TURKISH TRANSLATIONS OF SELF-HELP “SUCCESS” BOOKS:
A COLLAGE/BRICOLAGE OF MORAL NARRATIVES

AND NEW LIFE ETHICS

FAZILET AKDOGAN OZDEMIR

BOGAZICI UNIVERSITY

2017



TURKISH TRANSLATIONS OF SELF-HELP “SUCCESS” BOOKS:
A COLLAGE/BRICOLAGE OF MORAL NARRATIVES

AND NEW LIFE ETHICS

Thesis submitted to the
Institute for Graduate Studies in Social Sciences

in partial fulfillment of the requirements for the degree of

Doctor of Philosophy
in

Translation Studies

by

Fazilet Akdogan Ozdemir

Bogazi¢i University

2017



Turkish Translations of Self-Help “Success™ Books:

A Collage/Bricolage of Moral Narratives and New Life Ethics

The thesis of Fazilet Akdogan Ozdemir

has been approved by:

Prof. Sehnaz Tahir-Giir¢aglar g M

(Thesis Advisor)

)
\/XL ) L
Prof. Saliha Paker e el i

(Thesis Co-Advisor)

Prof. Berna Kiling

Assist. Prof. Jonathan M. Ross >/j

Prof. Suat Karantay - A l( ..!_ ?
(External Member) )

A@_M_L

Assist. Prof. Sule Demirkol Ertiirk
(External Member)

December 2017




DECLARATION OF ORIGINALITY

I, Fazilet Akdogan Ozdemir, certify that

[ am the sole author of this thesis and that [ have fully acknowledged and
documented in my thesis all sources of ideas and words, including digital
resources, which have been produced or published by another person or
institution;

this thesis contains no material that has been submitted or accepted for a degree
or diploma in any other educational institution;

this is a true copy of the thesis approved by my advisor and thesis committee at
Bogazi¢i University, including final revisions required by them.




ABSTRACT
Turkish Translations of Self-Help “Success” Books:

A Collage/Bricolage of Moral Narratives and New Life Ethics

This study analyzes the translation history of the success-based self-help literature in
Turkish from the 1930s to the 1990s, focusing on the habitus and trajectories of the
leading translators/authors whose agency paved the way in the transfer of this genre
as well as depicting their specific translating/writing practices. It demonstrates that a
cultural field of self-help has emerged mainly through translations since the 1930s in
Turkey, and the success-based self-help books, which are considered as “moral
narratives” in this study, have introduced a new ethical approach based on the meta-
narratives of capitalism and individualism. For the analysis of the translating/writing
practices of the dominant translators/authors in the translation history under concern,
a new conceptual tool, “collage/bricolage” is suggested and elaborated in this context
as well. By examining the works of the dominant translators/authors through the
concept of “collage/bricolage,” the study reveals the interrelatedness of translation
and indigenous writing in the development of this genre in Turkish. It is illustrated
that “collage/bricolage,” as the main form of translating/writing, has not only enabled
these translators/authors to transfer some popular moral narratives into the Turkish
culture but also served as a means of access to symbolic power and consecration in
this field. The study also proves that collage as the paradigm of translation marks the
continuation of the “telif” tradition in the twentieth century, in the sense theorized by

Saliha Paker for the Ottoman translation history.



OZET
Basar1 Konulu Kisisel Gelisim Kitaplarinin Tiirk¢e Cevirileri:

Ahlaki Anlatilarin ve Yeni Bir Yasam Etiginin Kolaji/Brikolajt

Bu tez basar1 konulu kisisel gelisim kitaplarinin Tiirk¢eye ¢evirisinin tarihini,
1930’lardan 1990’lara dek, bu aktarim stirecinde 6nemli bir rol oynayan
yazarlarin/¢evirmenlerin habituslarina ve yazarlik/¢cevirmenlik hikayelerine
odaklanarak ve belirli yazi/ceviri pratiklerini gozler 6niine sererek sunmaktadir.
Tiirkiye’de 1930’lardan itibaren, biiyiik dl¢iide ceviriler yoluyla bir kisisel gelisim
kiiltiirel alaninin dogdugu ve bu tezde “ahlaki anlatilar” olarak ele alinan basar1
odakl1 kisisel gelisim kitaplarinin gevirisiyle, kapitalizm ve bireyselcilik meta-
anlatilarina dayanan yeni bir basar1 etiginin aktarildigi gosterilmektedir. Bu tezde,
s0z konusu geviri tarihi i¢inde ¢evrilen ve Tiirk¢e yazilan eserlerin analizi igin,
Ceviribilim agisindan yeni bir metin ¢dzlimleme araci olarak “kolaj/brikola;”
kavrami 6ne siirlilmiis ve irdelenmistir. Kiiltiirel alanda hakim olan ¢evirmenlerin ve
yazarlarin geviri/yazma pratikleri “kolaj/brikolaj” kavrami 1s181nda tahlil edilerek,
Tiirk¢ede bu tiirde ¢eviri ve 6zgiin yazimin i¢ iceligi ortaya konmustur. Tezde, temel
ceviri/yazi bi¢imi olan “kolaj/brikola;” pratiklerinin, ¢evirmenlere ve yazarlara hem
poptiler ahlaki anlatilar1 Tiirk¢eye aktarma, hem de bu yolla kisisel gelisim kiiltiirel
alaninda sembolik gii¢ ve tanimirlik kazandirma islevleri vurgulanmistir. Bu tez
kolaj/brikolaj kavramiyla ayn1 zamanda, Saliha Paker tarafindan Osmanlida ceviri
tarihi cercevesinde kuramsallastirilan anlamiyla “telif” pratiginin, yirminci yiizyilda

da stirdligiinii ispat etmektedir.
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CHAPTER 1

INTRODUCTION

Self-help is a very popular genre in English, and with their origins going back to the
eighteenth century, self-help books have always been common for the American
culture (Cawelti, 1965, pp. 4-5). Offering advice and promising hope on a number of
issues ranging from health and diet to success and relationships, these books have
become noticeably prevalent in English in the last few decades (Botton, 2005, p. 68).
In fact, the idea of self-invention has always been common for the American society,
which serves as the main source for the literatures of self-improvement or advice in
different languages, and it is a huge sector in the publishing industry of the US. The
sales figures and statistics show that one third to one half of Americans have bought
a self-help book in their lifetimes (McGee, 2005, p. 11), and this craze has long been
the subject of scholarly investigation.' The situation is not less striking for Turkey,
where the number of books offered in this category constitutes a considerable
percentage of popular literature, which can even be recognized at a quick glance
through the catalogues of the publishing houses. Just a brief survey in the Turkish
National Library database reflects the dramatic increase in the number of
publications on this subject in the past few decades and translation has a significant
role both in the import of this genre into Turkish and its expansion in the recent
decades. Self-help books on a number of issues including success, happiness and
spirituality have been introduced to the Turkish culture through translation. A
historical examination of the success-oriented self-help books in Turkish clearly

reveals that translation has been employed at various levels with different purposes

" There is extensive research on the self-help tradition in the American culture, some of which will
serve as the sources of this work including Cawelti, 1965; Starker, 1989/2008; McGee, 2005.



in the genesis of this field. Keeping in mind the fact that the translation of a text is
never just the textual translation but can reveal a lot in sociological and cultural
terms, and taking into consideration their moral content and the potential interplay
between their core philosophies and life trends and ethical tendencies in a society,
the transfer of the success manuals evidently offers a fruitful ground for a detailed
study. This thesis will attempt to do that and analyze the role of translation and
translators in the import of the self-help success books into Turkish from its very first
examples in the 1930s to the current works of the 2000s by focusing on the
prominent authors and titles in the field.

Generally all researchers agree that the roots of self-help lie in the traditions
and values of the Protestant New England and the prescriptive guidelines of the
Puritan leaders of the seventeenth century.” These works aimed to teach their readers
how to live appropriately according to the Puritan framework including some virtues
such as “work, diligence and thrift” not only for their “personal satisfaction” but
also “to do God’s will on Earth” (Starker, 2008, p. 14). Self-help books adopt a more
secular perspective in the eighteenth century though, when they get increasingly
established as sources of practical knowledge in which a moral character is
represented as the key way to all life’s benefits. It is towards the 1900s, when the
books on “how to succeed” become more popular. In later years, the philosophy of
self-help gains an idealistic character with the popularity of the New Thought
movement, which can be defined as “a belief in the infinite potential of ‘mind-
power’” (McGee, 2005, p. 35), where the content of the advice literature gets more
focused on positive thinking and spirituality. Although originally rooted in religion,

the philosophy of New Thought entered the more secular realm with only slight

% See Cawelti, 1965; Starker, 1989/2008 and McGee, 2005.



alterations. In fact, some of its core ideas on the powers and potential of the human
mind and the link between personality and success managed to survive a third trend
which swept the field of self-help which was the rise of the discipline of psychology
(Starker, 2008, pp. 23-24). Indeed with the growth of the discipline of Psychology,
numerous titles appeared on almost any subject incorporating a psychological
standpoint, and some self-help authors even integrated psychology and theology in
their works following the 1* World War and during the Depression years. In fact,
religion and psychology constituted the two strongest leitmotifs in this literature, and
though self-help books emerged on very diverse topics including sex and marriage in
the nineteenth century and diet, health, pop theology, and pop psychology in the
twentieth century, success always remained the most predominant topic® (Starker,
2008, pp. 14-146). As a result of social and economic changes and different
interpretations of religious traditions through ages, Americans have had a changing
philosophy of success, which also led to diverse approaches of the authors to the idea
of self-improvement (Cawelti, 1965, p. 3).

Self-help books in general and the success manuals in particular also became
and remained extremely popular in the Turkish culture. My research into the history
of self-help in Turkish with a focus on the period between 1928 (the date of the
adoption of the new Turkish alphabet) and 2000 reveals that some early examples of
the twentieth-century self-help books appeared in Turkish soon after they were
published in English. Already in the 1940s, mostly works written by prominent
authors of self-help on a range of subjects, including health, marriage life and
success were imported into the Turkish culture through translation.* 1990s marked a

dramatic increase in self-help books and the number of translated works generally

? A too concise summary from Starker 1989/2008, pp.14-146.
*The oldest works written by Turkish authors under the category name “kisisel gelisim” (Turkish
equivalent of “self-improvement”) go back to 1940s in the National Library Catalogue.



outnumbered works written in Turkish. Since the 1990s, self-help has finally
established itself as a popular field in the Turkish publishing industry, and
translations continue to outnumber indigenous works in the first decade of the
2000s.” Despite the dominance of some Turkish bestselling “kisisel gelisim”® authors
and gurus in the media, there still continues an intensive flow of self-help works of
all kinds through translation mainly from the English language. But this is not the
only reason why I intend to do a meticulous analysis of the translation history of
success manuals in Turkish. In addition to showing the role of translated works, my
translation history of the success-oriented self-help literature in Turkish will attempt
to demonstrate how translation has been multi-functional as a tool of text-production.
Thus one of my main objectives in this thesis will be to show how interconnected
and interwoven translation and indigenous writing are in this genre, as it has been
proven for some earlier literary traditions in Turkey.” For this reason, I will base my
analysis on a corpus of popular self-help texts in Turkish including both translations
and indigenous works. And I believe the findings of this study and arguments thereof
will not only add to but also challenge some assumptions and arguments of some
comprehensive studies on self-help in Turkey, as translation has never been taken
into consideration as a critical or influential factor in these studies.”

Based on my initial historical analysis of the translation of success-based
self-help books into Turkish, I observed that it is possible to differentiate two
different thematic contents that both reveal the moral or ethical focus of the

narratives, and hint at the two most important leitmotifs in this literature. In line with

> Eksi 2012, p. 208.

% The Turkish equivalent of “self-improvement.”

7 See Paker (2002; 2009; 2011; 2014; 2015) and Demircioglu (2005).

¥ Two main studies on the subject are two doctoral dissertations by ilker Ozdemir and Fiisun Eksi,
both of which will be referred extensively in the following chapters. See Ozdemir, 2007 and Eksi,
2011.



some historical and critical accounts on self-help in English’, and as a result of a
close examination of the several translated self-help texts into Turkish, I would like
to argue that the success based self -help literature in Turkish can be grouped in
broad terms in two different categories as the rationalist/Protestant ethics based
success literature and the spiritual/New Thought based success literature. In a
striking parallelism to this tentative classification, two important strands emerging
from my preliminary research are religion and psychology, as I mentioned at the
beginning of this introduction, which will help disclose some significant aspects of
the translation processes at different levels.

Since the original philosophical basis of self-help is Protestant ethics, religion
appears as an important constituent in the import of this literature. It is an important
component since it is where translators’ interventions are most explicit, purposeful
and efficient. As it can easily be anticipated, the translation of the religious content
of the success-oriented self-help has posed a challenge for translators, resulting in
neutralizations or adaptations into an Islamic frame at least in some translations. In
fact, it has even been exploited to provide ground for the defense of Islam against
Christianity in the translation of these works grounded in Protestantism. Although
the Islamicizing or neutralizing strategies were quite dominant with respect to the
religious aspects in this transfer process for the most part of the period studied here,
some translation agents and institutions could not resist the influence of the
dominating impact of the spirituality oriented self-help literatures, especially in the
final decades of the twentieth century, and started to import the New thought themes

into their Islamic narratives. This led to a reframing of the Islamic based self-help

? In addition to other sources cited on the history of self-help, McGee’s analysis (2005) as to the
philosophical content of the American self-help tradition is definitely illuminating and inspiring for
my arguments on the subject.



narrative into a New Thought context. Admitting the fact that this is a rough
generalization of the tendency in the policy of some translators in terms of handling
the religious content, it hints at the changing moral quality of the meta-narrative that
has been imported into the Turkish culture through success-based self-help books.

Psychology as a discipline has a critical connection to the self-help literature
in general, too. Although also employed in the American self-help literature, and
complemented with a Christian religious aspect at some points, its role in the Turkish
context has been very dominant. As a result of a comprehensive research over the
history of the self-help literature in Turkey and its current representation by Turkish
publishing houses, I have found out that self-help in Turkish has generally been
framed under the Psychology category and I will argue that this is a deliberate
strategy of the publishers and bookstores for the legitimation of the field. This has
also stemmed from the personal profiles of some strong agents, who were
professionally engaged in Psychology and owned a scientific viewpoint, which has
also led to the generation of symbolic capital both for the authors and the field itself.
The analysis of how Turkish self-help authors/translators followed, adopted and
appropriated the textual and ideological strategies in the American self-help
narratives from a Translation Studies perspective with a specific focus on agency can
enable us to gain a more accurate and comprehensive understanding of the history
and place of this literature in Turkish.

This thesis also aims to correct two important misconceptions regarding the
self-help genre in Turkey. Self-help is generally assumed to be a new trend in the
Turkish culture since it has been especially popular and wide spread since the

1990s."” However, when the translation history of the Turkish self-help literature is

"1t is possible to show several commentaries from the newspapers and social media to support this
claim. For one of them, see Erdem (2010).



taken into consideration, it becomes clear that the works of the several bestselling
authors were translated as early as in the 1940s and 1950s so it is not a newly
introduced genre. What is more, Turkish local examples of self-help also started to
appear soon after the first translations.

Secondly, some researchers argue that the eastern cultures have their own
traditions of self-help and it is not something totally imported from foreign sources
(Eksi, 2011, pp. 105-109). This thesis aims to show that the success-based self-help
in the American sense has been imported to the Turkish culture via some translation
practices of the Turkish translators and authors. The general presupposition about the
self-help phenomenon in the Turkish culture is that it appeals to cultures that do not
have strong ties with their religious traditions and the goal of the self-help industry is
to replace religion.'' On the contrary, this thesis will illustrate that the self-help
narrative originally has a major component of religion and this has been very critical
and influential in its transfer to the Turkish culture.

Even a cursory analysis show that Turkish authors/translators have not only
been instrumental in introducing new authors or texts into the target culture but have
also exhibited their agency in and outside of their texts through initiation,
intervention and appropriation. Translation has played a key role in the course of
fame-formation as well as genre formation in this process. As I will argue the agents
of translation have achieved consecration/confirmation in this field mostly through
their “collage translation practices.” In this study, I will also introduce the concepts
of “collage and bricolage” for the analysis of translation both as an object and

practice. By describing the success-based self-help books as “moral narratives” and

' Again there exist numerous sources on the internet to support this claim. Some are Burhan (2012)
and Aydin (2011).



conceptualizing translation/rewriting in this specific translation history as
“collage/bricolage,” I aim to expose both the translatorial/authorial strategies adopted
and employed by the Turkish self-help translators/authors and the main characteristic
of texts reflecting clashes of disparate ethical approaches. I will demonstrate that
collage has become the paradigm in this translation history, and collage practices are
different from the marginal translation practices such as adaptation, manipulation or
appropriation, which are indeed included among the translation practices in this field.
Conceiving translation as “collage/bricolage” sets the focus on “indigenous writings”
in which translation has been used as a text-production method and their authors who
are not publicly known as or originally did not present themselves as translators but
made use of translation as a professional text-production strategy. My arguments
based on collage will also have implications for the theoretical framework Saliha
Paker offered on “telif” practices in the Ottoman-Turkish translation history (Paker,
2014; 2015). Illustrating that collage has become a translation paradigm in this field,
this thesis will both prove the continuation of the “telif” tradition in the sense
theorized by Paker in the twentieth century, and confirm her parallel claims on the
subject (Paker, 2014, p. 71; Paker, 2015, p.31).

In this framework, this study aims to fill in a “blank space” in the Turkish
translation history as most of the scholarly work in Turkey has focused on the
literary tradition.'> A lack of interest in the translation history of popular literature
and its repercussions for the analyses in translation historiography has been
accentuated by Sehnaz Tahir Giircaglar, whose Politics and Poetics of Translation in
Turkey (1923-1960) remarkably illustrates how focusing on the periphery and

translated popular literature can change and contribute to the views on translation. A

"2 1t is Sehnaz Tahir Giirgaglar who considers non-literary translation a blank space in translation
historiography by referring to Santoyo’s article (See Tahir Giirgaglar, 2013, p. 140; Santoyo, 2006).



prominent study on the history of non-literary translations in Turkish is Miige Isiklar-
Kogak’s doctoral dissertation on the translated popular texts on/for women in
Turkish, including advice manuals for females from 1828 to 1990. In this study,
Isiklar-Kocgak not only elucidates how translation has served in numerous different
ways in the formation of a discourse of sexuality in the Turkish culture-repertoire but
also opens a new window for the Turkish women’s studies through a Translation
Studies perspective.”” In the same vein, the subject of this thesis is the translation
history of another popular non-literary genre, namely the success-oriented self-help,
which is also called “self-improvement” in English and “kisisel gelisim” in Turkish
(the literal Turkish equivalent of “self-improvement”).

In what follows, I present an overview of this thesis by explaining the content
of each chapter briefly. In chapter two, I will start with a succint summary of the
history of the self-help genre in the American culture as well as the ideological
background of the success-based self-help books in general. Next, I will offer some
critical approaches to this genre as an important means of influencing individuals’
lives and ethical tendencies, and also offer a concise exploration of the scholarly
work on self-help in Turkey. Then, I will discuss my methodology briefly, and
continue with a concise account of the translation history of self-help in Turkey,
which would also expose the emergence of a new cultural field.

The third chapter will outline the theoretical framework that will be
employed to analyze the translation history of the success-based self-help literature
in Turkish. First I start with Narrative Theory by focusing on Mona Baker’s
interpretation for the analysis of translation. Moral regulation theory based on the

idea of Michel Foucault’s “self-governance” complements the narrative framework.

1 See Isiklar-Kogak, Miige (2007).



Then, for the investigation of the cultural field of success-oriented self-help literature
in Turkish, Pierre Bourdieu’s field theory will be offered with a specific emphasis on
the concepts of “habitus” and “capital” for a particular focus on agency. Next,
“collage/bricolage,” another important notion that will be employed as the main
theoretical tool of analysis in this dissertation, will be presented through some
perspectives from Cultural Studies and Sociology. In addition to Baker’s
interpretation of Narrative Theory, Bourdieu’s account of “Genetic Sociology,” and
different conceptualizations of “collage/bricolage” in Cultural Studies, this study will
undoubtedly draw on the mainstream methodologies in translation historiography,
theory and research. Accordingly, not only agency but also other central notions of
Translation Studies will be addressed one way or another, such as rewriting or
originality.

Next, in chapter four, I will conceptualize translation as collage/bricolage and
elaborate it in four different categories each focusing on a specific time period and
on one particular agent, together with the textual analysis of some exemplary cases.
First, I will dwell upon the idea of collage in translation as a method of “erasing and
disrupting moral narratives” and Omer Riza Dogrul, as a translator and a strong and
visible translation agent. In this part, I will analyze Dogrul’s translations from Dale
Carnegie and Henry C. Link, two pioneers of the field in the source culture. The
textual analysis will focus on the translations of two bestsellers of Carnegie (How fo
Win Friends and Influence People (1936), Public Speaking and Influencing Men in
Business (1937). A complete case study of Dogrul’s translation of Henry C. Link’s
Return to Religion (1937) will also be offered as an example of collage in this
category. The next section will be on collage as “substituting and hybridizing moral

narratives in indigenous writing,” and a Turkish author, Murat Ergun, whose Biz de

10



Muvaffak Olabiliriz (1953) will represent an interesting case for this category. In the
third section, I will expound on the theme of collage as “compilation of translated
and indigenous moral narratives,” and the agent, Niivit Osmay with explications
from Insan ve Miihendis (1968) and Toplum Oniinde S6z Séyleme Sanati (1964),
which are compilations prepared by Osmay. The final section of the chapter will be
on “bricolage,” a derivative concept of collage, as “a methodology of indigenous
writing grounded on intertwining and assembling moral narratives,” and the agency
of Dogan Ciiceloglu, who has been one of the strongest actors in the formation of
self-help as a genre in Turkish and who still has one of the most dominating
positions in this field. Based on my textual analysis of the collage/bricolage practices
of the above-mentioned authors/translators, and by referring to Paker’s theoretical
framework for the analysis of literary practices related to translation in the Ottoman
interculture (Paker, 2014; Paker, 2015), I will argue that collage/bricolage is a
continuation of the “telif” tradition in the twentieth century as well as providing
remarkable examples proving Paker’s parallel claims regarding “telif” practices
(Paker, 2014, p. 71; Paker, 2015, p.31) in the twentieth century.

This analysis into different categories of collage will not only elucidate the
writing strategies based on translation in the history of the genre of self-help in
Turkish but also shed light on the emergence and transformation of a moral narrative
on the subject of success in the target culture. In this respect, one of the outcomes of
this analysis will be the exposition of the thematic changes in the moral narrative
disseminated by the self-help literature, under the global influence of capitalism and

liberalism and the local impact of conservatism and secularism.
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CHAPTER 2

THE SUCCESS-BASED SELF-HELP: HISTORY AND CRITICISM

2.1 Introduction

As the idea of the “self-made man” has always constituted a significant aspect of the
American culture, which also led to the creation of a huge sector of publishing and
audio-visual media on this subject, the subject of self-improvement has been
investigated and examined both as a historical tradition and as a sociocultural
phenomenon in a number of studies across disciplines. In this chapter, first I will
offer a concise summary of the history of this genre in the American culture
revealing the ideological background of the success-based self-help books in general.
Next, I will present some critical approaches to this genre as an important tool of
shaping individuals’ lives and ethical tendencies, and also offer a succinct account of
the scholarly work on self-help in Turkey. Then, I will present my methodology
briefly, which will be followed by my concise account of the translation history of

self-help in Turkey, which would also reveal the emergence of a new cultural field.

2.2 A brief history of the self-help literature

Although the focus of this research is the success-based self-help literature created in
English and translated into Turkish in the twentieth century, some background
information on the history of self-help, going back to its initial connections with the
Puritan guidelines or Protestant conventions, and its transformation through the
massive political, economic, and sociological changes in the United States can
provide a clearer picture of the genre and a deeper insight of the moral narratives

promoted in these manuals, which have been transferred into Turkish.
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When examined closely, it is evident in most of the relevant historical
research that the self-help tradition has a long history in the English language, going
back to the seventeenth century, composed of a range of manuals written for the
youth, children and businessmen. In general, all the scholarly work on the history of
self-help confirm that the origins of this genre are found in the traditions and values
of the Protestant New England and the prescriptive guidelines of the Puritan leaders
such as Samuel Hardy’s Guide to Heaven (1673) and Cotton Maher’s Bonifacius:
Essays to Do Good (1710). On the other hand, in the eighteenth century, the
discourse of self-help adopts a more secular stance, for instance in Benjamin
Franklin’s The Way to Wealth (1757) and Mason Locke Weems’ Man’s Guide to a
Healthy, Wealthy, Happy Life (1796). In that century, the self-help book, offering
moral guidance, becomes progressively recognized as a source of practical
knowledge; and a moral character is regarded as the key way to all life’s benefits. It
is also noteworthy in terms of revealing the rootedness of this phenomenon in the
approach to education that in the 1800s, self-improvement books were even written
for the elementary school children, some with illustrations like William H.
McGuffey’s Eclectic Reader (1836), which is supposed to teach both reading and
important values or Horatio Alger Jr.’s Luck and Pluck (1869), and Sink or Swim
(1870). The guides written for the young men before the Civil War also constituted a
significant portion of this tradition, such as T.S. Arthur’s Advice to Young Men (1849)
(Starker, 2008, pp. 6-20).

Towards the 1900s, as a result of the dramatic changes in the social and
economic structures and the ways of business, the books on “how to succeed” got
popularized and became more prevalent, including John Todd’s Nuts for Boys to

Crack (1866), Francis E. Clark’s Danger Signal’s: The Enemies of Youth from the

13



Business Man’s Standpoint (1885), and John T. Dale’s The Way to Win: Showing
How to Succeed in Life (1891). In the late nineteenth and early twentieth century, the
content of self-help fell under the influence of a new trend, which has exerted a long-
term effect on the genre, namely the New Thought (Starker, 2008, pp. 20-25). The
movement of New Thought, which is defined as “a belief in the infinite potential of
‘mind-power’” (McGee, 2005, p. 35), gained popularity, and that is why, the
guidelines in the advice literature got more centered on positive thinking and
spirituality. Some well-known examples of this approach were Ralph Waldo Trine’s
In Tune with the Infinite, or, Fullness of Peace, Power, and Plenty (1897), Bruce
MacLelland’s Prosperity through Thought Force (1904), Frank Haddock’s Power of
Will (1907) and Napoleon Hill’s Think and Grow Rich (1937) (Starker, 2008, pp. 20-
25).

Following the interest in positive thinking and spirituality, another trend that
would have a considerable impact on this literature and substantially shape the
content of the self-help manuals was the rise of Psychology during the short period
of prosperity in the American economy between the World War I and the Great
Depression in 1929 (Starker, 2008, pp. 42-49). A number of works with a
psychological standpoint emerged in this era, which would also make psychology an
indispensable constituent of the genre later on and create a joint field called popular
psychology. Psychology was considered as an essential source of information not
only for happiness in daily life or success in professional domains but also for almost
any subject in human life as observed in the titles published between 1919 and 1928
including Psychology and Common Life, Psychology and Business Efficiency,
Psychology of Beauty, Psychology of Buying, Psychology of Leadership, and

Psychology of Learning. Another remarkable trend came after the popularity of
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Psychology, which again had a long-term bearing on the genre. After the First World
War and in the Depression years, some authors integrated psychology and theology
in their writings, such as Emmet Fox, Henry C. Link and Harry Emerson Fosdick
(Starker, 2008, pp. 49-56). It is worth mentioning at this juncture that religion and
psychology would continue to be the main strands in the history of this genre both in
the source culture and the target culture, which will be clearly illustrated in the
textual analyses in chapter four.

Another trend that would reflect on the content of the self-help genre was
feminism as a result of the changes in the roles of women at home and in
professional life. The most outstanding work in this sense, The Feminine Mystique
(1963) by Betty Friedan, was not a typical self-help book offering some practical
skills and suggestions, but played a significant role in the development of the genre.
It was also written with a psychology perspective and considered as the first sign of
the subjects concerning women getting involved in the self-help manuals (Starker,
2008, pp. 118-120).

The genre would also generate variety in terms of topics and target audience.
Starting from the nineteenth century, the field saw the emergence of sex manuals,
and marriage manuals such as Charles Knowlton’s Fruits of Philosophy and the
Private Companion of Young Married People (1832). There was even one with the
title “Aristotle Series” which was imported from England, composed of selected
writings that combined works of philosophy with ancient medical practice, folklore,
poetry and myth. In the twentieth century, the subjects of self-help included an array

of subjects ranging from diet and health to pop theology, pop psychology and more.
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The first self-help book for parents, for instance, was written by Benjamin McLane
Spock, whose The Common Sense Book of Baby and Child Care'* (1946) sold 7.5
million copies (Starker, 2008, pp. 14-146). However, among all this diversity in
terms of themes, the success-based manuals, promising improvement in all aspects of
individuals’ lives, have always remained the most central, prevalent and
encompassing category.

As the book titles also indicate, the transformations in the trends and
approaches of self-help were always triggered by some major social and economic
changes in the US besides resulting from different interpretations of religious
traditions through ages. It is evident from the variety in the themes of self-help works
that Americans have had a changing philosophy of success, which reflected in
diverse approaches of the authors (Cawelti, 1965, p. 3). Though the American
society has always had an “ideal of the self-made man,” this ideal has gone through a
momentous transformation as a consequence of the social and political changes in
the society especially due to the dynamic structure of industrial economy (Cawelti,
1965, pp. 2-6).

Among the numerous studies on the culture of self-help in the US", some
focused on the relation between the modifications in the social and economic
structures and the transformation of the concept of success or ethical trends and
tendencies in the society. As cited in Cawelti (1965), A. Whitney Griswold identified
the continuity between the Puritan ethic of the seventeenth century and the

philosophy of success of the early twentieth century, and Irvin G. Wyllie analyzed

' This book has an interesting translation history in Turkish. ihsan Dogramact wrote his Annenin
Kitabi in 1952, and was accused of plagiarizing from Spock, which led to a 33-year-dispute among
scholars and journalists that finally ended with the decision of the European Court of Human Rights in
2014. See Altuncu and Belge.

1> Some recent studies directly focusing on self-help are Starker (2008), McGee (2006), Roof (1999),
Hedstrom (2012), Effing (2009), Dolby (2005), Illouz (2008).
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the success manuals of the nineteenth century in The Self~-Made Man in America. In
The Positive Thinkers, Donald Meyer offered a detailed examination of the
“American quest for health, wealth, and personal power from Mary Baker Eddy to
Norman Vincent Peale” (Meyer, 1965).

Still one of the most relevant studies with a historical focus in this context
among others is John G. Cawelti’s Apostles of the Self-Made Man (1965), which
offers a social history of the United States by focusing on the transformation of the
concept of success from Benjamin Franklin to Dale Carnegie through the success
manuals and guides written in different periods as well as novels and stories where
the self-made man is a central figure. Cawelti’s work reveals the alterations in the
idea of self-improvement as a result of the changes in the social, political and
economic structures of the American society. Highlighting the fact that the “ideal of
the self-made man” has always existed in the American culture since its early history,
Cawelti states that the philosophy of success in the twentieth century is a
continuation of the traditional ideal of self-improvement (1965). The following
quotation Cawelti inserts at the beginning of his second chapter is remarkable as it

indicates how ingrained the idea of the self-made man is in the American culture:

Ours is a country, where men start from an humble origin...and where they
can attain to the most elevated positions, or acquire a large amount of wealth,
according to the pursuits they elect for themselves. No exclusive privileges of
birth, no entailment of estates, no civil or political disqualifications, stand in
their path; but one has as good a chance as another, according to his talents,
prudence, and personal exertions. This is a country of self-made men, than
which nothing better could be said of any state of society. Calvin Colton,
Junius Tracts (1844) (Cawelti, 1965, p. 39)

The transfer of a literature that was closely connected to such an intrinsic

characteristic of a culture to a different culture is of specific importance from the
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Translation Studies perspective, which I will elaborate in detail in the following
chapters. As I have mentioned at the beginning, like several other thinkers'®, Cawelti
maintains that the philosophy of success in the twentieth century is “a refurbishing of
the Protestant ethic” in terms of its emphasis on individual character as a key to
success, and “the productive and self-disciplinary virtues of work, economy, and
temperance, and its basically religious orientation” (1965, p. 168). However, by
comparing the attitude towards success and self-improvement before and after the
industrial transformation in the US, Cawelti argues that it was not straightforwardly a
restatement of the old thought, and draws attention to the relation between this
thought and the static nature of society at that time. For Cawelti, the first advocates
of the self-made man had set up “a tenuous balance between religious and secular
values based on the idea of the diligent pursuit of a divinely ordained calling as a
sign of moral and spiritual excellence” (1965, p. 168), and this balance had relied on
a static society where the dominant professions belonging to, for example, the small
farmer, the artisan, and the shopkeeper entailed a direct connection between
individual effort and the resultant product. In such a society, it was realistic to
believe that hard work and frugal living would perpetually bring about a certain
degree of security (Cawelti, 1965, pp. 168-169). Cawelti remarkably points out the
dramatic change in the philosophy of self-improvement and the link between the

economic system, the idea of success and the appropriate virtues for that society:

The virtues appropriate to a society in which most men were farmers,
artisians, or petty capitalists were not so evidently relevant in a society of
large organizations. The qualities which made a man a good farmer,
blacksmith, or small merchant were not necessarily the same as those of a
successful executive in a large industrial or financial corporation. Even
more important, the petty capitalist’s ideas of ethical conduct and political

'®Ralph Henry Gabriel and Irvin Wyllie, to name a few (Cawelti 168).
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responsibility were not equally acceptable to men seeking to create a
nationwide railroad system, to make millions in stock speculations, or to
establish gigantic industrial combinations. As the second group won more
authority and prestige, the popular philosophy of self-improvement

gradually changed, accommodating itself more closely to the needs of

business enterprise and the large corporation. The main trend in the

development of ideas of self-help was away from the earlier balance of
political, moral, religious, and economic values and in the direction of an

overriding emphasis on the pursuit and use of wealth. (Cawelti, 1965, p. 169)

This link between the economic system and the idea of success prevalent in a
society is significant for the case of Turkey, too. The real proliferation of the success
based self-help literature would occur in Turkey after the 1980s as a result of a major
change in the economic system, though several bestsellers had already made their
ways into the cultural space since the 1930s.

The genre takes its name from a bestseller called Self-help, with Illustrations
of Character and Conduct (1859) by Samuel Smiles, a Scottish author, enhancing the
basic Victorian values associated with the “gospel of work.” However, it gains a new
shape and immense popularity in the twentieth century by means of Dale Carnegie,
who wrote the first self-help books in the conventional sense and became extremely
famous both in the American culture and other cultures into which his works have
been transferred. Carnegie’s works are generally considered as the first examples of
the self-help genre in the modern sense in the twentieth century and have no doubt
epitomized a model for the later works in the field as well as representing some
features of the works by his predecessors.

Carnegie’s works have constituted a significant portion of the success-based
self-help literature in Turkish in addition to comprising the first works of the
translation corpus. Most of Carnegie’s books have been translated and retranslated

several times since 1938, when he was first introduced to the Turkish readers with

his How to Win Friends and Influence People. Some new editions of his books have
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also been published in Turkish today such as Isine Asik Ol (2015 Jump Start Your
Next Career) or Kendinizi Odiillendirin (2015 How to Have Rewarding
Relationships with Trust and Influence People). Dale Carnegie, his success
philosophy and works, his role in the development of the self-help genre and the first
Turkish translations of his major works will be analyzed in detail in chapter four of

this thesis.

2.3 The criticism of self-help in English and in Turkish

As a result of the massive influence of capitalism and globalization, the
transformation that Cawelti points out on the idea of success, self-improvement, and
values considered acceptable as a result of industrialization, would get sharpened
further, and become more visible and widespread towards the end of the twentieth
century. The impact of both the earlier industrial forms of capitalism and the later
global version of liberal economies on the daily lives and experiences of individuals
has been investigated and problematized by several sociologists. In The Culture of
New Capitalism, Richard Sennett contrasts the bureaucracy and business models in
the early capitalism and the changes instigated by the modern capitalism (2006).
Sennett explores the destruction in the sense of inclusion and possibility of
progression on the part of workers as a result of severe competition, feeling of
uncertainty and the compulsion of constant adaptation (2006). Through investigating
the stories of some individuals in 7he Corrosion of Character: The Personal
Consequences of Work in the New Capitalism, Sennett sheds light on the changes
and challenges the new system creates on the lives of individuals leading to social
and emotional traumas, as well as having ethical implications (1999). The flexibility
in the new economic structures together with globalization have brought about new

forms of works and organizations including project or team based schemes or
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outsourcing, which have undermined the old notions of continuity, loyalty, life-long
commitment or advancement depending on knowledge and experience, and which all
together corroded the sense of integrity for the individuals (Sennett, 1999; 2006). All
these alterations in sociological terms naturally hint at some transformations in the
self-improvement strategies and ideologies promoted in the success manuals, leading
to the representation of moral narratives overemphasizing the values of liberalism
and individualism.

Apart from the studies focusing on the American ideal of the self-made man,
the initial influence of industrialization and the later effects of different forms of
capitalism on the concept of success, and their various ethical implications, some
scholars have also explored the phenomenon of self-help with reference to the
theories of modernity and postmodernity as the idea of self has been a focal point for
these movements. Sociological and cultural analyses undertaken by prominent
thinkers, focusing on the transformations of human life and experience as well as the
sense of identity have thrown more light in this respect. Some scholars including Eva
Illouz (2008) and Micki McGee (2005) have analyzed and criticized the political and
ethical aspects of the discourses of self-help, their focus on the “self” and the
“individual,” and the values they promoted in the context of modernity and post-
modernity..

