational phenomena
along the axis of Turkish and Arabic as non-global cultures interacting through
Western mediation. Such studies could incorporate different works of literature by
other authors from both cultures, as well as reaching out to works of non-fiction and
their circulation along the aforementioned axis. Moreover, the two cultures could be
studied in other combinations featuring other non-global cultures. Together, these
studies could unearth many aspects of translation in relation to cultural
representation, social narration and imagology, cultural commodity and market
competition, as well as hybridity and discursive power relations. I hope that my

thesis would provide inspiration for such a potentially fruitful endeavor.
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APPENDIX A
A CHRONOLOGY OF ELIF SHAFAK’S BOOKS AS THEY WERE PUBLISHED

IN TURKISH, ENGLISH AND ARABIC

1994

Kem Gozlere Anadolu — fiction, published by Evrensel (Turkish original).

1997

Pinhan — fiction, published by Metis (Turkish Original).

1999

Sehrin Aynalar: — fiction, published by Metis (Turkish Original).

2000

Mahrem — fiction, published by Metis (Turkish Original).

2002

Bit Palas — fiction, published by Metis (Turkish Original).

2004

Araf — fiction, published by Metis (Turkish translation of The Saint of Incipient
Insanities).

Bespese — fiction, collective work, published by Metis (Turkish original).

The Flea Palace — fiction, Published by Marion Boyars (English translation of Bit

Palas).
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The Saint of Incipient Insanities — fiction, Published by Farrar, Straus and Giroux

(English Original).

2005

Med Cezir — nonfiction, published by Metis (Turkish original).

2006
Baba ve Pi¢ — fiction, published by Metis (Turkish translation of The Bastard of
Istanbul).

The Gaze — fiction, Published by Marion Boyars (English translation of Mahrem).

2007
Siyah Siit — nonfiction, autobiography, published by Dogan Kitap (Turkish original).

The Bastard of Istanbul - fiction, published by Viking (English original).

2009
Ask — fiction, published by Dogan Kitap (Turkish translation of The Forty Rules of
Love).

Qasr al-Qaml — fiction, published by Cadmus (Arabic translation of Bit Palas).

2010

Firarperest — nonfiction, published by Dogan Kitap (Turkish original).
Kagit Helva — nonfiction, published by Dogan Kitap (Turkish original).

The Forty Rules of Love — fiction, Published by Viking and Penguin (English

original).
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2011

Black Milk - nonfiction, autobiography, Published by Viking (English translation of
Siyah Siit).

Iskender — fiction, published by Dogan Kitap (Turkish translation of Honour).

The Happiness of Blond People: A Personal Meditation on the Dangers of ldentity —

nonfiction, Published by Penguin (English original).

2012

Honour — fiction, Published by Viking (English original).

Semspare - nonfiction, published by Dogan Kitap (Turkish original).

Lagitat Istanbil — ficition, published by al-Kamel Verlag (Arabic translation of The
Bastard of Istanbul).

Qawa ‘id al- ‘Ishq al-Arba in — fiction, published by Tuwa (Arabic translation of The

Forty Rules of Love).

2013

Arba iin Qd ‘ida li al-Hubb — fiction, published by Dar al-Adab (Arabic translation of
The Forty Rules of Love).

Lagitat Istanbiil — fiction, published by Dar al-Adab (Arabic translation of The
Bastard of Istanbul).

Sharaf I - fiction, published by Dar al-Adab (Arabic translation of Honour — first
half).

Ustam ve Ben — fiction, published by Dogan Kitap (Turkish translation of The

Architect’s Apprentice).
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2014
Sharaf 1I- fiction, published by Dar al-Adab (Arabic translation of Honour — second
half).

The Architect’s Apprentice — fiction, Published by Viking (English original)

2015
Al-Fata al-Mutayyam wa al-Mu ‘allim — fiction, published by Dar al-Adab (Arabic

translation of The Architect’s Apprentice).

2016

Halib Aswad — nonfiction, autobiography, published by Dar al-Adab (Arabic
translation of Siyah Siit).

Halib Aswad — nonfiction, autobiography, published by Masciliana (Arabic
translation of Siyah Siit).

Havva’'min Ug¢ Kizi — fiction, published by Dogan Kitap (Turkish translation of Three
Daughters of Eve).

Qasr al-Halwa - ficition, published by Dar al-Adab (Arabic translation of Bit Palas).

Three Daughters of Eve — fiction, Published by Viking (English original).

2017

Banat Hawwa’ al-Thaldth — fiction, published by Dar al-Adab (Arabic translation of

Three Daughters of Eve).

135



APPENDIX B

LITERARY TRANSLATIONS FROM TURKISH TO ARABIC

T

BETWEEN 1923 AND 2012

Short |Various al-Dawudi, Qasas Maktabat | Cairo 193-
Story Khalaf Shawqi|Mutkhtara | ‘Tsa al-
min al-Adab | Babi al-
al-Turkt al- |Halabi
Hadith
Short [Sabri, Giizide |Olmiis Bir Bedirxan, Mudhakkara |n.p. n.p.p. 1951?
Story Kadinin Evraki [Rewsen tImra’a
Metrukesi
Poetry |Hikmet, Nazim AliSa‘d Min Shi‘r Beirut 1952
Nazim
Hikmat
Poetry |Hikmet, Nazim al-Bayati, Risala ila Maktabat |Beirut 1956
etal.? ‘Abd al- Nazim al-Ma‘arif
Wahhab Hikmat wa
Qasa’id
Ukhra
Novel |[Karay, Refik Yezid’in Kiz1  |n.t. Bint Yazid |n.p. n.p.p. 1955
Halit
Novel |Edip Advar, Atesten al-Khatib, Qamis min |al- Cairo 196-
Halide Gomlek Muhibb al-Din|Nar Salafiyya
Play [Hamid, Tarik Sabri, Ibrahim | Tariq ,aw Maktabat | Cairo 196-
Abdiilhak Fath al- al-Adab
Andalus
Poetry |Hikmet, Nazim |Ferhad fle Sirin |Thsanoglu, Hikayatu Dar al-|Cairo 196-
Ekmeleddin  |Hubb ,aw  [Katib  al-
Farhad wa | “Arabi
Shirin
Poetry |Akif, Mehmet Sabri, Ibrahtm |Dhilal: -Al Cairo 1960
Min Diwan
Safahat
Poetry |Sechabettin, Evrak-1 Eyyam |Sabri, Ibrahim |[Awraq al- |Maktabat |Cairo 1960
Cenap Ayyam al-Nahda
al-
Misriyya
Play [Hamid, ibn-i Musa Sabri, Ibrahim |Ibn Musa Dar al- Cairo 1962
Abdiilhak Yahut aw Dhat al- |Fikr al-
Zadiilcemal Jamal ‘Arabi
Poetry |Hikmet, Nazim |Giinesi Thabit Al-Nazirtna |Dar al- Damascus 1968
Igenlerin ‘Azzawi ila al-Nujiim | Jamahir
Tirkiisii (?)
Short |Various Thsanoglu, Mukhtarat |Al-Hay’a |Cairo 1970
Story Ekmeleddin  |min al- al-
Qasas al- Misriyya
Qasira al-‘Amma
Play |Hikmet, Nazim |Demokles’in | ‘Asal, Mahir |Sayf Al-Hay’'a |Cairo 1971
Kilier; (?) Dimiqlis wa |al-
Jawhar al- | Misriyya
Qadiyya al-‘Amma
Li al-Kitab
Poetry |Hikmet, Nazim al-Bukhari, Ughniyat al- |Al-Hay’a |Cairo 1971
Muhammad |Manfa al-
Misriyya
al-‘Amma
Li al-Kitab
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Giiney, Yilmaz |Salpa Jatkar, Fadil |Salba Damascus 1973
Maktaba
al-Haditha
Play [Hamid, Makber Sabri, Ibrahim | Al-Darih Al-Hay’a |Cairo 1977
Abdiilhak al-
Misriyya
al-‘Amma
Li al-Kitab
Play [Hikmet, Nazim Shakir, Sharif | Awwal Wizarat al- [ Damascus 1978
Ayyam al- |Thagafa
‘Id wa al-
Irshad al-
Qawmi
Play |Baskut, Cevat |Buzlar Nashif, Jazif |Qabla an Wizarat al- | Damascus 1979
Fehmi Coziillmeden: yadhtb al- |Thaqafa
Komedi 3 Jalid wa al-
Perde Irshad al-
Qawmi
Play |Hikmet, Nazim |Ocak Basinda |Jatkar, Fadil |‘Ind al- Dar al- Beirut 1979
Mawqid Farabi
Poetry |Hikmet, Nazim |Simavne Kadisi|Jatkar, Fadil |Malhamat |Dar al- Beirut 1979
Oglu Seyh al-Shaykh |Farabi
Bedrettin Badr al-Din
Destan1 Ibn Qadt
Stmawna
Poetry |Various Benderoglu, |Qasaid Wizarat al- | Baghdad 1979
Abdiillatif Mukhtara | Thagafa
min al-Shi‘r |wa al-
Turkt al--al |Funiin
Mu ‘asir
Play [Hikmet, Nazim |Kafatasi Jatkar, Fadil |Al-Jumjuma |Mansharat |Tel-Aviv 1980
Salah al-
Din
Poetry |Hikmet, Nazim Al-Daquqf, Qasa’id Al- Beirut 1980
‘Abd Al- Malhamiyya | Mu’assasa
‘Wahhab al-
‘Arabiyya
li al-
Dirasat wa
al-Nashr
Play |Hikmet, Nazim |inek Nashif, Juzif |Al-Baqara |Wizarat al- | Damascus 1981
Thaqafa
wa al-
Irshad al-
Qawmi
Poetry |Hikmet, Nazim |Memleketimde |Jatkar, Fadil |Mashahid |Dar al- Lattakia 1982-1987
n insan Insaniyya |Hiwar
Manzaralari
Novel [Hikmet, Nazim |Yasamak Al-‘Ayshu |Dar al- Damascus 1983
Giizel Sey be Shey’un Majd
Kardesim Rai‘unya
‘Azizi
Novel |Oz, Erdal Yaralisin Jatkar, Fadil |AntaJarth |Wizarat al- | Damascus 1984
Thaqafa
wa al-
Irshad al-
Qawmi
Play |[Baskut, Cevat |Gog Nashif, Jazif |Al-Rahil Wizarat al- | Damascus 1984
Fehmi Thaqafa
wa al-
Irshad al-
Qawmi
Play |Baskut, Cevat |Olen Hangisi? |Nashif, Jizif |Man Huwa |Wizarat al- | Damascus 1984
Fehmi al-Mayyit? |Thaqafa
wa al-
Irshad al-
Qawmi
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Sermet Cagan |Ayak Bacak Nashif, Jazif |Masna al- |Wizarat al- |Damascus 1984
Fabrikasi Aqdam wa |Thagafa
al-Sigan wa al-
Irshad al-
Qawmi
Poetry |al-Misr, al-Misr, Solgun bir |Maktabat |Cairo 1984
Husayn Mujib Husayn Mujib |Giil/Warda |al-Injla al-
() Dhabila: Misriyya
Shi‘r Turki
‘Arabi
Play |Agaoglu, Adalet|Kendini Yazan |Nashif, Juzif |Ughniya Wizarat al- | Damascus 1986
Sarki Taktub Thaqafa
Nafsaha wa al-
Irshad al-
Qawmi
Play |Agaoglu, Adalet|Evcilik Oyunu |Nashif, Juzif |Lu‘batal- |Wizarat al- | Damascus 1986
Zawaj Thaqafa
wa al-
Irshad al-
Qawmi
Play [Baskut, Cevat |Emekli Nashif, Jazif |Al- Wizarat al- [ Damascus 1986
Fehmi Mutaqa‘id |Thagafa
wa al-
Irshad al-
Qawmi
Play |Dilmen, Giingor |Canli Maymun |Nashif, Juzif |Mat'am al- |Wizarat al- | Damascus 1986
Lokantas1 Qird al- Thaqafa
Hayy wa al-
Irshad al-
Qawmi
Play [Nesin, Aziz Bir Sey Yap Nashif, Juzif |If‘al Wizarat al- | Kuwait 1986
Met Shay’anya |I‘'lam
Mut
Play [Nesin, Aziz Toros Canavari |Nashif, Juzif |Wahsh Wizarat al- [ Kuwait 1986
Turiis I'lam
Short |Nesin, Aziz Vatan Sagolsun |Jatkar, Fadil | ‘Ash al- Dar al-Jalil | Amman 1986
Story Watan
Poetry |Hikmet, Nazim Jatkar, Fadil |Nazim Dar al- Beirut 1987