Even though they do not address the subject of self-help directly, some major
sociological analyses have provided the explanatory background for the scholarly
attempts in understanding and explaining this phenomenon and the literature it has
generated. One of the most quoted thinkers in this respect has been Zygmunt
Bauman, whose Liquid Modernity (2005) examines the disappearance of the solid

structures and institutions that once served as the established and secure grounds for
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well-organized modern societies and its implications for self-identity. For Bauman,
the individual or the sense of identity is challenged through numerous alterations in
human life generated by the changes in social organizations (2005). In a parallel way,
in his Consumer Culture and Postmodernism (2007) Mike Featherstone argues that
modern individuals are constantly in search of new identities and therefore feel the
need to invent themselves over and over again. In the framework of another thinker,
that is, in Michel Foucault’s terms, this is the effect of the “technologies of the self,”
which both enable individuals to transform themselves but at the same time work as
a regulatory mechanism suppressing their needs (Martin, Gutman, & Hutton, 1988).
In particular, “governance of the self,” a central concept in Foucault’s political
philosophy (Foucault, 1980), that is evidently embedded in the core idea of self-help
has been elucidated and problematized in light of some Foucauldian theories in the
framework of liberalism. With this understanding, Alan Hunt, a professor of
Sociology and Law, draws attention to the moral regulatory dimension of self-help
and defines “moral regulation” as “an interesting and significant form of politics in
which some people act to problematize the conduct, values or culture of others and
seek to impose regulation upon them” (1999, p. 1). Hunt argues that there is
encouragement to self-regulation and a moral voice present in the self-help manuals,
and they address the ethical subjectivity of the individual. For Hunt, modern liberal
forms of government depend less on governing through society but rather try to
“stimulate and activate the controlled choices of individual citizens” and “self-help is
one of the new techniques that has been invented, or perhaps more accurately,
continuously reinvented, for the government of the self” (Hunt, 1999, pp. 217-8). 1
will elaborate this aspect of success-based self-help in the next chapter on theoretical

framework, as I will set up a model of analysis in which I regard the success-based
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self-help books as “moral narratives” by drawing on Hunt’s idea of moral regulation
and narrative theory.

As I have mentioned before, self-help has been the subject of numerous
studies and analyses across several disciplines.'” It has been examined and
problematized by sociologists and cultural theorists in different contextual
frameworks through a variety of approaches. Self-help has been depicted as a
significant sociological concept or cultural trend in the United States in several
studies (for example, Dolby, 2005; Effing, 2009). It has also been problematized as a
major tool of the therapy culture in the age of capitalism (Illouz, 2008). Furthermore,
it has provided research ground for some studies on American spirituality and
religious tendencies (Roof, 1999; Hedstrom, 2013). In this part, [ will touch upon
two studies that served as main sources for the present study regarding the history
and criticism of self-help, rather than attempting an overall review of all the
scholarly work on the subject. Then, I will continue with the results of my research
on self-help in Turkey.

The first study is Steven Starker’s Oracle at the Supermarket: The American

Preoccupation with Self-help Books (1989/2008), which offers a thorough historical

"7 Some of these titles are Saving The Modern Soul: Therapy, Emotions, And The Culture Of Self-Help
(2008) by Eva Illouz, Self-Help Books: Why Americans Keep Reading Them (2005) by Sandra K.
Dolby, Spiritual Marketplace: Baby Boomers And The Remaking Of American Religion (1999) by
Wade Clark Roof, The Rise Of Liberal Religion: Book Culture And American Spirituality In The
Twentieth Century (2013) by Matthew S. Hedstrom, “The Origin And Development Of Self-Help
Literature In The United States: The Concept Of Success And Happiness, An Overview” (2009) by
Merce Mur Effing and “Selling Success, Nurturing the Self: Self-Help Literature, Capitalist Values,
and the Sacralization of Subjective Life In Egypt” (2015) by Jeffrey T. Kenney.
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trajectory of the self-help culture in the United States, starting from its early
examples in the Protestant New England, covering the development of the field
through major changes in the social, economic and political history of the US until
its final examples in the last decades of the twentieth century. By providing a
chronological description of the genre with all its bestselling authors and works, and
tracing back all the alterations in its subject matters,. Starker’s study offers a far-
reaching historical account of the self-help literature in the American culture by
highlighting its transformation through a variety of themes.

Another recent study, published by Oxford University Press, is Micki
McGee’s Self-Help, Inc.: Makeover Culture In American Life (2005), which offers a
critical interrogation of the self-help phenomenon with a historical analytical
perspective. McGee approaches the self-help tradition with a keen focus on its
underlying ideologies parallel to the social and political fluctuations in the American
culture, and brings forward fresh arguments on the functions of self-help. Depicting
the shifts in the underlying ideologies of self-help through a critical thematic analysis
of the best-sellers, McGee defines Americans’ concern with self-help as a kind of
“enslavement: into a cycle where the self is not improved but endlessly belabored”
(2005, p. 12). By revealing the models and metaphors of self that have been
promoted for women and men in the bestselling self-help books, McGee elucidates
the relations between the diverse themes in this advice literature. Furthermore,
Mcgee critiques the recurring themes of self-help as a “tradition of direct
appropriation” (2005, p. 149). This evaluation will be quite relevant in my
conceptualization of translation as collage and the respective textual analyses in

chapter four. McGee’s study offers corresponding insights and arguments on the
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themes and philosophical/ideological underpinnings of self-help that will corroborate

my historical analyses in this study.

Self-help has also attracted the attention of researchers in Turkey for it has
become a widespread cultural phenomenon, both reflected in the book market and
training institutions, in the Turkish culture. Today, Turkish readers are offered a vast
number of self-help books in a wide range on various themes and approaches, which
also hint at some significant sociological implications. One of the first and most
comprehensive research on the subject is the doctoral study undertaken by Ilker
Ozdemir in Communication Sciences, who analyzes some self-help books, trainings
and seminars in Turkey with a particular focus on their approach to communication
(Ozdemir, 2007). Ozdemir’s study depicts the “affirmative communication approach”
prevalent in the discourses of the ideologies of liberal economies, which are also
reflected in the self-help guides on success and management. Though the self-help
manuals and books on management serve as his data of analysis, Ozdemir mainly
explores, questions and problematizes the “affirmative communication approach,”
which requires him to trace back the history of the “concept of communication”
through modernity and postmodernity as well as the political and economic reforms
such as Taylorism and Fordism in the history of industrialization and capitalism. For
Ozdemir, there is a certain worldview underlying this concept of communication,
which is presented as the key for success and happiness, and as an essential factor in
increasing productivity at work. In Ozdemir’s view, this concept of communication
seems as if it focuses on information, mutuality and human being but in fact does
only stress persuading others. Ozdemir explicitly criticizes the current ideologies
enhanced by liberalism, capitalism and free market economy, and argues for Jiirgen

Habermas’s “theory of communicative action” (2007). Within this context, Ozdemir
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analyzes twenty books on self-improvement and management in Turkish, including
ten indigenous works and ten translations, and they include some bestseller success
books that I analyze in this study. Furthermore, Ozdemir also focuses on the political
and economic changes in Turkey after the 1980s in detail while explaining the
interest in self-help in the Turkish culture (2007). For this reason, Ozdemir’s account
is quite relevant both in terms of exploring the economic and social context in
Turkey, especially in the 1990s, when there is a dramatic increase in the popularity
of self-help books, and with respect to understanding the ideological underpinnings
of these success manuals. I will draw on Ozdemir’s historical account when I focus
on the immense popularity of self-help guides in the 1990s later, but here in this part,
I would like to touch on some significant results of his textual analyses.

Although Ozdemir focuses both on the self-improvement and management
guidebooks and trainings, and the books on management indicating a liberal
economic policy constitute a major part of his analysis, the books Ozdemir examines
with respect to the communication concept they enforce also include some of the
source/target texts that will be analyzed in this study, namely Carnegie’s Dost
Kazanma ve Insanlari Etkileme Sanati (1993), Uziintiiyii Birak Yasamaya Bak (2005),
Niivit Osmay’s Insan Miihendisligi (1994), and Etkili Insanlarin 7 Ahskanligi by
Stephen R. Covey. However, as Ozdemir’s conclusions are based on his analysis of a
list of twenty self-improvement and management books, and he uses the recent
versions of the abovementioned self-improvement books by different translators, I
will not refer to all the results of his research comprehensively. Still the most
relevant conclusion of Ozdemir’s study is that some liberal, individualistic and

pragmatic discourses are ingrained in these self-help texts though their authors
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diverge in their subject focuses and approaches. This evaluation is significant as it is
parallel with the findings and approaches of this study.

On the other hand, some of Ozdemir’s claims can be questioned in light of
the findings of this study. For example, Ozdemir draws attention to the emphasis on
emotions and beliefs that ignores reason, specifically in the narratives of Carnegie
and Covey as well as in the texts of some other self-improvement and management
authors. It will be clearly illustrated in the textual analysis on Carnegie translations in
chapter four that Ozdemir’s observation is not completely justifiable. There is a lot of
emphasis on the findings of Psychology, especially in Carnegie’s texts, which
include recurrent quotations from William James, a famous American psychologist,
indicating that science is regarded as a legitimate source in Carnegie’s discourse. My
analysis of the work of Covey will also reveal that reason and reasoning constitute a
substantial part of Covey’s success scheme, which I will delve into in the last section
of chapter four. That Covey represents the rational nature in the thematic
development of the self-help tradition in the US is also clearly demonstrated by
McGee (2005, p. 59). Acknowledging the fact that Ozdemir’s data is limited in this
respect as his focus is on the concept of communication and other texts, it is still
worth noting that Ozdemir’s arguments regarding the emphasis of these success-
manuals written by Carnegie and Covey on emotions and beliefs, ignoring reason, is
not completely justified, as will also be illustrated in the textual analyses in chapter
four.

Fiisun Eksi’s doctoral thesis in Educational Sciences (2011), which was also
published in a book format (2012), is another comprehensive study on self-help in
Turkey. Eksi analyzes the self-improvement books in Turkish with respect to their

repercussions for education and counseling, and offers an evaluation of this literature
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from a counseling point of view, using both qualitative and quantitative analyses.
Regarding self-help as a tool for addressing the counseling needs of individuals, Eksi
offers an analysis of the self-help phenomenon in the framework of modernity and
postmodernity, focusing on the “transformations of the individual” and
“transformations in Psychology.” Eksi’s study is based on all kinds of self-help
books with diverse themes on sale in Turkish, including both indigenous works and
translations.'® Furthermore, Eksi underlines the role of translations in the increase of
the number of self-help books in Turkish (Eksi, 2011, p. 118), as well as providing
some data that translations outnumber the indigenous works in this category until the
first decade of the 2000s (Eksi, 2012, p. 208). In addition to reaching some
conclusions regarding the assumptions and approaches in self-help books, Eksi also
draws attention to the need for more studies in this field by recommending some
research topics. It is worth noting that Eksi suggests further research on comparing
the style, content and discourse of the indigenous and translated books in Turkish,
which she designates as “yerli” (native) and “yabanci1” (foreign), in terms of cultural
differences (2011, p. 249).

Compared to Ozdemir’s critical perspective in examining self-help and its
underlying ideologies, Eksi has a more descriptive approach, focusing on both
positive and negative sides of the literature under concern from a counseling
viewpoint by drawing on various sources in this context. Still some of Eksi’s
arguments, especially on the roots of the self-help literature and the relation between
religion and self-help can also be questioned in light of the findings of this research.
Based on other sources on self-help, Islam civilization and Sufism, Eksi suggests that

self-improvement does also have some roots in the East and Islam civilization,

"1t is stated that the research is based on all the books in sale in Turkish in this category but the
corpus of the study is not offered (Eksi 2011; 2012).
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particularly in the tradition of story telling and in the history of Sufism (Eksi, 2011,
pp. 105-106). In this framework, although Eksi underlines the difference between the
conceptions of self-improvement in the East and the West, she does not specify the
self-help category for which her claim on the history of self-help might be valid.
When the success-based self-improvement literature is under concern, it will be
clearly demonstrated in chapter four that the self-help literature in the sense
transferred from the American culture promotes a different moral approach, which
also leads to various strategies of translators in Turkish. Eksi’s claim might be
correct for the spirituality oriented self-help guides; however, the success-based self-
improvement guides, which have been imported into the Turkish culture through
translation, represent a completely new genre for the Turkish readers, and entail a
totally different moral narrative with underlying principles reflecting the
individualistic ideologies of capitalism. It is difficult to evaluate all types of self-help
books at the same time in this respect, and therefore, to consider different traditions
in the same category.

Drawing on some other sources, Eksi also emphasizes the weakening of
traditional beliefs and the declining influence of religions in modern life while
describing the conditions that prepared the emergence of self-help (2011, p. 37).
Although Eksi approaches the self-help culture from various perspectives and clearly
presents the relation of religion to some movements of self-help, it is still suggested
that self-help is offered as an alternative to religion (2011, pp. 38-39). This approach
might be justified in considering that different types of self-help discourses have
been replacing religions, as also implied by some sociologists of religion (Altglas
2014). However, it should also be noted, at least for the success-based self-help

books that religion is a major constituent in these manuals. Religion does not
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disappear in these moral narratives; on the contrary, it has been exploited very often
as an underlying source for the ethical guidelines offered for the way to achievement.

As a final note on these two comprehensive studies on self-help in Turkey,
both Ozdemir’s and Eksi’s works create the impression that the phenomenon of self-
improvement was first introduced by Niivit Osmay, a Turkish author of self-help in
Turkey. However, the first translations in this field started in the 1930s, signaling an
earlier date about the introduction of this genre to the Turkish readers. What is more,
although both Ozdemir and Eksi have selected both the Turkish works and
translations for their textual analyses, they do not make any references to the
translational aspects of the translated works in their examinations.'” These examples
indicate the significance of translation history for social and cultural historical
analyses.”’

Studies focusing on the translation of the self-help books into Turkish include
Sevda Pekcoskun’s unpublished Master’s thesis “The Study on the Place of
Translated Self-Help Literature within the Turkish Literary Polysystem between the
years 2000-2010 (2013), and Volga Yilmaz-Giimiis’s article, “Translation of
Culture-Specific Items in Self-Help Literature: A Study on Domestication and
Foreignization Strategies” (2012). Using polysystem theory as a theoretical
framework, Pekcoskun evaluates the position of the translated self-help literature in
Turkish in the first decade of the 2000s and explores the reasons for the popularity of

the genre (2013). Yilmaz-Giimiis, on the other hand, offers a brief textual analysis of

' Eksi states Z.0Ozkan’s idea that one of the main reasons for the under development of the field of
self-help in Turkey is the “bad quality” of the Turkish translations (Eksi, 2011, p. 121; Ozkan, 2000, p.
96). However, they do not explain clearly what they mean by “bad” about translations. Ozdemir
mentions that Carnegie was first translated into Turkish in 1951 (2007, p. 179) though Carnegie was
first translated in 1938.

20 Other studies on self-help in Turkish include Asli Yazict Yakin and Rahsan Balamir Bektas’s
“Liberalizm ile Muhafazakarlik Arasinda Hipnoz: Kisisel Gelisim Fantazisi” (2009), Gokg¢e Baydar’s
“Manevi Kisisel Gelisimde Oznellikler ve Duygulanimsal Bilgelik: 4llah De Otesini Birak” (2016),
and Bilgen Aydin Sevim’s “Kisisel Gelisim Kitaplarindaki Basar1 Ideolojisi: Miimin Sekman Ornegi”
(2013).
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the translation of the culture-specific items in the Turkish translation of the Outliers,

by Malcolm Gladwell (2012).

2.4 Research methodology

Before I present a concise historical account of the emergence of a field of self-help
in the Turkish culture, I would like to describe my research methodology briefly. The
first phase of my research process was to understand the scope and content of the
self-help genre in English and to find out what is offered to Turkish readers under
this category (“kisisel gelisim” in Turkish). Based on the historical research on the
subject and by drawing on especially two recent studies addressing the bestseller
self-help works in the American culture, (namely Starker’s and McGee’s), first [
compiled a list of the bestsellers of the genre in English in the twentieth century, and
then tried to find out which of these bestsellers were translated into Turkish, and
when they were translated for the first time. In this way, I compiled a list of the
bestselling authors whose works, on a range of subjects, were translated into Turkish
between 1928 and 2000, which can be seen in Appendix A. When I researched the
development of self-help in Turkey by focusing on the Turkish authors and through
other scholarly work on the subject, I found out that some translators/authors have
played a leading role in the formation of this genre and field in this culture. It was
evident that this field has emerged and developed particularly through the agency of
some prominent figures in the Turkish culture, which required a specific focus in the
content of this study. In addition, based on the different categories represented in the
corpus and the number of the reprints of these works, I decided to limit the scope of
my research and explore one category, that is, the success bestsellers between 1928

and 2000. Then, it was time to describe this category of self-help.

31



Although defining self-help may bring about some practicalities for a
research on the subject, it is not that definitive as a category name at least in its
representation in the book markets. Apparently, the expectation to find some clues
for a better life on behalf of the readers can lead any piece of literature or philosophy
to be considered as a self-help source. Other researchers also share this belief and in
fact, this is quite clear in the book lists offered by the publishing companies. A
number of different types of texts including literary, philosophical or religious works
are grouped in this category. In Turkey, for instance, while some names like Eric
Fromm and Montaigne never disappear from the best selling self-help lists of some
bookstores, Nietzsche’s Thus Spoke Zarathustra being one of the most translated and
sold, some other classical works by philosophers like Plato or Schopenhauer are
presented to the Turkish readers in this category despite their intricate philosophical
content. Literature also has a share in this field, and one of the well-known authors is
Paulo Coelho, for example, whose Simyaci (The Alchemist 1988) is almost always on
the bestselling self-help lists of the bookstores in Turkey. In the 1990s, several
authors’ books were offered as self-help resources especially for teenagers and
young students in Turkey. Leo Buscaglia and his Turkish analogue Suna Tanaltay
were known with their books on love of life, and the translations of Chicken Soup
Stories, a collection of inspirational life stories by Jack Canfield, were popular for
different age groups. Richard Bach’s Marti: Jonathan Livingston (Seagull), a novella,
was like a motivation book for teenagers, which was followed by Bach’s other works.
From the 1990s on, not only has the scope of this category expanded, but the genre
has also got diversified in terms of its subject matters so much so that self-help has
not only become an essential category of reading in the book stores’ catalogues but

also turned out to be a large publishing sector.
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Generally speaking, however, a self-help book is briefly a guidebook that
promises to improve one’s life through dictating some principles and ideas, and self-
help/self-improvement as a category involves a variety of subjects ranging from
guidance on childcare or happiness in relationships, or how to books on different
topics and popular introductory versions like “for Dummies” series, to motivation
books of success at personal and professional life and guides on spirituality.
Success-based self-help books, on the other hand, have some conventional
characteristics, though they have gone through transformations with respect to their
underlying philosophies. I will depict the characteristics of success-based self-help
manuals in terms of form and content in a detailed way in the parts on textual
analyses in chapter four. For this reason, in this part I will only touch on their main
features briefly. The main structural characteristics of the success oriented self-help
texts are the extensive use of quotations and narrations of personal anecdotes or
biographic accounts of some well-known figures including successful businessmen,
famous statesmen or politicians, and some religious figures. Starting with didactic
life-lesson quotations from famous people is a very common practice both in the
English and Turkish self-help books so much so that Turkish authors have also
started writing their own morals in their books, as it will be seen in the textual
analyses in chapter four. One example for the quotations from famous people is from
Dogan Ciiceloglu’s first self-help work fyi Diisiin Dogru Karar Ver in Turkish:
“Insanlar basarmak icin dogarlar, basarisizlik icin degil” (Humans are born to
succeed, not to fail) Henry David Thoreau (1994, Title page). In general, these
quotations are never given with the name of their translators, and they are cliché

expressions, which makes them practical to use in any context the authors prefer.
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Success principles and strategies, behavior models and ethical guidelines are
rendered in a very direct, clear and persuasive style in these manuals.

In the following section, I will present a concise account of my research into
the translation history of self-help in Turkish, which would not only demonstrate that
self-help has existed as a cultural field in Turkey since the 1930s, a fact overlooked
in other scholarly work on self-help in Turkey ignoring the translation history
(Ozdemir, 2007; Eksi 2011), but would also reveal the main trends this field has
gone through, which would also generate my analysis strategies in the further

chapters.

2.5 The emergence of a field of self-help in Turkey

In this section, I will attempt to present a general portrayal of the self-help literature
in Turkey focusing on a time period starting from 1928, the Turkish Alphabet
Reform, and finishing at the end of 1990s.*' First I will start with interpreting the
data concerning the number of self-help books in Turkish offered by the Turkish

National Library Catalogue, and then describe the emergence of this field through

*! Although the focus of this work is the translation history of self-help in Turkey after the alphabet
reform in 1928, I have also tried to find out if there existed any records regarding the translation of
self-help into the Ottoman. I could not find any evidence indicating the translation of any works from
the eighteenth and nineteenth century American self-help tradition as it can also be anticipated based
on the focus of these works on Christianity. However, I came across some very interesting historical
claims that hint at some earlier influences of the western idea of self-help on the Ottoman-Turkish
culture. For the purposes of coherence in this work and since it requires extensive research beyond the
scope of this dissertation project, I will only mention this early influence and do relevant research on
this subject in a different study. Samuel Smiles’s Self-help was translated into Arabic in 1880 in Cairo
(Mitchell, 1991, p. 108), when some prominent Turkish intellectuals, namely Ahmed Midhat and
Abdullah Cevdet were there (Kilingoglu, p. 75). In fact a possible interplay was first asserted by Serif
Mardin, who argued that Ahmed Midhat was inspired by Smiles’s ideas (Mardin, 1974, p. 415).
Following him, Carter V. Findley stated that Ahmed Midhat in fact translated Smiles’s book in Sevda-
vi Sa’y ii Amel (Findley 1989, 12n22). In the historical account where I have come across this
information, namely Economics and Capitalism in the Ottoman Empire, by Deniz T. Kilingoglu, the
author, rejects the existence of any reference to Smiles’s work in Ahmed Midhat’s book or any kind
of correlation of translation between Self-help by Smiles and Sevda-y: Sa’y ii Amel by Ahmed Midhat
(Kilingoglu, 2015, p. 75). I will tackle these arguments on a future research project.
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the translations of the English bestsellers. The development of a new category of
books in Turkish is clearly observed in figures presented below in Table 1.

Table 1. The Number of Books Listed in the Category of “Kisisel Gelisim” (Self-
Improvement) in the Turkish National Library Online Catalogue

Years Number of Books
1928-1950 14

1951-1970 10

1971-1990 9

1990-2000 32

2000-2010 1160

2010-2015 1559

2016 2614

2017 3289

According to the Turkish National Library Catalogue, between 1928 and
1950, there are just 14 books classified under “kisisel gelisim” (self-improvement)
category and four of them are reprints; and among the ten books, seven are
translations. From 1951 to 1970, there are only 10 books with two reprints and four
translations; and between 1971 and 1990 there are just 9 books including one reprint
and four translations. From the 1990s, when the success books started to become
popular, to 2010s, thousands of books have been published in this field including
both translations and indigenous works. Between 1990 and 2000, there are 32 books
including 23 translations classified under the self-improvement category in the
Turkish National Library, and between 2000 and 2010, this number becomes 1160.
This is a dramatic increase that continues in the same trend, when we come to 2015,
where the number reaches 1559. In 2016, the number of Turkish self-help books
becomes 2614, and today there are 3289 books under the subject heading “kisisel
gelisim” (self-improvement) in the Turkish National Library.** Compared to the US,

where you can even find guides on how to write a self-help book, the number might

** The figure was last checked in the National Library Catalogue on December 1, 2017.
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seem respectively low, but the current situation in the Turkish publishing industry
shows that the number will continue to increase in a similar fashion.

Before delving into the details of the translation history revealing the
appearance of a field of self-help in the Turkish culture, it is worth mentioning some
political and economic changes in the history of Turkey that have been associated
with the progress of this field and particularly with the dramatic increase in the book
numbers. Indeed, a thorough research analysis has been brought forward, as I
mentioned, by Ilker Ozdemir, whose doctoral study offers a comprehensive and in-
depth analysis of the relation between the political and economic history of Turkey
and the development of the field of self-help after the 1980s (2007, pp. 157-177).
After presenting a detailed historical account of the social and industrial changes
through different phases of capitalism in the world, particularly in the United States
(Ozdemir, 2007, pp. 42-128), Ozdemir discusses the socio-economic factors that
triggered the expansion of this field both in the publishing sector and the training
institutions in Turkey. As the books on management constitute a significant part of
his analyses, drawing on numerous researches across disciplines of sociology,
politics and economics focusing on Turkey, Ozdemir not only describes Turkey’s
transition to a free market economy in the 1980s but also elucidates the
transformation of the business world that adopted some quality management and
human resources methodologies that forced a lot of professionals in Turkey to get
involved in these fields (Ozdemir, pp. 2007, pp. 157-177). In addition, Ozdemir also
incorporates the contribution of the media in this transition process who promoted
and enhanced some management and self-improvement discourses frequently (2007,

p. 169).
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This major social, political and economic change in the history of Turkey has
comprised the subject matter of various analyses across disciplines. As Rifat N. Bali
remarkably depicts in his Tarz-1 Hayat'tan Life Style'a: Yeni Seckinler, Yeni
Mekanlar, Yeni Yagsamlar, Turkish society experiences substantial changes in their
lifestyles, trends and tendencies with the liberal economic policies that came after the
pressure of the 1980 military coup (Bali, 2009). The new management culture creates
a new generation of businessmen as well as leading to a new business ethics which
regards the adaptation to market pragmatism prior to individual professional ethics
(Kozanoglu, 1993, pp. 182-185). Apart from the general sociological and economic
factors that influenced the Turkish publishing world, after Turkey fell under the
influence of capitalism through its transition to free market economy, self-
improvement books, mainly the success manuals, started to represent a pertinent
field of reading for the Turkish readers. As I will briefly discuss at the end of this
section, the prevalent social atmosphere has exerted some influence on the
development of this genre and led to some changes in the thematic discourses
epitomized in these moral narratives.

My research findings based on the list of the Turkish translations of English
bestsellers illustrate that some self-help works were translated into Turkish in the
1930s and the 1940s. Although this genre did not develop much until the 1980s and
1990s, there existed a cultural field mainly due to the translation of English
bestselling self-help works into Turkish in addition to some translations from French.

In the first decades of the Turkish Republic, the translations from some
French authors, particularly on the subject of health served as the self-help guides.
For example, the books of Victor Pauchet (also written as Viktor Pose), a French

surgeon, served as the first self-help resources for the Turkish readers, including
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Geng¢ Kaliniz (1929), Nikbin Olunuz (1936) and Diisiinceler ve Ogiitler (1938).
Emilé Coué, an internationally famous figure in this field was also translated into
Turkish with Telkin Usulile Kendine Hakim Olmanin Yollar: by Hiiviyet Bekir in a
series of books on health (Sihhi Eserler Serisi 9) and published by Ahmet Halit
Kitabevi in1942.

Furthermore, some bestselling authors in English were rendered into Turkish
after the 1930s, even in the 1920s. For example, M. C. Charmichael Stopes was in
Turkish in 1926 with his work on marriage life. Some classical examples of the self-
help literature like the works of Dale Carnegie and Norman Vincent Peale were
translated in the 1930s and 1940s in Turkey. Dale Carnegie’s How to Win Friends
and Influence People (1936) was translated in 1938 (Dost Kazanmak ve Insanlar
Uzerinde Tesir Yapmak) and Public Speaking and Influencing Men in Business (1937)
in 1939 (S6z Soylemek ve Is Basarmak Sanati) by Omer Riza Dogrul, an important
agent of translation for this era and some excerpts from the books of both above-
mentioned authors, along with some other authors, were published in Biitiin Diinya, a
popular magazine of the day.” Other leading representatives of the genre were
transferred into Turkish one after another in the following decades; such as H.
Emerson Fosdick in 1934, Emmett Holt in 1944, Henry Link in 1949, and Theodore
H. Vande Velde in 1944. Another renowned example of success literature, Orison
Swett Marden, one of the leading examples of the New Thought movement, who
also founded the Success, the first magazine in this field, was translated into Turkish
in 1946. 1950s would witness some other bestselling names in Turkish including
Richard Carlson who was first rendered into Turkish in 1955, Norman Vincent Peale

in 1951, and (Rabbi) Joshua Loth Liebman in 1952. Peale, who offered a more

* See Biitiin Diinya 1948 August (7), September (8), November (10) and 1949 January (12) for the
translated texts of Carnegie and Biitiin Diinya 1949 October (21) 1952 June (53) for the translated
texts of Peale.

38



religious type of self-help, was in Turkish with fman Kurtulus Yolu (Faith Is the
Answer 1940 written together with Dr. Smiley Blanton) in 1951, and would reappear
on the booklists in the 2000s with his Olumlu Diisiinmenin Giicii (The Power of
Positive Thinking 1955). Isa’mn Sahsiyeti (The Man from Nazareth As His
Contemporaries Saw Him 1949) by Harry Emerson Fosdick was translated by Sofi
Huri and published by Amerikan Bord Nesriyat Dairesi in 1950. Dr. Joshua Loth
Liebman was another bestselling author in the American culture, whose Kalb Huzuru
(Peace of Mind: Insights on Human Nature That Can Change Your Life) was again
translated by Sofi Huri** in 1952 (see Appendix B for some of these early
translations).

All these above-mentioned works indicate that self-help emerged as a field in
1930s in the cultural field of Turkey. Another evidential detail that needs to be noted
regarding the process that makes self-help a field in the Turkish culture concerns the
dynamics that reveal the struggles among the actors representing this genre. The fact
that Omer Riza Dogrul rendered two different translations of the same work by
Carnegie, namely Public Speaking and Influencing Men in Business for two different
publishers, Ahmet Halit and Arif Bolat proves that there were some struggles for
dominance and some kinds of capital among the actors of the field. Yet again the
popularity of Carnegie was clearly evident in 1948 in one of the newspapers,
Cumhuriyet who advertised the book with a “sold out” label as is shown in Appendix
C.

In the 1960s the number of translations increased more and comprised the
works of Helen G. Brown, John Cameron, Gayelord Hauser as well as Benjamin

Spock. Not only self-help experts but also some management gurus would enter the

**1 have researched but could not reach any information regarding Sofi Huri, the translator.
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field through translation in the 1970s such as Eric Berne and Alvin Toffler in
addition to Victor H. Lindlahr, Mildred Newman, Bernard Berkovitz, David Reuben
and Gail Sheehy. Samuel Smiles’s Self-help, the work that named this genre, was
translated by S. Siireyya Berkem and published by Yapi Kredi Bank in 1961 (See
Appendix D). Apart from the above-mentioned forerunners of the field, the
translations from Erich Fromm, Gayelord Hauser and Bertrand Russell were also
published in this period, which have been classified as self-help books.

In addition to some other names translated into Turkish and categorized as
self-help in the National Library Catalogue including Fritz Pachtner, Herbert N.
Gasson, Alexis Carrel, Daniel H. Bonus and Waldo Emerson, there are also some
Turkish authors whose works are classified in this category, namely Ismail Hakki
Baltacioglu, Murat Ergun and Ahmet Kaya. Some indigenous works classified under
the category of “kisisel gelisim” (self-improvement) are Genglere Ogiitlerim (1955)
by Ahmet Kaya, a school administrator teaching Turkish, Gengler icin En Biiyiik
Tehlikeler (1939) by Ismail Hakki Baltacioglu, a famous Turkish man of education,
and Aktif Metotlar (1953), a teaching methodology book for teachers by Halis Ozgii
(See Appendix E for the covers of these works). All these works are examples of
advice literature written with an educational point of view and a nationalist stance.
Reha Oguz Tiirkkan is another author who is considered as one of the founders of
self-help in Turkey (Sezik, 2000, p. 166) as well as being a nationalist figure who
wrote extensively on the history of Turks, Turkism and nationalism. Tiirkkan’s self-
help books cover the subjects of techniques for the memory, fast reading, strategies
for easy learning, and persuasion, all of which he formerly studied and practiced in

the US.
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The idea of “kisisel gelisim,” particularly the success books in Turkish, starts
to become popular in the 1990s along with some important changes in the political,
social and cultural dynamics in Turkey, as mentioned before. Both Eksi and Ozdemir,
the Turkish researchers who analyzed the self-help phenomenon in Turkey in
different studies, cite the publication of Anthony Robbins’ Sinirsiz Gii¢: Kisisel
Basarida Zirveye Ulasmanin Yolu (1994 Unlimited Power: The New Science of
Personel Achievement) a self-help book on NLP (Neurolinguistic Programming) as a
turning point, which accelerated the spread of the idea of self-help and the publishing
in this industry®® (Ozdemir, 2007, p. 172; Eksi, 2011, p. 120; Sezik, p. 167). The
term “kisisel gelisim” (self-improvement) was first used by Dogan Ciiceloglu, a
famous Turkish Psychology professor, and his Yeniden Insan Insana is thought to be
the pioneering text for today’s self-help literature in Turkish (Ozdemir, 2007, p.
171).2° Oguz Saygimn, Turgay Biger, Miimin Sekman, and Nil Giin are other leading
names in the Turkish self-help representing diverse topics and approaches (Sezik,
2000).

At the beginning the self-help books were transferred into Turkish mainly by
Ahmet Halit Kitabevi and Amerikan Bord Nesriyat Dairesi in the 1930s and 1940s.
Some pioneering publishers who joined the field after the 1940s until the 1980s were
Arif Bolat, Altin Kitaplar and Varlik among others, which were followed by others
in later years, including Inkilap and Sistem, where Dogan Ciiceloglu worked as the
editor of self-improvement books and initiated the translation of several works. The
proliferation of self-help books came with an increasing diversification of the

tendencies of the publishing houses and their strategies in classifying and positioning

** They make this claim by referring to Sezik (Sezik 2000, p. 167).

*® The term “kisisel gelisim” denotes a more scientific category, implying psychology, compared to
the phrase “kendine yardim,” the literal Turkish equivalent of the category name “self-help,” which is
not a common denotation fort his field in Turkish. Ciiceloglu’s labeling the field has significance
indicating his dominance in the field, which I will depict in chapter four.
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self help books. The books in this category have been classified under psychology or
philosophy by different publishing houses, which also categorized them in series.
Framing self-help books under more academic titles was clearly a legitimizing
strategy for the publishers, which was also a result of the professional domains of
some famous self-help authors like Dogan Ciiceloglu. Although the field has
established itself as a single autonomous category since the 1990s, publishers still
make use of the same strategies.

Today, “kisisel gelisim” is a big book industry in Turkey, in which thousands
of translations and indigenous works are offered to the readers on different subjects
of self-help, including success, happiness, health, and spirituality. So many
translations and indigenous works of self-help have been bestsellers in Turkey since
then, such as Robin S. Sharma’s Ferrarisini Satan Bilge, Ermis Sorf¢ii ve Patron,
Sen Oliince Kim Aglar; Stephen Covey’s Etkili Insanlarin 7 Aliskanligi, and Rhonda
Bryne’s The Secret. This sector has been so lively and productive that it has
generated its local Turkish pioneers. In addition to famous Psychology professors
like Dogan Ciiceloglu or Ustiin Dékmen, popular authors such as Miimin Sekman,
Nil Giin, and Metin Hara have become idols of this field, and read and followed by
thousands.

Self-help has become such an indispensable part of current life trends that,
despite the general impression of a commercial genre offering easy solutions,
research focused publishing houses or institutions have started to make room for
some academic versions of self-help. A very recent example of popular but
intellectual self-help in Turkey and in the world is Alain de Botton, whose books
have been published by Sel in Turkey. Botton has written both novels and essayistic

books on different subjects, which are described as “philosophy of everyday life” in
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his website, The School of Life, (www.theschooloflife.com). Botton runs a school
called “The School of Life,” which has been translated into Turkish and offered by
Bilgi University as “Hayat Okulu.” Scholars from different fields including
philosophy, psychology and literature offer seminars based on some questions
related to everyday life such as “how to make up your mind,” “how to balance work
with life,” and “how to cultivate resilience.” The board of trainers presented as the
academic staff of the school in Turkey is composed of some scholars, journalists and
famous names such as Giindiiz Vassaf, Yanki Yazgan, Ece Temelkuran and Serra
Yilmaz.

For instance, iletisim, a prestigious Turkish publishing house, generally
associated with research-based publications rather than popular literature, has a
series called “Psykhe,” which in fact offers some self-help titles written by experts or
scholars in the field including Asitk Olmak: Sevgililerimizi Neye Gore Segeriz by
Ayala Malach Pines, Mutsuz Olmak: Bir Yiireklendirme by Wilhelm Schmid,
Kendine Saygi: Baskalariyla Daha Iyi Geginmek Icin Kendini Sevmek by Christophe
Andre and Francgois Lelord, and Zor bir Ailede Biiyiimek: Ge¢misi Onarmanin ve
Hayatini Geri Kazanmanin Yollar: by Susan Forward and Craig Buck
(www.iletisim.com.tr/dizi/psykhe/150). This change is parallel to the observations of
some critics who argue that the self-help genre is “seeing a scientific resurgence”
(Baker L., 2014). Another significant change in Turkey is that self-help topics have
also started to include children, after the common advice literature for the youth. A
remarkable example of this tendency is Cocuklar Nasil Basarir? (2017 How Would
The Children Succeed?) by Miimin Sekman and Dr. Bahar Eris published by Alfa.