Hikmat: Al- |Farabi
A‘mal al-
Shi‘riyya al-
Kamila
Novel [Giiney, Yilmaz |Boynu Biikiikk |Haddad, Mati wa Wizarat al- | Damascus 1988
Oldiiler Hisham Ru'tsahum |Thagafa
Munhaniya |wa al-
Irshad al-
Qawmi
Novel |Nesin, Aziz Ziblk Abdelli, Zubuk: Al- |Dar al- Damascus 1988
Abdulkadir  |Kalb al- Ahali
Multaji’ fi
Dhill al-
‘Araba
Novel |Nesin, Aziz Memleketin Abdelli, Fiihda al- |Majallat Tunisia 1988
Birinde Abdulkadir Duwal Tttihad
Kuttab
Asya wa
Afrigiya
Short |Nesin, Aziz Damda Deli Al-Dhahir, Majnoon Dar al- Amman 1988
Story Var Muhammad & | ‘ala al-Sath |Karmal
Samara,
Maniyya
Novel [Pamuk, Orhan |Cevdet Bey ve |Jatkar, Fadil |Jawdat Bik |Wizarat al- | Damascus 1989
Ogullar1 wa Awladuh | Thagafa
wa al-
Irshad al-
Qawmi
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Nesin, Aziz Jatkar, Fadil |Al-Wujah | Dar Ibn Damascus 1989
Story al-Hazina  |Hani’
Novel |Tahsin Berkand, Dhu al-Fiqar, |Sirr al- Akhbar al- |Cairo 1990
Muzazzez Nafisa Miyah al- |Yawm
Qurmuziyya
Short |Taner, Haldun |On Ikiye Bir | Abdelli, Al-Thaniya |Dar Ya'rib |Damascus 1990
Story Var Abdulkadir ‘Ashr illa
Daqiqa
Short |Giirsel, Nedim |Uzun Stirmiis | Suwayd, Sayf Tawil |Dar al- Beirut 1990
Story bir Yaz Ahmad fi Istambal |Farabi
Novel |Kemal, Yasar |Yer Demir, Rif‘at, Jalal | Al-Ardu Wizarat al- | Baghdad 1991
Gok Bakir Fattah Hadid, al- |Thaqafa
Sama’'u wa al-I'lam
Nuhas
Poetry |Emre, Yunus Ketene, Yanus Al-Dar al- |Cairo 1991
Cengiz Amra: ‘Arabiyya
Mukhtarat
min
Ash‘arih
Novel |K, Selguk Harb, Suqr al- Dar al- Jedda 1992
Muhammad |Quqaz Manara
Novel |Kemal, Yasar |ince Memed Thsan Sarkis |Muhammad |Ministry of | Damascus 1992
al-Saqr Informatio
n
Poetry |Karakog, Sezai |Hizirla Kirk Barakat, ‘Abd |Arba‘tin Dar al- Cairo 1992
Saat al-Ra’af Sa‘ama‘a |Zahra’
al-Khidr
Short |Nesin, Aziz Hamadi, La Tansa Dar al- Damascus 1992
Story Hashim Takkat al- |Hasad
Sirwal
Short |Nesin, Aziz Bir Koltuk Mustafa, Kayfa Dar al- Damascus 1992
Story Nasil Devrilir |Fartiq Yanqalibu | Yanabi'
Kursiyyun
Short |Various Abdelli, Mukhtarat | Dar al- Damascus 1992
Story Abdulkadir  |min al-Qissa | Yanabi'
al-Turkiyya
al-Sakhira
Play |Hikmet, Nazim |Unutulan al-Yahzari, Al-Rajul al- | Wizarat al- | Kuwait 1993
Adam ‘Ammar Mansiyy I'lam
Short |Giirsel, Nedim |Son Tramvay |Salih, Shafiq |Al-Tram al- |Maktabat |Cairo 1993
Story al-Sayyid Akhir Madbili
Short |Nesin, Aziz ‘Abdulhamid, |Asfal al- Dar al- Damascus 1993
Story ‘Abdullatif Safilin Hasad
Short |Nesin, Aziz Ah Biz Esekler |Durmus, AhMinna |Dar al- Damascus 1994
Story Cemal Nahnu Tali‘a al-
Ma‘shar al- |Jadida
Hamir
Short Ahmad, Taraif Nasr |n.p. Amman 1995
Story Shadha; Bern, |al-Din
Roland Khuja: Juha
Turkiya
Short |Nesin, Aziz Hamadi, Innaha n.p. n.p.p. 1995
Story Hashim Bagin
Short |Nesin, Aziz Durmus, Al-‘Ard al- |Dar al- Damascus 1996
Story Cemal Akhir Yanabi
Short |Nesin, Aziz Vatan Sagolsun | Durmus, Yaslam al- |Al- Damascus 1996
Story () Cemal Watan Nawwar
Novel [Nesin, Aziz Olmiis Esek Abdelli, Al-Himar al-|Dar al- Lattakia 1997
Abdulkadir |Mayyit Manara
Play [Taner, Haldun |Gozlerimi Abdelli, A‘malu Wizarat al- | Damascus 1997
Kaparim Abdulkadir ‘Amali Thaqafa
Vazifemi Mughmad |wa al-
Yaparim al-‘Aynayn |Irshad al-
Qawmi
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Nesin, Aziz Tek Yol Abdelli, Al-Tariq al- |Dar al- Damascus 1997
Story Abdulkadir  |Wahid Mada
Short |Nesin, Aziz Sosyalizm Faqi, Khudhii Dar al- Lattakia 1997
Story Geliyor Muhammad |Hadharakum|Manara
Savulun Mawlad
Poetry |Veli, Orhan Deli Eder Jum‘a, Jamal [Hadhihial- |Al- Abu Dhabi 1998
Insan1 Bu Ard, Tilka |Mujamma’
Diinya (?) al-Nujim, |al-Thaqaft
Hadhi al-
Ashjar
Short |Nesin, Aziz Abdelli, TirT1 L1 Lam |Dar al- Damascus/Baghda 1998
Story Abdulkadir Mada d
Short |Nesin, Aziz al-Ibrahim, Kayfa Wizarat al- [ Damascus 1998
Story Ahmad Qumna bi |Thaqafa
al-Thawra |wa al-
Irshad al-
Qawmi
Short |Nesin, Aziz Salkim Salkim |Faqi, Al-Rijal wa |Dar al- Lattakia 1998
Story Asilacak Muhammad |al-Mashaniq [Manara
Adamlar Mawlad
Short |Nesin, Aziz It Kuyrugu Zhanab al- |Dar al- Lattakia 1998
Story Kalb Manara
Novel |Nesin, Aziz Abdelli, Sirnama: Dar Ward |Damascus 1999
Abdulkadir |Waqai
Ihtifal
Rasmt
Play |Taner, Haldun |Kesanh Ali Abdelli, Malhamat |Al-Majlis |Kuwait 1999
Destani Abdulkadir ‘Alf al- al-Watani
Kashant li al-
Thaqafa
wa al-I'lam
Short |Nesin, Aziz Namus Gazi al-Ibrahim, Ghaz al- Wizarat al- [ Damascus 1999
Story Ahmad Sharaf Thaqafa
wa al-
Irshad al-
Qawmi
Short |Nesin, Aziz Durmus, Hikayat al- |Dar ‘Ala’ |Damascus 1999
Story Cemal Baghal al- |al-Din
‘Ashiq
Short |Nesin, Aziz Kazan Toreni |Faqi, Al-Ihtifal bi |Al- Damascus 1999
Story Muhammad |al-Qazan Wataniyya
Mawlad al-Jadida
Short |Nesin, Aziz Nah Kalkininz |Faqi, Lan Al- Damascus 1999
Story Muhammad |Natatawwar |Wataniyya
Mawlad Abadan al-Jadida
Short |Nesin, Aziz Gidigidi Faqi, Al- Al- Damascus 1999
Story Muhammad |Daghdagha |Wataniyya
Mawlad al-Jadida
Short |Nesin, Aziz Kordogusi Mustafa, Sira“ al- Dar ‘Abd | Damascus 1999
Story Fartiq ‘Umyan al-Mun'im
Novel |izgii, Muzaffer |Sipa Abdelli, Jahsh Maktabat | Tripoli 2000
Abdulkadir al-Sa’h
Novel [Pamuk, Orhan |Benim Adim |Abdelli, Ismi Ahmar |Dar al- Damascus/Baghda {2000
Kirmizi Abdulkadir Mada d
Novel [Pamuk, Orhan |Beyaz Kale Abdelli, Al-Qal‘a al- |Dar Ward |Damascus 2000
Abdulkadir  |Bayda’
Short |izgii, Muzaffer Faqi, Tagimal- |Al- Damascus 2000
Story Muhammad |Banda Wataniyya
Mawlad al-Jadida
Short |Nesin, Aziz Durmus, Khissisan li |Dar ‘Ala’ |Damascus 2000
Story Cemal al-Hamir al-Din
Short |Nesin, Aziz Insanlar Faqi, Sahwat al- | Al- Damascus 2000
Story Uyantyor Muhammad |Nas Wataniyya
Mawlad al-Jadida
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Nesin, Aziz Faqi, Lan Nusbiha| A Damascus 2000
Story Muhammad |Basharan Watamyya
Mawlad al-Jadida
Short |Nesin, Aziz Hayvan Deyip |Faqi, La Taqul Dar Damascus 2000
Story de Gegme Muhammad |Hayawan wa|Dimashq
Mawlad Tamdi
Short |Nesin, Aziz Faqi, Sahwat al- | Al- Damascus 2000
Story Muhammad |Nas Wataniyya
Mawlad al-Jadida
Novel |Giirsel, Nedim |Bogazkesen: Merdan, Muhammad |al-Kamel |Cologne 2001
Fatih’in Nusret al-Fatih Verlag
Romani
Novel [Pamuk, Orhan |Yeni Hayat Abdelli, Al-Haya al- |Dar Ward |Damascus 2001
Abdulkadir  |Jadida
Short |izgii, Muzaffer Abdelli, Nafaq al- Dar Ward |Damascus 2001
Story Abdulkadir  |Mushat
Short |Nesin, Aziz Deliler Bosand: |Faqi, Al-Majanin |Al- Damascus 2001
Story Muhammad |al-Haribin |Wataniyya
Mawlad al-Jadida
Short |Nesin, Aziz Sizin Faqi, Ala Yujadu |Al- Damascus 2001
Story Memlekette Muhammad |Hamirun fi |Wataniyya
Esek Yok mu? |Mawlad Biladikum |al-Jadida
Short |Nesin, Aziz Tatli Betiis Sidqi, Bakr Battsh al- |Dar Damascus 2001
Story Hulwa Naynawa
Short |Various Abdelli, Mukhtarat |al-Majlis | Kuwait 2001
Story Abdulkadir min al-Qissa | al-Watani
al-Turkiyya |li al-
Thaqafa
wa al-
Funtin wa
al-Adab
Novel |[Nesin, Aziz Yasar Ne Yasar|Sidqi, Bakr Yahya Dar Damascus 2002
Ne Yasamaz Ya'ish wa la | Naynawa
Yahya
Short |Nesin, Aziz Durmus, Yasariyyun |Dar ‘Ala’ |Damascus 2002
Story Cemal Anta am al-Din
Yaminiyy
Short |Nesin, Aziz Mahmut ile Faqi, Mahmid wa | Al- Damascus 2002
Story Nigar (?) Muhammad  |Nikar (Tahir | Wataniyya
Mawlad wa Zahra) |al-Jadida
Short |Nesin, Aziz Nazik Alet Madani, ‘Abd |Alatun Al- Damascus 2002
Story al-Wahhab Sari‘atu al- |Wataniyya
‘Atab al-Jadida
Novel [Pamuk, Orhan |Kara Kitap Abdelli, Al-Kitab al- |Dar al- Damascus/Baghda (2003
Abdulkadir Aswad Mada d
Short |Nesin, Aziz Medeniyet’in  [Madani, ‘Abd |Qita‘ Tabdil |Al- Damascus 2003
Story Yedek Pargasi |al-Wahhab al-Hadara |Wataniyya
al-Jadida
Novel |Oz, Erdal Giiliin Soldugu |al-Ibrahim, Masa’ Dar ‘Ala’ |[Damascus 2004
Aksam Ahmad Dhubtl al- |al-Din
Warda
Novel |izgii, Muzaffer |Milli Abdelli, Musari* al- | Al- Takwin| Damascus 2005
Kahraman Abdulkadir Thiran: Al-
Matador Batal al-
Mahmut Qawmi
Mahmud
Novel [Pamuk, Orhan |Kar Abdelli, Thalj Al-Kamel |Cologne 2005
Abdulkadir Verlag
Novel [Senlikoglu, Hristiyan Giilii |Faqi, Al-Warda |Dar al- Lattakia 2005
Emine Muhammad |al- Mirsat
Mawlad Masthiyya
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Poetry |Various ‘Awadallah, |Filistin fT al- | Markaz al- |Giza 2005
‘Abd al-‘Aziz |Shi'r al- I'lam al-
‘Turki ‘Arabi
Qasaid min
Wahy al-
Intifada
Short |Nesin, Aziz Durmus, Mizhatu Dar ‘Ala’ | Damascus 2005
Story Cemal Himar al-Din
Novel [Kemal, Yasar |Teneke Abdelli, Safiha Dar al- Damascus 2006
Abdulkadir Mada
Novel [Yiicel, Tahsin |Peygamberin |Sidqi, Bakr  |Al-Ayyam |Al-Majlis |Kuwait 2006
Son Bes Giinii al-Khamsa |al-Watani
al-Akhira li |li al-
Rasil Thaqafa
wa al-
Funiin wa
al-Adab
Poetry |Timsek, Ask al-Qatart, Nafahat Etrac Cairo 2006
Abdullah Makaminda Ahmad ‘Ala Magam | Publishing
Esintiler ‘Ishg-al
Novel [Pamuk, Orhan |Sessiz Ev Abdelli, Al-Bayt al- |Dar al- Damascus/Baghda (2007
Abdulkadir Samit Mada d
Novel |Tuncel, Murat |inanna Abdelli, Inana Al- Takwin|Damascus 2007 TEDA
Abdulkadir
Play [Nesin, Aziz Mustafa, Al-A‘mal al-|Ittihad al- |Damascus 2007
Fariiq Masrahiyya |Kuttab al-
al-Kamila |‘Arab
Novel |Kemal, Orhan |Cemile Abdelli, Jamila Aﬁq Cairo 2008 TEDA
Abdulkadir
Novel |Kemal, Orhan |EI Kiz1 Abdelli, Al-Kinna Dar al- Damascus 2008 TEDA
Abdulkadir Mada
Poetry |Veli, Orhan Abdelli, Urhan Afaq Cairo 2008 TEDA
Abdulkadir |Waliyy: Al-
A‘mal al-
Kamila (min
al-Shi‘r al-
‘Arabi al-
Hadith)
Sogiit, Mine Bes Sevim Abdelli, Bina’ Cadmus Damascus 2008 TEDA
Apartmani Abdulkadir  |Khamsa
Stvim
Novel |Kemal, Orhan |Miifettisler Abdelli, Mufattish al-|Dar al- Damascus 2009 TEDA
Miifettisi Abdulkadir Mufattishin | Mada
Novel [Ozkan, Serdar |Kayip Giil Bassil, Al-Warda |Sharikat al-| Beirut 2009 TEDA
Antoine al-Dai‘a Matbi ‘at
Novel |Safak, Elif Bit Palas Abdelli, Qasr al- Cadmus Damascus 2009 TEDA
Abdulkadir  |Qaml
Novel |[Siikan, Isik Asitane Abdelli, Asatir al- Al-Dar al- |Beirut 2009 TEDA
Efsaneleri Abdulkadir | Asitana ‘Arabiyya