When the dominant authors and texts in the success-based self-help in

Turkish are examined with a historical perspective, it can be concluded that the genre
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was introduced with some translations in the 1930s, including the Protestant ethics
based moral narratives, which was rendered by a conservative approach. So at the
beginning, the essence of the dominant moral narrative was mainly Carnegie’s texts
with a late version of the Protestant ethics emphasizing some liberal capitalistic
values, which were domesticated through an Islamic ideology in the translations,
mainly by Omer Riza Dogrul. Later on, after the 1980s, the dominant moral narrative
gained a secular characteristic both in the translations and in the texts produced by
dominant agents like Dogan Ciiceloglu including works by other authors or
translators.”’ Sistem Publishing and Altin Kitaplar seem to have had the same
strategy in this context. This study comprises the period until the end of the 1990s,
but it is worth noting that with the 2000s, a spirituality based moral narrative would
also gain weight leading to more dynamism in the cultural field and some more
struggles for dominance between the rationalist based self-help discourses/moral
narratives and spirituality or religion based discourses/moral narratives. After this
field has grown in the 1990s and developed under the influence of the socio-political
atmosphere in Turkey in the 2000s, some publishing houses with a more
conservative attitude started publishing some self-help works with an Islamic basis
but in a similar manner to the Christianity-based self-help titles such as Yonetici ve

Devlet Adami Olarak Hz. Muhammed (by Afzalur Rahman, inkilab 2015),

*7 An interesting example is the Turkish translation of an English bestseller in the self-help genre. Dr.
Scott Peck’s The Road Less Traveled: A New Psychology of Love, Traditional Values and Spiritual
Growth (1978), which stayed on the New York Times bestseller list for more than ten years, is first
translated as Sevgi Diinyasina Giden Yol by Azize Bergin in 1994, and retranslated by Rengin Ozer in
1995 with the title of Az Segilen Yol: Sevginin, Geleneksel Degerlerin ve Ruhsal Tekamiiliin
Psikolojisine Yeni Bir Bakis. In the first translation more than half of the book is omitted. The source
author, Peck, is a psychiatrist and after depicting the themes of discipline and love in chapter one and
two respectively, he focuses on religion and the role of religion in one’s happiness by explaining
through some cases of his patients. This translation published by Altin Kitaplar includes only two
chapters of the source text, which in fact consists of four chapters. The reason for such a large-scale
and massive omission is the subject matter of the third and fourth chapters; that is religion. In the
retranslation by Ozer published by Akasa, the book appears in its complete form including four
chapters.
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Hayatimizi Kolaylastiran Hadisler Ve Oykiiler (Set 1-2) (by Recep Bozdag, Onemli
Kitap 2010), (Egitimciler Anne babalar Gengler) Herkesin Ogretmeni Hz.
Muhammed (A.S.M) (by Halit Ertugrul, Nesil 2006), Is Diinyasi Icin 33 Hadis ve
Actklamalar: (by Ismail Gokge, Isik 2012). An outstanding example in this period is
Muhammed Bozdag, a renowned Turkish self-help author, who adopted the New
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Thought subjects like “spiritual intelligence,” “secrets of existence and universe,”
and “positive thinking,” and used some religious texts, mainly verses from the

Qur’an and hadiths to justify and support these themes in his works Diisiin ve Basar,

Ruhsal Zeka and Istemenin Esrart.

2.6 Conclusion
In this chapter, first [ made a succinct summary of the history of the self-help genre
in the American culture revealing the ideological background of the success-based
self-help books in general. I touched upon some relevant critical approaches to this
phenomenon, and also included a brief account of the scholarly work on self-help in
Turkey. As well as explaining my research methodology briefly, I offered a concise
historical account of the translation history of self-help in Turkish, mainly focusing
on the emergence of the field through translations, as well as elaborating the overall
thematic trends in general.

In light of these findings, in the next chapter, I will elaborate a multi-layered

theoretical framework for depicting the themes of “self-help texts as moral

29 ¢¢ 2 ¢¢

narratives,” “self-help (kisisel gelisim) as a cultural field in Turkey,” “agency of
some authors/translators in the translation history of self-help into Turkish,” and
“collage as a means of translation/writing as well as access to different forms of

capital and consecration.”
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CHAPTER 3

THEORETICAL FRAMEWORK

3.1 Introduction
Analyzing the translation history of success-oriented self-help literature in Turkish
requires a multidisciplinary approach not only because of the complicated
sociological nature of the self-help phenomenon but also as a result of the thematic
content, formal conventions and the historical development of the genre in Turkish.
It is evident from my initial research that these narratives not only constitute a
specific genre distinct from the other types of popular literature but also a specific
cultural field”® all by itself. Indeed, one of my aims with historical analysis is to
reveal the formation of a new cultural field shaped through the translation of some
self-help books, which I call moral narratives, by means of the agency of some actors
and institutions. The present study aims to trace back the history of this cultural field
to shed light on the underlying dynamics of its evolution through translation with a
particular focus on agency. Therefore, I ground my analysis on a multi-layered and
multi-faceted theoretical framework composed of conceptual tools and methods
borrowed from Narrative Theory, Sociology and Cultural Studies in addition to the
theoretical and methodological approaches in Translation Studies. Although I do not
discuss them in detail in the part on theoretical framework, I draw on the main
concepts of Gideon Toury’s descriptive methodology (1995) and Gérard Genette’s
theory of paratexts (1997), especially in the textual analyses.

It is worth noting here that Itamar Even-Zohar’s polysystem theory has often

been used in several studies including some prominent and comprehensive

*¥ Field in the sense used by Pierre Bourdieu, which will be explicated in the second section of this
part.
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translation histories on Turkey. The notions of “import,” “center versus periphery,”
“cultural entrepreneurs” and others are all strong explanatory conceptual tools for the
analysis of translation. However, as my focus is agency, agents and the emergence of
a cultural field, I found Bourdieu’s sociology of culture more relevant and
appropriate for the analysis of the translation history of self-help in Turkish. Andre
Lefevere’s theory of translation as “rewriting” has also been employed in a number
of studies, especially on the relation between translation and ideology. Although I
use the idea of “rewriting” in the general sense, this historical account does not draw
particularly on the theory of rewriting for mainly two reasons. Firstly, since self-help
as a sociological phenomenon has appeared and developed under the influence of
some meta (or master) narratives such as capitalism and individualism, and has
become a public narrative even almost crossing nations and borders, narrative theory
has become a good match of Bourdieu’s sociology. Secondly, though the idea of
rewriting is a substantial theory for some historical contexts, it is not sufficient to
describe how translation has become a tool of text-production in both translated and
written works in Turkish self-help writing, which made me integrate the idea of
collage/bricolage into my framework as well.

In this chapter, first I present narrative theory in the sense employed in
Social and Communication Theory and adapted for translation by Mona Baker, and
then explain the narrative framework that I am going to employ for the analysis of
the translation history of self-help in Turkish. In my research, I intend to a) approach
and characterize success-oriented self-help texts in Turkish as “moral narratives,” b)
explore the success philosophies offered and promoted in these texts as “meta-
narratives” and c) investigate the “field” that shapes and is shaped by these texts with

a special focus on agency. I use the theory of moral regulation based on the
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Foucaldian scheme of self-governance to complement the narrative paradigm in this
framework. Then, for the sociological analysis of the formation of the field of
success oriented self-help and its major constituent, agency, I offer a brief account of
Bourdieu’s field theory including its central concepts and Sameh Hanna’s
implementation of Bourdieu’s genetic sociology for Translation Studies. The
theoretical framework ends with a succinct depiction of the concept(s) of
“collage/bricolage,” its relevance in exploring the diverse translation practices in the
translation history of success based self-help literature in Turkish, and its echoes on

the postmodern translation theory.

3.2 Narrative theory, moral regulation, and moral narrative(s)

In her comprehensive account of translation in conflict situations (7ranslation and
Conflict 2006), Mona Baker presents Narrative Theory based on the understanding in
Social and Communication Theory as a relevant and convenient approach to study
translation. Baker discusses different types of narratives and offers a complicated
analysis of several instances of translation from different conflict situations. As well
as creating a narrative account and presenting a model of analysis, Baker aims to
highlight the cruciality of translation and the ethical and political agency of
translators in conflict situations. Since the subject of this thesis is not conflicts or
conflict situations, I acknowledge the necessity to explain why I intend to adopt a
narrative framework in the first place. And how and why I consider the success-
oriented self-help texts as moral narratives is another important question that needs
to be answered to present the theoretical perspective more clearly. In what follows
first I elucidate the relevance of narrative theory for the context of self-help, and then

clarify in what senses [ use “narrative(s).” A brief account of the moral regulation
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approach with its relation to self-help will be offered to explain what makes self-help
texts “moral narrative(s)” in my perspective. Then, this section will end with a
discussion on other relevant conceptual tools of narrative theory for the present thesis.
My reason for adopting a narrative framework based on Baker’s model lies in
the “value generating capacities of narratives” (Gergen, 1998, p. 13). Kenneth J.
Gergen, whose typology of narratives and definition of “ontological narratives” (or
“narratives of the self”’) are employed in Baker’s account (Baker, 2006, p. 32),
dwells upon the relationship between narrative, moral identity and historical
consciousness. By exemplifying from the western culture, Gergen shows how
narratives of the self have been used to create and sustain values that eventually
formed moral identities (Gergen, 1998). I see a strong parallelism between Gergen’s
conceptualization and the success-oriented self-help texts under consideration here;
and believe that by offering a life philosophy with some achievement strategies,
these self-help narratives definitely generate values on the part of their readers.
Moreover, they evidently serve in the circulation of a meta-narrative, which is the
main philosophy underlying those texts. And it goes without saying that translators

take part in this process of value creation and circulation.

3.2.1 Moral regulation

Social explanation of moral phenomena has always been the subject matter of
Sociology since the early days of the field but problems related to morals and
morality have more intensively become the topic of sociological thought in the past
few decades (Ruonavaara, p. 1). As a concept, “moral regulation” is said to have
attracted attention first with the work of Philip Corrigan and Derek Sayer, The Great

Arch: English State Formation as Cultural Revolution (1985), in which it is
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described as "a project of normalising, rendering natural, taken for granted, in a word
'obvious', what are in fact ontological and epistemological premises of a particular
and historical form of social order" (Corrigan and Sayer, 1985, p. 4). Here moral
regulation refers to “an attempt to make some human social forms appear to the
people subjected to regulation as the natural and the only possible ones” (Ruonavaara,
p. 2). It functions as a mechanism to create some cultural forms, that is, a “new ethic

of governance” required for the foundation of the modern English state (Ruonavaara,

p. 2).

Since the work of Corrigan and Sayer, moral regulation has been employed
and problematized for a number of contexts in such diverse ways that it even led to
its recognition as a single field, namely moral regulation studies. Mariana Valverde,
the owner of this labeling, examined a number of historical and sociological studies
that focused on the control of people’s behavior utilizing the concept of moral
regulation, and delineated the main theoretical repercussions on the moral regulation
approach as Marxist, Durkheimian, and Foucauldian (Ruonavaara, p. 1). The moral
regulation approach has been taken up in various theoretical frameworks with a
range of conceptualizations but the impact of Michel Foucault’s ideas of
“governmentality” and “self-governance” has been considered as the most influential.
Alan Hunt, a prominent scholar of Foucault-inspired moral regulation, is thought to
be the major theorist in the field since he has employed the concept for diverse
historical and present-day subjects in a number of writings (Ruonavaara, p. 3). In his
extensive account on the social history of moral regulation in Britain and the US
from the late 17" century to the present day, Hunt defines moral regulation projects
as “an interesting and significant form of politics in which some people act to

problematize the conduct, values or culture of others and seek to impose regulation
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upon them” (Governing Morals: A Social History of Moral Regulation, 1999, p. 1).
In his account, Hunt brings a central concept of Foucault into play to emphasize the
importance of moral regulation today in the contemporary world, namely “self-
governance” or “government of the self,” which contributes to the originality and
uniqueness of Hunt’s understanding of moral regulation (Hunt, 1999, p. 5). The
Foucaldian idea of self-governance enables Hunt to expand the scope and source of
moral regulation in that it is no more regarded as a body of regulative actions from
above imposing control over persons and institutions below, but as multiple projects
initiated from a variety of social bases including various institutions and agencies to

put limitations and conditions over individuals’ actions and behaviors.

Hunt’s account on moral regulation is relevant in the context of the
translation history of self-help into Turkish because in this account, self-help is
considered as a new form of modern self-governance, functioning through moral
regulation. Hunt observes a move away from the organization of welfare to a
complex system of links between expert knowledge, economic and social resources
and government of the self; and therefore believes that modern moral regulation
does not rely on theology or other kinds of regulative authority but more likely to use
“the language of self-health, nutrition, medical science and proliferating forms of
expertise ranging from modern quackery to high science” (Hunt, 1999, p. 216). The
target of the modern moral regulation is also the “ethical subjectivity of the
individual” in this account (Hunt, 1999, p. 216). For Hunt, modern liberal forms of
government depend less on governing through society but rather intend to “stimulate
and activate the controlled choices of individual citizens” (1999, pp. 216-17).
Criticizing the scarce and inadequate attention that has been paid to the moral

dimension of self-help in the academic studies, Hunt underlines the moral regulation
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dimension of self-help, which for him “involves an incitement to self-regulation,”
and which works through “a moral voice” present in all self-help books and manuals
(Hunt, 1999, p. 218). For Hunt “self-help is one of the new techniques that has been
invented, or perhaps more accurately, continuously reinvented, for the government of

the self” (1999, p. 218).

Hunt’s approach to the self-help phenomenon as a means of moral regulation
and his emphasis on the moral voice present in the self-help manuals are crucial to
the perspective of the present thesis in different aspects. The main questions that I
attempt to answer in light of this approach are: If we accept the self-help books as
moral narratives and as a part of a moral regulation process, is there a specific role of
translation, translators and other agents in this process of moral regulation? If so,
what is it? What happens to that moral voice present in the self-help texts through
translation given the different cultural context they are transferred to? What are the
motivating factors for the agents of translation to take part in a moral regulation

process?

3.2.2 Moral narratives

Inspired by Hunt’s idea of self-help as a form of moral regulation, Gergen’s
emphasis on the value-creating capacities of narratives, and Baker’s narrative model
simultaneously dealing with both the individual text and its meta-narrative and
highlighting the ethical agency of translators, I adopt a narrative framework, in
which self-help texts are regarded as “moral narratives” and the self-help philosophy
they promote as a “meta-narrative.” Now I will explain this narrative structure in

more detail.
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As I have mentioned at the beginning of this introduction, translation has
been functional in a range of ways with diverse objectives in the import of success-
oriented self-help books into Turkish. In addition to providing a chronological
overview of the translation history of this self-help genre based on the leading names
and titles of the field, the main aim of this thesis is to offer an analysis of the role(s)
of translation and translators in this transfer. Using a narrative framework, I classify
the various functions and processes of translation in the history of self-help success
books in Turkish into three main categories. This framework is composed of three
different levels of translation: the translation of the self-help texts as “moral
narratives,” the translation of the “meta-narrative of self-help,” and the translation of
the self-help genre, which leads to the formation of a new cultural field. All these
three levels are interconnected; that is, they both affect and are affected by each other
and their interrelations will also be dealt with in the analysis. I should also add that
the term level is employed to bring clarity to the mechanisms underlying the
translation processes and their consequences in this context; it does not signify any
hierarchy among the translation processes nor refers to any temporal sequence.

In the first level of my analysis, there is the translation of narratives of self-
help, that is, the texts themselves, which I would call “moral narratives” due to their
ethical content. All the success-oriented self-help books transferred into Turkish
constitute the source and target texts of translation in this level. Through diverse
practices of translation, a moral narrative in the source culture, which is a text, has
been transferred to the target culture. My main objective in calling these texts
“moral narratives” is not only to highlight their ethical content but also to underline
the translators’ and other actors’ agency in the transfer of these success philosophies.

Baker presents a typology of narratives including “ontological narratives (narratives
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of the self),” “public narratives,” “conceptual (disciplinary) narratives,” and “meta-

(master) narratives” (Baker, 2006, pp. 28-48). The most relevant category for the
self-help context is the ontological narratives or narratives of self that are defined as
“personal stories that we tell our selves about our place in the world and our own
personal history” (28). Baker quotes the classification of ontological narratives

offered by Kenneth J. Gergen and Mary M. Gergen in “Narratives of the Self” (1997):

Gergen and Gergen discuss three types of ontological narratives: the stability
narrative portrays the individual’s situation as stable, with little or no change
over time; the progressive narrative depicts a pattern of change for the better;
and the regressive narrative stresses a pattern of decline or change for the
worse. They argue that the development of these narrative forms ‘is favored
by functional needs within the society. Stability narratives are favored by the
common desire for the social world to appear orderly and predictable;
progressive narratives offer the opportunity for people to see themselves and
their environment as capable of improvement; and regressive have an
important motivational function in their own right.” (cited in Baker, 2006, p.
32; Gergen and Gergen, 1997, p. 175)

I consider and perceive the success oriented self-help texts, which offer
guidelines to a better, happier and more successful life, as “progressive ontological
narratives.” Baker’s further explanations on the interdependence between ontological

narratives and collective narratives support my perception:

Ontological narratives, then, are dependent on and informed by the collective
narratives in which they are situated. But they are also crucial for the
elaboration and maintenance of these same narratives. In the first instance,
shared narratives, the stories that are told and retold by numerous members of
a society over a long period of time, provide the blueprints for ontological
narratives, including the blueprints for the social roles and spaces that an
individual can inhabit. (Baker, 2006, p. 29)

Collective narratives, or ‘cultural macronarratives’, as Hinchman and
Hinchman (1997b: 121) call them, thus shape and constrain our personal
stories, determining both their meanings and their possible outcomes. They
are transmitted through a variety of channels, including (in modern times)
television, cinema, literature, professional associations, educational
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establishments, and a variety of other outlets, (...) At the same time,
ontological narratives are by no means inconsequential for the elaboration
and maintenance of shared narratives. Society as a whole has a considerable
stake in the stories and roles we construct for ourselves, because personal
narratives can enhance or under- mine the narratives that underpin the social
order and hence interfere with the smooth functioning of society. (Baker,
2006, p. 29)

In Goffman’s terms, the interdependence between ontological and shared
narratives is a function of the fact that ‘societies everywhere, if they are to be
societies, must mobilize their members as self-regulating participants in
social encounters.’ (cited in Baker, 2006, p. 30; Goffman, 1967, p. 44)

The interdependence between the ontological narratives and shared narratives
is also parallel to Hunt’s idea of moral regulation in terms of stimulating self-
regulation.

The second level of translation comprises the transfer of the meta-narrative of
self-help, which encompasses and is closely connected to the self-help narratives. I
assume that self-help or self-improvement as a phenomenon is a meta-narrative
currently prevalent and widespread in the cultural atmosphere of Turkey. I use the
term “meta-narrative” in a close sense to the category of “public narrative” in
Baker’s discussion (Baker, 2006, pp. 33-38), and it has a moral character, too. Both
in Turkey and around the world, this meta-narrative is articulated, transformed and
spread through self-help narratives, in addition to some other means of media and
institutions such as seminars, courses and TV programs. To be explicit, self-help
texts are not the only means for the transfer, transmission or dissemination of the
meta-narrative of self-help, but a major one. I would like to argue that translation is
an active process ongoing and effective simultaneously in the formation of both of
these narratives; that is, on the textual narratives of self-help and the meta-narrative
of self-help. By metanarrative I mean the philosophy of success promoted in self-

help narratives embraced with an ethical agenda and a moral point of view.
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For Baker, narrative is similar to story or discourse and we are embedded in
several narratives. It is a dynamic entity always in relation to other narratives and
open to change (Baker, 2006, pp. 3-4). In Social and Communication theory,
narrative is regarded as “the principal and inescapable mode by which we experience
the world” and that’s why it is argued that we comprehend the social world and
create our social identities through narratives and narrativity (Baker, 2006, p. 10).
Baker emphasizes that “translation plays a key role in naturalizing and promoting
such narratives across linguistic boundaries” and regards it critical to “highlight and
interrogate the many ways in which translators and interpreters participate in both
circulating and resisting narratives”(14). One of the main aims of this study is to
clarify what role translation plays in “naturalizing” and “promoting” the meta-
narrative of self-help/self-improvement in the Turkish culture. My initial research on
the subject indicates that two distinct metanarratives on success have been
transferred through the moral narratives in the selp-help books: the
rationalist/Protestant ethics based success narrative and the spiritual/New Thought
based success narrative, which I intend to analyze later.

There is a third level in the analytical scheme that is both partly dependent on
and partly independent from the previous two levels. The success-oriented self-help
literature in Turkish has also generated a cultural field for the genre that has its own
formal and contextual conventions. Through the translation of self-help narratives
into Turkish, a new genre has also been transferred into the Turkish culture. My main
reason for considering the transfer of the genre (and the field) as a different level is
that I believe the translation history of self-help success books in Turkish will reveal
the genesis of a new cultural field in Turkey. Furthermore, some diverse translation

practices of the translation agents in this field do not always fall under the category
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of inter-lingual translation from a source text to a target text. [ would like to argue
that, by following a certain text-production pattern, some agents have translated the
genre of self-help sometimes without translating the texts themselves but adopting
and applying the source authors’ formal and content-related strategies. That’s why,
the translation of the genre with the formation of a field constitutes a third level in
this scheme, and in fact, it also includes the transfer of a popular science based on
this genre. On account of the self-help translations into Turkish, a certain type of
popular Psychology has also been imported, together with its transferred approaches
and terms. One of the main aims of this thesis is to show the interrelations between
all these translation levels and the subtleties of their interplay with a special focus on
agency. Acknowledging the fact that translator and translation are two intertwined
and inseparable notions, since the translation history of success oriented self-help
literature requires a keen focus on agency due to the explicit initiations and
interventions of some translation agents including especially translators, I will offer a
translator-centered historical analysis in this thesis as well as some extensive case

studies from different periods and authors.

3.2.3 Other conceptual tools of Narrative theory

A central concept that narrative theory offers and Baker employs to analyze
translation is “framing.” Baker uses the concept of framing to describe the ways in
which translators and interpreters — in collaboration with other agents, such as editors
or publishers — emphasize, weaken or alter aspects of the narrative(s) set in the
source text. Framing is “an active strategy that implies agency and by means of
which we consciously participate in the construction of reality” (Baker, 2006, p. 105)

and Baker presents various strategies with examples to demonstrate how narratives
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are reframed in translation and considers translation as “not simply an interpretive

frame but a performance that encompasses any number of interpretive frames”

(2006, p. 107).

Framing is performed by translation agents in different levels and through
different strategies in the transfer of the self-help narratives into Turkish. For
instance, the genre of self-help or some self-help books are classified under the title
of Psychology by some Turkish publishers, and of Philosophy by some others, which
I believe is a deliberate framing strategy, though the Turkish category name “kisisel
gelisim” has also started to become a distinct section in most publishing houses. The
representation of the professional domains of some of the translation (or transfer)
agents has also been influential as a framing strategy and not in an unintentional way.
Another example of a different level of framing has been carried out in relation to the
religion axis, which reflects both the ideological appropriation on the part of
translation agents, and the type and nature of the translation practices in this transfer
process. A very recent and interesting example of religious (re)framing among others
is the 2015 publication of Ali Fuat Basgil’s Geng¢lerle Basbasa, an advice book for
the youth inspired from Julet Payot’s Education de la Volonte (1895 Education of
the Will). This work was originally written in Turkish in the Latin alphabet in 1949,
and published half a century later, in 2015 with an Ottoman transcription next to
each page, which I believe aimed to create a religious impression through reframing
the work temporally.” Another remarkable instance of framing with a religious
ideology can be the Turkish conservative self-help authors’ rewriting of the New
Thought themes in an Islamic frame, though leading to an opposite pragmatic effect

due to the dominance of the source culture narrative.

T will discuss this work as an example of collage in the introduction of chapter four.
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Baker details the ways of framing performed in translation and interpreting
based on the characteristic features of narratives and examines the ways “in which
translators and interpreters — in collaboration with publishers, editors and other
agents involved in the interaction — accentuate, undermine or modify aspects of the
narrative(s) encoded in the source text or utterance” (Baker, 2006, p. 105).
“Temporal and spatial framing” and “selective appropriation of textual material” are
the two strategies Baker classifies for which I will present some examples from my
initial research into the translated texts in the field of self-help in Turkish to show the
relevance of narrative theory for the present analysis, yet they will be depicted and
exemplified in detail within the case studies in the following chapters.

Temporal and spatial framing includes choosing a particular text and
embedding it in a temporal and spatial context that highlights the narrative it portrays
and stimulates us to create links between it and current narratives that influence our
lives, although the events of the source narrative may be placed within a very
different temporal and spatial framework; and this “type of embedding requires no
further intervention in the text itself, although it does not necessarily rule out such
intervention” (Baker, 2006, p. 112). There are several examples for this type of
framing in the self-help literature in Turkish. A striking example of temporal and
spatial framing is the translation of Napoleon Hill’s Think and Grow Rich (1937)
into Turkish in 2000s, which was originally written as a book of self-improvement

during the Great Depression for the readers of the American culture in 1930s.

Selective appropriation of textual material is another framing strategy which
is “realized in patterns of omission and addition designed to suppress, accentuate or
elaborate particular aspects of a narrative encoded in the source text or utterance, or

aspects of the larger narrative(s) in which it is embedded” (Baker, 2006, p. 114).
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Two characteristic features of narratives, namely “relationality,” and
“genericness” are also pertinent for the analysis of self-help translations in Turkish;
the former highlights the relational contexts of the cultural elements in public
narratives which sometimes lead to constraints and at other times to the elaboration
of new narratives for translators (Baker, 2006, pp. 64-66), and the latter refers to the
association between an individual text and the genre it belongs to and how it
influences interpretation in various ways. Baker illustrates how relationality serves as
a critical feature in the interpretation of narratives with the translation of some terms
that are loaded with relational meanings in the target culture such as the Arabic
words “harim” and “shaheed,” their English equivalents “harem” and “martyr”
respectively and the narratives they lead to in the target culture through translation.
One example for relationality from the Turkish translation of self-help success books
might be the translation of the word “God” as “Allah” in Dale Carnegie’s books by
Omer Riza Dogrul, which inevitably leads to an Islamic frame for the narrative in
translation. Genericness or generic frame is another characteristic of narratives which
serves some other purposes in the translation of self-help books in such a way that
when self-help books are classified as works in psychology, they are automatically
eluded the general impression about self-help being a cheap and commercial
category and get legitimized and prestigious. Translating a source text to a different
genre is also called “generic shift,” and the translation and presentation of self-help

as psychology serves as an example for this category.
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3.3 A sociological approach with a focus on agency: Bourdieu’s Sociology of
Culture

I employ narrative theory to identify the self-help success books as “moral
narratives”- a denotation both revealing the content and meta-narrative they
represent- and to analyze how these narratives, both textual and non-textual, are dealt
with in translations, foregrounding the translators’ agency —ideological, political or
ethical- in the translation practice. However, in order to figure out the role of
translators and other agents in the transfer of this literature and other phases of the
translation process, a broader framework is required that would facilitate a thorough
historical analysis explicating the sociological “problematics” of the period under
concern and the complexities of translation implied in the narrative framework.
Constructing a translation history of the success-oriented self-help books requires a
sociological approach that would offer a clear and comprehensive picture of the
genesis and development of a new cultural field, namely “kisisel gelisim.” In the
case of success oriented self-help books, which I define as moral narratives in the
present study, it seems quite reasonable to straightforwardly regard the rise and
popularity of this kind as a direct reflection of the tendency in the capitalistic
societies of the globalizing world and shoulder a generalization that the transfer of
this literature is mainly a consequence of the social and political changes in the
history of Turkey, especially a result of a liberal economic order and permeating
individualism.’® However, such a prejudgment may lead the researcher to overlook
the influence of the individuals and to miss the contextual specificities peculiar to the
target culture, to the social atmosphere in Turkey. This is not the only concern that

guides me towards a sociological analysis that opens up a space for the agency of the

3 fIker Ozdemir’s study is relevant in this context (Ozdemir, 2007).
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individuals. To be more explicit, the innovations and interventions of some
individuals are so dominant in the emergence and development of this field that they
necessitate a focus on agency for a complete and thorough analysis of the translation
history in question.

As a result of more interest in the contribution of individuals, that is
translators and other influential actors such as publishers or political figures in the
formation of translations, agency has gained more significance and attention as a
notion in Translation Studies. Especially through the sociological approaches to
translation research, some arguments as to the ignorance of agents and agency in the
traditional descriptive framework have been offered and these in turn have led to
miscellaneous solutions suggested for this problem by Translation Studies scholars.
They have proposed different theoretical frameworks and conceptualizations to
examine translation from a sociological point of view and evaluate agency in
translation.”’ Some conceptual tools introduced by Pierre Bourdieu, “habitus” in
particular, have been employed frequently in sociological translation analyses.
Recently in his comprehensive study on Shakespeare translations in Egypt, Sameh
Hanna has offered a full-fledged exploration of Bourdieu’s sociology of cultural
production and a methodological model of a sociological study of translation.
Discussing several conceptual tools from Bourdieu’s “genetic sociology,” Hanna has
also presented his own implementation of this theoretical model for Shakespeare
translations in Egypt as well as focusing on two major themes for Translation Studies,
that is “agency” and “retranslation” (Hanna, 2016).

Hanna’s account of Bourdieu’s sociology is definitely illuminating for

translation analysis in general and for the present study in particular since the main

1 Pym, 1998; Hermans, 1999; Simeoni, 1998; Gouanvic, 2005; Heilbron and Sapiro, 2007; Wolf,
2007.
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purpose of this thesis is to offer a sociological translation history of the “genesis” and
development of the self-help success literature in Turkish. In Hanna’s words,
Bourdieu’s “genetic sociology” offers a relational model that “conceives of socio-
cultural practice in terms of multiple causation and as the product of the dialectical
relation between objective social structures and the subjectivity of social agents”
(Hanna, 2016, p. 67). In line with this approach, my analysis will involve an
explication of the field of success oriented self-help in Turkish, types of capital that
shape this field, translation products, their characteristics, their positions in this field
and relations to other products; the translators, the types of capital they possess, their
trajectories in this and other fields, and their positions in terms of politics and poetics
of translation. In this section, I present Bourdieu’s field theory, with its major
components including positions and position-takings, forms of capital, and some
central notions such as “habitus,” “homology,” and “illusio.” I will also present some
examples from my corpus to illustrate the relevance of the framework for the content

of success based self-help translations in Turkish.

3.3.1 Field and social space

The central concept in Bourdieu’s sociology of culture is “field,” and Hanna
describes the major advantages of the concept of “field,” particularly comparing it to
the concept of “structure.” First, according to Hanna, field “helps to problematize
cultural production,” that is, instead of attributing the cultural production to a single
cause as a result of a linear reasoning, “field” makes it possible to examine cultural
products in relation to a “complex network of relations that include institutions and
human agents” (Hanna, 2016, p. 5). The field of cultural production, in this approach,

is not a fixed structure where the actions of human agents are destined to have a
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foreseeable set of results but its structure is always changing and subject to re-
hierarchization due to the logic of all fields, which is composed of the struggle
among agents over the ownership of capital and dominant positions. First, this
dynamic character of the concept of “field” helps the researcher to think of cultural
practices and products relationally; that is, to see the connections between these
practices and the positions obtainable in the field, the “dominant agents occupying
them, homologies with other fields and the class structure of the wider social space”
(Hanna, 2016, p. 5). Second, “field” is a “heuristic concept, a construct (...) This
epistemological distance between the “field” and the reality it attempts to capture
strengthens the researcher’s awareness of the constructedness of his/her analytical
tools” (Hanna, 2016, p. 5). “In contrast with the abstract and agent-less concepts of
‘structure’ and ‘system,” Bourdieu’s field features struggles among real agents, with
real stakes” (Hanna, 2016, p. 21).

Hanna emphasizes that research in translation studies has not yet fully
applied and appropriated Bourdieu’s conceptual tools and a major part of research
utilizing Bourdieu’s sociology has especially been related to interpreting. He also
states that the focus of research employing Bourdieu’s theoretical approach has been
fiction in research related to literary translation. However, he does not mention any
examples from research on nonliterary translation employing Bourdieu’s sociology
(Hanna, 2016, p. 6)

Social space is a larger category in this framework, which consists of
multiple fields such as cultural, political or economic. The social space of an
individual encompasses the fields within which he or she functions. In Bourdieu’s
sociology, field refers to “a structured space of possible positions which are occupied

by agents” (Hanna, 2016, p. 21). In addition to being dynamic and changeable, the
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structure of the field is shaped by the struggle among its members over different
kinds of capital (Hanna, 2016, p. 21). Furthermore, the interaction among different
fields is central to this sociological perspective in that any examination of a field of
cultural production necessarily requires an analysis of the impact of the dynamics in
the fields of power, such as politics and economy, over cultural production (Hanna,
2016, p. 22).

The boundaries of cultural fields are the result of a constant struggle between
two groups of culture producers: those “who believe in the autonomy of the field”
and that the cultural products aren’t required to comply with any laws except the
laws of the field, and those who argue that “these products serve economic, political
and social purposes” (Hanna, 2016, p. 22). Hanna provides an example for this
description of a constant struggle from the field of art production: the struggle
between the proponents of “pure art” and “bourgeois/commercial art.” The objective
underlying this struggle is to delimit and impose the boundaries of the field.
Considering their own interests and with the intention of strengthening their
positions in the field, each of these major groups attempt to determine the conditions
of true membership of the field and therefore, its boundaries. In fields of cultural
production, the struggle between these two groups is “about who is the true writer,
artist, translator, etc.” and therefore delineating the boundaries of a particular field is
“about the inclusion/exclusion of individuals and groups” (Hanna, 2016, p. 22). For
this reason, when translators, for instance, make declarations or comments about how
translations need to be done (for example, using the standard language or vernaculars
for historical drama), they define the membership and hence, the boundaries of that

particular field of translation (Hanna, 2016, p. 22). A similar kind of struggle can be
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said to have existed in the field of self-help in Turkish between the
authors/translators of different kinds of self-help.

The struggle within the field is not only over the conditions of membership
but more specifically, over the “authority of assigning membership and the authority
of consecration of both producers and their products” (Bourdieu, 1996, p. 224). For
Bourdieu, when a researcher adopts a definition of who is a writer/translator for
instance, he or she ignores the conflict within the field over the imposition of the
legitimate definition and offers a monolithic representation of that field. Instead of
following a “‘static and universal” definition of writer for example, Bourdieu’s
alternative is examining the “range of definitions available at a particular moment in
time and their distribution/hierarchization within the literary field” (Hanna, 2016, p.
23). This kind of an investigation entails detecting the mechanisms of consecration
which would inevitably require “identifying the agents and institutions that wield the
power of consecration, such as the education system, cultural institutions, academics,
critics and authors of prize lists, as well as the symbolic power each of them
possesses in the field” (Hanna, 2016, p. 23). In Bourdieu’s words, it requires
“constructing a model of the process of canonization which leads to the
establishment of writers” (Bourdieu, 1996, p. 225; emphasis in original). This can be
accomplished through analyzing the diverse forms of consecration at different
historical periods of the field. There are various forms of consecration for Bourdieu
including “consecration through documents (textbooks, anthologies, miscellanies),
consecration through monuments, consecration through commemorative events,
consecration through the education system (inclusion into school/university
curricula), consecration through attention from critics, reviewers and cultural agents

in general” (Hanna, 2016, p. 23).
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I believe self-help literature in Turkish can be analyzed as a field, and based
on my initial historical research on the subject, the last two forms of consecration can
be said to exist in this field. One of the most famous self-help authors in Turkish,
Dogan Ciiceloglu’s book on psychology, /nsan ve Davranisi: Psikolojinin Temel
Kavramlar: (1991 Remzi Publishing) to be used as a textbook at university, enables
his writings on self-help to be regarded as scientific sources and paves the way for
his consecration as an author in this field. Another important figure, Niivit Osmay’s
Insan Miihendisligi ends with a compilation of letters and comments about him and
his writings written by some cultural agents, reviewers and critics, which again
funtions as a mechanism of consecration on the part of the author.

According to Bourdieu’s field theory, the boundaries of the cultural field are
delineated by means of the definition of the conditions of true membership, the
classification of genres and modes of production within the literary field, and the
invention of new genres and the extinction of the old ones. For instance, the
boundaries of the literature or popular literature changes when a new genre emerges
or the boundaries of the field of translation changes when translators get interested in
a different kind such as literary translation or scientific translation. Obviously, the
emergence and especially development of the self-help literature in Turkish opened a
new field for translation and changed the boundaries of popular literature and
translation of popular literature.

It is generally the newcomers who initiate the shifts in the conditions of field
membership and the categorization of genres and ways of production in the field. For
Bourdieu, new comers “not only introduce innovative products, but they introduce
new techniques of production and new modes of evaluating products. However, their

entry into the field and their trajectory within it are not unconditioned” (Hanna, 2016,
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p. 24). The regulation of new comers is performed through “the codification of entry
to the field,” for Bourdieu, in two different types: high degree of codification, in
which gaining entry to the field is conditioned by embracing explicit rules and
holding a minimum of qualifications (“a degree, a title, a distinguished social
position, a close kinship relation to already existing members of the field, etc.”); or a
weak degree of codification in which the rules for entry into the field are not fixed
and operate at a more slight and imperceptible level (Hanna, 2016, p. 24). Examples
of the fields where there is usually a high degree of codification are academic or
judicial fields, though the instances of fields with low degree of codification are
literary or artistic fields. I think this classification of Bourdieu can even be
challenged by counter examples. Though self-help as a field is not in the first group,
it might be said to have a high degree of codification for entry into the field at the
beginning of its emergence, when the most dominant agents were all individuals with
some qualifications which can fulfill a high degree of codification, such as Omer
Riza Dogrul and Niivit Osmay, who have distinguished social positions or Dogan
Ciiceloglu, who has an academic title in Psychology.