li al-‘Ulum
Novel |Tanpinar, Saatleri Abdelli, Mu’assatu | Al-Dar al- |Beirut 2009 TEDA
Ahmet Hamdi | Ayarlama Abdulkadir Sa‘a-Dabt al | ‘Arabiyya
Enstitlisii li al-‘Ulum
Novel |Tekin, Latife Ormanda Oliim | Abdelli, fi Mawta La|Al-Dar al- |Beirut 2009 TEDA
Yokmus Abdulkadir  |al-Ghaba ‘Arabiyya
li al-‘Ulum
Novel |Bigak¢i, Hakan | Apartman Zahran, Samir | Kuwwatul | Etrac Cairo 2010 TEDA
Boslugu ‘Abbas Hait Publishing
Novel |iplik¢i, Miige |Cemre Sidqi, Bakr Jamra Cadmus | Damascus 2010 TEDA
Novel |irepoglu, Giil |Cariye: Sidqi, Bakr  |Al-Jariya: |Cadmus |Damascus 2010 TEDA
Haremde Qissat Hub
Yasanan Mustahila fi
imkansiz bir Janah al-
Askin Hikayesi Hartm
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Kemal, Orhan |Baba Evi ‘Ttant, Baytu Abi Beirut 2010 TEDA
Muhammad Kreldleh
Ahmad
Novel |Tohumcu, Asli | Yok Bana Sidqi, Bakr La Hayata I1 |Cadmus Damascus 2010 TEDA
Sensiz Hayat Bidunek
Novel |Vassaf, Giindiiz | Annem Belkis |Zahran, Samir | Ummi Etrac Cairo 2010 TEDA
‘Abbas Balqgis Publishing
Play [Nesin, Aziz Biraz Gelir al-Shalabi, Hal Ta’ti Dar ‘Ala’ |Damascus 2010
Misiniz Safwan Qalilan al-Din
Short |Tung, Ayfer Aziz Bey Mustafa, Hadithat Cadmus Damascus 2010 TEDA
Story Hadisesi Fartiq ‘Aziz Bik
Novel [Acar, Mehmet |Hayatin Shaykh Ma'naal- |Daral- Lattakia 2011 TEDA
Anlami Ibrahim, Hayat Hiwar
Muharram
Novel |Agaoglu, Adalet| Yaz Sonu ‘Arafat, Nihayat al- |Sphinx Cairo 2011 TEDA
Safiyya Sayf
Novel |Baydar, Oya Kayip Soz Abdelli, Al-‘Ibara al- | Al-Dar al- |Beirut 2011 TEDA
Abdulkadir |Mafquda ‘Arabiyya
li al-‘Ulum
Novel |Camuroglu, Bir Anlik Shaykh Lahzat Dar al- Lattakia 2011 TEDA
Reha Gecikme Ibrahim, Ta’akhur Hiwar
Muharram
Novel |Giinday, Hakan |Azil Rafi’, Rahim |Al-‘Azl Etrac Cairo 2011 TEDA
Sayyid Publishing
Novel |Giintekin, Resat | Yaprak Yesiloglu, Al-Awraq |Dar al-‘Ilm | Beirut 2011 TEDA
Nuri Dokiimi Gazel al- li al-
Mutasaqita |Malayin
Novel [irepoglu, Giil Fiyonklu Zahran, Samir |Mindharu  |Etrac Cairo 2011 TEDA
Istanbul ‘Abbas Istanbiil Publishing
Diirbiinii dhul-"Uqda
Novel (Kamuran, Minta Khalifa, Minta Al-‘Arabi |Cairo 2011 TEDA
Solmaz Asma’
‘Abdullah
Novel |Kemal, Orhan |Avare Yillar ‘Ttani, Sanawat al- |Dar Beirut 2011 TEDA
Muhammad |Batala Kreidieh
Ahmad
Novel |Kiremitgi, Tuna |Dualar ‘Amr Al-Salawatu | Al-‘Arabi |Cairo 2011 TEDA
Kalicidir Mahmiid al- |Tabga
Sayyid Wahida
Novel |Levi, Mario Bir Sehre ‘Abdurrahman | ‘Ajizun ‘an |Etrac Cairo 2011 TEDA
Gidememek , ‘Adil al-Dhahab |Publishing
Muhammad  |ila Ayyi
Madina
Novel |Tanpinar, Huzur Abdelli, Tuma’'nina |Al-Dar al- |Beirut 2011 TEDA
Ahmet Hamdi Abdulkadir ‘Arabiyya
li al-‘Ulum
Novel [Tung, Ayfer Tas-Kagit- Hasan, Sayyid | Al-Hajar Etrac Cairo 2011 TEDA
Makas Muhammad |wal-Waraqa |Publishing
‘Abdurrahman | wal-Magqass
Novel |Tiirker, Sibel Sair Oldii Mustafa, Fawda Cadmus Damascus 2011 TEDA
Fariiq
Novel [Uldes, Ersan Zafiyet Kurami | Shaykh Al-Irtiyab | Dar al- Lattakia 2011 TEDA
Ibrahim, Hiwar
Muharram
Novel [Yalsizuganlar, |Cam ve Elmas |Mahmid, Al-Zujaj Etrac Cairo 2011 TEDA
Sadik Muna Mustafa |wal-Almas |Publishing
Short |Boralioglu, Hepsi Hikaye |Sidqi, Bakr Kulluha Cadmus Damascus 2011 TEDA
Story |Gaye Qasas
Short [Ciler, ilhan Siirgiin Shaykh Al-Manfiyy |Dar al- Lattakia 2011 TEDA
Story Ibrahim, Hiwar
Muharram
Short |Kopan, Yekta |Bir de Baktim |Samuel, Nadhartu Etrac Cairo 2011 TEDA
Story Yoksun Michael & Faj’atan wa |Publishing
Dogan, Yusuf |Lakin lam
Ajidka
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Altmyeleklioglu | Moskof Cariye |Abdelli, Al-Sultana |Al-Dar al- |Beirut 2012 TEDA
, Demet Hiirrem Abdulkadir Hurram ‘Arabiyya
li al- ' Ulum
Novel |Giilsoy, Murat |Istanbul’da bir |Mustafa, Sab‘a Dar al- Lattakia 2012 TEDA
Merhamet Fartiq Ayyam fi  |Hiwar
Haftasi Nabhr al-
Juniin
Novel [irepoglu, Giil |Gélgemi ,Bustani-al Wast Al-Dar al- |Beirut 2012 TEDA
Biraktim Lale |Hassan Adib |Hada’iq al- | ‘Arabiyya
Bahgelerinde Khuzama: |li al-'Ulim
Dhilal al-
Madi
Novel |Kemal, Orhan |Murtaza Shaykh Al-Ablah Dar al- Lattakia 2012 TEDA
Ibrahim, Hiwar
Muharram
Novel |Miistecaglioglu, |Bir Hayaldi Shaykh Khayalun |Dar al- Lattakia 2012 TEDA
Barig Gergekten Ibrahim, Ajmal min |Hiwar
Giizel Muharram al-Haqiqa
Novel [Sancar, Ashi Harem: Bir Ask|Sa‘d al-Din, |Al- Harim: |Al-Dar al- |Beirut 2012 TEDA
Yolcuugu Marwan Rihlat Hubb | ‘Arabiyya
li al- ' Ulum
Novel |Temelkuran, Muz Sesleri Abdelli, Aswat al- al-Kamel |Beirut 2012
Ece Abdulkadir |Mawz Verlag
Novel |Tiryakioglu, Kanuni Hamza, Al-Qaniini : |Al-Dar al- |Beirut 2012 TEDA
Okay Mustafa Al-Sayfla |‘Arabiyya
Yuqim al-  |li al-‘Ulim
‘Adl
Short |Nesin, Aziz Ibrahim, Bayna al- Dar al- Damascus 2012
Story Ahmad Rakib wa al- | Harith
Mashit
Novel (Shafak, Elif The Bastard of |al-jubayli, Laqitat Al-Kamel |London 2012
Istanbul Khalid Istanbul Verlag
Novel [Shafak, Elif The Forty al-jubayli, Qawa‘id al- |Tuwa Beirut 2012
Rules of Love |Khalid ‘Ishq al-
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APPENDIX C

INTERVIEWS (ENGLISH TRANSLATION)

C.1 Interview with Ahmad al-"Ali (18 February, 2019)

C.1.1 Your translation of Elif Shafak’s Black Milk seems to have a peculiar story.
Would you please relate the story?

Ahmad al-°Ali: There is a story before the book, and a story after it. Before the book,
I was living in New York. I had translated the memoirs of the novelist Paul Auster,
The Invention of Solitude, after I met him. I know through my free readings that the
art of writing autobiographies in Arab literature is scarce and is subject to more than
one censorship. Such attitude turns autobiographies into works of insincerity that do
not tell anything of life’s secrets and mistakes and are limited, instead, to the recital
of some words of wisdom and general difficulties and how to overcome them.
Following from that, I undertook to find non-Arabic autobiographies, provided that
they are honest, shocking and able to inspire the Arab writer with living examples
and encourage him to write his memoirs. Besides, these memoirs had to have the
potential to give the Arab reader some space outside fictional characters and inspire
in him a deep belief that there are human beings who suffer and write their suffering
as it happened. The reader is not alone in his personal suffering, but people around
him do not share their experiences. Thus, after I translated The Invention of Solitude,
a friend advised me to read Black Milk. At the time, Elif Shafak was at the zenith of
her fame in the Arab world after the Saudi publishing house Tuwa had published The
Forty Rules of Love, translated by the dear friend Khalid al-Jubayli and distributed

by al-Kamel. I was then completing my mandatory Master's degree internship at

145



Knopf (of the Penguin Random House). I undertook to translate a section of the book
and post it every week on my blog Nahr al-Espresso. This was the “cultural” reason.
The emotional reason was that my wife was pregnant in her third month, and I was in
great fear of many issues, the first of which was dealing with postpartum depression.
It gave birth to great curiosity in me for what women experienced physically and
psychologically under this condition. This strange mixture of thoughts and emotions
was what prompted me to translate the book.

As for what happened after the book, i.e. after I finished translating it (and I
had published almost one-third of it in my blog and it had received wide recognition
and an unprecedented welcoming), I offered the full translation to Dar al-Adab. I was
informed of what happened between it and Tuwa and al-Kamel about the copyrights
of The Forty Rules of Love. Al-Adab held the rights but the translation it published
was miserable and did not become popular among readers. Even its name was
Arba‘iin Qd‘ida li al-Hubb [forty rules for love], but the house reprinted it with the
title of Khalid al-Jubayli’s translation, Qawa‘id al-"Ishq al-Arba‘iin [the forty rules
of love] to mislead the readers and not to lose financially what it lost morally. After I
offered my translation to al-Adab, I waited two months and then learned from
Lebanese sources that the house commissioned another translator to translate the
book. When I asked Dar al-Adab to accept the translation or reject it immediately,
they rejected it. Then, I tried to communicate with the literary agent and explain the
subject to him, but to no avail. Then Elif Shafak herself came to New York. I met her
twice and explained the matter to her in detail, I and Khalid al-Jubayli. She promised
us to talk with her literary agent, for it was our translations that are popular among
the readers and they love them, not translations of Dar al-Adab. However, the literary

agent continued to be stubborn. After that, I stopped acting like a publisher; for I was
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a translator. The publisher is responsible for purchasing the rights of the books he
publishes, not the translator. I then offered the book to other publishing houses,
provided that they discuss the issue of rights with Dar al-Adab without getting me
involved, and that is what happened. Masciliana published my translation, Halib
Aswad, and a few months later Dar al-Adab published its translation of the same
book through another translator, and I was still in New York.