Boundaries of the field are also defined by the acts of naming performed by
its members in order to describe themselves in opposition to members of other fields.
For Bourdieu, the presence or absence of a particular group in the social universe
relies on “its capacity to get itself recognized, to get itself noticed and admitted, and
so to win a place in the social order” (cited in Hanna, 2016, p. 25; Bourdieu, 1984:
480-1). A nameless social body has an uncertain existence and its members try to
avoid being in such a situation because their destiny is “bound up with the words that
designate them”(ibid.). In order to be recognized by other existing groups, they need

to the capacity to “mobilize around a name,” and “to mobilize the union that makes
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them strong, around the unifying power of a word” (cited in Hanna, 2016, p. 25;
Bourdieu, 1984, pp. 480-1). It is interesting to recognize, as Hanna observes, that
“the name that any particular social group accepts for itself is the outcome of a
struggle among its members. Individual members have their own vision of the
identity of the group, which they seek to impose through the act of naming and turn
into a legitimate division that distinguishes the members of that group from members
of other groups” (Hanna, 2016, p. 25).

By the same token, Dogan Ciiceloglu’s naming the field of self-help
(Ozdemir, 2007, p. 171), especially the sources which promise and guide for a better
and more successful life in different aspects, as “kisisel gelisim” is not a coincidence.
“Kisisel gelisim” can be translated into English both as “self-improvement,” which is
the other title of the field in English, and “personal development,” which sounds
more technical and evokes a scientific category. Though the works Ciiceloglu cites in
his works mostly belong to the bestselling self-help authors in English, this naming

absolutely reflects his vision about the identity of the field and the members of the

group.

3.3.2 Positions and position-takings

The field is described as “a network of objective relations (...) between positions” by
Bourdieu (1996, p. 231). These positions are “available to be occupied by members
of the field,” “these positions and the relations between them can be objectively
defined independently of the characteristics of those who occupy them,” and “the
positions available in a field are distributed in oppositional terms” (Hanna, 2016, p.
25). For example in the literary field, some positions that can be ascertained are:

novel versus poetry, social novel versus avant-garde novel, dominant versus
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dominated, consecrated versus novice etc. Positions also comprise forms of grouping
of individual producers (salons, writers’ unions, literary clubs, literary movements),
and modes of production (private versus government publishers, publishing in a
prestigious book series for established writers versus publishing in a series for avant-
garde writers, etc.) (Hanna, 2016, p. 25).

Admitting the fact that this study is based on a corpus of bestselling
translators/authors, and for this reason may provide insufficient data for some
generalizations about the field, it is still possible to identify positions in the self-help
literature in Turkey according to the different approaches in the success books, as
mentioned in the context of meta narratives, such as rationalist/Protestant ethics
based narratives and spiritual/New Thought based narratives.

There are two significant factors that determine the status of each of these
positions; first, the other positions in the field, and second, “the distribution of forms
of capital possessed by their occupants or the power relations between them” (Hanna,
2016, p. 25). For example, if a genre is predominant at a particular moment in the
history of the literary field, then the writers of that genre must have accumulated a

considerable amount of “symbolic capital™*

that led the genre they employ to attain
relative preeminence over other available genres in the field (Hanna, 2016, p. 25).
The available positions in the field provide with a variety of decisions and
choices for the members of the field, which are called “position takings” by Bourdieu
(Hanna, 2016, p. 25). “Position taking is the concretization of the agents’ positions in

terms of actual works, discourses or stances” (Hanna, 2016, p. 26). Position takings

consist of both “generic, stylistic and thematic choices by members of literary field”

*2 Forms of capital will be explained in detail in the next section.
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(Hanna, 2016, p. 26), and “political acts and discourses, manifestos or polemics” of
authors (Bourdieu, 1996, p. 231).

The range of positions and the range of position takings are indivisible and
need to be analyzed together; and therefore, “any change in the range of available
positions in the field results in a change in the stances taken by agents” (Hanna, 2016,
p. 26). Changes in the available positions are usually introduced by newcomers,
usually young and non-consecrated members of the field. Trying to “assert their
difference, get it known and recognized” newcomers attempt to present “new modes
of thought and expression” and create new positions, which leads to the
rehierarchization of the available positions and position takings in the field
(Bourdieu, 1993, p. 58). Hanna underlines that the changes in positions and position
takings are always the consequence of the generative principle governing the field,
which is the “struggle among agents with different interests” (cited in Hanna, 2016, p.
26; Bourdieu, 1996, p. 32).

Hanna maintains that since translating a canonized author can somehow
ensure a certain degree of success for translations, the position of canonized authors
becomes “a site for struggle” among translators (Hanna, 2016, p. 27). The symbolic
value of the name of the canonized author insinuates and assures a “quality product”
irrespective of the influence of the translator. So the name of the canonized author
functions like a reliable brand name and it is a signal of consecration when a
translator has his/her name next to the canonized author’s. That’s why, adds Hanna,
translators (drama translators in his case) not only struggle for the honor of
translating canonized authors but also for showing that they deserve this honor. This
is the reason behind their assertions in the book covers or title pages highlighting

their academic titles or areas of specialization which all act as cultural capital
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distinguishing the translator (author) from the others struggling for the same position.
In later translations, they consolidate their positions by mentioning early translations
(Hanna, 2016, p. 28).

This kind of position taking can be exemplified in the field of self-help in
Turkey with some instances such as Omer Riza Dogrul’s statements in his preface to
his translation from Henry Link, where he also presents the canonized position of the
author. Dogrul also mentions about his previous translation from the same author in
the preface to his translation of Public Speaking and Influencing Men in Business
from Dale Carnegie. Apparently, Dogrul had had the same position for a long time
until Carnegie’s works were translated by other translators in later decades.

Another significant detail Hanna mentions is the fact that if the field is new,
still in the making, and the canonized authors are being translated for the first time,
then, translators do not own any capital relevant to the field but are inclined to utilize
the capital they have from other fields (2016, p. 28). This is the case with all the
dominant agents that will be analyzed in case studies in the present thesis, namely
Omer Riza Dogrul, Niivit Osmay, and Dogan Ciiceloglu, who make use of their
capitals in other fields, that is in Politics, in Engineering, and in Psychology
respectively.

There are also positions relevant to the consecration of the translator. The two
positions in this category are of the consecrated and the marginalized. In addition to
translating canonical works, some other signs that indicate the position of
consecrated translators are associated with their being recognized by cultural
institutions or with their trajectory within the specified field. Forms of recognition
consist of translation awards as well as membership in official translation

committees that appraise translations, prize and establish national translation policies.
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The accomplishments and general profile of the translator also have an important

role in deciding whether a particular translator has the position of the consecrated.
Hanna also emphasizes that being an author and having “original” publications can
lead to consecration as the capital attributed to the title of “writer” surpasses that
attributed to the “translator” since the former is correlated with the image of “creator”

whereas the latter is identified with the image of “imitator” (2016: 32).

3.3.3 Forms of capital

The structure and boundaries of any field are “determined by the type of capital
dominant in the field and the distribution of this capital among its members.” (Hanna,
2016, p. 37). Originally belonging to the discipline of economics, “capital” is a
central concept in Bourdieu’s theory of social and cultural practices. In the simplest
sense, it refers to “accumulated labour” (Bourdieu, 1986, p. 241), but in Bourdieu’s
theory of fields “labour may be immaterial, and hence its accumulation may take
forms other than monetary profit, although it can be converted, under certain
conditions, into monetary profit” (Hanna, 2016, p. 37). Capital is both “a force
inscribed in objective or subjective structures” and “the principle underlying the
immanent regularities of the social world” (Bourdieu, 1986, p. 241). To be precise,
capital is amassed both in material things and immaterial practices and owned by
individuals and institutions. What is more, it acts as the very logic that shapes
activities in any particular field as well as the power relations among members of
that field. For this reason, it is impossible to present an accurate and adequate
account of the structure and function of the social world without employing capital
as an explicatory tool to describe the social and cultural practices. In this framework,

for the effectiveness of such an account, the sociologist needs to detect the
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“mechanisms of euphemization” (Hanna, 2016, p. 37) or in Bourdieu’s terms
“dissimulation” (Bourdieu, 1986, p. 243) through which the material interests
underlying and constituting socio-cultural practices are concealed in supposedly
disinterested assertions of the producers of culture. Some examples of such
assertions are “serving the cause of art/literature,” “invigorating literature with new
themes, styles and genres” or “producing a faithful translation of Shakespeare’s
drama” (Hanna 2016: 37).

There are identifiable forms of capital at the core of these assertions that
agents endeavor to own and invest in and the comprehension of these different forms
of capital comprises an important part of the sociological analysis (Hanna, 2016, pp.
37-8). In addition to identifying these different kinds of capital, the sociologist also
needs to “establish the laws whereby the different types of capital (or power, which
amounts to the same thing) change into one another” (Bourdieu, 1986, p. 243). As
Hanna also emphasizes, the central argument of Bourdieu’s account on the three
forms of capital is that both cultural and social forms of capital are invoked by and
contribute to economic capital. Bourdieu aims to question the general belief that
“cultural activities, in particular, are grounded in disinterestedness” (Hanna, 2016, p.
42).

Since the field of self-help has established itself as a big sector in the Turkish
publishing industry with very high sales figures and bestsellers, capital would
inevitably serve as an efficient tool in my attempts to figure out the structure of this
field and different kinds of motives behind the translation agents’ choices. In general,
the authors in this field make a claim for disinterestedness in economic profit. Some
self-help authors argue that they fulfill a social mission and write self-help books for

the improvement of individuals and society in general. Ilker Ozdemir, in his analysis
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of the concept of communication in the self-help discourses in Turkey, presents

several examples of such claims (Ozdemir, 2007, p. 172).

3.3.3.1 Cultural capital
Cultural capital reveals itself in three different forms as “embodied,” “objectified,”
and “institutionalized” (Bourdieu, 1986, p. 243). Embodied cultural capital is
gathered in the range of knowledge, skills, cultural, artistic and political preferences
of the individual agent. It also consists of the awareness of the agents about their
social space and the potentials they utilize while they are relating to this space and
entering into the fields that compose this space. The attainment of cultural capital
depends on both the capacities of the individual agents and the precepts of their
social classes. The social conditions of the attainment of cultural capital are “more
disguised than those of economic capital” (Bourdieu, 1986, p. 245), and therefore
“cultural capital is meant to be recognized as symbolic capital”’(Hanna, 2016, p. 38).

Objectified cultural capital appears in objects and media including “writings,
paintings, monuments, instruments etc.” (Bourdieu, 1986, p. 246) and its materiality
paves the way for its transmission and conversion to economic capital, which is not
the case for the embodied cultural capital. Objectified cultural capital continues to
have its material and symbolic value to the extent that it is “implemented and
invested as a weapon and a stake in the struggles which go on in the fields of cultural
production” (Bourdieu, 1986, p. 247).

The institutionalized form of cultural capital shows up as an academic degree,
a title or award that is verified by an educational or cultural institution. Contrary to

embodied cultural capital, institutionalized cultural capital is “more fluid and is
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easily convertible to economic and social capital” (Hanna, 2016, p. 39). It helps to
“compare and price the qualifications of agents within the field” (Hanna, 2016, p. 39).

To exemplify from the field of Turkish self-help literature, the
insurmountable dominance of Dogan Ciiceloglu as an author and authority with his
academic title as a Professor in Psychology can constitute a remarkable instance of
the notion of the institutionalized form of cultural capital. Forms of different kinds of
capital will be identified for the agents of translation in the field of self-help in

Turkey in the corpus analysis and case studies in the following chapters.

3.3.3.2 Social capital
Social capital consists of all the “actual or potential social resources possessed and
mobilized by individuals” (Bourdieu, 1986, p. 248). A common form of social
capital is membership in a specific group that provides its members with the
opportunity of being supported by the “collectively-owned capital” (Bourdieu, 1986,
pp. 248-9). The name of the group, whether it is a family name or the name of a class,
school, political party, literary club or movement, stimulates the collectively owned
symbolic capital, whose volume and effect for an agent rely on the size of the
network of relations he or she can efficiently activate and on the volume of the
capital (economic, cultural, symbolic) owned by other members of the group he is
related with, gained as a result of their own abilities and achievements (Bourdieu,
1986, p. 249). Social capital based on the membership of a particular group generates
both material and symbolic profits (Hanna, 2016, p. 41).

Most of the strong agents in the genesis and development of the field of self-
help in Turkey are figures who have significant social connections and who own a

certain amount of social capital that served in the formation of their own careers
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alongside the field. For instance, Omer Riza Dogrul was a political figure whose
social position and relations operated as social capital in this field. Dogan
Ciiceloglu’s initiation of the first series of self-help in the modern sense in Turkish
was encouraged and facilitated by the owner of Sistem Publishing, who has always

had a big share in the production market of this field.

3.3.4 Habitus
Agency of social actors plays an important role in the management of capital
including the processes of accretion, proliferation, diminution and conversion, as
well as the objective structures within a field. Habitus, the central notion in
Bourdieu’s genetic sociology, encapsulates Bourdieu’s understanding of human
agency: “systems of durable, transposable dispositions, structured structures
predisposed to function as structuring structures” (Bourdieu, 1990, p. 53). To put it
more explicitly, the habitus of an agent is ‘structured’; in other words, it is “neither
innate nor a haphazard construction” first of all (cited in Hanna, 2016, p. 43; Simeoni,
1998, p. 21). Secondly, it “is acquired and shaped, explicitly and implicitly, through
the range of social experiences made available by socialization and education”
(Hanna, 2016, p. 43). What is more, habitus is comprised by a system of dispositions
that have a structuring function, which helps orienting the practices of the individual
within the social space. Finally and most importantly, habitus causes ‘dispositions,’
that is, “strategies for action rather than rules for implementation” (Hanna, 2016, p.
43).

Hanna explicates and highlights the dialectical relation operating in two
directions between an individual agent’s habitus and the objective structures in a
field (Hanna, 2016, p. 44). On the one hand habitus is structured by the field, and on

the other hand it “contributes to constituting the field as a meaningful world”
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(Bourdieu and Wacquant, 1992, p. 127). It is never a hierarchical relation where the
field imposes some rules and the habitus actualizes them because the schemes of
habitus “function below the level of consciousness and language” (Bourdieu, 1984, p.
466). It is significant to note that habitus is “an open system of dispositions” whose
structure is open to change and revision through the personal experiences of the
individual (Bourdieu and Wacquant, 1992, p. 133). Therefore, “the habitus of any
individual is the product of history in two senses: it is both the product of the history
of the field of which he/she is a member and the history of his/her trajectory in the
social space” (Hanna, 2016, p. 45) As a result of its historical and open nature, the
habitus of a translator is formed by the experiences both in and outside of the
translator’s professional field, which in turn lead to the renovation and restructuring
of habitus (Hanna, 2016, p. 45). This aspect of habitus is crucial in following the
trajectory of the agents of translation that will be analyzed in this thesis, who are

professionally or non-professionally engaged with different fields of production.

3.3.5 Homology, illusio, and change

Another central concept in Bourdieu’s genetic sociology is “homology,” which is
defined as “resemblance within difference” (Bourdieu and Wacquant, 1992, p. 106).
This term has been used to indicate how the fields of cultural production are
“structurally and functionally interlinked” with the political or economic fields “in a
way that affects their internal dynamics” (Hanna, 2016, p. 52). Hanna discusses the
“homologous relations” of the field of theatre production with the field of power and
field of class relations. It is also very important to see the struggle between different
poles or positions in each field to be able to understand the interaction of a field with

other fields.
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Based on the content of the narratives produced in the field of self-help, it is
possible to identify some relations with other fields such as the field of business
(which somehow requires the spread of a particular narrative about success and a
successful businessman/worker), the field of politics (liberal tendencies in the
economy and capitalistic approaches which one way or another support or encourage
the narrative of the business world), the field of psychology (as it is closely related
with the discipline in content in the source culture and as a result of the professional
fields of some translation agents).

Another fundamental concept employed in Bourdieu’s field theory is illusio,
which refers to “the fact of being in the game, of being invested in the game, of
taking the game seriously” (Bourdieu, 1998, p. 76). Illusio, which refers to “ a
collective belief on the part of its members in the value of taking part in its internal
struggles” is not only a major factor required but also facilitated by the functioning
of a field (Hanna, 2016, p. 59). “In order for the field to emerge and function, its
members must take interest in the stakes it offers” (cited in Hanna, 2016, p. 59;
Bourdieu, 1996, p. 227). Through this notion, Bourdieu also aims to object to the
general association of cultural activities with the thought of disinterestedness, which
was mentioned in the context of “capital” before (Hanna, 2016, p. 59).

Ilusio is described as the “conjunctural relationship between a habitus and a
field” (Bourdieu, 1996, p. 228); and it is also emphasized that “the interest which
individuals develop in a particular field is engendered by the dispositions of those
individuals, which are in turn produced and promoted by the objective structures of
the field” (Hanna, 2016, pp. 59-60). In this framework, illusio, which constitutes the
motivating factor behind the actions of agents in a field of cultural production,

cannot be defined without “(re)constructing both the forms of capital dominant in
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the field and the habitus of these agents” (Hanna, 2016, p. 60). It is significant to
note that it is not only the illusio of the producers or authors/translators that is
required for the functioning of the field but also the illusio of the consumers or
readers. Hanna quotes Gouanvic’s argument, which reveals the pertinence of the
notion, that it is one of the tasks of the translator to “(re)produce in the target text the
capacity of the source text to provoke the illusio of the source readers” (cited in
Hanna, 2016, p. 60; Gouanvic, 2005).

In the context of the translation of success-oriented self-help books, there
exists a strong connection between the illusio of the readers and the metanarrative(s)
transferred to the target culture. The self-help narratives, that is, the success books
themselves, serve in the spread of some metanarratives, composed of some success
philosophies, which are employed in the formation of the illusio of the readers.

It is generally the new, non-consecrated members (writers, translators etc.)
who bring innovation and change in a field as they aim to put themselves in a distinct
position and try to be distinguished as different. They declare the new positions they
introduce to the field in some “constitutive texts” such as prefaces, programs or
manifestos (Bourdieu, 1996, p. 240). It is also emphasized in this framework that
there is correspondence or homology between the internal changes (the conflicts
occurring within the field) and external changes (the struggles in politics and
economy which comprise the field of power). “These external changes may either
effect a change in the power relations in the cultural field or allow for the emergence
of a new category of consumers whose affinity with the new producers ‘guarantees
the success of their products’” (cited in Hanna, 2016, p. 61; Bourdieu, 1996, p. 253).
The correspondence or homology between producers and consumers or supply and

demand is thought to be an instance of this specified relation between internal
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struggles within the field of cultural production and external changes in the social
space (Hanna, 2016, p. 61). Similar to the struggle among cultural producers over
distinction, there is a parallel struggle among the consumers who in a similar vein
endeavor to “distinguish themselves socially by means of the cultural taste with
which they affiliate themselves” (Hanna, 2016, p. 62).

Hanna states that the “existence of any product within the cultural field is
conditioned, as Bourdieu always emphasizes, by the ongoing battle between the
consecrated and the non-consecrated, the established and the newcomers, the avant-
garde and the outmoded” (2016, p. 62). The consecrated producers aim to reproduce
the present state of the field, with its leading methods of production and standards of
perception and appreciation of cultural products. The newcomers, on the other hand,
struggle to get recognized by both challenging the established hierarchy of cultural
products and indicating their own difference (Hanna, 2016, p. 63). They also try to
“push back into the past the consecrated producers... ‘dating’ their products and the
taste of those who remain attached to them” (Bourdieu, 1993, p. 107). For this
reason, the struggle in the cultural field is not only in terms of symbolic capital
(recognition, consecration) or economic capital (financial profit) but also in terms of
time; therefore, the field of cultural production is also defined as a “temporal
structure” by Bourdieu (Bourdieu, 1993, p. 108; Hanna, 2016, p. 63).

In light of this approach, it is also in the interest of “co-producers,” that is
reviewers, critics, historians, galleries, publishing houses, educational institutions
etc., to contribute to the ageing of cultural products or to “breathe life into certain
‘obsolete’ cultural products and transform them from the category of works ‘lagging
behind time’ into works ‘for all time’ or ‘classics’” (Hanna, 2016, p. 63). As Hanna

underlines, retranslation offers a prosperous ground to demonstrate the internal
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changes in a field and the struggle over time between ‘ageing’ and ‘new’ cultural
products (Hanna, 2016, p. 63). In the field of self-help in Turkish, the most striking
example for the struggle over time observed in retranslations is the works of Dale
Carnegie, which have also been re-edited, reprinted and repackaged for a number of

times in their source language and culture.

3.4 Collage/Bricolage

Apart from the theoretical tools of Narrative theory and Bourdieu’s genetic sociology,
one central concept that I will employ in my historical analysis is “collage/bricolage,”
which is an interdisciplinary notion originally used to talk about artistic

representation but has been deeply theorized and problematized across numerous
disciplines. In its narrowest definition, “collage” is a technique in Fine Arts, which
indicates that the work of art is composed of the assemblage of different parts from
different sources. Collage was introduced as a revolutionary art form in the twentieth
century, and was adopted later on as a method in literature and other forms of

cultural production including music, architecture and film-making (Banash, 2013, pp.
13-14). It was this narrowest meaning that first occurred to me when I looked

through one of the first well-known self-help works in Turkish, namely Niivit
Osmay’s Insan Miihendisligi (1985)>, which is a collection of Osmay’s translations
of some articles from different sources and his own writings on self-improvement

and success. I found Osmay’s combining his own writings with his translations from
other sources and presenting it as a single work very interesting and realized that the

same strategy was followed by other Turkish self-help authors in later years. This

recognition encouraged me to think and research more on the concept of “collage”

*3 The first version of the book was published in 1968 with the title /nsan ve Miihendis in Ankara by
Makine mithendisleri Odas1 Yayinlari.
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and I saw that it has not only been defined technically and metaphorically in various
ways in different disciplines but has also become and functioned as a key term in
interpreting the contemporary culture and the postmodern. In my opinion, “collage
translation practices” or “collage” as a method of translation definitely constitutes a
characteristic approach of the translators/authors in the history of self-help in Turkish.
For this reason, I believe the concepts of “collage/bricolage” can open up a new
dimension for the study of translation both technically/formally and
conceptually/metaphorically and reveal a lot about how translation and indigenous
writing are merged together in the Turkish self-help text production. Some Turkish
self-help authors/translators integrate different components of different sources in
one single work to form success manuals with diverse ethical viewpoints and values.

As I have mentioned, collage, its definition, methods and meanings have been
analyzed and interpreted by scholars across various disciplines in numerous different
ways. My aim is not to offer a complete literature review encompassing all the
diverse approaches to collage here, a task that would exceed the scope of one single
work anyway. In this section, I aim to present the relationship between collage and
translation as precisely as possible by referring to some relevant discussions on the
subject in cultural studies and criticism. Among the diverse perspectives on collage
as a technique and metaphor in cultural studies, these three characteristics that have
been identified and problematized are particularly significant for the context of
translation: collage and its association with mass production, consumerism and mass
media in the twentieth century; the representational status of collage and its multiple
origin(s).

In his study on the contemporary collage culture, David Banash describes the

practice of collage as a method of “making meaning in a ready-made world” for the
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artists and authors (Banash, 2013, p. 14). Banash argues that “collage is central to
understanding the development of the twentieth century because it is an uncanny
mirror of both the Fordist production that characterized the first half of the century
and the consumerist ethos that defined the postwar years” (2013, pp. 14-15). For
Banash, collage is not only a central form and practice for the contemporary culture,
but also “one of the coordinating metaphors of the century, allowing artists, writers,
and their audiences to understand the experience of mass production, consumerism,
and mass media” (Banash, 2013, p. 18). Referring to some prominent thinkers of the
century, namely Frederic Jameson and Jean Baudrillard, Banash emphasizes the
changes in the traditional narrative and art forms as a consequence of the
modernization of consumption and production sectors and the rise of mass media
(2013, pp. 26-27). Banash also underlines the fact that not only have the traditional
narrative and art forms been ruptured by the fragmentation rooted in the practices of
collage but the coherence of ideologies has also been transformed by the collage
artists (Banash, 2013, p. 17). All these drastic changes have inexorably affected the
ways of cultural production including translation.

Since collage has been introduced as a revolutionary art form, it has also
invoked diverse perspectives in criticism that in turn engendered innovative
interpretations of some fundamental notions such as representation or origin among
others. Thomas P. Brockelman, for instance, dwells upon the philosophical
relationship between collage and the postmodern art, literature and culture, and
describes collage both as “lens for the interpretation of the postmodern” and as
“emblem for the contemporary culture” (Brockelman, 2001, pp. 7-8). Based on his
analysis of some postmodern works of art and literature, Brockelman considers

collage “as both revival of representation and paradigm of antirepresentationalism,”
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highlighting the “undecidebility of its representational status” (Brockelman, 2001, p.
8). Rona Cran, another scholar dealing with both the technical and conceptual
features of collage in different fields, emphasizes in her recent work on the subject
that “collage is about encounters. It is about bringing ideas into conversation with
one another” (Cran, 2014, p. 4). Cran quotes Rosalind Krauss’s definition of the
function of collage highlighting its relation with the notion of origin: “ It (collage)
can talk about space without employing it; it can figure the figure through the
constant superimposition of grounds ... As a system, collage inaugurates a play of
differences which is both about and sustained by an absent origin” (as cited in Cran,
2014, p. 10; Krauss, 1981, p. 20). Acknowledging the fact that collage had been
present before Picasso and Braque, Cran identifies the functions of collage mainly
for art but also for other sorts of cultural production:
For the Japanese calligraphers, Persian bookbinders, and nineteenth-century
educators, collage was predominantly a useful method of making something
pretty or interesting or useful to look at or interact with, but for Picasso and
Braque, and the artists and writers who subsequently developed and
diversified it, it was a means of subverting established ways of making art.
Collage in its twentieth-century manifestation was about meaningful
encounters and juxtapositions, about displacing, disrupting, and
deconstructing, whilst simultaneously representing the possibility of dialogue
and synthesis between heterogeneous elements. (Cran, 2014, p. 14)
It will be clear through the textual analyses in chapter four that the collage works in
the Turkish self-help writing/translation do reflect some of these main functions of
collage that Cran elaborates such as “being about encounters,” “disrupting,” or
“representing the synthesis between heterogeneous elements.” However, it is worth
noting that collage practices in the Turkish self-help translation/writing lack an
important function of collage as an art or narrative form performed by artists and

authors in other fields. A significant difference is that the effect of collage is

different in this particular field in terms of readers’ reception. The collage
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characteristic in the structure of the Turkish self-help works/translations is not as
explicit as it is in the works of art or literature. The Turkish self-help
authors/translators make use of collage in their writings/translations as a key text-
production strategy but they do not pursue the major goals of the collage artists or
authors such as bewildering, unsettling or challenging some conventional
assumptions of the readers or text-production forms. The Turkish self-help readers
are not expected to be aware of or affected by the form of collage here. Unless they
carry out a detailed textual analysis, they may not realize the collage aspects of these
works. Therefore, generally speaking, it can be concluded that the reception of
collage is different in this particular field. For the professional readers, on the other
hand, like scholars of translation or literature, the characteristics of collage in these

texts are obvious from the first reading.

In addition to the various interpretations of collage in literary and cultural
criticism, its derivative concept “bricolage” has also been used by a number of
theorists in different contexts. “Bricolage” is a French word with its root “bricoler”
which means “to putter about,” and it is defined as “construction (as of a sculpture or
a structure of ideas) achieved by using whatever comes to hand; also something
constructed in this way” (merriam-webster.com). The word was transferred to
English in 1960s, and now refers to anything composed of the “creative uses of
leftovers” (merriam-webster.com). In the Oxford Dictionary of Literary Terms it is
defined as “a French term for improvisation or a piece of makeshift handiwork. It is
sometimes applied to artistic works in a sense similar to collage: an assemblage
improvised from materials ready to hand, or the practice of transforming ‘found’

materials by incorporating them in a new work” (Baldick, 2008, p. 42). The French
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social anthropologist Claude Lévi-Strauss employs the term “bricolage” as a
metaphor to describe how mythological thought creates meaning:

[ f Jor Levi-Strauss, mythical meaning-making bricoleurs combine their
imagination with whatever knowledge tools they have at-hand in their
repertoire (e.g., ritual, observation, social practices) and with whatever
artifacts are available in their given context (i.e., discourses, institutions, and
dominant knowledges) to meet diverse knowledge-production tasks.
(Rogers, 2012, p. 3)

According to Lévi-Strauss, as opposed to the engineer's creative thinking, which
progresses from goals to means, mythical thought endeavors to re-use materials
available at hand so as to provide solutions for new problems (Phillimore et al. 2016,
p. 6). Jacques Derrida criticizes this perspective and argues that “if one calls
bricolage the necessity of borrowing one's concept from the text of a heritage which
is more or less coherent or ruined, it must be said that every discourse is bricoleur”
(Derrida, 1980, p. 285). Derrida’s approach may have some significant implications
for the conceptualization of translation/writing in terms of collage in this study but
another interpretation of bricolage is more relevant in this context, which comes
from the field of sociology of religion. In order to describe the formation of religious
systems in the modern day societies, “bricolage” has been utilized by sociologists of
religion to highlight the fact that “individuals increasingly craft their religious life
and identity by picking and mixing from a wide range of religious traditions”
(Altglas, 2014, p. 2). Originally employed in the study of traditional cultures,
afterwards the concept was used to depict the religious life in advanced industrial
societies, specifically to portray the “privatization of religion” by means of
elaborating beliefs and practices from diverse sources (Altglas, 2014, p. 2). This is
also called the “eclectic and personal religiosities within modern individualism”
(Altglas, 2014, p. 3). The following quotation from Véronique Altglas remarkably

indicates the relation between collage/bricolage and translation/writing in this
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context: “Every encounter with foreign cultures or religions implies an understanding
from one’s point of view and necessitates interpretations, translations, and selections”
(Altglas, 2014, p. 11). Altglas’s arguments on bricolage also have significant
implications for the moral regulation perspective adopted for the analysis of success
based self-help literature in the present thesis:
The domestication and appropriation of exotic religious resources as tools for
self-realization is at the core of religious exoticism (...). It shows that the
quest for self-realization does not evidence “self-authority,” but rather
entails the conformity to a set of norms and values that actually reveals wider
constraints exerted on individuals in advanced industrial societies. Flexible
economies and the shrinking of the welfare state require from individuals that
they become increasingly responsible for themselves, in a relatively
unpredictable and insecure social environment. In this context, the self has
become the locus of individuals’ governance. Religion, even in its most
privatized forms, does not escape from this social context, as shown by
incentives to work on oneself, adopt appropriate practices, and constantly
evaluate and control one’s emotions. In short, bricolage with religious and
therapeutic resources is significantly shaped by the neoliberal political,

economic, and cultural perspective that requires individuals to be self-
managed and autonomous. (Altglas, 2014, p. 17)

This technique of bricolage; that is, eclectically elaborating from different
sources for the improvement of the self is not only valid for religious practices but
also functional for the self-help practices with different purposes. Based on my initial
research on the history of the self-help literature in Turkish and on various
approaches to collage as a form and concept, I believe the concept offers a fruitful
ground for the analysis of translation/writing in this context both as a practical
technique and metaphor. Individuals in the contemporary world form their ethical
guideline including the strategies of success by means of a “bricolage” practice,
selecting from various sources. This practice is analogous to the writing/translating
methods of the self-help authors/translators in Turkish, who, in the same way,
generate their narratives by means of a bricolage that draws on a number of sources

for a number of meanings. That’s why, the self-help narratives in Turkish are works
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of collage in this sense. These narratives are literally like the text in the sense defined

by Roland Barthes:

a text is not a line of words releasing a single ‘theological’ meaning (the
‘message’ of the Author-God) but a multidimensional space in which a
variety of writings, none of them original, blend and clash. The text is a tissue
of quotations drawn from the innumerable centres of culture.” (Barthes, 1977,
p. 146).

For this reason the relevance of collage in the context of translation emerges both in

the formal/technical sense and metaphorical/conceptual references.

In conclusion, this composite or hybrid texture of these narratives inevitably
has some repercussions for the conceptual analysis of translation particularly in the
context of postmodern translation theories. Parallel to the postmodern and
poststructuralist approaches in literary and cultural theories, the way translation is
theorized and problematized has also been diversified. Various studies on the history
of translation in different cultures have shed light on the diverse interpretations of the
subject, leading to new theories and conceptualizations. As a result of these new
frameworks, not only have the fundamental notions of translation such as originality
or equivalence become more open to dispute but its scope as a concept and metaphor
has also expanded. The distinction between translation and original writing has

blurred, and translation has become a central metaphor for any translational situation.

3.5 Conclusion

In this chapter I elaborated the theoretical framework that I will employ in this
analysis of the translation history of success-based self-help in Turkish, based on a
multi-layered and multi-faceted approach, including conceptual tools and methods

borrowed from Narrative Theory, Sociology and Cultural Studies in addition to the
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theoretical and methodological approaches in Translation Studies. I first touched
upon the narrative theory in the sense employed in Social and Communication
Theory and adapted for translation by Mona Baker, and then dwelled upon the
narrative framework I created for the analysis of the translation history of success-
based self-help in Turkish, which is composed of a) the success-oriented self-help
texts in Turkish as “moral narratives,” b) the success philosophies offered and
promoted in these texts as “meta-narratives” and c) the “cultural field” that shapes
and is shaped by these texts with a special aspect of agency. I drew on the theory of
“moral regulation” based on a Foucaldian scheme of self-governance to complement
the narrative paradigm in this framework. Then, for the sociological analysis of the
formation of the field of success oriented self-help in Turkish, and its major
constituent, agency, | offered a brief account of Bourdieu’s field theory focusing on
its central concepts and Sameh Hanna’s interpretation of Bourdieu’s genetic
sociology for Translation Studies. The final constituent of the theoretical framework
was the concepts of “collage/bricolage,” and their relevance in analyzing the diverse
translation practices in the translation history of success based self-help literature in
Turkish, and their implications for the postmodern translation theory.

In light of my concise discussion on collage/bricolage here, I will analyze the
translation history of success-based self-help in Turkish through the concept of
collage in the rest of this thesis. I will illustrate through a historical account focusing
on some dominant agents of translation and their remarkable cases of collage
strategies that the idea of collage/bricolage can be incorporated into the analysis of

translation both as a concept and as a process.
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CHAPTER 4

TRANSLATION AS COLLAGE/BRICOLAGE

4.1 Introduction

One of the main aims of this study is to illustrate that translation has been performed
mainly through collage practices of some agents active both in the transfer of the
genre and the formation of the cultural field throughout the translation history of
self-help into Turkish. Although it is possible to consider the whole Turkish self-help
literature as a collage of some moral narratives based on the source culture and target
culture, collage has had different forms and has served different functions in this
transfer process. My main objective in this chapter is to elaborate collage as a
theoretical tool in the analysis of translation and to illustrate how it has functioned in
the translation history of self-help into Turkish. With this intention, I will first depict
collage as a concept in this framework, and then I will analyze the collage practices
in the translation history under concern in four different categories. Focusing on one
particular translation agent in each category, I will explicate and exemplify the
collage practices through textual analyses of some major texts produced by these
translation agents.

Before introducing collage as the main conceptual tool to analyze translation
in this study, I would like to explain my approach regarding translation as a concept
and process briefly, and the framework this research follows in the study of
translation history in Turkey. A critical contribution of the historical analyses of
translation in Turkey to Translation Studies in general has been the problematization
of “terceme/terciime” (the Ottoman concept of translation), as a culture-bound and
time-bound concept and the exploration of the diversity in the writing practices

including or associated with translation throughout the literary tradition in Turkey
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(Paker, 2002; 2009). That was Saliha Paker, who first scrutinized the differences
between the modern Turkish notion for translation denoted by the term “geviri,” and
the writing practices associated with translation in the Ottoman tradition in the name
of “terceme/terciime” (Paker, 2002, pp. 124-128; 2009). “Terciime,” the old concept
of translation in the Ottoman tradition, in the sense problematized by Paker does not
coincide with translation in the general sense but refers to a broad range of
translation practices in the Ottoman interculture (Paker, 2002; 2009). In the
conceptual framework she develops for the analysis of literary translation in the
Ottoman culture, Paker also analyzes the notion of “telif,” which is considered as the
equivalent of an “original” work, or indigenous writing today, in the modern sense
(Paker, 2011). Paker argues that in the Ottoman literary framework, “telif” can be
considered as “a concept of creative mediation involving some degree of translation,
which has to be held distinct from the concept of the “original” in the European
Romantic sense” (Paker, 2015, p. 31). Paker’s theoretical framework for the
Ottoman “telif-terclime” tradition is very important for my conceptualization of
translation and indigenous writing through collage in this translation history; but
before explaining further, I need to complete the historical link more thoroughly.
Following Paker’s contributions and in light of her arguments on terciime in
the Ottoman literary tradition, some diverse practices and derivative notions of
translation in the history of Turkish language and culture have been explored in the
context of nineteenth century by Cemal Demircioglu (2005). In addition to this, other
descriptive analyses of translation following the framework offered by Gideon Toury,

9 <6

especially the explorations of some “concealed translations,” “assumed translations,”
and “pseudotranslations” (Toury, 1995) have thrown more light on the history of

translation in Turkey in this respect. For instance, in her comprehensive account of
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the politics and poetics of translation in Turkey, Sehnaz Tahir-Gilir¢aglar emphasizes
the blurred line between indigenous writing and translation when she analyzes the
translational habitus in the field of translated popular literature between 1920s and
1950s (Tahir-Giirgaglar, 2008, pp. 196, 260). In a later doctoral study, Miige Isiklar
Kocak examines a set of concealed translations and pseudotranslations among
translated nonliterary texts on and for women in Turkish between 1931-1959, which
again signals the vague distinction between the two categories, namely translation
and “original” (Isiklar-Kogak, 2007).