By the way, The Forty Rules of Love, and after it Black Milk are what
changed the game of rights between the Arab publishing houses. Before that, the
publishers did not compete to buy rights, but to provide the best and the first
translation of any important book. Moreover, some events helped at that period to
fuel the competition for the ownership of rights, and the rules of the game changed—
some Arab publishers even closed their doors for good. These developments are the
new prizes awarded by the UAE, Saudi Arabia and the Arab world's richest book
fairs (which require that the house proves its ownership of the rights to the translated
book before it is nominated for prestigious prizes), and the entering of a new Arab
member into the World Publishers Union, who played a central role in pushing Arab
book fairs and the Arab Publishers Union to monitor the conditions of Arab
publishing and control it in accordance with the laws and what is followed in all

countries of the world.

C.1.2 Your translation, I understand, was a self-initiated process. What triggered the

interest?

Ahmad al-‘Ali: All my translations come from self-initiation and personal choice. No
one dictates what I translate. I hold deep faith in books, their function in life and their
impact on society and on the influential decision-making class if they are interested

in literature. This belief sometimes prompts me to translate some books not because
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of their sheer literary value. I do not think that the writings of Elif Shafak are unique
in literary craftsmanship, but they are feminist in a novel and easy way, and their
subjects are cleverly chosen to express their feminist issue in particular. This is what
she did in Black Milk, for even though the sub-title says that it is about postpartum
depression, Shafak does not talk about the depression until in the ending part. The
rest of the book is entirely feminist, between articles and memoirs from the time she
refused marriage until she had two children. I say that my belief in some issues
prompts me at times to translate a particular book, and that is one of the reasons I set

out to translate Black Milk.

C.1.3 Did you translate the book from its English translation?

Ahmad al-°Ali: Of course, for I do not speak Turkish. In addition, Elif re-reads and

confirms the English translations of her works. Her English is excellent.
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C.2 Interview with Inanna Abdelli (20 February, 2019)

C.2.1 Has Abdulkadir Abdelli translated any works by Elif Shafak other than 7he
Flea Palace (whether published or unpublished)? Was there a future project to
translate any?

Inanna Abdelli: He did not translate any works by Elif Shafak other than Bit Palas.
He wanted to translate works by her, so he accepted the offer. He had planned to
translate other works by her but, unfortunately, we lost him before he could realize

his plans.

C.2.2 Was The Flea Palace his choice or was it a commission?

Inanna Abdelli: The choice was not his; the publisher had proposed it.
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C.3 Interview with Rana Idris (7 March, 2019)

C.3.1 How has Dar al-Adab been interested in translating Elif Shafak’s works?
Rana Idrfs: The first of Shafak’s books which Dar al-Adab was interested in
publishing was The Forty Rules of Love, the novel which talks about Sufism, Islam
and Islam in relation to the West. It is important for us as Dar al-Adab to enter
modernity without breaking our heritage. After The Forty Rules of Love, there was
The Bastard of Istanbul. This novel is consistent with the principles of Dar al-Adab,
which stands against massacres and racism. Also, The Bastard of Istanbul reveals
that Elif Shafak is a story teller: she tells stories in a highly clever and skillful way.
So, we have all these aspects: Her themes resonate with the principles of Dar al-

Adab, and she is a witty narrator.

C.3.2 Why did Dar al-Adab retranslate into Arabic Elif Shafak’s previously
translated works? What is the reason for Dar al-Adab to choose Muhammad Darwish
for translating/retranslating Shafak’s works?

Rana Idris: The previous translations were plagiarized: the translations that were
issued by al-Kamel and Tuwa published without rights, i.e. they were plagiarized. In
addition, we started our translation project with Muhammad Darwish, one of the best
Iraqi translators. He was the head of a translation institute and is specialized in

translation, as well as being an academic professor.

C.3.3 Has your journey of translating Shafak’s works began before al-Kamel’s?

Rana Idris: No, it was not. These translations were published during the time when

we were making a contract with Elif Shafak’s agency. Our negotiation with Curtis
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Brown (the agency) took time to be completed, and in the meantime, al-Kamel and

Tuwa issued their illegal translations.

C.3.4 What is the reason for Dar al-Adab to translate Shafak’s books that were
originally written in Turkish (7he Flea Palace and Black Milk) from their English
translations?

Rana Idris: We relied on one translator for all translations. We spoke with Shafak's
agency about the possibility of translating her works from English. They assured us
that the author oversaw the English translation of these two books. She was
completely satisfied with the English translations and therefore we could adopt them
for Arabic translation. Moreover, we preferred to keep our translator, for Shafak’s

readers are familiar with his style.

C.3.5 Why did Dar al-Adab change the title of its Arabic translation of The Forty
Rules of Love from Arba ‘un Qd’ida li al-Hubb [forty rules for love] in the first
edition to Qawa ‘id al-Ishq al-Arba ‘iin [the forty rules of love] in later editions?
Rana Idris: We thought this title was better. We wanted to make a difference, but
many readers told us that the first title was better. So, we said, why fear using the

better title when we hold the rights?

C.3.6 What is the reason for Dar al-Adab to publish Sharaf in two volumes in its first
edition?

Rana Idris: We divided Sharaf into two parts so that the reader would not have to pay
a high price for the entire book, as it was bulky. By that time, the agency had raised

Sharaf's advanced payment since Shafak had become famous in the Arab world with
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The Forty Rules of Love and The Bastard of Istanbul. Because of the translation and
prepayment costs, the book’s price was raised. So, we thought of dividing the book
into two parts so that the reader would not have to pay for the entire book at once.
When the costs were reduced in the second edition, we combined the two parts and
the price became reasonable, like all other books. We no longer adopt this formula
for her other books. We have understood that we can divide the book’s expenses into
two or three editions since there will always be subsequent editions of Elif Shafak’s

books. This way, the book would be affordable for the reader.

C.3.7 What is the reason for Dar al-Adab to refuse publishing Ahmad al-*Ali’s
translation of Black Milk?

Rana Idris: We did not like his translation. We did not like it at all. We certainly
prefer Muhammad Darwish for translation, and as I told you, we relied on him for all
the translations of Shafak’s works. It is a good idea that one translator carries out all
the translations of works that belong to the same author. Muhammad Darwish had
become familiar with Shafak’s style and he understood her writings. He had

expertise.