The focus of this thesis is a continuation of the same tradition, and therefore
the concept and practices comprising its corpus embrace the same diversity and
intricateness. In this study, both translation and indigenous writing in the history of
self-help in Turkish will be explored in light of the rewriting practices in the
nineteenth and twentieth centuries in the history of translation in Turkey. To be more
precise, my findings and analyses in the translation history of the success-based self-
help in Turkish through “collage” will reveal that the practice of “telif” in the sense
theorized by Paker (2014; 2015) still exists in the translation history of Turkey,
particularly in the writing/translating practices of the twentieth century.

In this chapter, I will present and employ “collage” as a key tool and a central
notion in the analysis of translation both as a concept and a practice, which will
enable me to analyze some examples of indigenous writing in the context of
translation as well. By means of this notion, I aim to shed light on the
“collage/bricolage” practices of some prominent authors/translators in this field, and
reveal their text-production strategies in dealing with and creating moral narratives in
the translation history of self-help into Turkish. In this way, the heterogeneous

nature of Turkish self-help works will be exposed, that is, their content and structure
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composed of both translation and original writing or comprised of parts based on
different sources will be demonstrated. To put it more explicitly, this conceptual tool
will allow me to identify the collage or hybrid character of the Turkish self-help
books and to elaborate this feature both in the form and content of the
translations/indigenous works. What I aim to show through the concept of collage
here is not only the incidence of some inter-textuality, that is, the presence of some
textual relationships between source and target texts. Through this notion, the
mélange of different moral narratives with different religious, philosophical or
ethical origins will come to light.

It is worth noting that before playing a significant role in translation, collage
in the sense of hybridity, or more particularly, in the sense of a work composed of
parts from different sources is embedded in the self-help genre itself. As some
sociologists and critics have pointed out, the self-help genre has evolved through a
recurrence of similar themes and reiterations of parallel ideas derived from the same
movements or thinkers. For this reason, it is possible to recognize some similar
guidelines that have been written and rewritten in different times by different
authors.” The genre itself has developed in such a repetitious pattern regarding its
own style and conventions that even some guides on how to write a self-help book
have appeared in the source language market. Indeed the most fundamental evidence
of the collage nature in the self-help books is implied by the extensive use of

quotations from thinkers, scientists, religious leaders, and other famous figures,

** For instance, it is argued that the works of self-help pioneers like Samuel Smiles or Emile Coué
have affected and shaped Dale Carnegie’s ethics and self-help works (Larson 63). In the same fashion,
it is claimed that popular self-help works of the twenty-first century like “The 7 Habits of Highly
Effective People”, the Oprah Empire, or the works of Malcolm Gladwell, Richard H. Thaler and Cass
Sunstein have all been derived from Carnegie’s ideas (cited in Drabelle). Some scholars have even
described these recurrences as appropriation (McGee 2005) possibly based on a commercial interest.
As it was underlined in the introduction, the subject of this thesis is the mainstream self-help genre
that focuses on success in a general sense referring to improvement in all aspects of life though
professional domain is the ultimate concern.
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including well-known self-help authors themselves. Through translation, this
collage/hybrid character undergoes some changes or duplications and complicates
the object under concern further, which will be discussed in the context of multiple
hybridities later in the study. I would like to elaborate more on the subject of collage
now, and explain more clearly how it shapes my arguments regarding the translation
of self-help into Turkish.

Collage has a central position in the translation history of the success-based
self-help®® in Turkish, that is why one of the main aims of this study is to illustrate
that it constitutes the main strategy of text-production including translation and
indigenous writing in this field. Collage is meant to be an object and a process here;
that is, I use it both as the description of the translated/written work and the strategies
comprising translation/writing, which will be classified in terms of their effects on
narratives in this chapter. By exploring the (re)writing practices of some
translators/authors through textual analysis with a particular focus on the moral
narrative(s), I will depict the collage character in the translated/written self-help
works in Turkish. However, this is not my only aim since it is not the sole function
of collage in this translation history. Collage as the sum of specific strategies in
translation and writing have served different purposes in this context. As well as
transferring the genre of self-help into Turkish by their collage translation practices,
the agents of translation have also caused the formation of a cultural field of
production. Along with accumulating symbolic capital in this way, these
authors/translators have got consecrated in the field as well. As a result, besides
functioning as a means of access to symbolic power, collage also serves as a strategy

for the establishment of professional reputation leading to a dominant position for

%% As it was underlined in the introduction, the subject of this thesis is the mainstream self-help genre
that focuses on success in a general sense referring to improvement in all aspects of life though
professional domain is the ultimate concern.
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these agents in the cultural field. Genre formation and fame formation go hand in
hand in the construction and materialization of a new cultural field of production,
which is self-help (or “kisisel gelisim” in its Turkish title). Therefore, while
explicating collage as a text production strategy in translation, I will also concentrate
on the agents who exercise the collage practices and thus gain both symbolic capital
and a position in this field. With this purpose in mind, each section of the chapter
will be based on one agent representing a certain form of collage and the textual
analysis of some works produced by that agent.

As I have mentioned in the introduction, the first text that generated the idea
of collage in my mind during my research into the history of self-help in Turkish was
Niivit Osmay’s Insan Miihendisligi, a collection of articles written and translated by
Osmay. This book stands out in the corpus of this study, as it has been offered as the
first self-help classic in Turkish®® in other scholarly work on Turkish self-help, a
claim that will also be challenged in this study. Osmay’s work is definitely one of the
first of its kind in terms of content and textual structure. Furthermore, the idea of
collage this work represents is thought provoking because it encompasses translated
and indigenous articles of the same author in one single work and that is why it is
possible to classify it both as “telif” in the modern sense, that is, indigenous writing
and “geviri,” that is translation, and its author as both its writer and its translator.
This work was quite indicative at the early phases of my research process as it
remarkably displayed how translation and original writing can be merged in one
single work, which also motivated me to think and search more about the idea of

collage as a compilation form of translation and indigenous writing.

3% It was first published as Insan ve Miihendis in 1968.
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In the progress of my research, the idea of collage appeared more noteworthy
because each step in my search into the different dimensions and interpretations of
the notion was accompanied by my discovery of a new and different form of collage
in the corpus all throughout this translation history. It was not possible to sense this
at the beginning of the research project but after a certain point my research data
confirmed that collage, as a description and as a strategy, has been an indispensable
part of the translation processes in this field and has served various purposes for the
agents of translation. Since the beginning of the transfer of this genre into Turkish,
collage has constituted such an essential part and become such a unified nature of
translation that a comprehensive historical analysis required taking it into
consideration as an analytical perspective. In order to explain this argument, that is to
explicate how translation and collage have been incorporated in this translation
history, I need to clarify another significant feature of my research corpus in what
follows.

One of the most critical aspects of this analysis into the translation history of
self-help in Turkish is that it attempts to unveil the encounter of two different
cultural ethoses. This translation history will in a way disclose the story of the
encounter between Protestant ethics or in general terms, an ethics based on
Christianity and Islamic “ahlak.”’ Differences in the religious and moral traditions,
norms and values of the source ethos and target ethos, namely those of the American
and the Turkish cultures, make this encounter rather interesting and meaningful for
the Translation Studies perspective since what is at issue here is the confrontation of
distinct and disparate moral/ethical traditions emerged in different cultures with

different social, political and economic conditions. This is one of the key points

*7 Ahlak has an Arabic origin and is used to mean both morality and ethics in Turkish.
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where collage becomes a quintessential part of the translation processes in the
transfer of the genre and the formation of the cultural field in Turkish. For different
causes and with different effects, collage appears and reappears in the process of
translation in different forms all through the history of popular self-help in Turkish
and becomes the principal character or essential nature of the concept of
translation/(re)writing and translated/(re)rewritten works. With regard to the
translation of the moral narratives embedded in self-help works, collage is not only a
formal feature or a strategy of compilation but it arises at every point of
confrontation, and eventually, becomes both the core character of the texts and the
key tool of the text-production.

Since religion is a major leitmotif in this literature, the transfer or the
translation of the ethical guidance based on religion comprises a major axis for the
study. On the other hand, despite representing the major one, religion is not the only
point of divergence that creates the confrontation in the translation process. Whether
based on religion or a different origin, every culture has its own ethical norms, values
and conventions that stem from and evolve through its social political and economic
circumstances. And as a result, what is thought as ethically appropriate and
acceptable in one culture is not necessarily considered likewise in another. I do not
overlook the general relationship assumed to exist between religion and morality
while making this claim. However, the content of the moral narrative can indeed
change (in the self-help literature) regardless of the differences ingrained in religious
traditions. There are other factors, trends and tendencies that can influence the spirit
of ethical traditions; and in the case of self-help for instance, individualism and
liberalism are the other main strands underlying the self-help philosophy, which have

been transferred to the target culture through translation. And as the focus of this
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study is the success-oriented self-help works, the subject matter of this genre could
have also been interpreted differently in dissimilar cultural contexts. The meaning of
success or a successful individual, or the right way to achieve success may vary from
culture to culture. For this reason, any translation process concerning the literature in
question may predictably lead to either some kind of appropriation of the ethical
guidelines of the source culture or some sort of transformation of the ethical norms
and values of the target culture. In the context of Turkish language and culture, this
process of appropriation or transformation has generally been achieved or guided
through collage, as it will be shown in the following sections; and it goes without
saying that it can only be understood and explained in the social and political context
of translation.

So collage works in different ways. It takes different shapes and serves
different purposes in this translation history. A profound and multifaceted notion and
process, like translation itself, collage can be exercised for various reasons and can
create diverse results. Indeed, it has been employed for different reasons and has
produced different conclusions in the translation history of self-help into Turkish.
The major aim of this chapter is to illustrate that translation has been performed and
actualized through collage in the history of self-help in Turkish. To put it more
explicitly, translation has become collage in the transfer of this non-literary genre
into Turkish and in the formation of its field of production in Turkey. For this reason,
I may use the two terms interchangeably as collage is the main strategy and
characteristic of translation in this study.

In order to explain the conceptualization of collage in the thesis, what it
stands for and how it functions, I will concisely present an emblematic case of

collage from the history of self-help genre in Turkish here, before offering my
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complete account of collage categorized in terms of structure, function and
chronology. This preliminary example will both reveal the characteristic of
encounter embedded in the works of collage, and illustrate how religion or religious
ethics has functioned as a major axis in the transfer of this genre and the formation of
the cultural field.

The example is in fact a work written in Turkish, not a translation, though it
was composed based on and inspired by a source text published in a different
language and culture. It is a very first example of the Turkish advice literature
written for the youth by Ali Fuat Basgil (1893-1967), with the title Genglerle
Bagsbasa (1949 Alone with the Youth), which has been regarded as the first self-help
work written in Turkish (Eksi, 2007). Baggil was a Turkish professor of Law and a
member of parliament in 1960s, who received his university degrees in France and
who wrote both in French and Turkish (Basgil, 2006, pp. 7-8). Genglerle Basbasa
was written for young students and aimed to familiarize them with the potential
jeopardies one can face on the way to success, and how to manage and discipline
one’s will. The book also presented some moral principles for success in the general
sense as well as the professional sense. While stating his reasons for writing such a
book in his preface “Baslamadan Once” (Before Starting), Basgil both introduces his
book and the topic, and also explains how he was inspired by the work of Jules Payot,
a French educationist and moralist, Education de la Volonte (1895 Education of the
Will). 1 will not provide a textual analysis of Baggil’s work based on the French
source text but a preliminary look at Genglerle Basbasa reveals some very obvious
similarities in both content and form with Payot’s Turkish version of Education de la

Volonte, Irade Terbiyesi, which was rendered by Miiniir Rasit in 1932.%® Gen¢lerle

*® Education de la Volonte was first translated by Miitercim Edhem in 1926.
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Basbasa is an early example in this genre and it represents a “telif” work in the
twentieth century, that is, a work written in Turkish but composed based on a source
text in a different language. Not only does Basgil’s Genglerle Basbasa support my
argument that the telif tradition in the sense theorized by Paker (2014; 2015)
continues in the twentieth century at least in the genre of self-help, but it is also
indicative of a certain text-production pattern Turkish authors have followed in this
genre in later decades.

What makes Genglerle Bagbasa more noteworthy for the present study is its
journey in Turkish after the first publication in 1949. Basgil’s work was enlisted as
one of the 100 Essential Books to be read by middle school students by the Turkish
Ministry of Education in 1962. In later years, Genglerle Basbasa appears with two
versions in the same book, that is both the text written by Basgil in 1949 and its
simplified version, that is its intra-lingual translation in a more modern Turkish
(2005). Forty-two years later, in 2004, the same book was included in the Turkish
Ministry of Education’s 100 Essential Readers list again. This decision can be
explained in relation to the political personality and religious stance of Basgil, which
must have coincided with the approach of the ministry at that time. Indeed Basgil’s
conservative political stance would serve as the underlying reason for a later
publication endeavor with a religious ideology. Although the book was written in
Turkish in the Latin script when it was first published in 1949, a new version
including the Ottoman script was released in 2015 by Yagmur Publishing with the
following explanation:

Genglerle Bagbasa, Ali Fuad Basgil’in vatan evlatlarina ahlak, gayret ve

basar1 prensiplerini asilayan en 6nemli vasiyeti niteligindeki eserlerindendir.

Yagmur Yayevi, Genglerle Basbasa’y1 Osmanlica basmak suretiyle bu

hizmeti farkli bir sahaya tagimakla beraber, genglerin dedelerinin diliyle de

bu eseri okumalarina imkan saglamaktadir. Alt1 asirlik Osmanli ve Islam
medeniyetinin kapisindan Osmanlica Genglerle Basbasa ile girmek, eski
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tabirle “miinevver, miitefekkir, muharrir” olmanin yaninda, basarili olmanin
da anahtarlarindan biri olacaktir.
(http://www kitapyurdu.com/kitap/genclerle-basbasa-osmanlica/353272.html)

Alone with the Youth is one of the works of Ali Fuad Basgil, representing his
most emphatic desire for, that instills the children of the country the
principles of morality, diligence, and success. By publishing Alone with the

Youth in Ottoman, Yagmur publishing both transfers this service to a

different field as well as offering the youth the opportunity to read this work

in the language of their ancestors. Entering through the door of the Ottoman
and Islamic civilization of six centuries with Alone with the Youth would
offer a key to success besides being “an intellectual, a thinker, a writer” as
expressed in the old parlance. (own translation)
This publication constitutes a very interesting example of “temporal framing,” that
changes the context of the work and takes it back in history (See Appendix F for the
covers of these different versions). Yagmur publishing claims that in this way the
young would not only have the opportunity to read the work in their ancestors’
language but also get a key to success. The motives behind the implementation of
this temporal framing appear to be ideological, that is both political and religious. I
argue that the Ottoman script both generates the image that the work was in fact
written in the Ottoman times and also creates the impression that it is a religious
piece or even a piece with some excerpts from the Qur’an. So it is possible to talk
about multiple hybridities here, on different levels referring to different national and
religious traditions.

Still not only does this publication of Basgil’s work exemplify collage
through temporal framing in a narrative but it also reflects the sense of confrontation
embedded in the definition of collage. Though the author originally makes reference
to a French text as the source for his work, the last publication in Ottoman script

emphasizes in a nationalist tone that it would serve as an introductory reading for the

youth before they “enter through the door of the Ottoman and Islam civilization of
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six centuries” (“Alt1 asirlik Osmanli ve Islam medeniyetinin kapisindan ... girmek”).
The fact that the book “instills the principles of morality, diligence and success”
(“ahlak, gayret ve basar1 prensiplerini asilayan”) is also mentioned in a tone
highlighting the ethos ingrained in the dominant religious tradition in the local
culture.

This very brief depiction of an outstanding case from the history of self-help
in Turkish implies a lot as to the collage strategies of the writers/translators and
publishers. In light of this representative example, there seem to have been two
distinct motives behind the authorial/translatorial strategies of Turkish self-help
translators/authors and publishers. Firstly, they want to adopt the writing methods in
the English self-help, and transfer and recreate the genre in Turkish. Secondly, on the
other hand, they want to totally appropriate the source cultural elements, particularly
the ones related with religious and ethical traditions. These two motives lead to
different strategies that I will classify and depict in the following sections, based on
their resulting effects on moral narratives as well as their chronology. All the cases
involved in the rest of this chapter are based on bestselling works of dominant
authors/translators (except for Murat Ergun’s, which will be explained in the second
section). They all reflect the various technical features and metaphoric implications
of collage including “cut and paste,” that is, omissions and additions, hybridities and
encounters. This is what I aim to delve into in the rest of this chapter.

Although it was Osmay’s work that first triggered the idea of collage on my
mind during the research process, leading eventually to the arguments presented in
this chapter, I will not start with Osmay’s work but follow the chronological
translation history of this literature in Turkish, mainly for two reasons. First, the

classics of this literature, namely the works of some bestselling authors such as Dale
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Carnegie and Henry C. Link were introduced into the Turkish culture by other agents
like Omer Riza Dogrul before Osmay’s contribution, in contrast to some claims as to
the history of the self-help genre in Turkish.’® Secondly, in order to show how some
distinct moral narratives were interwoven in the translation history of this genre,
comprising the collage character of the self-help texts, Dogrul’s translations both
comprise some legitimate and prolific cases for my arguments in this framework, and
also pave the way for later practices. Therefore, my analysis will start with Dogrul
and his translations and continue chronologically.

In the rest of this chapter, I will classify collage into four different categories
each referring to a time period, focusing on one agent, together with the textual
analysis of some exemplary cases. First, [ will focus on the idea of collage in
translation as a method of “erasing and disrupting moral narratives” and Omer Riza
Dogrul, as a translator and a strong and visible translation agent. In this part, I will
analyze Dogrul’s translations from Dale Carnegie and Henry C. Link, two pioneers
of the field in the source culture. The textual analysis will focus on the translations of
two bestsellers of Carnegie, namely How to Win Friends and Influence People
(1936), and Public Speaking and Influencing Men in Business (1937). A complete
case study of Dogrul’s translation of Henry C. Link’s Return to Religion (1937) will
also be offered as an example of collage in this category. The next section will be on
collage as “substituting and hybridizing moral narratives in indigenous writing,” and
a Turkish author, Murat Ergun, whose Biz de Muvaffak Olabiliriz (1953) will
constitute an interesting case for this category. In the third section, I will elaborate

on the theme of collage as “compilation of translated and indigenous moral

% See Ozdemir, 2007, p. 170; Eksi, 2011, p. 119; Pekcoskun, 2013, p. 37; Yilmaz-Giimiis, 2012, p.
118. All these researchers state that Osmay is the pioneer of the field of self-help in Turkey. Although
Dogrul was not a self-help professional, his translations play an important role in the emergence of
this field as will be seen throughout the thesis.
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narratives,” and the agent, Niivit Osmay with explications from Insan ve Miihendis
(1968) and Toplum Oniinde Soz Soyleme Sanati (1964), which are compilations
prepared by Osmay. The final section of the chapter will be on “bricolage,” a
derivative concept of collage, as “a methodology of indigenous writing grounded on
intertwining and assembling moral narratives,” and the agency of Dogan Ciiceloglu,
who has been one of the strongest actors in the formation of self-help as a genre in
Turkish and who still holds one of the most dominant positions in this field.

This analysis into different types of collage will not only shed light on the
writing strategies centered on translation in the history of the genre of self-help in
Turkish but also reflect the emergence and transformation of a moral narrative on the
subject of success in the target culture. In this regard, one of the outcomes of this
analysis will be the exposition of the thematic changes in the moral narrative
promoted by the self-help literature, under the global influence of capitalism and

liberalism and the local impact of conservatism and secularism.

4.2 Collage: Erasing and disrupting moral narratives

As it has been mentioned before, collage has been analyzed and problematized in
terms of various aspects from numerous perspectives in Fine Arts and other
disciplines. In general, the first characteristic that emerges together with collage is
hybridity or having multiple origins, which is not an uncommon feature in translation.
However, what makes collage an analytical tool for the present study is not only the
aspect of hybridity but also the differences in causes of collage, that is, the

underlying purposes, and the resulting effects of collage. In the corpus of the self-
help literature under concern, the major disparity inciting the encounter, and

therefore collage, as mentioned, stems from the roots of the ethical guidelines
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presented in the self-help manuals. The bestselling success-based self-help texts
translated from the source culture generally have a moral narrative based on
Protestant ethics or an ethics rooted in Christianity with a view of liberalism and
individualism. The person or the individual they address, or more specifically, the
personality they promise to improve and in this way to make happier and more
successful is not exactly the same personality in the target culture. The individuals
self-help literature targets in the source culture and those in the target culture are not
surrounded by the same cultural environments nor live in the same social, political or
economic circumstances. Not only do the self-help manuals explicitly promote
Christian, especially Protestant values that are reformed through a capitalistic lens
afterwards, but they also aim to instill some ethical approaches required specifically
for the source culture, namely the American culture after the Great Depression™’. As
it will be shown through some textual analyses, these discrepancies trigger some
interventions of the translators mostly under the influence of religious ideology and
cultural norms. For example, it is obvious in the works of one of the most visible and
strongest agents of translation, namely Omer Riza Dogrul, that they are handled
through some framing strategies and selective appropriations in translation.

In this section, I will present some examples from Dogrul’s translations that I
describe as collages, where moral narratives are generally erased and disrupted by
means of selective appropriation through omissions and additions in translation. I
will first introduce Omer Riza Dogrul, as a significant agent of translation in the field
of self-help, with a special focus on his translatorial habitus and trajectory. Then, I
will depict the characteristics of the moral narrative embedded in the first self-help

texts in English in the US at the beginning of the twentieth century with a special

* The worst economic downturn in the US in 1929-1939.
http://www.english.illinois.edu/maps/depression/overview.htm.
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focus on their pioneering author, Dale Carnegie. Finally, I will offer the textual
analyses of Dogrul’s collages in his translations from two authors, namely Dale
Carnegie and Henry C. Link, the most well-known self-help writers of the source

culture in that milieu.

4.2.1 Omer Riza Dogrul (1893-1952): Habitus and trajectory

The first prominent actor in the transfer of the self-help literature in the modern sense
of the twentieth century into Turkish is Omer Riza Dogrul, a Turkish author,
journalist, translator and politician. Dogrul’s family was originally from Burdur but
he was born and grew up in Cairo, where he had his university education and also
started working as a journalist. Dogrul’s literary articles appeared both in Cairo and
Istanbul until 1915, when he moved to Istanbul, where he got married to the daughter
of Mehmed Akif Ersoy (1873-1936), the well-known Turkish poet, author and
politician. Dogrul continued journalism in Istanbul and wrote in major newspapers
including Vakit, where his writings on Turkey-Egypt relations led to a short prison
term. In addition to numerous articles on politics, Dogrul also published several
indigenous works and translations on Islam, including a translation of the Qur’an
(Tanrt Buyrugu 1943) (Uzun, p. 489). He also worked to raise awareness of Islam
and about Muslims in different parts of the world in the Turkish culture (Uzun, p.
489). Dogrul’s articles reveal his efforts to represent and defend Islam beyond the
boundaries of his country and to teach and warn all the Muslim cultures for
cooperation and against the missionary activities of Christians (Akpinar, p. 443). For
some scholars of the Islamic tradition, Dogrul was a unique thinker and intellectual

who objectively analyzed views from different cultures and traditions and who had a
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rationalist approach with an open-minded perspective to science and innovations

(Akpinar, p. 442).

In addition to his intensive writing and translating activities, Dogrul also
served as a publisher and issued a weekly magazine, Selamet Mecmuasi, composed
of topics including research on religion, intellectual movements in the world of Islam,
Islamic classics and religious education. Dogrul is also believed to have exerted
considerable influence on the realization of religious freedom in Turkey and
religious education in Turkish primary schools (Uzun, p. 489). He also became a
member of parliament in 1950 and continued to write about the relationship between
Turkey and other Muslim countries, and argued for the necessity of cooperation
among them underlining Turkey’s role in such cooperation. He actively took part in
foreign affairs, particularly with Pakistan and specifically analyzed and wrote about
the role of Indian Muslims in their national struggle (Uzun, p. 489).

Dogrul is a prominent figure of his milieu, regarded as an “Ottoman-Republic
intellectual,” (Akpinar, p. 439) a designation revealing a controversial figure, whose
thoughts and actions have also led to some disputes and criticisms for the historians
of Islamic tradition in Turkey. It is stated that Dogrul was severely criticized by
religious circles especially for two reasons, namely for his masonry and the claims
that he was spreading Kadiyani views, which mostly stemmed from the views he
presented in his translations from Qur’an (Uzun, p. 490). His works were thought to
reflect the extremely rationalist approach of Mevlana Muhammed Ali, who was
affiliated with Kadiyanilik, a religious sect founded in the nineteenth century in India.
It is also emphasized that Dogrul made replies to these criticisms in his writings

(Uzun, p. 490).
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Dogrul’s contributions as a man of politics and journalism and the works he
wrote and translated on religion and politics definitely deserve historical and
analytical investigation but for the aims of the present study, only his agency in the
formation of the field of self-help in Turkish will be examined. The information
related to his translatorial habitus and trajectory is of specific importance for this
study, and particularly two points emphasized about him. It is stated that from the
beginning of the early periods of the Turkish republic to 1950s, Dogrul opposed to
the attacks against religion, religiousness and especially against Islam consistently at
every opportunity, which has been interpreted with appreciation in some studies
(Uzun, p. 489). This point can explain his interventionist strategies driven by
religious ideology as an active political figure and as a translator. Secondly, he is
introduced as an author, translator, political figure and publisher who has a number
of works in Turkish and translations, and who is famous for his translations that are
“yari telif” (“semi-originals”) as a result of his additions and extensions (Uzun, p.
490). This description of “yar1 telif”” (semi-original) used by Uzun is interesting as it
also indicates the interrelatedness of translation and writing in Dogrul’s works. So, in
a way, Dogrul is famous for raising his translations to the “status of original writing”
by additions and annotations, which again indicates and confirms his interventionist
approach in translation.

In addition, what is most noteworthy about Dogrul’s habitus as a translator is
not only his affiliation with politics and religion but his command of and translations
from both some eastern and western languages. Dogrul has been mentioned in
previous research on translation history in Turkey several times. In her
comprehensive research on the politics and poetics of translation in Turkey (1923-

1960) Sehnaz Tahir Giir¢aglar describes Dogrul as an “extremely efficient and
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productive” translator of literary, historical and religious books (2008, p. 178), who
worked “systematically and industriously” from 1920s to 1940s (2008, p. 173). In a
later doctoral study on the transfer of the concept of realism into Turkish, Seyhan
Bozkurt presents Dogrul as one of the most influential translators of the milieu who
rendered the first translations from realist works into Turkish (Bozkurt, 2011, p.
258)."

The study which extensively analyzes one of the translations of Dogrul is
Miige Isiklar-Kogak’s “Problematizing Non-literary Translations of Popular Texts on
Women’s Sexuality: A New Perspective on the Modernization Project in Turkey
from 1931 to 1959” (Unpublished PhD Thesis 2007). In this study, Ev/ilik Hayatinda
Daha Bahtiyar Olmanin Yollar: (1942), a translation by Dogrul is analyzed with a
special focus on Dogrul’s manipulations through his religious ideology (Isiklar-
Kocgak, 2007, p. 196). It is explained in this analysis that in the preface to this
translation, Dogrul makes a reference to his translation of Carnegie’s How to Win
Friends and Influence People (1938), and how the chapter on marriage in that
translation attracted the readers’ attention and eventually paved the way for this
translation. An example from Dogrul’s interventionist strategies examined by Isiklar-
Kogak in this translation is his addition of a chapter with a list of advice for women
as ideal wives at the end of the book (Isiklar-Kogak, 2007, p. 215). It is interesting to
see that this list in fact belongs to Carnegie and is in fact given at the end of the
chapter on marriage in How to Win., which went unnoticed in Isiklar-Kogak’s study
as Carnegie’s works were not in the focus. Another remarkable detail Isiklar-Kogak

offers is an anecdote by Sabiha Sertel, where Sertel narrates an experience with

*! Two of the prefaces written by him are quoted and evaluated in this regard (Bozkurt, 2011).
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Dogrul as his editor. Dogrul translates a work on socialism but because of his textual
interferences with a religious ideology, Sertel fires him (Isiklar-Kogak, 2007, p. 206).
Dogrul is definitely a remarkable figure to analyze from a Translation Studies
perspective but what makes him particularly interesting and pertinent for the present
study is both his agency in the transfer of the self-help narratives into Turkish and his
translation practices in this field, which reveal the underlying cultural dynamics
between the self-help narrative and religion in the Turkish culture. Dogrul mainly
rendered works of three authors in this genre, namely Herbert N. Casson, Dale
Carnegie and Henry C. Link. Acting as a cultural entrepreneur, Dogrul was definitely
a dominant agent in the formation of a self-help field in Turkish, whose translations
have still been published since the 1930s. He both translated Carnegie, the innovator
or the most famous pioneer of the success books with a Protestant ethics basis in the
source culture, and also some other self-help narratives with a heavier and more
explicit religious content. These preliminary translations were quite influential in the
formation of a self-help narrative in Turkish. It seems from my preliminary analysis
that the collage effect increases in Dogrul’s later translations, in which he appears
more visible and much stronger as an agent. An interesting case about Dogrul’s
Carnegie translations is that he renders two different translations of the same text,
that is How to Stop Worrying and Start Living (1948) in the same year for two
different publishing houses with different titles: Uziintiiyii Birak Yasamaya Bak
(Ahmet Halit Kitabevi) and Uziintiisiiz Yasamak Sanati (Arif Bolat Kitabevi) both
translated by Dogrul. Figure 1 is the cover of the latter, which proves Dogrul’s

visibility as the translator:
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Fig. 1 The Front cover of Omer Riza Dogrul’s translation of Dale Carnegie’s
How to Stop Worrying and Start Living (in Carnegie, 1948)

Interestingly enough, another publishing house also issues a retranslation of
the same book by a different translator, Semih Yazicioglu with the title of Ahmet
Halit Kitabevi Publishing, Uziintiiyii Birak Yasamaya Bak in the same year (See
Appendix G for the title pages of these three different translations of the same work
by Carnegie). The publisher, Halit Yasaroglu complains about this situation in a note
he writes at the end of Dogrul’s translation by his company’s publication (Uziintiisiiz
Yasamak Sanati 295-296).** All these details indicate the struggles in a newly
forming cultural field, which will be depicted through the accounts of different

agents in this chapter.

* The three retranslations , two of which are by the same translator, Omer Riza Dogrul, published in
the same year are: 1. Carnegie, Dale. (1948). Uziintiisiiz Yagsamak Sanati. Trans. Omer Riza Dogrul.
Istanbul: Arif Bolat Kitabevi. 2. Carnegie, Dale (1948). Uziintiiyii Birak Yasamaya Bak. Trans. Omer
Riza Dogrul. Istanbul: Ahmet Halit Kitabevi. 3. Carnegie, Dale (1948). Uziintiiyii Birak Yasamaya
Bak. Trans. Semih Yazicioglu. Istanbul: Giiven Basimevi.
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Before the textual analysis of collages leading to erasure and disruption in the
moral narratives Dogrul’s translations, I will briefly present Dale Carnegie, the most
famous self-help writer of all times, and the moral narrative Carnegie promotes in his

writings.

4.2.2 Dale Carnegie and the moral narrative in the source texts of self-help

The emergence and (trans)formation of self-help as a very popular and also
commercial nonliterary genre leading to the corresponding cultural field is closely
related to the economic trends, consumerism and social transformations in the age of
capitalism. Though self-help has become a broad genre and field addressing issues in
a wide scope of subjects ranging from success in personal life and career, marriage,
and relationships, to health and diet, the focus on professional success has always
remained in the forefront. This is because the modern day or capitalist sense of
success globally accepted in this age is mainly centered on professional life and its
materialist gains. And despite the impression it creates that it deals with the
individual as a whole, acknowledging the necessity of satisfaction in all dimensions
of life, success in professional life constitutes a predominant part of the self-help
discourse since, generally speaking, it has been what individuals are obliged to

achieve in this epoch.

The pioneer of the mainstream, success oriented self-help literature in the
modern sense of the twentieth century is Dale Carnegie (1888-1955). As self-help
has gradually become a key characteristic of the popular culture in the US*, and its
role has been consolidated in the capitalistic consumerist world order in the twentieth

century, Carnegie has become an iconic figure and has been addressed more often in

* Some authors even use the designation “a self-help nation” for the US (Vanderkam).
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different contexts. A detailed recent biography has been published with the title Se/f-
Help Messiah: Dale Carnegie and Success in Modern America (2013), which is
considered as the first academic one and has been reviewed by several scholars.**
Carnegie has been such a dominant and emblematic figure of this genre that, his
works have both constituted an essential part in the history of self-help in English in
the twentieth century, and have also made up a substantial portion of the translation
corpus in Turkish. Therefore, it is required to focus on Carnegie’s works
comprehensively to carry out a thorough historical analysis. In this section, I will
first present Carnegie’s trajectory as a writer briefly, and then offer a concise
explication of the moral narrative embedded in his works in relation to capitalism
and Protestant Christianity, which makes up his philosophy and the philosophy

behind the self-help tradition following his viewpoint and approach.

Born as Dale Carnagey in rural Missouri, Carnegie had a difficult childhood
with his parents, who had to work long days and suffer from weather, disease and
bad luck. He attended Central Missouri State Collage, where he started taking part in
oratory competitions. At first he had a sales career, and then he moved to New York
City in 1911. After working as an actor for a short time, Carnegie started to teach
public speaking at an uptown YMCA®, which was an important step in his career.
As his courses got popular, he started to travel around the country offering trainings,
and collaborating with some big corporations to instruct their employees
(Vanderkam). Since more advice was needed on success and teamwork, the
Depression years helped him improve his career path as well, which also led to the

publication of his first book and Influence People, a success manual composed of

* Watts, Steven. (2013). Self-Help Messiah: Dale Carnegie and Success in Modern America. New
York: Other.

*Young Men’s Christian Association.
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anecdotes and advice in 1936. Carnegie suddenly became popular following the
publication of his first book, which made 250.000 copies in its first three months and
millions of copies within a few years (Vanderkam). In fact, Carnegie had first laid
out his approach in a series of pamphlets targeting businessmen. He titled its first
edition Public Speaking: A Practical Course for the Businessman when it appeared
in 1926, which would later become his second bestseller as Public Speaking and
Influencing Men in Business in 1937 (Lippy, 2005, p. 148). His first blockbuster,
How to Win. was chosen one of the All-Time 100 Best Nonfiction Books since
1923 by the Time Magazine in 2011 (Sun). Changing the spelling of his name to
remind that of Carnegie Hall, where he rented office space (Lippy, 2005, p. 148),
Carnegie became an institute for effective speaking and human relations with
hundreds of branches launched in metropolitan areas across the US and in numerous
other countries (Lippy, p. 149). What is more, his books have been edited, re-edited
and repacked for a number of times in English and retranslated and republished on so
many occasions in Turkish since 1930s.

There is obviously a strong connection between capitalism and the ethos
Carnegie promotes as a prerequisite for success. Although his books are identified as
the first examples of a commercial literature and not attributed any literary value in
general, today Carnegie is considered as “a key figure in the intellectual history of
capitalism in the US” (Seal). Some historians emphasize Carnegie as an influential
figure in the cultural side of business history towards consumerism and the
development of a capitalistic business ethics. Andy Seal, a scholar of cultural history
in the US, for instance, argues that Carnegie offers a New Testament of capitalism.

He criticizes the previous studies on cultural history for ignoring Carnegie’s role in

#1923 is the beginning date of the Time magazine.
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the “transformation of the US society from character to personality (...) and from the
Protestant work ethic to the therapeutic ethic of self-fulfillment and self-esteem”
(Seal). By the same token, in the recent biography of Carnegie, Self~help Messiah
(2013), Stephen Watts asserts that Carnegie reformed the Protestant work ethic for
the modern world incorporating the people skills to hard work. For Watts, Carnegie
signifies the surrogate of Victorian morality urged by character and self-control, to a
modern morality grounded on personality and self- fulfillment. The “muscular
Christianity” yields to the “psychological man” constantly worried about personal
improvement and wellbeing (Watts, 2013, “Introduction” par. 8; Cummings, p. 15).
The contribution of the contextual factors to Carnegie’s immense popularity and
success has also been acknowledged by Watts, who states that the period witnessing
the transition from “market exchange” and “economic calculus of scarcity” to a new
consumer economy propelled by industrialization and immigration is also influential
in the formation of Carnegie’s philosophy (Watts, 2013, “Introduction” par. 7).

The two main leitmotifs of the self-help literature, that is, religion and
psychology explicitly play a significant part in the moral narrative Carnegie
promotes in his writings. In several studies on American culture, religion and
spirituality, Carnegie has been included as an influential figure; and the role of
religion, spirituality and psychology in his philosophy has been analyzed in different
contexts from different perspectives. Not only is that clear in his writings translated
into Turkish but some scholars also elaborate the religious and ethical discourse
embedded in Carnegie’s works. For instance, in Do Real Men Pray? Images of the
Christian Man and Male Spirituality in White Protestant America (2005), Charles H.
Lippy argues that “Although it may seem that Carnegie’s approach was essentially

secular, it presumed an appreciation of mainstream Protestant values that infused the
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religious world of the Midwest from which he came and that undergirded the
program of the YMCA in his day” (2005, p. 148). For Lippy, Carnegie’s writings
addressed the “White Protestant Men whose identities were shaped by the world of
business” (p. 148) and directed them to link their faith and spirituality associated
with Protestant Christianity with their success in business (Lippy, p. 149). It is also
stated by Lippy that what Carnegie offers as the “ethic of cooperation” in How to
Win Friends and Influence People (1936), is a summary of the ethical principles
derived from mainstream Protestantism, which make up the basis in Carnegie’s

approach (Lippy, p. 149).

As self-help has become an extremely popular genre and a critical
phenomenon to understand and evaluate the social and psychological trends and
tendencies in this age, scholars from different disciplines have had more interest in
Carnegie and the business ethics he promotes. A recent study titled “Religion and the
professional ethos: The YMCA, Dale Carnegie, and the ‘Business Man’” (2016) by
Lance Cummings is also relevant and interesting for the purpose of this study as it
reveals some connections between religion, particularly Protestantism, ethics and
business in Carnegie’s works. In this article, Cummings offers a pertinent analysis of
the religious roots of Carnegie’s philosophy by demonstrating the traces of the
YMCA'’s teachings on Carnegie’s work and quoting from the booklets used to teach
business writing and related subjects in some YMCAs. First of all, Cummings
highlights how developing moral character and the production of both business and
communication are interrelated in Protestantism (Cummings, 2016, p. 6). Based on

some examples from business and professional communication instruction in
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YMCA" (Young Men’s Christian Association), Cummings argues that there exits a
constitutive relationship between business and religion, which leads to the
professional ethos and the general conception of “business man” (p. 6). For him,
Carnegie “successfully deployed moral aspects of Protestantism through a
professional ethos that focuses on self-discipline and empathy for others” (pp. 6-7).
Cummings also states that “seeing religion and business as constitutive of each other
is necessary for understanding the nuances of the professional ethos often deployed

in United States business settings” (Cummings, 2016, p. 7).

In fact, as Cummings also quotes, it was Max Weber who first drew attention
to a strong link between business and religion in his The Protestant Ethic and the
Spirit of Capitalism (1930), where he depicts how Protestantism finds different ways
of “maximizing religion, commerce and liberty by interweaving them together
culturally” (Cummings, 2016, p. 7). Weber draws attention to the “Utilitarian slant”
in the Protestant ethics promoted by leaders like Benjamin Franklin, that is, the
attitude that regards ethics as a useful tool to enhance productivity and eventually the
material gain. Weber considers religion as an essential component to understand the
attitudes required to capitalist ways of organizing society, economy, and professional
life (Weber, 2002, p. 9). And in Protestantism, doing business is the way to fill one’s
spiritual potential in the world, and professional ethos is a product of the character
development that happens through these public activities (Cummings, 2016, p. 8).
From this perspective, there is a mutual and constitutive relationship between

religion and business, as Cummings argues, at least as they have been organized in

*" The YMCA emerged as an outgrowth of the nineteenth-century university, first in England in 1844,
and more fervently in the US in 1851. YMCA worked to promote “Evangelical Religion, the
cultivation of Christian sympathy, and the improvement of the mental and spiritual condition of young
men,” mainly university men and young workers (Cummings 2016: 9).
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the US and other Protestant milieus. Religion appears as an essential factor required
for the development of professional communication, for the most part as a way of
moralizing the business and technical persona. Cummings argues that in How to Win
Friends and Influence People (1936), “Carnegie used the ‘psychological man’ to
revise the religious, masculine ethos of the nineteenth century for the business world,
while retaining ethical checks derived from religious discourses on cultivation,
discipline, and self-control” (Cummings, 2016, p. 9). This is very important as the

point where religion and psychology become amalgamated in this context.

For Cummings, some common themes in the professional world today still
have their roots in the religious discourse of the nineteenth century. There are
obvious intersections between Christian religion and business, which Cummings
exemplifies from some resources of business education in that milieu. Business is
regarded as a public sphere where true character and discipline were assessed and
shaped; and so, doing business was “a way to discipline the self, develop emotional
intelligence, and, ultimately, become a better and more whole person” (Cummings,
2016, p. 12). Through some business textbooks, Cummings shows that taking part in
business does not only bring financial gain and success, but also helps with building
a moral character, based on a masculine viewpoint (p. 14). In this perspective,
business, in actual fact, becomes “a test of virtue”, where “one’s moral character is
tested and molded into a professional ethos that is balanced, in control, and all-
encompassing” (Cummings, 2016, p. 14). Beneath a masculine conception, it is
assumed that business must necessarily contribute to the “production of a
professional ethos that is, at once, holistic, moral, and empathetic” and for
Cummings, this professional ethos would influence the idea of “business men” for

generations (Cummings, 2016, p. 14)
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This background information is definitely enlightening and a closer look on
Carnegie’s texts not only reveals the underlying leitmotifs, that is religion and
psychology but also sheds light on the moral values they foster and the profile of the
successful person they aim to create under the influence of capitalism. The
personality Cummings describes in the writings of religious institutions of nineteenth
century gains a more pragmatic character in Carnegie’s discourse. What Carnegie
proposes in his texts in essence is an ethos of self-making or self-improving
supported with principles of religion and psychology, promoting some individualist,
capitalist and liberalist values. In this context, success is regarded as the solitary aim
of life for which the individual needs to have some communication skills, presented
like some survival skills, such as how to speak effectively and how to win friends.
Although Carnegie very often refers to sincerity and empathy, winning friends in his
discourse is not for the sake of friendship but it is to win people to your way of
thinking. All in all, the moral narrative in Carnegie’s works (and the similar works
that follow him in the same line of thought) has a manipulative attitude with a clearly
pragmatic tone, which will be illustrated through examples in the textual analysis.
Carnegie speaks to a certain type of personality, the businessmen in the US after the
Depression. The individualistic, liberal and pragmatic stance underlying his
discourse is directed to those salesmen in that milieu who have an urge for success

and profit.

Before finishing this part and starting the textual analysis, another point

Cummings highlights is quite relevant for this study:

Carnegie’s vision is considerably limited by a cultural lens. His principles
work, and are easily applied, in the masculine, individualistic environment
predominant in the United States at the time, because this was the
professional self that men during this time were likely to see when observing
their audience. As noted by thinkers like Edward T. Hall (1959) and Geert
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Hofstede (2010), applying such principles across cultures is far more
difficult. (Cummings, 2016, p. 19)

Probably aware of this and foreseeing the challenges his claims can meet in different
contexts, Carnegie has made references to and quotations from a variety of belief
systems including Confucianism or Buddhism to verify his arguments and show that
his principles are universally valid and accepted. However, this strategy could not
help much especially in the implementation of Carnegie’s principles in dissimilar
cultural contexts, like Turkey. As a result, the culture specific characteristics of the
moral narrative in Carnegie’s and other self-help writers’ texts have stimulated some
collage practices in translation. To put it more explicitly, the moral narratives in the
source texts have been transferred to the Turkish language and culture as collages of
source and target narratives in different ways with different effects. Apart from
Carnegie, another bestselling self-help author from the same milieu is Henry C. Link,
whose The Return to Religion (1937) was translated by Omer Riza Dogrul too.

In a concise textual analysis, my aim in what follows is to show how the
moral narratives in Carnegie’s and Link’s works go through collage in Dogrul’s
translations. I will briefly offer the moral narrative in each work by presenting the
thematic content and approach. The main aim of the following section is to illustrate
that Dogrul creates some collages that erase and disrupt the moral narratives in the
source texts through his interferences in the translations. I will mainly focus on
Dogrul’s translations of two bestsellers of Carnegie, How to Win Friends and
Influence People (1936) and Public Speaking and Influencing Men in Business
(1937). I will also offer a complete case study of Dogrul’s translation of Link’s The
Return to Religion, which also includes a chapter from the third bestseller of

Carnegie, namely How fto Stop Worrying and Start Living (1948).
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4.2.3 Textual analysis of collages in Dogrul’s translations

In the textual analyses throughout this chapter, as well as following the conceptual
framework that I presented in chapter three, I will also draw on the main concepts of
Gideon Toury’s descriptive methodology (1995) and Gérard Genette’s theory of
paratexts (1997). In this section, I will describe these tools of analysis very briefly.
However, it is worth noting at this point that, although I refer to the general concepts
of Toury’s theoretical framework, such as acceptability, source culture norms or
target culture norms, I will not offer a textual analysis mainly in terms of norms in
this study. As it will also be depicted at the end of this chapter and the conclusion of
the thesis that collage has become the norms of translation, or more specifically, the

paradigm of translation in this translation history.

In his famous work, Descriptive Translation Studies and Beyond (1995),
Gideon Toury presents a descriptive account of translational behaviour and
translation as a process, aiming to explain the translational phenomena in a systemic
framework through a set of norms. A norm is a typical behaviour, which aims to
describe a typical behaviour in translation at a given time. In his descriptive account,
Toury introduces basically three types of norms; preliminary, operational and initial
norms. Firstly, preliminary norms are associated with two main sets of
considerations, that is translation policy and the directness of translation. Translation
policy is derived from the choice of text types and the directness of translation is
concerned with the question whether translation is being done from the original text
created in the source language or from another mediating language that the text had
been translated to previously, and also the policy related to the choice of direct or
indirect translation. Secondly, we are introduced to operational norms; explicitly,

norms which lead the decisions made during the translation process. They not only
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control the relationship between the target text and the source text regarding the
translational approach but also the method that determines the style and the linguistic
formulation of the target text. Operational norms are divided into two different
categories, namely, matricial norms and textual linguistic norms; the former
governing the presence of the target language material, as well as omissions,
additions, location and manipulations of segmentation, and the latter determining the
selection of material, to be precise, the choices of language to originate the target text.
Initial norms, finally, are the norms derived from the choices of the translator, related
to the norms of the source text and the norms that are active in the target culture. If
the translator is subscribed to the source text norms, this leads to the adequacy of the
translation, and if the translator follows the target culture norms, this produces the
acceptability of the translation. These two notions are not two opposite poles but
there may be a compromise between them and we can talk about adequacy and

acceptability in some respects and aspects of the translation. (Toury 1995: 57-60)

In order to explicate the framing strategies of the translators/authors in
creating their collage works, I will also focus on paratexts that play a significant role
in this process. In these analyses, I will draw on Gérard Genette’s concept of
“paratext” including titles, illustrations and similar materials included in the texts; or
more specifically “peritext,” which refers to the accompanying materials within the

text, such as prefaces or additions (Genette, 1997, p. 5).
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4.2.3.1 How to Win Friends and Influence People (1936 Dale Carnegie)/Dost

Kazanmak ve Insanlar Uzerinde Tesir Yapmak (1938 Omer Riza Dogrul)

How to Win Friends and Influence People (1936) is the first extremely famous
bestseller of Dale Carnegie, which had 48 reprints between 1936 and 1945 and its
pocket book edition had 34 reprints from 1940 to 1947 (See Appendix H for the
cover of the book). The first praise about the book given on the very first page of the
source text is by Henry C. Link, next to other short comments about the book and its
author.*® The book starts with a list of “12 Things This Book Will Do for You”
which includes: 1. Get you out of a mental rut, give you new thoughts, new visions,
new ambitions 2. Enable you to make friends quickly and easily 3. Increase your
popularity 4. Help you to win people to your way of thinking 5. Increase your
influence, your prestige, your ability to get things done. 6. Enable you to win new
clients, new customers 7. Increase your earning power 8. Make you a better salesman,
a better executive 9. Help you to handle complaints, avoid arguments, keep your
human contacts smooth and pleasant 10. Make you a better speaker, a more
entertaining conversationalist 11. Make the principles of psychology easy for you to
apply in your daily contacts 12. Help you to arouse enthusiasm among your

associates (Carnegie, How to Win. 1936, after the title page).

Carnegie has a very direct style, and he also briefly informs about his work
and guides his readers on how to use it, a method that has been adopted by other self-
help authors later. The book is composed of six chapters: “Fundamental Techniques

in Handling People, Six Ways to Make People Like You, Twelve Ways to Win

* Link’s comment in its 1947 printing: “It is not surprising that Dale Carnegie’s book on How to Win
Friends and Influence People has won such a tremendous audience... The winning of friends is truly
the deepest concern of the world today. Neither peace nor prosperity can come except through more
universal friendship and better personalities” (Carnegie, How to Win. 1936)
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People to Your Way of Thinking, Nine Ways to Change People without Giving
Offense or Arousing Resentment, Letters That Produced Miraculous Results, Seven
Rules for Making Your Home Life Happier.” Carnegie dedicates his book to his
“Cherished Friend, Homer Croy.” Lowell Thomas, another friend, is the writer of the
preface “A Short Cut to Distinction,” where Carnegie is presented as a prominent
figure in adult education through his life story with a specific focus on his career
achievements, including a lot of praise. Then in a seven-page introduction, Carnegie
explains how and why he wrote this book, how he researched his subject first and
then formed his ideas with the help of his experiences with thousands of individuals.
Carnegie has an extremely persuasive tone from the very beginning to the end of the
book, where he is introduced briefly in the “About the author” section, followed by
an advertisement of the Carnegie Institute and a list of books by the same author
(How to Win. 1936).

The Turkish translation of How to Win., Dost Kazanmak ve Insanlar
Uzerinde Tesir Yapmak (1938) has the same cover page with the source text,
including a photo of Carnegie and his name spelled in Turkish in the way it is
pronounced in English as “Deyl Karneci®,” as shown in Appendix I. There are some
tips from the content of the book in a way that would attract the readers’ attention in
the way in the source text. The number of prints is also mentioned with the phrase
“Amerikada 1.000.000 satilan” (“sold 1.000.000 in the US”). The name of the
translator is written under the author’s name.

There are no additions like prefaces, notes or footnotes in the translation. It
ends with some empty pages titled “Bu kitapta 6grendigim prensipleri tatbik ederek

vardigim neticeler” (“The results that I achieved by practicing the principles I

* The word “karne” means “ration card” or “school report card” in Turkish and the suffix “-ci” refers
to the person who gives or sells something.
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learned in this book™).”® The back cover includes some advertisements of the
publishing house (Muallim Ahmet Halit Kitapevi) composed of corpuses of three
authors (Doktor Pose Kiilliyati, Omer Seyfeddin Kiilliyat:, Halide Edib Kiilliyat:)
with book titles and prices.

In general, Dost Kazanmak seems to be the most adequate®' translation by
Dogrul, that is he mostly follows the source norms, and he does not intervene as
much as he does in his other translations of Carnegie’s works. So it is not a typical
collage case with a disruptive effect. However, Dost Kazanmak is still significant as
it is the first example of a long series of Carnegie translations that feature a different
moral narrative. When I examined the source and target texts comparatively, I found
slight changes in the translated text compared to the source text. For example, in the
translation of the following sentence from one of the initial paragraphs of the source
text, “During that time (past twenty years), more than fifteen thousand business and
professional men had been trained by Dale Carnegie” (p. 2) the phrase “fifteen
thousand” became “fifty thousand” in the translation, “Ciinkii ayni kurs yirmi dort
seneden beri her mevsimde tekerriir ediyor ve bu miiddet zarfinda Deyl Karneci elli
binden fazla is ve meslek adamin1 yetistirmis bulunuyor” (p. 2); but it is not clear if it
is just a mistake or a deliberate exaggeration. In some parts, the foreign names of
cities, schools or institutions are eliminated with slight domestications, which can be
interpreted as a strategy of the translator to make the text easier to read; and in some
cases there are changes in the paragraph structures, short paragraphs integrated into a

single longer paragraph or a long paragraph divided into short paragraphs.

°% This is a typical ending still maintained in most self-help books today.
> T use the term “adequate” in the sense offered by Gideon Toury in his theory on descriptive
translation studies (Toury, 1995).
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Extensively quoting from a number of figures including presidents*, thinkers
and scientists such as Lincoln, Carlyle, Roosevelt, Dr. Johnson, Franklin, Dewey,
Hardy, Emerson, and presenting anecdotes from their lives and his own life,
Carnegie tries to instill some habits in his readers about dealing with people, and
suggests some strategies of communication to be more successful in business such as:
the necessity to avoid criticizing others, sincere appreciation, arousing an eager want
in other people, becoming genuinely interested in other people, smiling to make a
good impression, remembering people’s names, becoming a good listener, talking to
people’s interests, making the other person feel important (How to Win, pp. 59-
104)>*, some tactics to win people to your way of thinking such as avoiding
arguments, admitting your mistakes quickly and emphatically, beginning in a
friendly way, starting by emphasizing the things on which you agree, encouraging
others to talk about their accomplishments, letting others feel that the idea is theirs,
trying to see the things from the other person’s point of view, appealing to nobler
motives, dramatizing your ideas, and throwing down a challenge (How to Win, pp.
105-169). Carnegie’s strategies to change people without causing offense or arousing
resentment include: beginning with praise and honest appreciation, calling attention
to people’s mistakes indirectly, talking about your own mistakes before criticizing
the other person, asking questions instead of giving direct orders, letting the other
man save his face, praising the slightest improvement and praising every
improvement, giving a man a fine reputation to live up to, using encouragement and
making the fault seem easy to correct, making the other person happy about doing

the thing you suggest (How to Win, pp. 170-193).

32 There is also a reference to the Turkish leader, Mustafa Kemal Atatiirk (How to Win, p. 181).
>3 These are the themes of a whole chapter and also repeated “in a nutshell” section at the end on page
104. The same method is used for each chapter.
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After presenting his rules and principles in an extremely convincing tone
through numerous quotations, real life examples and references to stories of famous
people, Carnegie does not forget to include family life as a factor in overall success,
and his book ends with a part on “Seven Rules for Making Your Home Life
Happier”(How to Win, p. 203). In this part, which ends with a list of recommended
reading for a happy marriage, a set of rules and two questionnaires separately for
husbands and wives, Carnegie presents some stories from famous people’s family
lives and offers some tricks for a happy marriage. With the same pragmatic approach,
he suggests some tactics similar to the ones he offered for business life; however, a
feminist criticism of this section can reveal a lot of sexist statements (How to Win, pp.
203-225).

Carnegie always draws on religion and psychology while advocating his
principles, and in general, the former is offered like a useful tool to improve the
skills related to the latter. He states that he worships (How to Win, p. 150) and
strongly recommends reading Link’s Return to Religion as a very effective
guidebook on “how to develop a more pleasing personality, a more effective skill in
human relations” (p. 68). He also mentions that Link told him that he could have
named that book, Return to Religion, “How to Develop Your Personality” (How to
Win, pp. 68-69). Throughout the book, not only does he support his claims by
quoting from famous psychology professors but also constantly underlines the
importance and validity of the facts and discoveries of psychology. The most quoted
psychologist in Carnegie’s text is “Professor William James of Harvard,” who is
introduced as “perhaps the most distinguished psychologist and philosopher America
ever produced” (How to Win, p. 185). James is the most important authority offered

behind Carnegie’s claims, which is not a coincidence as he is considered as a
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prominent figure of religious liberalism in the US. As stated by Matthew S.
Hedstrom in The Rise of Liberal Religion: Book Culture and American Spirituality in
the Twentieth Century (2013), James is regarded as the initiator of a more
individualistic religious experience and also psychology of religion in some studies
on the history of religion in the US (p. 8). His liberal approach to religion is thought
to be so applicable for the “modern consumerist and psychologically-oriented culture
in the US” at that time that some historians and critics even find James and thinkers
with a similar approach influential behind the rise of a therapeutic culture in the
twentieth century (Hedstrom, 2013, p. 8). This information about James helps
explain the relation between psychology and religion in this literature and in
Carnegie specifically.

In general, Carnegie offers an easy reading process through summaries, lists
of principles, and “in a nutshell” sections, besides some suggestions on how to get
the most out of his book. The following is an excerpt displaying Carnegie’s
mentality and approach:

This is the day of dramatization. Merely stating a truth isn’t enough. The

truth has to be made vivid, interesting, dramatic. You have to use

showmanship. The movies do it. Radio does it. And you will have to do it if

you want attention. (How to Win, pp. 164-165)

He has a quite pragmatic attitude in this excerpt, which is rendered in a
milder tone in the translation:

Burada mevzuubahs etmege deger bir nokta, bir seyi canlandirmanin

ehemmiyetidir. Bir hakikati ¢irillgiplak anlatmak kafi degildir. Hakikat vazih,

canli ve dramatik olmal1 ve giizel gdsterilmeli. Sinemalar bunu yapiyor,
radyo da ayni yolda muvaffak oluyor. Dikkati ¢cekmek i¢in bundan baska ¢are

yoktur. (Dost Kazanmak, p. 208)

Target text in back translation:

A point worth mentioning in this context is the importance of acting
out a truth. It is not sufficient to tell a truth completely unclothed. The
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truth should be lucid, lively and dramatic, and demonstrated well. Cinemas

do this, the radio succeeds in the same way. There is no other way to attract

attention. (own translation)

Despite relying on religion and psychology and in this way creating the
impression that his rules and strategies are miraculous for success, what Carnegie
suggests is too simple sometimes. In Part 4 “Nine Ways to Change People without
Giving Offense or Arousing Resentment,” in order to emphasize the role of praise in
people’s achievements, Carnegie mentions a dog trainer in a circus and suggests
using his strategy to change people:

That’s nothing new. Animal trainers have been using that same technique for

centuries. Why, I wonder, don’t we use the same common sense when trying

to change people that we use when trying to change dogs? Why don’t we use
meat instead of a whip? Why don’t we use praise instead of condemnation?

Let’s praise even the slightest improvement. That inspires the other fellow to

keep on improving. (How to Win, p. 182)

Carnegie’s approach in this excerpt is again interpreted in a more acceptable
way for the target culture through a slightly gentler tone in the translation. The
parallelism between humans and animals, especially dogs, is avoided in the
translation probably since the word “kopek,” the Turkish equivalent of “dog,” has
some negative connotations in the Turkish language and culture. “Kopek™ is not only
the name of the animal but also a swearword common in daily language in Turkish
used for people with bad intention and behavior.”* Dogrul omits the detail about
“dogs” in his translation:

Biitlin hayvan miirebbileri asirlardan beri ayni teknigi kullanmaktadirlar.

Calistirdigimiz adamlara kars1 ayn1 teknigi neden kullanmadigimizi

anlamiyorum. Ne diye kirba¢ kullanacagimiza tath sézlerden; muahaze
yerine tesvik edici kelimelerden istifade etmiyoruz. En kiiciik salah1 ve

>* See the entry for “kdpek,” the Turkish word for “dog” in the dictionary of the Turkish Language

Institute.
http://www.tdk.gov.tr/index.php?option=com_bts&arama=kelime&guid=TDK.GTS.5a4{9481cf46c0.
86800209
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ilerlemeyi, methetmeliyiz. Ciinkii bu sayede baskasini daha ileri gitmek i¢in
tesvik etmis oluruz. (Dost Kazanmak, p. 234)

Target text in back translation:

All animal trainers have been using the same technique for centuries. I don’t

understand why we don’t use the same technique for the men we employ.

Why don’t we take advantage of sweet words rather than using a whip;

encouraging words rather than condemnation? We should praise the smallest

improvement and progress because only in this way we can encourage
another person to advance. (own translation)

In fact Carnegie is very well aware of his mission and that he promotes a
moral narrative. He explicitly states that he offers a life ethics not just a list of hints
for success: "Let me repeat: the principles taught in this book will work only when
they come from the heart. I am not advocating a bag of tricks. I am talking about a
new way of life” (How to Win, p. 202); “Tekrar ediyorum: Bu kitapta 6gretilen
prensipler ancak samimiyet sayesinde verimli olur. Biz okuyucularimiza, hileler,
marifetler 6gretmiyoruz. Yeni bir hayat tarz1 telkin ediyoruz” (Dost Kazanmak, p.
262). The translator prefers the plural personal pronoun “we” (“biz”), which is
interesting. It might have stemmed from a habit common among Turkish politicians
and governors to use the plural personal pronoun when they speak. It might also
show that this is a statement Dogrul makes together with his publisher. Also worth
noting is Carnegie’s statement of the same warning at the end of his How to Stop
Worrying and Start Living (1948): “this is not a “reading book” in the ordinary sense;
it is written as a “guidebook’- to a new way of life!” (How to Stop, p. 319).

All in all, Dost Kazanmak. is significant as it is one of the first examples of
the success-oriented self-help in Turkish published in the book format. A certain
moral narrative ingrained with some capitalist values and ideas of liberalism and

entrepreneurship is for the first time transferred into the Turkish culture. In addition

to indicating a new trend, which will yield to a cultural field of production later on, it
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also signals an interest in communication and public relations, and the introduction
of popular psychology to Turkish language and culture. A different ethics with a
strongly individualistic point of view, focusing on success and prestige, and
encouraging dramatization and showmanship is transferred to the Turkish language

and culture through slight alterations in the moral narrative.

4.2.3.2 Public Speaking and Influencing Men in Business (1937)/ S6z Séylemek ve Is
Bagsarmak Sanati (1939)
After the translation of How to Win Friends and Influence People (1936), in his
second translation from Carnegie, Dogrul became more visible as the translator of
the text and more influential as an agent of translation. In Séz Séylemek ve Is
Basarmak Sanati (1939), Dogrul presents a more interventionist approach with a
strong disruptive impact, which yields to a total erasure of the religious background
of the moral narrative in the text. This translation represents a clear example of
collage in the translation history of self-help into Turkish, where the source text is
selectively appropriated through omissions and additions leading to the erasure and
disruption of the underlying moral narrative (see Appendix J for the title page).

The first version of the source text was published in a series of pamphlets
with the title of Public Speaking: A Practical Course for the Businessman in 1926
for Carnegie’s students. When it became Carnegie’s second bestseller as Public
Speaking and Influencing Men in Business in 1937 (Lippy, p. 148), on its first page
was a list of the institutions where it was used as an official text including the
YMCA Schools, Fordham University and Johns Hopkins University. The
introduction is a shorter edited version of the introduction of How to Win. by the

same writer Lowel Thomas. Public Speaking explicitly targets businessmen, or any
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professional who needs to improve their speaking, communication and public
relations skills. The chapter titles are: Developing Courage and Self-confidence,
Self-confidence through Preparation, How Famous Speakers Prepared Their
Addresses, The Improvement Of Memory, Keeping The Audience Awake, Essential
Elements In Successful Speaking, The Secret Of Good Delivery, Platform Presence
And Personality, How To Open A Talk, Capturing Your Audience At Once, How To
Close A Talk, How To Make Your Meaning Clear, How To Be Impressive And
Convincing, How To Interest Your Audience, How To Get Action And Improving
Your Diction (Public Speaking, Table of Contents). The book ends with an appendix
composed of three works, “Acres of Diamonds” by R.H. Conwell, “A Message to
Garcia” by Elbert Hubbard, and “As a Man Thinketh” by James Allen.

In this book, as his discourse on public speaking derives from his experiences
in YMCA (Young Men’s Christian Association), and public speaking is also a major
skill for men of religion, Carnegie’s text is heavily loaded with references and
allusions to Christianity. The examples Carnegie presents to support his principles
rely mostly on proofs from the experiences of Baptists, ministers or scholars of
religious institutions. The effect of psychology is also quite explicit in this book.
Carnegie keeps offering evidence from psychology for his claims®, sometimes in
sections specifically on the topic, “Helps Psychology Has to Offer”(Public Speaking,
p. 389) “Psikolojinin Yardimlar1” (Soz Soylemek, p. 288) in addition to numerous
references to and quotations from some famous psychologists. Particularly, Prof.
James is quoted abundantly but without any precise referential information about the
sources again: “the most famous psychologist that America has produced, Professor

William James” (Public Speaking, p. 15). There are even sections with the names of

>3 For examples See Public Speaking (1937) pages 99, 109, 179, 173, 172, 178.
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psychologists, such as “Professor William James Explains the Secret of a Good
Memory” (Public Speaking, p. 111). It is worth mentioning that Prof. James is also
quoted to argue that the role of personality is more effectual on business success than
superior knowledge (Public Speaking, p. 247).

Like the source text, the translation also starts with the list of the institutions
where it was used as a course book, and the number of prints is also highlighted on
the same page as in the source text: “Bu eser 1937°de yirmi dordiincii defa, 1938’in
ikincikanununda yirmi besinci defa, 1938 senesinin ilk tesrininde yirmi altinci defa
basilmistir. 1939 ilktesrininde de Tiirkiyede birinci basimi yapilmistir.” Before the
introduction, there is a preface “Eser Hakkinda Birka¢ S6z” (A Few Words about the
Work) by the translator, which makes Omer Riza Dogrul more visible as a translator
and illustrates his agency more clearly in this translation project. Here Dogrul states
in a nationalist tone that one of the most important outcomes of the Republican
Period is the freedom of speech. However, he argues, Turkish people in general lack
the knowledge or insight for public speaking and suffer from the lack of this ability:

...hepimiz de s6z sdylemek, sdyledigimiz sdzlerle muhataplarimizi ikna

ederek is basarmak, bir maksadi gerceklestirmek ve bir hedefe varmak isteriz.

Fakat cogumuz da ele aldigimiz mevzuu nasil ileri siirecegimizi,

mevzuumuzun en bellibagli noktalarini nasil isliyecegimizi bilmedigimiz igin,

biitiin ciddiyet ve samimiyetimize ragmen, muvaffakiyetsizlige ugrariz ve bu
yiizden 1zdirap ¢ekeriz. Sebebi, s6z sdylemek ve soz soyliyerek is bagarmak
sanatine vukufsuzlugumuzdur. Dilimizde, maalesef, bu yolda yazilmis

eserler de pek yoktur. Onun i¢in, memleketimizde ¢ok biiyiik ragbet kazanan

“Dost Kazanmak™ adli eserin miiellifi Dale Carnegie’nin “S6z Soylemek ve

Is Basarmak” {lizerinde yazdig1 eseri terciime etmekle bir boslugu doldurmak

istedim. Okuyucularimizin “Dost Kazanmak™dan elde ettikleri istifadenin

daha biiyiigiinii bu eserden temin etmelerini umarak, gosterdikleri tevecciih

ve ragbeti siikranla karsilamayi bir vazife tanirim. (Dogrul’s ”Onsdz in
Carnegie Soz Soylemek ve Is Basarmak Sanati, 1948)

...we all want to speak, to accomplish a work by persuading our addressees
through our words, to fulfill a goal and reach a target. However, since most of
us do not know how to raise the point we are dealing with, how to process its
major aspects, despite all our seriousness and sincerity, we fail, and therefore,
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suffer. The reason is our lack of knowledge about the art of speaking and
accomplishing a work by speaking. Unfortunately there are not many works
written on this subject in our language. For this reason, I wanted to fill this
gap by translating the work he has written on “Public speaking and
Succeeding a work,” of Dale Carnegie, the author of “How to Win Friends,
which has been sought after a lot in our country. Hoping that our readers
would reap more benefit from this work than they did from “How to win
friends,” I would regard it a duty to welcome the complaisance and demand
they offered with gratitude. (Dogrul’s preface in his translation of Public
Speaking and Influencing Men in Business, own translation)

2

It can clearly be understood from the excerpt that Dogrul is actively involved in the
selection process of the translation.

When I examined the source and target texts comparatively, I realized that in
fact the encounter of the moral narratives leading to collage starts at the very
beginning of the book, in the first part with the title “Developing Courage and Self-
Confidence” (Public Speaking, p. 3). Dogrul translates the title as “Cesaret ve Nefse
Itimad: Gelistirmek” (S6z Séylemek, p. 5). Generally speaking, “nefse itimat” is not a
common phrase to express “self-confidence” in Turkish at present day. And most
probably, in 1930s, Turkish language did not have the modern Turkish expression
“Ozgliven,” which is used as the equivalent of self-confidence today. “Nefse itimat,”
the old Turkish expression Dogrul uses for “self-confidence” in fact indicates an
opposition of the moral narratives in the source and target texts. “Nefis,” the old

36 also has some

Turkish word with an Arabic origin meaning “self, personality,
negative connotations, and it can mislead the person like the ego, and therefore

“nefse itimat” is also a tendency that should be avoided in some discourses of the

Islamic ethics®’. This is just an example of the encounter between the source ethos

*% The entry for the word “nefis” in the Turkish dictionary.
http://www.tdk.gov.tr/index.php?option=com_bts&arama=kelime&guid=TDK.GTS.591d9eabb2f516.
00746968.

>7 For an example, see the article “Nefse Degil, Allaha Giivenmek” in Tiirkiye Gazetesi 03.06.20035.
http://'www.turkiyegazetesi.com.tr/Genel/a248781.aspx
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and target ethos. I will present an overall analysis of the content of the moral
narrative, transferred and transformed through self-help translations, at the end of the
thesis. In this part, I will specifically focus on more concrete examples of collage
with an impact of erasure and disruption.

Carnegie includes a number of examples from the business world, instances
from his courses, and specifically addresses the salesmen (Public Speaking, p. 52),
who are in “a battle” for success (Public Speaking p. 211/ Soz Séylemek p. 162). He
summarizes the main tactics at the end of each chapter as he does in How to Win.
Each chapter starts with a few quotations from famous thinkers or scholars. In some
chapters, he presents a speech by one of his students as an example to analyze, and
goes into more detail about how to construct a speech. So many quotations are
inserted to his text, from several people including Spencer, Benjamin Franklin,
Lincoln, Edison, and Mark Twain. Sometimes in the translation, the translator
explains who the quoted person is, after a name, though there is not such information
in the source text. For example, for “Woodrow Wilson” (Public Speaking p. 85) the
translator adds who he is, “Amerika climhurreisligini yapan Wilson,” and most of the
time omits the first names of the famous people mentioned (Soz Soylemek p. 69).
Y.M.C.A. is also mentioned in the source text as a place where some famous
speakers practiced public speaking but it is generally excluded in the translation (Soz
Soylemek p. 70).

In general, Dogrul has a domesticating strategy. While explaining a strategy

to remember names by associating some facts with them, Carnegie lists examples

It is also worth noting that in a Turkish self-help book with an Islamic conservative approach,
Icimizdeki Diisman: Manevi Hastaliklar ve Tedavi Yollar: (The Enemy Inside Us: Spiritual Illnesses
and Ways of Treatment) by Bekir Diindar, “nefse itimat” is harshly criticized and compared to relying
on a rotten wood (Diindar 2013, accessed through Google books, page number is not indicated, but
the information has the footnote number 104).
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from English (Public Speaking, p. 114). Dogrul omits that part and presents an
example from Turkish on his name (Soz Séylemek, p. 93). In a section about
remembering dates, Dogrul replaces some important dates given from western
history (Public Speaking, p. 116) with the date of the conquest of Istanbul and the
date of the foundation of Turkish Republic (Soz Séylemek, pp. 94-95). Carnegie
offers a sample story for tying up some dates together to memorize easily (Public
Speaking, p. 116). In this part, Dogrul translates half of the story and cuts out the part
including a visit to church completely (S6z Soylemek, p. 95). The parts at the end of
each chapter on “Speech Building: Words Often Mispronounced, Correct Usage of
Words, Errors in English, and Voice Exercises” are omitted completely most
probably since they focused on English language. In the same manner, the section
“Closing (a talk) with a Poetical Quotation” a two and a half page section including
some excerpts from poems (Public Speaking, pp. 335-337) is shortened to one
paragraph (Soz Soylemek, p. 253). Enthusiasm is offered as an essential qualification
for good public speaking and Carnegie has a religious proof for the impact of this
characteristic, given through the explanation of the word “enthusiasm” as the
combination of two Greek words “en” and “theos” literally meaning “God in us,”
and “The enthusiastic man is one who speaks as if he were possessed by God”
(Public Speaking, p. 136). This paragraph is totally excluded in the translation. Other
examples of domestication are “We as Americans” (Public Speaking, p. 278)
translated as “Biz millet¢ce” (p. 211); “god” and “majesty of heaven” (Soz Soylemek,
p. 306) as “Allah” (S6z Séylemek, p. 232).

In the source text, the materialist interest is foregrounded through emphasis
on money and wealth: “He (Andrew Carnegie) then felt that in two more years he

could so arrange his business as to have an annual income of fifty thousand” (Public
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Speaking, p. 12) “her sene elli bin dolar kazanacak sekilde islerini tanzim
edebilecegini gorerek™ (Soz Soylemek, p. 13). Carnegie emphasizes practicing and
perseverance (Public Speaking, pp. 18-19) for success and he is never modest as the
author throughout the book: “A few thousand students of this course” (Public
Speaking, p. 20) “Bu kursa devam eden binlerce talebe” (Soz Soylemek, p. 19); “It
has been the author’s professional duty as well as his pleasure to listen to and
criticize approximately six thousand speeches a year each season since 1912” (Public
Speaking, p. 31); “1912 senesinden beri her mevsimde 6000 nutku dinlemek ve
tenkit etmek, bu muharririn hem mesleki vazifesi, hem de zevkidir” (Soz Soylemek, p.
27).

Carnegie is very direct in style again but Dogrul renders with a milder diction
and makes some changes to make the text acceptable for the target culture norms:
“Even a horse is affected by spirited talk. (...) Surely, an audience is as sensitive as a
horse” (Public Speaking, p. 137) “Canli s6zler hayvanlar iizerinde de tesir eder. ... O
halde dinleyicilerin hassasiyetini hesaplamak lazimdir” (Soz Soylemek, p. 108);
totally excluding the comparison between horses and audience. Or he renders “to
exterminate your foolish fear of audiences” (Public Speaking, p. 14) as “biitiin
korkulariniza galip gelmek” omitting “foolish” (Soz Soylemek, p. 15).