C.3.7.1 The two translations appeared synchronously. What would you say about it?
Rana Idris: Yes, they did. While we were negotiating for the book’s rights,
Masciliana illegally released its translation. Of course, they did not buy the rights
from the agency or anything else. The Agency gives priority to the house that has

already published other works by the author.
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C.3.8 In 2015, at the 46th Cairo International Book Fair, Dar al-Adab filed a
complaint against al-Kamel, following which the organization’s management closed
al-Kamel’s bookstand. Will you please provide some details about the incident?
Rana Idris: When we obtained the translation rights from Curtis Brown, we learned
that there was a forged Arabic version (i.e. without rights, illegal) to the The Forty
Rules of Love and The Bastard of Istanbul. Dar al-Adab is the sole owner of the
translation rights to Shafak’s books in the Arab world. Al-Kamel published 7he
Bastard of Istanbul. Also, it would print The Forty Rules of Love for Tuwa and send
a quantity to Saudi Arabia in order for Tuwa to market them. We sent an ultimatum
to al-Kamel to stop printing and selling the two books. This happened in 2013, and
they assured us they would. In 2014, al-Kamel issued a reprint. They did not listen to
our warnings, which were communicated in the form of a kind request, as we did not
want to raise legal cases against them. In 2015, al-Kamel participated with its version
in the Cairo book fair, selling it at a price much cheaper than ours (our price was
more expensive because we paid for the rights) and hitting our market. We spoke
with the manager of the exhibition and the management took a decision to close
down al-Kamel’s bookstand, so that it would be a lesson for them. For It is
unacceptable that a certain publisher owns the exclusive rights of a book, and another
publisher sells the book in illegal copies.

However, come 2018, we found that a copy of The Bastard of Istanbul was
still being sold on al-Kamel’s stand. In the former incident their stand was put under
seal and and a statement of forgery was hung over it, yet they repeated their action.
So, we found that the The Bastard of Istanbul is still printed, and filed a complaint to
the Arab Publishers Union. The Arab Publishers Union has a committee called the

Committee for the Protection of Individual Property. This committee ordered al-
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Kamel to destroy the copies in its possession and stop selling them, warning the
house that they would be blacklisted if they continued their illegal behavior. Once a
publisher is blacklisted, it is prohibited from participating in book fairs. This is a big
deal in Arab book fairs, as it is the main platform for selling books in the Arab
world. Bookshops have been very weak in the Arab countries, and we depend for
making profit on participating in book fairs, returning with the money which would

help us survive.
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C.4 Interview with Ziyad Muna (22-25 February, 2019)

C.4.1 Was the translation of The Flea Palace funded by the TEDA project? Was the
name of the writer and the novel of proposed by TEDA?

Ziyad Muna: Yes, TEDA funded the project. TEDA opened a web page containing
the names and works of many Turkish women writers, but it did not recommend any
of them. I chose The Flea Palace because I found a copy of it in English to compare
the veracity of the translation from Turkish, and also because the late Abdelli

recommended it, although I did not like it, since it was very ordinary.

C.4.2 How many copies did the novel sell in its first edition?

Ziyad Muna: 1500 copies, all sold.

C.4.3 Did the novel sale well before The Forty Rules of Love was published in
Arabic translation, or has the sale ratio changed afterwards?

Ziyad Muna: No, the edition ran out within a year of its publication, before 7The
Forty Rules of Love was published. The readers of our publications are different from
those of other colleagues. We published the novels and stories of other Turkish
women writers, all of which gained the favor of our readers, especially in Saudi

Arabia and the Gulf countries.

C.4.4 Have there been succeeding editions? If yes, how many are they, what are the
dates of the re-prints, and for what reasons was it re-printed?
Ziyad Muna: No, we are no longer printing it. It is about the rights, to publish only

1500 copies.
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C.4.5 How was the photo on the cover chosen?

Ziyad Muna: I chose the cover photo. As you know, it is a view from Istanbul, the
geographical setting of the novel. By the way, I visited many countries and saw
many cities, but I found that the city of Istanbul is the mother of all cities after my

city, al-Quds.

C.4.6 Have you noticed differences between the Turkish and English versions of The
Flea Palace when you revised the Arabic translation, and what was your approach
toward that if it happened?

Ziyad Muna: When I began to review the translation of the late Abdelli, I found
some differences between it and the English version. I asked the writer, and she
confirmed that the two versions [Turkish and English] differed a little. I decided to
leave it at that and stopped comparing the two versions. I limited my revision to the
logic of the course of events, and when I found inconsistencies, I consulted the

English version to see what was meant. The discrepancies were not substantial.

C.4.7 What is Cadmus’ opinion about Tuwa’s publishing of the novel in Abdelli’s
translation?

Ziyad Muna: I have no opinions about Tuwa’s publishing of the novel.

C.4.8 Did Tuwa publish Abdelli’s translation with acknowledgement from Cadmus
(transfer of translation rights, for example)?
Ziyad Muna: No one asked us of our publication rights for the novel. I did not see the

translations.
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C.4.9 What is Cadmus’ opinion about Dar al-Adab’s publishing of the novel in
Muhammad Darwish’s translation?

Ziyad Muna: I have no opinions about Dar al-Adab’s publishing of the novel.

C.4.10 How would you describe Cadmus’ readership?
Ziyad Muna: We, as a publishing house, are specialized in publishing translations of
serious books. Our readers’ approval of the publication of creative women writers is
linked to the excellent reputation of the house in the Arab world because we are keen
on the accuracy of translation. That is what distinguishes us, in addition to our good
choice of subjects. Our reputation in the Arab world is excellent, especially as we are
the only ones, perhaps, who refuse to publish works at the expense of the author,
which is common not only in the Arab context but worldwide. We had many offers,
especially from Saudi Arabia and the Gulf, to publish books for high sums, but we
refused to do so in order to preserve our independence and our reputation and
because it is important for us to be honest with our readers. We emphasize the need
to inform the reader in case the author is sponsored—something which writers do not
comply with.

Unfortunately, we had to stop publishing since the beginning of war in and
against Syria, and since the value of the Syrian lira dropped to tenth of wat it was
worth in 2011. Our audience is in Syria and the Gulf, and it is always looking for

novelty.
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C.4.11 A few words about the Wallada project?

Ziyad Muna: We launched the Wallada project to publish the work of female authors
who wrote in Arabic, but the lack of fine material among what we received made us
expand the project to include non-Arabic writings. We published translations from

French, Turkish and Finnish.
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APPENDIX D

INTERVIEWS (ARABIC AND TURKISH ORIGINALS)

D.1 Interview with Ahmad al-"Al1 (18 February, 2019)
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D.2 Interview with Inanna Abdelli (20 February, 2019)

D.2.1 Abdulkadir Abdelli’in Elif Safak’in eserlerinden gergeklestirdigi (yaymlanmig
veya yaymlanmamis) baska cevirileri var miydi? Gelecekte buna yonelik projeleri
var mrydi1?

Inanna Abdelli: Elif Safak’in eserlerinden Bit Palas disinda herhangi bir eser
cevirmemisti. Safak’in eserlerini ¢evirme istegi vardi, o yiizden teklifi kabul etti.
Baska eserlerini de ¢evirme planlar1 vardi ama maalesef bunu gerceklestiremeden

onu kaybettik.

D.2.2 Bit Palas’1 ¢evirmeyi kendisi mi segmisti?

Inanna Abdelli: Kendi segmemisti; yaymevinden teklif gelmisti.
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D.3 Interview with Rana Idris (7 March, 2019)
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