Carnegie frequently uses American presidents as his examples of superior
speakers, for instance, presents stories about Lincoln and quotes from his memoirs.
Dogrul at one point interferes with this intensive reference to Lincoln with a four-
paragraph footnote with a quite nationalist tone:

Muharrir, Amerikalilara hitap ettigi i¢in, onun Abraham Lincoln’nun hayatini

ve muvaffakiyetlerini birer 6rnek olarak gdstermesi, gayet tabiidir. Burada

bize diisen bir vazife, kendi 6z tarihimizde en giizel ve en yiiksek niimuneyi
gostermektir. Stiphe yok ki bu niimune, baska her nimuneden daha yiiksektir

ve daha ¢ok degerlidir. Bu niimune, bizim Milli Rehberimiz, Ulu ve Ebedi
Sefimiz, Atatiirktiir. Siz bu eserde Lincoln’dan Roosevelt’ten
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bahsolundugunu gordiikge Atatiirkiin nutuklarini okuyunuz. Yalniz iki kat
istifade etmekle kalmazsiz. Ustelik, hayatta muvaffak olmak igin,

muhtag oldugunuz cesaret, itimat ve kudreti, kendi milli kaynagimizdan almig
olur, ve bu miibarek kaynakta bir¢ok yeni kuvvetler kesfetmek firsatin1 da
elde edersiniz. (S6z Soylemek, p. 136)

Target text in back-translation:

As the author addresses the Americans, it is very natural that he shows the

life and achievements of Abraham Lincoln as an example. One of our duties

here is to show the best and highest ensample in our own history. There is no
doubt that this ensample is higher than any other ensample, and much more
precious. This ensample is our National Mentor, Our Supreme and Forever

Chief, Atatiirk. In this work, whenever you see that Lincoln or Roosevelt is

mentioned, read the speeches of Atatiirk. You will not only get double the

benefit. What is more, you will also acquire the courage, confidence and
strength that you need from your own national source, and get the
opportunity to discover many new strengths in this blessed source. (own
translation)

The major collage effect in this translation stems from the interventions of
Dogrul in parts related to Christianity or Christian tradition. In these parts, there are
plenty of examples where Dogrul selectively appropriates the source text with a
disruptive strategy through omissions. To begin with, in the first chapter for instance,
Carnegie narrates an experience about a man who had his course in Philadelphia. The
description about the man ““a leader in church work and civic activities” (Public
Speaking, p. 4) is translated as “ictimai ve medeni bir takim ¢aligmalara da istirak
ediyordu” (S6z Soylemek, p. 5) meaning “was involved in some social and civic
works” omitting the detail of “church.” In another sentence:

When it was known that Lloyd George was planning to attend it, the Baptists

of Philadelphia cabled, inviting him to speak at a great mass meeting to be

held in their city. ... And Mr. Ghent informed me that he himself had been
chosen, from among all the Baptists of that city, to introduce England’s

premier to the audience.” (Public Speaking, p. 5)

The title “Baptist” is totally erased in the translation: “Filadelfiya halki da Lloyd

Georges’u sehirlerine davet etmislerdi. ... Bay Ghent Lloyd Georges’un s6z
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sOyliyecegi toplantida onu halka takdime memur edilmisti” (The public of
Philadelphia had invited Lloyd George to their city too. ... he himself had been
chosen to introduce Mr. Ghent Lloyd Georges in the meeting where he will make a
speech) (Soz Séylemek, pp. 6-7).

Carnegie quotes a long section from a lecture on the “Art of Preaching” by
the dean of Yale Divinity School, Dr.Charles Reynold Brown (Public Speaking, pp.
38-40). In the speech, the prospective ministers are taught how to prepare their
sermons in the most effective way and the lecturer has a very spiritual tone. In the
translation, the speech is presented as a lecture on the Art of Public Speaking by the
dean of Yale College, and the words “Divinity” and “art of preaching” are omitted.
One paragraph (about whether ministers should study at nights on their sermons) is
excluded and the rest of the talk is transformed into a lecture on preparing good
speeches:

It will be all the better if this process can go on for a long time and not be
postponed until Saturday forenoon when you are actually making your final
preparation for next Sunday. If a minister can hold a certain truth in his mind
for a month, for six months perhaps, for a year it may be, before he preaches
on it he will find new ideas perpetually sprouting out of it, until it shows an
abundant growth. He may meditate on it as he walks the streets, or as he

spends some hours on a train, when his eyes are too tired to read. (Public
Speaking, p. 38)

Bu diisiince devrini siz ne kadar uzatirsaniz o kadar iyi neticeler alirsiniz. S6z
sOyliyecek adam, kafasina koydugu bir hakikati, bir ay, yahut alt1 ay yahut bir
sene diisiinecek olursa, o hakikatin miitemadiyen filizlendigini ve bir y18in
mahsul verdigini goriir. insan, sokakta dolasirken, bir tren seyahati yaparken
de, okumaktan yorularak gozlerini yumdugu, yahut yatagina girdigi zaman da
diisiinebilir. (Soz Soylemek, p. 33)

Target text in back-translation:

The more you extend this phase of thinking, the better results you get. If a
man who would speak thinks about a truth that he set on his mind for a month,
or six months, or one year, he would see that the truth has continuously
sprouted and cropped a great amount. A human can think while walking
around on the street, having a train journey too, when he/she closes his/her

140



eyes because of feeling too tired after reading, or when he goes to bed. (own

translation)

In a later section, Carnegie’s next subject is Jesus Christ, who is offered as a model
who prepares speeches, with some information on how he prepares his “Sermon on
the Mount” as reported by Saint Matthew (Public Speaking, p. 45). This part is
totally omitted in the translation (Soz Soylemek, p. 38).

In each and every example related to Christianity in the text, Dogrul
eliminates the religious aspect. For instance, exemplifying from his dialogue with a
man that he taught from New York Institute of Banking, Carnegie states that “He
must remember he was going out to perform a great social service. He must be
inspired by the crusader’s faith that he was preaching the practical, applied gospel of
Jesus Christ” (Public Speaking, p. 141). In the translation, all the allusion to
Christianity is eradicated: “Demek ki siz biiytik bir i¢timai hizmet yapacaksiniz.
Bunu yaparken inangla hareket ederseniz muvaffak olursunuz” (Soz Soylemek, p.
112). Or in another section, the remark about Jesus Christ while summarizing a story
about saint Paul is excluded again: “Believe on the Lord Jesus Christ, and thou shalt
be saved” (Public Speaking, p. 152) “Mesihe inan kurtulursun” (believe in the
messiah, you will be saved) (S6z Soylemek, p. 122). Even the description about
Lincoln as “He was Christlike” (Public Speaking, p. 153) is omitted completely in
the translation. Dogrul eliminates the title “Bishop” (Public Speaking, p. 178) almost
everywhere in the translation (S6z Soylemek, p. 142), sometimes uses the word “hatip”
(speaker) for it (Public Speaking, p. 353/ Soz Soylemek, p. 263). For example in a
lengthy quotation at the beginning of chapter seven from Bishop John H. Vincent
(Public Speaking, p. 192), the name is given without the title, just as “John H.

Vincent” and the quoted text on a good sermon is transformed into a text on a good
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address (Soz Séylemek, p. 146). The same strategy is followed with the quotation at

99 ¢

the beginning of chapter eleven, where the terms “bishop,” “preaching,” and
“sermon”’(Public Speaking, p. 324) are erased (S6z SOylemek, p. 244). A paragraph
including a quotation from the Dean Brown of Yale Divinity School about a preacher
reading the eleventh chapter of Hebrews (Public Speaking, p. 203-204) is completely
omitted (Soz Séylemek, p. 156). “The rules in Christendom” (Public Speaking, p.
213) becomes “her kaide” (every precept) in the translation (Soz Soylemek, p. 164).
Although the title of a talk quoted is “Preaching,” it is erased; “Henry Ward Beecher
said in his Yale Lecture on Preaching” (Public Speaking, p. 232) is rendered as
“Beecher der ki’ (Beecher says) (Soz Soylemek, p. 176). An extended quote from
Hamlet with allusions to Christianity (Public Speaking, pp. 255-257) is also
completely eliminated in the translation (Soz Soylemek, p. 192). A two-paragraph
quotation from the speech of Dr. Harry Emerson Fosdick with a religious tone
(Public Speaking, pp. 329-330), is totally purified from its content related to
Christianity, with the omission of the words “Christendom” “Jesus” “Christian
doctrine” “Christian church,” and shortened to one paragraph (Soz Soylemek, p. 249).
The term “Methodist” (Public Speaking, p. 334) is eliminated, (Soz Soylemek, pp.
252-253), so is a sentence including “Genesis” (Public Speaking, p. 341/ Soz
Soylemek, p. 256). The section “The Power of a Biblical Quotation” (Public
Speaking, p. 337) is totally omitted (Soz Séylemek, p. 254) and also eliminated in the
list of principles summarized (Public Speaking, p. 342/ Soz Séylemek, p. 258).
Another omission is on a quotation from Christ: “Christ declared that he had to teach
by parables, ‘Because they (his hearers) seeing, see not; and hearing, hear not;
neither do they understand’ (Public Speaking, p. 372/ Soz Soylemek, p. 277). The

sentences “Christ made the unknown clear by talking of it in terms of the known. He
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likened the Kingdom of Heaven to leaven, to nets cast into the sea, to merchants
buying pearls ‘Go thou, and do likewise’.” are removed, too (Public Speaking, p.
372/ Soz Séylemek, p. 278). A long section “Saint Paul’s Sagacity” which offers a
story about Saint Paul from the history of Christianity with some quotations from
Bible (Public Speaking 392-395) is omitted completely in the translation (S6z
Soylemek, p. 291).

Christianity and psychology are not the only sources of confirmation for
Carnegie. In order to validate his arguments and prove that what he teaches is
universally accepted, he draws on a diversity of sources such as Buddhism or Qur’an.
In contrast to his attitude about the references to Christianity, the translator pays
regards to adequacy while rendering information about these sources. However,
Dogrul interferes a lot when he translates some content related to Islam. For example,
in chapter four, “The Improvement of Memory,” in the section on “Memorizing a
book as long as the New Testament,” Carnegie depicts the role of repetition for a
strong memory and offers the example of the university of El Hazar at Cairo, a
Mohammedan institution with twenty-one thousand students where the applicants are
required to recite the Qur’an from memory to be accepted as a student (Public
Speaking, p. 108). Here in a long footnote, Dogrul informs the reader about the
institution, highlighting the fact that he himself has attended that school; and corrects
the misinformation by stating that reciting Qur’an from memory is not a requirement
for acceptance. He also criticizes the institution for transforming from a university in
the real sense into an institution of religious subjects and Arabic (S6z Soylemek, p.
87). From time to time, the translator makes additional comments in a footnote
supporting the author’s claims (Soz Soylemek, pp. 88-89). Interestingly enough,

sometimes erasure or omission is on the target culture element included in the source
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text: “an Indian explaining why it is right and proper for a Mohammedan to have
four wives” (Public Speaking, p. 228) is translated as “dort kar1 almanin hikmetini
anlatan bir hintli” (Soz Soylemek, p. 172) by omitting “Mohammedan” and the
reference to Islam.

In conclusion, in this translation Dogrul creates a collage of the moral
narrative in the source text by disruptive selective appropriation. Mostly through
omitting the references and allusions to Christianity and Christian tradition, Dogrul
erases the religious segment of the moral narrative in the source text and very rarely
makes additions through some target culture norms, as in the quotation above. In his
later translation, namely of Henry C. Link’s The Return to Religion, Dogrul will
adopt a more interventionist approach as will be shown in the following section; and
will not only erase some aspects of the moral narrative in the source text but will also

create a negative discourse by means of additions.

4.2.3.3 The Return to Religion: Developing Personality and Finding Happiness in
Life (1936)/Dine Doniis (1949)

For the analysis of Omer Riza Dogrul’s translation of Henry C. Link’s Return to
Religion (1936), I will mainly draw on Mona Baker’s interpretation of narrative
theory for the analysis of translation and Gérard Genette’s concept of “paratext”
including titles, illustrations and similar materials included in the texts; or more
specifically “peritext,” which refers to the accompanying materials within the text,
such as prefaces or additions (Genette, 1997, p. 5), as well as the main concepts of
Toury’s descriptive framework (1995). The peritextual materials in this translation
constitute a significant part of Dogrul’s framing strategy, creating a collage of the

moral narratives as well as affecting the presentation and reception of the translation.
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As I have discussed narrative theory in detail with a special emphasis on its
relevance for the present thesis in the theoretical framework chapter, I will not
explain the tools of narrative theory employed, namely the concepts of “framing,”
“selective appropriation,” and “relationality” again. In what follows, I will first
present the content and moral narrative in the source text 7he Return to Religion:
Developing Personality and Finding Happiness in Life by Link, and then will

proceed with the textual analysis of the target text Dine Déniis By Dogrul.

4.2.3.3.1 The content and moral narrative in the source text
The author, Henry C. Link is a psychologist and his style is quite autobiographic in
The Return to Religion (1936). He starts with depicting his own gradual return to
religion in the course of his profession as a psychologist, and then through his
experiences with a number of counselees, he aims to illustrate the necessity of
religion for happiness and success in life. In addition to the acknowledgment about
his own return to religion, Link also confesses that he realized he uses the principles
of religion to support his recommendations to his clients more and more, and his
professional suggestions as a psychologist also started to include encouraging people
to do church work. Throughout the book, Link’s main argument is that psychological
facts are verified by the principles of religion; and logic and reason can never replace
the virtues of religion. The way Link uses psychology and religion in a constitutive
way to create a moral narrative is very interesting.

Similar to Carnegie, Link is never modest about himself as can be clearly
seen in these statements: “having advised around four thousand individuals” (Return
to Religion, p. 5); “Having examined or given counsel to about three thousand

individuals”; “All my experience with the problems of individuals, my first-hand
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statistical study of ten thousand cases” (RR, p. 37). During his counsels with his
clients as a counselor, Link found himself expressing his recommendations in terms
of religious codes and using Biblical expressions very often (RR, p. 5). Besides, he
also noticed the resemblance between his precepts and the principles of religion as
well as accepting his own adoption of a large body of religious beliefs. He
discovered that findings of psychology on personality and happiness were for the
most part a “rediscovery” of old religious truths, and the following is his definition
of religion:
including belief in God as a Supreme Being, the Belief in a divine moral
order expressed in the Ten Commandments and in the life of Christ, and the
acceptance of the Church as the chief, even though imperfect, vehicle of
religious truths that are greater than science, and values that are higher than
reason. (Return to Religion, p. 14)
His “rediscovery of religion was inspired by the intimate study of individuals, and
their problems reflected the characteristic influences of American life” (RR, p. 15).
Throughout the book, Link aims to shed light on the psychological
implications of Christian religion as demonstrated by the social assertiveness of its
founder and the focus on neglecting oneself in the service of others in Christianity
(RR, p. 6). Jesus Christ is his ideal example and inspiration in all the habits and
behavior patterns he aims to instill in his clients. He always establishes a connection
between psychology and the religious practices he encourages by both quoting from
the Bible’® and making references to some surveys and studies in psychology. For
example, his two fundamental proofs for his advice about doing church work are
derived from Christianity and psychology in the following way. He quotes from the

Bible to highlight the importance of active work in Christianity: “By works was faith

made perfect” and “Faith without works is dead” (James, 2: 22, cited in RR, p. 20).

*¥ The same strategy is common in the self-help books of some Turkish authors, such as Muhammed
Bozdag, who insert a number of quotes from the verses of Qur’an to verify their precepts.
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Then, Link discusses the focus on work and action rather than introspection and self-
analysis in scientific psychology and the belief in modern psychology saying that “a
good personality or character is achieved by practice not by introspection” (RR, pp.
21-22). What is more, from time to time he compares either modern psychology or
religion to psychoanalysis, astrology, numerology, Couéism, New Thoughtism and
other pseudo-scientific cults, to emphasize their significance.

In each chapter, Link presents some cases from his own clients without
giving names and sometimes inserts his own notes about that case or a letter or other
relevant documents. For example, in chapter two, his three cases are a young woman
at the age of twenty six who cannot make friends, a thirty eight-year-old man who is
extremely unhappy with his job, and a young married college professor who cannot
concentrate on his work and has a great amount of tension and anxiety at work. What
is common to all three is that they are quite introvert individuals who are not
associated in any social event, relationship or interaction with others. This is the
main problem for Link, who considers it a general tendency behind the psychological
problems leading to unhappiness and failures in people’s life. In general, what he
tries to show in all chapters is the necessity of social interaction and getting rid of
introversion, which is basically selfishness in his perspective. For the cases described
above, for instance, Link thinks they neglect some basic values of life and quotes
from New Testament: “For whosoever will save his life shall lose it: and whosoever
will lose his life for my sake shall find it” (RR, p. 32). Link claims that this
pronouncement applies to these cases, and “For Christ’s sake” can imply “a set of
values which transcend the values of the individual” (RR, p. 33). According to Link,
“Asceticism, or the sacrifice of one’s personal inclinations, is unquestionably the

heart of the Christian religion and of all great religions” (RR, p. 33). The most
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important advice he offers to his clients is the essentialness of an objective outside
the person himself/herself:
The principle of asceticism, applied to the details of living, leads to a fuller
life, not to a sterile life. The sacrifice of immediate desires and inclinations
for the performance of some less pleasant task, leads to a steady increase in

the individual’s range of interests, likes, and successes” (RR, p. 33)

He emphasizes that psychology scientifically proved that self-sacrifice or discipline
is required for self-realization and happiness. For Link, it is the selfish nature of the
individual that causes introversion, emotional instability, neuroticism, intellectual
futility, maladjustment, or unhappiness. Therefore, religion or something higher than
the individual or even a society of individuals is required to defeat the selfish
instincts of the natural man and to direct him to a more successful and a fuller life
(RR, pp. 33-34). It is only religion, Link argues, which represents this principle as the
basis of a normal life in all aspects, and he states his belief in God. For when you
don’t believe in something more important than yourself, you “fail to achieve your
own potential importance” (RR, p. 34).

It is interesting to see that as a psychologist Link has two types of personality,
the introvert and the extrovert, in his work as a result of working with thousands of
individuals. The difference “in technical psychological terms” between the
individuals with some problems portrayed in his cases and the ideal type of
personality is that, they are “unusually introverted or self-centered” (RR, p. 39). In
Link’s professional terminology, being extrovert and introvert essentially refers to
“degrees of selfishness,” where the introvert is selfish because he/she “avoids the
trouble of meeting people ...” (RR, p. 39). Comparing the introvert and the extrovert
via examples, Link also argues against the assumption that “the introvert is more

sensitive to the finer values of life than the extrovert; that the great dreams and
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intellectual and artistic achievements of mankind are more likely to come from the
former than the latter” (RR 41). Link maintains that this claim is not grounded on
scientific evidence and facts are accruing that the contrary is true by referring to his
own experiment of giving a test of personality traits to thirty successful artists who
“averaged considerably higher in extroversion than do people generally” (RR, p. 41).
In order to develop an extrovert character and personality, individuals need to
develop a well-balanced set of normal habits, which are generally gained in the
social realm (RR, p. 42).

Link also brings in evidence from religion in addition to describing some of
his cases and findings of psychology, which he thinks “throw an important light on”
the doctrine of original sin. He inserts quotes from the Bible, where Jesus is talking
to Nicodemus: “Except a man be born again he cannot see the kingdom of God (John
3:3)” and “That which is born of the flesh is flesh; and that which is born of the
Spirit is spirit (John 3:6)” (RR, pp. 45-46), and explains that “from a psychological
viewpoint, we are all born as introverts, and as selfish individuals. We achieve
extroversion or unselfishness only by a continuous process of rebirth, the painful
birth of new habits and new personality traits” (RR, p. 46). The fault of the introverts
is to develop their lives according to the principle of “self-expression” that led them
to do “what they felt like doing when they felt like it” (RR, p. 48). Therefore they fail
to practice the numerous habits that generate skill and fulfillment in a variety of
contacts with people. What is more, they satisfy themselves first and cannot learn
how to give themselves to others. However, eventually they see that devoting their
energies to the narrow subject, “themselves,” is not the right way to happiness
because “oneself, as an object of attention, is not sufficient for success” (RR, p. 48).

Link recommends that “concentration on a vocation or a career must always be the
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unifying core of a personality... Extroversion is the result of work, a life practice”
(RR, p. 49). In this context, Jesus Christ is offered as an example (RR, pp. 49-51),
where he is portrayed as “a man of action”, whose extrovert or unselfish character
was “the result of an ideal which he valued more highly than his personal comfort or
even his life” (RR, p. 50).

In chapter four, “Fools of Reason,” Link’s description of reason, his
interpretation of thinking as an activity and the criticism of the Western civilization
for its pursuit of scientific knowledge is quite indicative of his mentality and
approach to both psychology and religion:

Reason is not an end in itself but a tool for the individual to use in adjusting

himself to the values and purposes of living which are beyond reason. Just as

the teeth are intended to chew with, not to chew themselves, so the mind is in
tended to think with, not to worry about. The mind is an instrument to live
with, not to live for. (...) Western civilization for centuries has deified the
mind and reason as an end in itself. Our pursuit of scientific knowledge and
the trend of our entire educational system has been a glorification of intellect
and a corresponding disintegration of the basic values which make intellect
worth having.(...) There are signs in every field of an awakening to this great
fallacy. However, it has remained for psychologists to discover how
damaging to the individual’s happiness and success a too great reliance on

thinking may become. (Return to Religion, p. 61)

For Link, developing greater scientific knowledge alone does not solve life’s deeper
problems, nor increases happiness of the individual. More science can just bring
more confusion, and unless they are “integrated and subordinated to the homely facts
of everyday living,” sciences will “destroy rather than liberate the minds” which
produces them (RR, p. 62). The way to this integration, according to Link, is through
faith, “a belief in certain values of life which is fundamental and which no logic can
displace” (RR, p. 62). Link firmly insists that the individual appears made to believe,

and to act on faith “psychologically, and in fact from every conceivable point of

view,” and agnosticism is “an intellectual disease, and faith in fallacies is better than
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no faith at all” (RR, p. 63). That’s why, he claims so many scientists could not find
satisfaction in science and studied mental telepathy or spiritualism (RR, p. 64).

Of course there is also an underlying worldview, both political and economic,
behind Link’s arguments based on psychology and religion. Sharing the results of a
nation-wide survey, executed in fifty cities on a yearly basis with the question “Do
you believe that your city, your state, or the Federal Government should take care of
unemployment relief?” (RR, p. 65). Link asserts that there is an obvious shift from
the idea that the city and local agencies should help the unemployed, toward the idea
that it should be the responsibility of the Federal Government. Link’s interpretation
of this tendency is an “escape from a personal and moral obligation” which could
only happen in “a society which lacked religious convictions and principles” (RR, p.
65). Link infers that this tendency is an indication of the individuals’ lack of genuine
faith in themselves and their obligations (RR, p. 65), and he believes this is “a
national tendency of introversion” (RR, p. 66). Link states that as man gets more
intellectual and have a wider range of ideas, he is more likely to put “gods of
temporary expedience before the God of everlasting values” (RR, p. 66). For him, as
a result of all the progresses in modern sciences and general and higher education
special to the US, and new means of communication, the nation is struggling to an
extent it has never done before. Link further explains that this appears as conflicts
over a number of issues at once, most of them focusing on mathematical and
mechanical plans for a more plentiful economic life (RR, p. 69). The reason behind
this struggle is the replacement of faith with logic, as Link states:

But in deifying the mind we have abandoned God. We have become the fools

of reason and the dupes of scientific truth. As Aldous Huxley has said it, “Ye

shall know the truth and the truth shall make ye mad. (Return to Religion, p.
70)
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His example is always Jesus for unselfishness and doing things with and for others. It
is interesting that the idea of business as a moral endeavor is also inherent in Link’s
text. Doing business is considered as a “miracle of converting water into wine” (RR,
p. 79) and the businessman is almost extolled in a blessed way:

Psychologically, ... the successful employer is nearly always less self-

centered and possessed of a wider range of unselfish habits than are most of

his employees. He is often not as well educated or as intelligent scholastically
as many of his subordinates, but he is usually equipped with a much wider
range of habits for dealing with people as they like to be dealt with (emphasis

in the source text) than are his employees. (RR, p. 80)

His mentality is in fact very similar to Carnegie’s, and influencing people is regarded
as a very important characteristic required for success as in Carnegie’s texts. Link
describes personality as “the extent to which the individual has learned to convert his
energies into habits or actions which successfully influence other people” (RR, p. 89).
Sometimes, he has some simple suggestions like Carnegie such as recommending the
bridge game to the introverts for unselfish social habits, or dancing as a
psychotherapeutic device to ease the relationship with the opposite sex.

Link also allocates a chapter for the subject of raising children. Narrating his
own experience of a childhood through a continuous religious training and regular
attendance to church, he states that collage education “emancipated” him from the
intellectual routines of religion and led to some considerations about the validity of
the Bible (RR, pp. 93-4). At the end he became a virtual agnostic (RR, p. 95) and
that’s why, had to make a return. He warns parents against educating their children
free of the traditional way and that “over-emphasis on expression, fostered by the
movement of progressive education” leads to “mental and moral chaos” (RR, p. 98).

In addition to summarizing some test results which show that children going to

Sunday schools and having parents who attend church are more likely to be extrovert
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and socially ascendant (RR, p. 99), Link insists that parents need religion as the “only
unifying and ever-present force which can help to solve the inevitable moral and
intellectual conflicts” (RR, pp. 104-5). He strongly encourages religious education at
an early age for a good personality (RR, pp. 105-6). Without giving complete
references, he argues that a study of 10.000 adults illustrates that the ones who
belonged to or went to church had significantly better personality traits than those
who did not” (RR, p. 106).

Another noteworthy example of the moral narrative Link promotes is his
insistence on traditional values and forms of life about marriage. He maintains based
on his experiences with his clients he maintains that divorced individuals have more
intellectual interests than married ones. For him, the intellectual aspects of life
should not be emphasized more than homely virtues of living because they may lead
to becoming the fools of reason in marriage or other fields of life (RR, p. 126).

Individualism is a significant underlying theme in Link’s narrative but on the
other hand, the individual in this sense needs to be submissive. For him, “one of the
most common symptoms of an inferiority complex or of personal failure is the desire
to change the social order” (RR, p. 130). In his view those are the individuals who
could not reach social mastery in their own environments and who become social
workers to improve the environment of others (RR, p. 130). In this regard, his
concern is again nation wide because he considers this as a tendency in the American
society, that is, a tendency of blaming bankers, Wall Street, republicans, democrats,
capitalistic system, the rich, technology and over-production, everybody except for
the individual himself. He even claims that some plans for social reform are a result
of psychological weakness in people: “Millions of people, unable to plan their

personal or family economy, are now enthusiastic for a Planned national Economy”
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(RR, p. 131). He believes that these social reforms will destroy the society by
“depriving the individual of the responsibility for himself and his own deeds” (RR, p.
132).

In fact Link’s discourse reflects the moral regulative aspect of self-help and
one of the most criticized aspect of this genre explicitly. The self-help author, by
offering guidance to improve the individual, makes him/her believe that it is his
responsibility and totally under his control to change his life. By the same token, it is
the way self-help makes people feel that they are the only cause of their unhappiness
and that they constantly need help.”’

In an interesting way, Link relates his individualism to the religious doctrine,
which also has implications for the economic order in a society:

The religious doctrines of Christ ... were concentrated on the individual and

not on a new social order. The findings of psychology are serving our

rediscovery of Jesus as a far more profound thinker than the popular leaders

of today. Christ was not a social reformer, he was a reformer of men. (RR, p.

135)

By giving examples from the Bible, Link claims that Christ had:

a genuine sympathy with the ownership and production of wealth, and a keen

appreciation of the mutual obligations of servants and masters, laborers and

lords... He supped with the rich and he fed the poor, but while he encouraged
the rich to give to the poor, he nowhere encouraged the poor to envy the rich-

in fact quite the contrary. (RR, p. 136)

In addition, by means of references to the findings of psychology, Link underlines
that higher education does not help with character or personality improvement but on

the contrary prolongation of formal education leads to the deterioration of

personality (RR, p. 145). Although his book is composed of success stories and

>’ These are my general thoughts also under the influence of my readings about the sociological
analyses of self-help. I will discuss these points in the criticism part of the literature review in chapter
two, by specifically referring to the sociologists who analyzed self-help.
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guidelines, and business and the work of businessmen are portrayed as miraculous
endeavors, in the last chapter Link criticizes the focus on a more abundant life
generally described in money terms (RR, p. 167). However, he portrays the most
highly extrovert people, the ideal type of personality as successful executives and
businessman who have made up their own fortune, the doctors, lawyers or other
professionals who have got a large clientele, the artists who have reached recognition
for their work, and the inventor who succeeds to get his devices accepted (RR, p. 80).
After this extensive section on the content and moral narrative of the source
text, The Return to Religion (1936) by Henry C. Link, now I will continue with the
analysis of the translation, that is, Dine Déniis (1949), the target text created by

Omer Riza Dogrul.

4.2.3.3.2 The textual analysis of the target text, Dine Déniis (DD) (1949):

Among Dogrul’s renditions in the field of self-help, the translation as a collage with
the strongest disruptive effect is Dine Doniis (DD, 1949), from Henry C. Link’s The
Return to Religion (1937). In addition to being one of the bestsellers in English self-
help in the 1930s and 1940s, this work is also significant as it indicates the
connection between Carnegie and Link, the two well-known self-help authors in the
source culture. Dogrul adopts a framing strategy, and adds a chapter from Carnegie’s
work to the end of his translation from Link. To put it more explicitly, Dogrul makes
use of the connection between the two authors, sharing the same viewpoint and
attitude in the self-help narrative they promote, as a framing tool, apart from the
cross references of the two writers to each other in their own texts. In this section, I
will analyze Dogrul’s translation from Link, Dine Doniis (1949), as a collage of

moral narratives in which the translator erases the religious references of the moral
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narrative in the source text, and imposes the religious identity of the target culture by
means of a framing strategy mostly through omissions, additions and footnotes.

The cover page of the translation is as simple as the cover of the source text,
there are no figures or pictures but just the title on a plain page. The name of the
translator appears on the cover as “Terciime eden” (translated by) and with the
symbol and name of the publishing house at the bottom. The Turkish title in the
translation is “Dine Doniis,” which is the literal translation of the English title
“Return to Religion.” However, the subtitle “Developing Personality and Finding
Happiness in Life” is not used anywhere in the translation, neither on the cover nor
on the title page, which indicates that the aspect of religion is much more
foregrounded than the feature of psychology.

In the source text, on the title page, the author’s name is stated with the title
of the book as “The Return to Religion By Henry C. Link, PhD,” where his
professional academic degree is also given. In the target text, on the title page the
author is presented as “Yazan (author): Henry C. Link, New York Psikoloji Dairesi
Sefi (New York Psychology Department Chief), which highlights the professional
status of the author in a more recognizable way for the target culture. The translator,
on the other hand, is presented as “Notlar ve ekler ilave ederek Tiirk¢eye ¢eviren:
Omer Riza Dogrul” (Annotated and translated with additions by Omer Riza Dogrul).
So from the title page, the reader is informed that this is an extended version of the
source text and the translator is represented in a visible way.

On the back of the title page in the target text, it is stated that “Bu kitap,
1945°de intisar eden 40. Basimindan Tiirk¢eye ¢evrilmistir” (“This book was
translated from its 40" printing released in 1945”), which underlines the popularity

and success of the source text. Two quotations praising Link’s work appear on the
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next page, one from William Lyon Phelps®’: “Bu eser ilmi ruhiyat hakkinda yazilan
en giizel eserdir. Her Amerikali tarafindan okunmalidir.” (This is the best work on
scientific Psychology. It must be read by every American.) Another fquote from Dale
Carnegie, the most popular self-help author, is “Bu eser dinin insan sahsiyetini nasil
biitiinlestirdigini anlatan en kiymetli eserdir” (This is the most precious work that
shows how religion unifies human personality).

On the dedication page in the source text is written: “Dedicated to the
millions of grandparents, who, with less money, gave their children more than we are
giving ours today.” The dedication page in the translation reads: “Bu eser, esas
itibariyle, o milyonlarca biiyiik ana ve biiylik babaya ithaf olunmustur ki “daha az
masrafla, bizim ¢ocuklarimiza verebildigimizin daha fazlasini vermislerdi.” So far is
the literal translation of the English dedication, but the translator also adds the
following: “Diinyanin bugiinkii durumu ve yiizbinlerce okurun bu esere gosterdigi
ilgi dolayisiyle eserin yazari ithafin1 sumullendirerek onu: diinyada hakkin kuvvetten
daha kudretli olmasi i¢in tiniformal1 veya liniformasiz olarak savasan yarinin ana
babalarina da ithaf etmek istenmistir.” It probably belongs to Dogrul but it is stated
in an ambiguous way in the sentence whether it is the author or the translator who
made this addition. There is not such an extension on the dedication page in the
source text, however I would like to interpret this comment after making sure there is
not such an addition in other reprints, which will be possible in a later stage of my
research.

The next paratextual feature attached to the translation is the translator’s
preface, which makes Dogrul more visible as the translator and an agent of

translation and which elucidates both Dogrul’s religious ideology and the encounter

5 William Lyon Phelps (1865-1943) American critic and author, Professor of English Language and
Literature at Yale University.
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of the two religions, Christianity and Islam as the sources of the moral narratives in
the text. In the preface, Dogrul first explains how hard it has been to reach a copy of
this very important work “cok miithim eser” (DD, p. 6) as even its recent prints were
sold out very quickly. Next, he expresses his heartfelt gratitude to Ahmet Hamdi
Akseki, Turkish Director of Religious Affairs (“Diyanet Isleri Reisi Ahmet Hamdi
Akseki Hazretleri”’), whose daughter had got a copy of the book with great efforts
and who lent it to Dogrul for this translation. This reference to the Turkish Director
of Religious Affairs is significant at this point because the framing of this narrative
through translation starts here. The provision of a dignitary behind the translation
makes it more legitimate and the framing through religious ideology much stronger.
The following is Dogrul’s description of the subject of this work in the preface:

Bu eserin esas konusu, dindir ve insanin ancak din sayesinde insan
olabildigini, yani karakter ve sahsiyet sahibi olabildigini, psikoloji ilminin
buluslariyle anlatmaktir. ... Fakat miiellifin dinden anladig sey,
hiristiyanliktir. Ciinkii muhitinde hakim olan din odur. Ancak bu eser,
hiristiyanlig1 propaganda etmek icin yazilmamaistir. Din hissini uyandirmak,
din zevkini yasatmak ve din terbiyesini agiklamak i¢in yazilmigtir. Bu boyle
olmakla beraber eserin istinad ettigi esaslar, hep hiristiyanliktan alinma
oldugu i¢in bu esaslar1 kendi esaslarimizla karsilastirmak, icap ettikce
okurlarimizin dikkatine kendi esaslarimizin iistiinliigiinii arzetmek vazifesi
bas gostermistir. Biz de elimizden geldigi kadar bu vazifeyi yapmaga ¢alistik
ve eserin metnini oldugu gibi muhafaza ederek ilave ettigimiz notlarla kendi
esaslarimizi izah ettik. Sunu pervasizca sdylemek isteriz ki miiellif eserini
yazdig sirada din olarak Islamiyeti secmis olsaydi, daha ¢ok biiyiik
muvaffakiyet kazanir, ve hicbir tevile sapmak ihtiyacini hissetmeden dini
hakikatleri anlatmak ve belirtmek imkanini elde ederdi. Ciinkii modern
psikolojinin teyid ettigi hakikatler, halis muhlis Islami hakikatlerdir. Umariz
ki modern psikoloji bizim yurdumuzda da kdk saldiktan sonra bir Tiirk-Islam
psikologu ¢ikar ve bize bu eserden kat kat alasini yazarak psikolojinin Islam
hakikatlerini nasil destekledigini anlatir. Fakat muhitimizde heniiz boyle eser
yazilmadigi i¢in, simdiki halde bu eserle ve bu esere ilave ettigimiz notlarla
iktifa ediyoruz. (Dine Doniig, pp. 5-6)

The main subject of this work is religion and to explain by the findings of
psychology that a human can become a human, that is, can have a character
and personality only through religion. ... But religion means Christianity for
the author because it is the dominant religion in his environment. However,
this work has not been written to propagate Christianity. It has been written
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to evoke the feeling of religion, to make the readers experience the pleasure
of religion and to explain the education of religion. On the other hand, as
this work relies on principles of Christianity, there has arisen the mission of
comparing these principles with those of our own, of presenting the
superiority of our own principles to the attention of our readers. We have
tried to fulfill this mission as much as we could and explained our principles
through the notes we added, while preserving the text of the work as it is. We
would like to state fearlessly that if the author had chosen Islam as his
religion when he wrote his work, he would have been more successful and
got the opportunity of telling and emphasizing the religious facts without
having the need for any gloss. Because the truths confirmed by modern
psychology are genuine Islamic truths. We hope that after modern
psychology has also taken root in our country, there would appear a Turkish-
Islam psychologist and write a much more superior work explaining how
psychology supports the truths of Islam. But since such a work has not been
written in our own environment yet, we feel satisfied with this work and the
notes we added. (own translation)

Dogrul underlines explicitly in the preface that the focus in his translation is on
religion in an abstract sense generally not on Christianity specifically (DD, p.6). He
believes that it would appeal to the interests of any intellectual, and would especially
benefit the ones involved with education, parents and teachers. He also hopes that the
book will not only help correct the deviant considerations about religion but also
eliminate the invalid opinions leading to the negligence of education of religion (DD,
p. 7). Dogrul’s strong agency is obvious in this preface as he targets some public
opinions about religion. By highlighting his connection to a dignitary, he evidently
aims at influencing the general opinions about religion in the target culture and
contributing to the formation of education on religion. His final sentence in the
preface is “Tevfik Allah’tan” “Success is from God”®' which in fact totally

contradicts with the individualistic discourse of self-help, which aims to make the

%! This is a common religious saying in Turkish “Gayret bizden, Tevfik Allah’tan” which summarizes
the understanding of “tevekkiil,” the attitude of resignation, and the total trust in God in Islamic ethics,
which means the individual should make his/her best efforts and leave the rest to God (“tevekkiil” in
Tiirk Dil Kurumu Biiyiik Tiirkce Sozliik).
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readers feel that they are able to have the control of their destiny and achieve success
(DD, “Preface” pp. 5-7).

There is another peritextual addition in the beginning of the translation,
“Miiellif Hakkinda” (About the Author), where Link is introduced with some
information on his university degrees and professional success (DD, pp. 8-10). The
writer of this part is most probably the translator, Dogrul, but it is not stated. The
discoveries of Link mentioned in this introduction seem overstated and it is
underlined many times that the author has been read by millions of people. He is
described as not only a scientist who worked and made tests on thousands of people
but also as the inventor of some famous psychology tests on personality and
intelligence. Besides his professional experience as the psychology consultant of
many large corporations, Link is also presented as a fortunate husband and father of
three children in a happy family (DD, p. 9). It is noteworthy that Link believes, as
stated here, psychology will get the same status with other sciences in the future. The
author of this part, who is Dogrul probably, adds that though physical sciences in a
sense undermined religion, this new science, that is psychology, will build religion
on brand new principles and provide it with a totally new solid basis (DD, p. 10). As
well as revealing the unending dispute between science and religion and the
prevalent approach to psychology at that time, this remark noticeably discloses the
intricate relation established between religion and psychology, where each is
employed to reinforce the other in a very interesting manner in Carnegie’s and
Link’s discourses.

There are two sections inserted at the end of the book titled as “ilave”
(“Addition”), including “Dale Carnegie’den Bir Boliim” (A Chapter from Dale

Carnegie) and “Pazar Okullar1” (Sunday Schools). The first addition to the end of the
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book is a 21-page chapter from Dogrul’s translation of Dale Carnegie’s Uziintiiyii
Birak Yasamaya Bak (1948) (How to Stop Worrying and Start Living 1948). The title
of this chapter is “Uziintiiye Galebe Etmek i¢in Miikemmel Bir Yol, Annem ve
Babam Uziintiiye Nasil Galebe Ettiler” (The Golden Rule for Conquering Worry,
How My Mother and Father Conquered Worry, Part 5 Section 19 in How to Stop
Worrying and Start Living, p. 166) but not stated in the addition to Link’s text, given
with the title “Bu Esere Tarafimizdan Bir ilave” (An Addition to this Work By Us).
This is a long section including Carnegie’s ideas about the necessity of belief and
prayer in one’s life, which he explains through his parents’ experiences. This part is
introduced in the same way with the section on the author, that is not explicitly added
by Dogrul or no editor’s name is given but with Dogrul’s permission as he is also the
translator of the borrowed piece. It is stated at the beginning of this section that there
has been a general tendency to improve the ethical level of the public in the US
(“umumi ahlak seviyesini diizeltmek™) and Carnegie’s work is an example of this
tendency (DD, p. 169). In fact this very brief introduction to an excerpt from
Carnegie’s work, makes not only an explicit definition of the moral/ethical character
of these self-help narratives but also a clear declaration of the moral/ethical agency
of all the translation agents involved in these projects.

These two additions definitely shed light on the agency of Dogrul. By adding
a section from Carnegie’s text to Link’s book, Dogrul both promotes his own
translation of Carnegie, creating a stronger moral narrative based on religion, and
also increases the prestige of the target text, as Carnegie is more well-known in the
target culture. In this chapter, Carnegie describes the difficulties his family
experienced throughout his childhood and how their lives were saved as a result of

his parents’ strong faith in religion. He also extensively quotes from William James,
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as the father of modern psychology (DD, p. 174), to show the affinities and
parallelisms between religion and psychology in terms of principles and
methodological approaches. Through examples from his life and experiences of
others, Carnegie strongly encourages his readers to invigorate their religious faith
and to pray for themselves. Carnegie announces that he is a Protestant and he has
regular praying practice. He strongly encourages his readers to perform religious
practices and to have regular attendance to church. He also emphasizes the
relationship between prayer and science by quoting a passage from Alexis Carrel, the
famous French scientist, where the benefits of prayer are explained. The necessity of
religion for a good psychology is also justified through quotes from Francis Bacon (p.
173), Carl Jung (pp. 178-179) and Immanuel Kant (p. 189). In this section by
Carnegie, there are also references to Link’s The Return to Religion. For example it
is claimed that psychiatrists are becoming modern evangelists, where the reference is
again to Link (DD, p. 174).

Not only is the way psychology and religion are exploited in a mutually
supportive way in the moral narratives of Carnegie and Link, but the conception of
religion is also interesting as stated in Carnegie’s text:

The fact that we don’t understand the mysteries of our bodies or electricity or

a gas engine doesn’t keep us from using and enjoying them. The fact that I

don’t understand the mysteries of prayer and religion no longer keeps me

from enjoying the richer, happier life that religion brings. At long last, I

realize the wisdom of Santayana’s words: “Man is not made to understand
life, but to live it.” (Carnegie, How to stop Worrying and Start Living, p. 169)

It is also worth noting that Carnegie’s description of a good or better life almost

2 ¢¢

always starts with the adjective “richer,” “a richer, happier life” as seen in the
excerpt above, which highlights the relation of this genre and its meta-ethics to the

capitalist system.
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In his translation of Carnegie’s How to Stop Worrying and Start Living,
Uziintiiyii Birak Yagsamaya Bak, Dogrul follows the same strategy that creates the
collage effect in his other translations. He again erases all the references to
Christianity, and always translates it as “din” (religion). His word choices such as
“Allah,” “Cenab1 Hak,” “iman,” and “sehadet” for “god,” “Lord,” “faith,” and
“testimony” respectively, create a collage narrative with their strong connotations of
Islam.

The second additional section is a one-page description of “Sunday Schools
(Pazar Okullar1),” the institutions where the religious practices take place and
children are offered regular religious training in the US. The source of this
information on Sunday schools is not mentioned. However, it is introduced with a
short note expressing the hope that this description of Sunday schools will constitute
an example for the home country (Turkey) during the discussions on religious
training outside the schools at that time. It is a one-page explanation about the
informal education offered to children at church on Sunday, starting from age-three,
with special emphasis on the commonality of attendance to church among Americans.
This addition reflects Dogrul’s political agency on some religious issues in the target
culture.

The back cover presents a list of books composed of Dogrul’s own works and
his translations from Arabic and Persian: Tanr: Buyrugu (“The Order of God” a two-
volume translation of Qur’an), Hazreti Muhammed Mustafa (‘“The Prophet
Mohammed Mustafa” “translated from Misir Ayan Reisi Heykel Pasa’s famous
work™), Islamiyetin Gelistirdigi Tasavvuf (“Sufism Flourished in Islam™), Hak
Erenler (“Saints of God” Translation from Halil Cibran), fmam A zam Ebu Hanife

(“Grand Imam Ebu Hanife” Translation from Muhammed Ebu Zehre, forthcoming).
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The list also reflects how Dogrul as an intellectual is involved with religious tradition,
history of religion and religious education. That’s why, his selections and
interventions in the field of self-help are not just a coincidence but serve some other
ideological purposes.

All in all, the additions of peritextual elements frame the narrative of the
translation with a religious ideology, revealing the agency of the publisher and the
translator in this translation project. The book could have even functioned as a tool
of religious propaganda and education of religion at that time. The translator is very
visible, which will be illustrated more clearly in the next part, where omissions from
the target text and additions of supplementary notes are analyzed, just after a brief
comparison of the tables of contents.

The book is composed of ten chapters, and the following is the table of

contents in the source text and the target text:

Source Text
Contents:
I. My Return to Religion
II. T go to church
III. The Achievement of Happiness
IV. Fools of Reason
V. Wine at Weddings
On Playing Bridge
On Dancing
On the Successful Businessman
To a Student Waiter
On Converting Good Books
On Religious Conflicts
On Character and Personality
VI. Children are Made
VIIL. Love and Marriage
VIII. Social Planning
IX. The Vice of Education
X. The Abundant Life

Target Text

Benim Dine Doniisiim
Mabede Devam Ediyorum
Bahtiyarliga Ermek

Akil Budalalar

Dost Kazanmak

Cocuklar Yetistirilir
Ask ve Evlilik
Ictimai Plancilik
Terbiye Sugu
Bereketli Hayat

In the source text, the table of contents is given at the beginning of the book
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book just before the back cover. This might be considered as a general tendency in
the Turkish publications at that time. The main difference between the two tables of
contents is the omission of the titles of the seven subsections listed under part 5
“Wine at Weddings,” which is rendered as “Dost Kazanmak” (winning friends)
because “wine” is not appropriate for the content of the target text Dogrul creates.

The first difference that draws attention in the translation is the segmentation
of the main text. Although the translator follows the chapter structure of the source
text, he segments the text within chapters into subsections with titles without
numbering them. So, for example, there are no sections in chapter one in the source
text; but the first chapter of the target text is composed of eleven sections with
different titles though not listed in a numerical order. These section titles seem to
simplify the text and smooth the reading process, which also lead to a more
descriptive and didactic version. To exemplify, the titles in chapter one are: “Ilmi
psikolojinin buluslar1” (“The discoveries of the scientific psychology™), “Psikolojinin
karsilastig1 hadiseler” (“The cases psychology encounters™), “Psikoloji ilmi ile dinin
bulustugu noktalar” (The points where scientific psychology and religion meet),
“Ilim namina dini tavsiyeler” (Religious Advice in the name of science”), “Dini
yeniden kesfetmek™ (To rediscover religion), “Kolej tahisili ve din”(University
education and religion), “Kitab1 mukaddes” (Holy scripture), “Bilmiyorum’culuk”
(“ The ‘I don’t know’ Attitude) “Metodu saglam bir yeni ilim” (A new science with a
solid method), “Din ne demektir?”(What does religion mean?), “Ilmi Psikolojinin
Kesifleri”(The Discoveries of Scientific Psychology) (DD, pp. 11-25).

In some parts, the translator divides a paragraph into two paragraphs. For
instance the paragraph starting with “The public has heard...” on page eleven in the

source text is divided into two paragraphs starting with “Halk, zeka dlgiileri...” and
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“Rockefeller miiessesesinin...” (DD, p. 20). Some parts are highlighted in italics
though there is no emphasis in the source text such as the first three lines of the
paragraph on twenty two (DD, p. 22). Another example is the first sentence of the
last paragraph on page thirteen (RR, p. 13), which is translated separately as a
sentence as it is an introductory remark to the author’s explanation of his concept of
religion (Dine Doéniis, p. 22). The translator, on the other hand, sometimes combines
two paragraphs into one single paragraph in the translation (DD, p. 19 last paragraph
and DD, p. 20 first paragraph). He also adds some explanatory linking sentences
sometimes “Onun i¢in din demekten ne kasdettigimi burada hulasa etmek isterim” (I
would like to summarize what I mean by religion) (DD, p. 22).

Another important intervention of the translator disrupting the source text and
creating a collage of distinct moral narratives is the regular omission of the
quotations from Bible that are given at the beginning of chapters. In the source text,
except for chapter one, all the chapters start with a quotation from Bible whereas
these Biblical quotations are totally excluded in the target text. An example is the
following quotation that appears at the beginning of chapter 5 in the source text:

And the third day there was a marriage in Cana of Galilee. ...Jesus saith unto

them, Fill the waterpots with water. And they filled them up to the brim. And

he saith unto them, Draw out now, and bear unto the governor of the feast.

JOHN 2:1, 7,8. (The Return to Religion, p. 71)

Sometimes, when there is a direct reference to Christianity in the source text,
the translator omits that part completely, as, for instance, in the beginning of chapter
five. The translator omits both the direct quotation at the beginning of the chapter

and the explanation of the quotation, which is the first paragraph of the chapter,
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where the importance of friendship and winning friends, (two important themes in

Carnegie’s texts too) is directly described through the life of Jesus Christ (RR, pp.

71-72).

Apart from the omissions, the most remarkable intervention of the translator

is his extensive additions through which he strips off the Christian framework of the

text and reframes it with an Islamic agenda. The translator’s intrusion leading to the

collage

is disruptive because through his footnotes and additions, the translator

rewrites the original leading to an explicitly negative discourse on Christianity. He

totally appropriates Link’s work in an Islamic frame, comparing Christianity and

Islam all through the work in his footnotes and additions. The following are some

quotations from Dogrul’s footnotes in Dine Doniig, where he constantly compares

Christianity and Islam and defends the latter over the former as seen in the notes:

Burada bahis mevzuu olan din, Hiristiyanliktir. Hiristiyanlik, tarihi bir din
degildir, Esatiri bir din mahiyetindedir. Bu yiizden bir siirii hurafelerle ve
korletici itikatlarla doludur...Tertullian’1n bu sozleri Hiristiyanlig: biitiin
hiiviyetiyle anlattig1 gibi dogma kelimesinin de manasini agiklamaktadir.
Dogma o itikattir ki, akil kavrasin veya kavramasin, yahut manasiz telakki
etsin, etmesin, korii koriine kabul olunur. Dogma budur. islamiyette ise
dogma yoktur. Ciinkii Islamiyet her itikadin incelenmesini ve miimkiin
mertebe anlagilmasini ister. ... Sonra dogmalar dinin eseri degil, kiliselerin
eseridir. Kiliseciler toplanmislar ve bu dogmalari icat etmislerdir. (DD, p.
16)... Miiellif eserin metninde Evamiri Asere (on emirden) bahsettikce siz
Islamin bu on iki emrini géz éniine getirin. (DD, p. 24)... Miiellif
Hiristiyanligin bu cephesini tebariiz ettirmekle Hiristiyanligin degil, fakat
Islamiyetin tesiri altinda kalmistir... Iman ile beraber ameli ahlaka deger
vermek Islamiyetin en bariz vasfidir ve miiellifin en fazla bu eser iizerinde
durmasi, Dine Déniisiin daha fazla Islami bir hamlenin eseri oldugunu
belirtmektedir. (DD, p. 27)...Hazreti Isanin “Benim Ugruma” sozii,
Miisliimanlarin “Allah i¢in” ve “Allah rizas1 i¢in sozleri yaninda hakikaten
soniik kaliyor. (DD, p. 42) ... Goriilityor ki, miiellif, dine, hakiki manasini
vermek i¢in daima Islamlagmakta, fakat Islamiyeti bilmedigi icin bunun
farkina varamamaktadir. (DD, p. 43)... Cok siikiir Islamiyetin bu gesit
te’villere ihtiyaci [yoktur]... (DD, p. 55) ... Peygamberimiz Hazreti
Muhammed Mustafa bu yolda bizim i¢in en giizide 6rnektir. (p. 83)
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English translation of the notes:

The religion under concern in this context is Christianity. Christanity is not a
historical religion, but has a legendary characteristic. Therefore it is filled
with a lot of supersititions and blinding faiths...As well as explaining
Christianity with all its identity, these words of Tertullian also express the
meaning of the word ”dogma.” Dogma is such a faith that is accepted on
blind whether the mind grasps it or not, or regards it meaningless or not. This
is what dogma is. In Islam, on the other hand, there is no dogma because
Islam wants any faith to be analyzed and understood as much as possible...
Besides dogmas do not belong to religion, they belong to churches. The
people of churches gathered and invented these dogmas... As the author
mentions the ten commandments, you envision the following twelve
commandments of Islam...While making this aspect of Christianity clear, the
author is under the influence of Islam not Christianity...Cherishing practical
morality with faith is the most obvious feature of Islam and the fact that the
author emphasizes this work most indicates that Return to Religion is more a
result of an Islamic move... Jesus Christ’s word “for my sake” really pales
beside Muslims’ words of “for God’s sake” and ““for the consent of God.”...
Obviously, the author constantly gets Islamic to give its real meaning to
religion but is unaware of this fact as he does not know Islam...Thank God
Islam does not need such glosses ... Our Prophet Muhammed Mustafa is the
most eximious example for us on this road...(own translation)

In addition to the footnotes quoted above, in another lengthy footnote, Dogrul
states that it is remarkable that the author avoids deifying Jesus Christ but on the
contrary he humanizes him. He compares Christianity and Islam in this context again,
and underlines that Islam annihilated the superstitious beliefs about Christ in all the
civilized world. Moreover, he argues that the claim about the crucifixion of Christ
and human salvation is superstitious and bound to disappear too (DD, p. 61).

Through his explications in the supplementary notes including some
information on the history of Islam, ethics of Islam and quotations from some verses
from the Qur’an, Dogrul makes use of each and every opportunity to instruct his
readers about Islam and Islamic tradition. Dogrul is very visible in this translation
and it can easily be observed that he sounds more powerful than the author. He
rewrites the original almost by erasing its religious core and appropriating it

according to Islamic ideology. Dogrul’s translation represents a remarkable case of
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collage in the sense of encounter between two distinct ethical traditions, and reveals
the disruptive effect of collage effectively.

The source text has a plain style and a clear language. The author presents his
views through his own experiences, especially derived from his professional
knowledge and explorations, in a clear, modern day, plain English. Partly
autobiographical, the source text is composed of the stories of the individuals who
Link advised as a psychologist. Without stating the names of his advisees, he
narrates the story and the main problem of the person, in general, and then his advice
and the rest of the process.

In the translation, Dogrul uses a remarkably clear and plain Turkish,
composed of old and new words combined in a masterful way. Sometimes when he
uses a word with a foreign origin, he explains it in Turkish in parentheses such as
“psikoloji (Ruhbilim)” (DD, p. 12), as well as clarifying the foreign words such as
“cycloid (bir miinhani gibi egilmege elverisli)”, or “epileptoid (sar’al)”( DD, p. 60),
“hedonism (zevkgilik)” (DD, p. 150); “stoicisme (messaililik)” (DD, p. 150). Very
few of the words Dogrul uses are not common anymore in Turkish today such as
“hodbin” (DD, p. 43), or “bilkuvve” (DD, p. 44).

In terms of relationality, the word choices contributing to the framing strategy
and enhancing the collage effect are the ones from the context of religion, which are
rendered through terms with connotations of Islam such as “Rabb” (DD, p. 61) or
“Allah” (DD, p. 75, p. 96) for “god”; “Kitabt Mukaddes” (DD, p. 98) for “Bible”;
“Allahim Melekttu” (DD, p. 166) for “Kingdom of God”. As in his other translations,
within the sentences, Dogrul regularly eliminates the words related to Christianity

like “church,” “Christian,” or YMCA. For instance, Dogrul uses the word “mabed”
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(sanctuary) (DD, p. 13) for “church,” “mesih” (messiah or savior) for “Christ,” and
completely omits details like “YMCA” or “Christian” (DD, pp. 13-15).

For instance, at the end of chapter three, Link describes the extrovert and
unselfish character of Christ with a focus on his belief in God:

“I can of mine own self do nothing,” he said; “as I hear I judge: and my
judgment is just, because I seek not mine own will, but the will of the Father
which hath sent me.” ... “Father, if thou be willing, remove this cup from me:
nevertheless, not my will, but thine be done.” This was Christ’s principle of
living which, in essence, is the psychological criterion of an active, out-
flowing, and a happy life. (RR, pp. 50-51)

Dogrul renders the passage in the following way:

“Ben tek bagima birsey yapamam. Neyi isitiyorsam ona gore hiikiim veririm.
Ve hitkkmiim dogrudur. Ciinkii kendi irademi yliriitmek pesinde degilim. Belki
beni génderen Rabbin iradesini gozetiyorum” diyordu... “Ya Rab dilersen bu
kadehi benden irag et. Fakat benim iradem degil, Senin iraden hakimdir.”
Mesihin hayat prensibi bu idi. Ve bu prensip cevheri itibariyle faal, akici ve
bahtiyar bir hayatin psikolojik dl¢iistidiir. (DD, p. 61)

Back-translation of the target text:

He said “I cannot do anything by myself. I make judgments according to

what I hear. And my judgement is correct because I am not after conducting

my own will. Perhaps I pay regard to the will of God who sent me.” ... “My

God, take this cup away from me if you like. But Your will is predominant,

not my will.” This was the life principle of the messiah. And this principle is

in essence the psychological measure of an active, fluent and happy life.
(own translation)

The following excerpt added to the end of last chapter in Link’s work is from
the Bible. It gets totally stripped off from its references to Christianity and is made
acceptable for the target culture with some words with Islamic connotations such as
“Allah” and “Rabb” in Dogrul’s translation:

“And one of the company said unto him, Master, speak to my brother, that he

divide the inheritance with me. And he said unto him, Man, who made me a

judge or a divider over you? And he said unto them, Take heed, and beware

of covetousness: for a man’s life consisteth not in the abundance of the things

which he possesseth. ...The life is more than meat, and the body is more than
raiment. ...If ye then be not able to do that which is least, why take ye
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thought for the rest? ... For all these things do the nations of the world seek
after: and your Father knoweth that ye have need of these things. ... But seek
ye the kingdom of God; and all these things shall be added unto you...” Luke
12:13- 31; Matth. 6:32, 33. (RR, pp. 180-181)

“Halktan biri ona yaklasarak, ey iistad, kardesime sdyle de mirasi benimle
paylassin! Dedi. O da sdyle dedi: Kim beni size kad1 veya kassam tayin

etti? ... Ve onlara “bakiniz ve tama’dan sakininiz! Ciinkii kimsenin 6mrti,
mallarinin ¢okluguna bagli degildir. ... Hayat taamdan ve viicud libastan
evladir... Siz en kiiclik seye dahi kadir degilseniz geride kalan seyler
hakkinda ni¢in endise ediyorsunuz. ... Diinyanin biitiin milletleri bu seyleri
artyor ve Rabbiniz bunlara muhtag¢ oldugunuzu biliyor... Lakin siz Allahin
melek{itunu arayiniz ve bunlarin ciimlesi size ihsan olunacaktir.” (Luka Incili
12: 13-31) (DD, pp. 165-166

Back-translation of the target text:

“Somebody among the people approached him and said ‘Master, tell my
brother to share the inheritance with me!” He replied: “Who appointed me as
the judge or divider over you?’” And to them: ‘please look and avoid
covetousness! Because no one’s lifetime depends on the abundance of their
possessions...Life is better than food and body is better than garment... If you
are not able to do the smallest thing, why do you worry about the rest of
things? All the nations of the world look after these things and your God
knows that you are in need of them... Yet please look for the realm of

2 9

God and then all of these will be bestowed upon you’.” (own translation)

In this case study, I have analyzed Omer Riza Dogrul’s translation (Dine

Doniis 1949) of Henry C. Link’s Return to Religion (1936) as a collage translation. I

have offered an extensive account of the moral narrative included in the source text

and showed all the details comprising Dogrul’s translation strategies in his collage

translation. All in all, my analysis has revealed that Dogrul created a collage of moral

narratives with a strong effect of erasure and disruption on the source text. This case

study is also indicative for my arguments about collage as it also included a chapter

from Dogrul’s translation of Carnegie’s How to Stop Worrying and Start Living

(1948). It is also worth noting that the same source text, Return to Religion, was

retranslated by Nahit Oralbi and published by Dergah Yaynlar1 in 1979, in a very

different manner than Dogrul’s rendition, within the series of Western Thought (Bat1
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Diisiincesi). This retranslation can be considered as a much more faithful rendition
compared to Dogrul’s translation as it does not have any explicit interventions of the
translator. However, it can also be regarded as an example of ideological framing
since although it is a self-help guide, it has been presented as an example of western
thought due to its focus on religion (see Appendix K for the covers of the two

translations).

4.3 Collage: Substituting and hybridizing moral narratives
The agent whose work I will analyze in this category is Murat Ergun, who in fact
constitutes an exception to my framework based on bestselling authors. Murat Ergun
is not a bestselling author of his time as when he wrote Biz de Muvaffak Olabiliriz in
1953, the dominant figure of this newly emerging field in Turkish is still Dale
Carnegie, who was represented through mostly Omer Riza Dogrul’s translations. In
addition, Dogrul is a very strong agent and prominent figure in the publishing field at
the time. In contrast, Ergun is not well-known like Omer Riza Dogrul or his decades
later successor Dogan Ciiceloglu; and since there is not much available material as to
his habitus or trajectory, this section will be shorter compared to the sections
dedicated to those translators/authors. However, there is sufficient reason to include
Ergun in this historical overview because Ergun’s practice is an initial and significant
sign of the authorial tendency in composing self-help narratives in Turkish. The
same text-production strategy still continues almost in the same pattern in Turkish
self-help writing, and Ergun’s approach constitutes an early and striking example of
this pattern/paradigm that will be depicted and scrutinized through the lens of collage.
In this section, I will first briefly present Ergun as an author based on the

limited sources available about his life and work; and then his Biz de Muvaffak
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Olabiliriz as an example of collage as a strategy of substituting and hybridizing

moral narratives in the indigenous self-help writing in Turkish.

4.3.1 Murat Ergun (1894-1979)

Murat Ergun is one of the very few authors classified in the self-help category in the
National Library Catalogue for 1950s, and his Biz De Muvaffak Olabiliriz (1953) is
definitely a very interesting example of collage. As Ergun was not well-known as an
author, there is not much written information about him except for a blog page
prepared by his grandchildren indicating that he was both a school teacher and an
administrator in Turkish State Railways. As he was the director in the Nazilli
Railway Station during the Turkish Independence War, he was awarded a war of
independence medal. In addition to two historical books based on his memories of
war, Ergun also wrote Biz De Muvaffak Olabiliriz (1953, “We can succeed, t00”),
which represents a pertinent example of the first self-help books in Turkish. This
book was reprinted with the title “Biz de Basarabiliriz: Hayallerinizden
Vazge¢meyin” in 2014 by Tutku Publishing with a special note of being “The First
Self-help work of Turkey” (“Tiirkiye’nin ilk Kisisel Gelisim Kitab1™). The title of the
2014 version is in modern Turkish, that is an intralingual translation of the previous
title, appended with a subtitle “Don’t give up your dreams.” The first version was
published in Ankara in 1953 but there is not a publisher’s name except for the name
of the printing firm, Karinca Matbaasi; and it does not seem to be reprinted later as [
could not find any reprints or references to reprints (see Appendix L for the covers of

the two versions of this work).
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4.3.2 Biz De Muvaffak Olabiliriz (1953 by Murat Ergun)

Biz De Muvaftfak Olabiliriz is composed of short sections about a variety of topics
including: success in life, secrets of happiness, how to avoid worry and sadness,
helping others with our knowledge and skills, hate of bigotry and avoidance of
superstitions and fallacies, love of work and finding the secret of life in working,
working honestly and in a well-planned manner, the need to rest, saving and thrift as
the keystones of welfare, love of duty and job, justice fairness and mercy, making
use of the opportunities, freedom, education of the child, happiness in marriage, who
to choose as a friend, having long-lasting and peaceful relationships, respect for
others’ opinions and beliefs, niceness, avoiding criticism, tolerance, altruism, loyalty,
virtue, love, respect and duty for parents, love of god, prohibitions of religion and
morality, honesty, avoiding slander and gossip, animosity and revenge, ingratitude,
excessive ambition and greed (compiled from the Table of contents, Biz De

Muvaffak Olabiliriz).

The book starts with a long table of contents and an introduction by Ergun,
where the author briefly presents the subject matter and the aim of the book, his
methodology and approach and what he expects from the readers. There is definitely
a self-help tone since the author states the aim of this work as to help his readers
“live comfortably, gain success and get mature,” (“rahat yasamak, basar1 kazanmak
ve olgunlasmak” Ergun, 1953, p. 4). However, Ergun also states that if his readers
can apply the principles in his books properly, then they would be “namuslu, diiriist,
iyi huylu, bilgili, faziletli, bagarili, sebatli, azimli, kavi iradeli, sthhatli, saglam
seciyeli, miidebbir, miitesebbis, caliskan, sempatik, mes’ut, miireffeh, dostluguna
giivenilir, insanlar1 idareye kabiliyetli, ailesine, yurduna ve insanliga faideli ve

hayirli bir insan olmak ve rahat yasamak hak ve bahtiyarligina sahip olur” (Ergun,
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1953, p. 5). It is very interesting because you see a collage of moral values at this
very introductory passage of the book, which, generally speaking, can be regarded as

a collage of the very traditional moral values of the Turkish culture such as being

% ¢

“namuslu/virtuous or incorrupt,” “diirlist/honest”, “iyi huylu/good natured,”

99 <6 99 ¢

“faziletli/virtuous,” “saglam seciyeli/strong character,” “caligkan/hardworking”,

“ailesine, yurduna ve insanliga faideli ve hayirli/dutiful and beneficent to his/her

family, country and humanity” with values of liberalism such as being

99 <6 99 ¢

“miitesebbis/entrepreneur,” “sempatik/likable,” “miireffeh/prosperous.” Admitting

the fact that this is a rough generalization about the source and target cultures, yet
again it signals a hybridity of the proposed guidelines and local values.

In the introduction, Ergun explicitly states that he followed Omer Riza
Dogrul’s call in the introduction of Uziintiisiiz Yasamak Sanati (Dogrul’s translation
of How to Stop Worrying and Start Living):

Eserin i¢inde, bizim diigiincelerimize uymiyan bir sey yoktur. Hatta vaktimiz

olsayd1 eserin her bahsini ve formiiliinii ata sozleriyle ve dini geleneklerle

desteklemek miimkiindii. Fakat her Tiirk okuru, bunu kendiliginden

hissedecek belki her bolimiin sonunu akla gelen atasdzleri ve vecizelerle
stisliyecektir. (Dogrul Intro. Uziintiistiz Yasamak Sanati; cited in Ergun, 1953,

p-4)

There is nothing inappropriate to our opinions within the work. In fact, if we
had had time, it was possible to reinforce every topic and formula in the work
with proverbs and religious traditions. Yet every Turkish reader would feel
this naturally, and perhaps embellish the end of every chapter with proverbs
and epigrams that come to mind. (own translation)

Ergun also supports this approach with a quotation from a foreign thinker:
“Bir Ingiliz miinekkidi olan (M.Arnold) diyor ki; ‘Diinyada diisiiniilmiis ve
sOylenilmis seyleri iyice bilmeli ve bu bilgi vasitasiyle de original ve hiir diigiince

299

cereyani yaratilmali’” (Ergun, 1953, p. 4). He states that he found this original advice

appropriate to his belief and thoughts, and wrote his work with such an approach:
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“Saym okurlarimin miitaldasina arzettigim eserime, (Bu orijinal tavsiyeyi, kendi
inang ve diisiincelerime de uygun bularak) bu ceryani vermis ve bu yolda bir kalem
tecriibesine girismis oluyorum” (Ergun, 1953, p. 4). Ergun’s statements are definitely
indicative of the general assumptions about originality and translation in that milieu.
Here Ergun explains how he applies Dogrul’s suggestion:
... yazdigim bu eserde, tatbiki ahlak ve terbiyenin gayeleri gozetilmis,
insanlarin birbirine kars1 ifas1 ile miikellef bulundugu vazife ve vecibeler
belirtilmis, tanr1 buyruklari, ata sézleri ve miitefekkirlerin vecizeleriyle
desteklenmis, her konu ile ilgili olaylar, hikayeler ve sen fikralarla

bezendirilmis ve bu suretle eserin zevkle ve {iiziintiisiiz olarak okunmasinin
teminine ¢alistimistir. (Ergun, 1953, p. 4)*

...in this work that I have written, the purposes of practical ethics and good
manners have been protected, the duties and services that human beings are
obliged to perform towards each other have been specified, reinforced
through commandments of god, proverbs and sayings of thinkers,
embellished with incidents on every topic, stories and cheerful jokes, and in
this way, efforts have been made to offer an enjoyable and carefree reading
experience. (own translation)
This excerpt from Ergun’s preface can be read as a declaration of (1) the self-
help text as a moral narrative because of the emphasis on morality, (2) as a
description of the self-help work as an easy reading guide book, and finally (3) as an
open statement of the author’s collage practice which provided him with the
opportunity or necessity of supporting each advice or recommendation with a target
culture element including religious statements, sayings and words of thinkers. For

example, the first section “Hayatta Nasil Muvaffak Olabiliriz?” (“How can we

succeed in life?”) is based on the necessity of a good “seciye,” an Ottoman-Turkish

62 Ergun uses the modern Turkish expression “tanr1 buyrugu” to mean “command of god” for which,
in fact there has been a very common old phrase in Turkish, that is “Allah’in emri.” “Tanr1 Buyrugu”
is the title of Dogrul’s translation of Qur’an.
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word which means nature, character and moral quality®® which can be gained
through self-educating to be successful in life, and this claim is supported by
quotations from John Locke, Napoleon, Franklin, Goethe and Honboldt.** The
second chapter is on the role and influence of cautiousness and enterprise on our life
and destiny, explained through a story about an American admiral saving his boat,
together with a story about Prophet Mohammed and his words.

The book is extensively based on quotations from a variety of thinkers and
authors including Plato, Locke, Bacon, Omer Hayyam, Gandhi, Lincoln, Freud,
Shakespeare, Confucius, Sophocles, and Carnegie and anecdotes. The themes are
like a collage of selected themes from the three bestsellers of Carnegie. Ergun’s style
is very similar to Carnegie’s in terms of addressing his audience with a friendly tone
and sometimes adding lists of clues and principles. Sometimes he explicitly says that
he summarizes from Carnegie: “D.Carnegie’nin bir eserinden aldigim dikkate deger
su yazilarin1 hulasa olarak belirtiyorum” (Ergun, 1953, p. 142). He presents stories
from the American culture and other cultures. A major difference between
Carnegie’s work and Ergun’s is the replacement of the parts about Jesus Christ in the

former with some stories about and quotations from Prophet Mohammed in the latter.

4.4 Collage: Compiling translated and indigenous moral narratives

In this section, I aim to illustrate a different form of collage in the translation history
of self-help into Turkish. As I have demonstrated through the works of Omer Riza
Dogrul and Murat Ergun, collage had mainly two functions so far in the translation

of self-help; that is, erasing and disrupting moral narratives and substituting and

%3 The definition in the Tiirk Dil Kurumu Biiyiik Tiirk¢e Sozliik.
http://www.tdk.gov.tr/index.php?option=com_bts&arama=kelime&guid=TDK.GTS.59217d54603f17.
67176696

%4 Probably referring to Alexander von Humboldt, the philosopher.
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hybridizing moral narratives. In this section, I will present collage as a rewriting
strategy of compilation through the textual analysis of collage translations produced
by Niivit Osmay.

Another prominent translation agent in the field of self-help in Turkey that I
will introduce in the framework of collage in this thesis is Niivit Osmay. Resembling
the special and influential position Omer Riza Dogrul holds in 1940s, Niivit Osmay
has a distinctive role as an actor in the field of self-help in the 1960s and 1970s.
However, as a translation agent, Osmay is more peculiar in his translation activities
and style compared to the other figures I examine in this context, including Dogrul.
Two aspects of Osmay’s agency make him particularly significant for this study. The
first is the affiliation Osmay establishes with the source author, namely Dale
Carnegie, leading to his unique way of representation, that is, his method of
translating/transferring Carnegie into the Turkish context. Briefly stated, after
meeting with Carnegie in person during the latter’s lectures in the US, Osmay
embraces and internalizes Carnegie’s philosophy in such a deep and powerful way
that he serves like the Turkish representative of Carnegie system and institutions, and
opens up teaching centers based on Carnegie’s instructions in Turkey. When Osmay
got involved and became effective in this field in 1960s, not only were Dogrul’s
Carnegie translations still published (indeed they are in print to this day in 2010s),
but even some retranslations were around. Osmay did not enter the field, under these
circumstances, with new retranslations but in contrast, without retranslating
Carnegie’s texts, he found a groundbreaking way to transmit Carnegie’s ideas into
the Turkish culture, and to take part in the dynamics of the self-help field. Osmay
conveyed Carnegie’s ideas in the seminars he offered and in the books he wrote,

which also makes Osmay’s agency worth analyzing. In a closely related way to his
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style of representation, an exceptional way of translating emerged in his writings and
activities, which made up the second critical aspect in Osmay’s agency, that is, his
technique of translation in his writings. In other words, it is not easy to classify
Osmay’s works as translations or indigenous works. They incorporate the common
characteristics of both kinds, in the general sense, and for this reason, deserve a
closer look and meticulous analysis.

A further point that requires focusing on Niivit Osmay as an agent in this
translation history is that Osmay has been regarded as the founder of “Kisisel
Gelisim” (Self-improvement) in Turkey by some journalists in their writings, and
also by some scholars in their comprehensive research on self-help in Turkey.”> As
well as questioning this claim by proving some earlier roots of self-improvement in
the Turkish language and culture (in the previous two sections on Dogrul and Ergun),
what I aim to do in this part is to shed light on the agency of Osmay in the translation
history of self-help in Turkey by analyzing his authorial and translatorial activities in
more detail. This will not only reveal a particular way of agency and reflect a
translation methodology beyond the conventional sense, in this specific translation
history, but also fill in an important part of my framework of collage, highlighting its
function of compilation.

In the following sections, I will first introduce Niivit Osmay as a prominent
agent of translation in the translation history of self-help in Turkey through his
habitus and trajectory, and then offer a textual analysis of his Insan ve Miihendis
(The Human and the Engineer, 1968), a work labeled ““a classical self-improvement

9966

and management guide of Turkey”™” as a form of collage with the aim of compilation.

% Ulug (Osmay 2015: Backcover; Ozdemir 2007 and Eksi 2011).

6 “Tiirkiye nin bir kisisel geligim ve yonetim kilavuzu klasigi” from the journalist Hincal Ulug’s note
on the back cover (Osmay 2015).
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4.4.1 Nivit Osmay (1910-1997): Habitus and trajectory

In this section, I will present Niivit Osmay as a translation agent in the history of
self-help in Turkey, who was particularly active in the field in the 1960s and 1970s
especially through his lectures and seminars. Osmay also wrote one of the first
Turkish self-improvement books, namely Insan Miihendisligi, which is still
published and frequently advertised in the book markets under the category of self-
improvement among the most popular bestsellers. In what follows, I will first touch
on some similarities and differences between Osmay and other agents I have
analyzed, namely Omer Riza Dogrul and Murat Ergun, and then, I will dwell upon
Osmay’s habitus and trajectory through his professional background and translation

activities in this field.

Osmay was born in Istanbul in 1910. Unlike Omer Riza Dogrul’s personal
history in journalism and politics, Niivit Osmay had an educational and occupational
background in a more technical field. Osmay was a mechanical engineer, who
worked for the Turkish State Railways®’ for thirty-seven years. Like his other
predecessor, Murat Ergun, Osmay was also affiliated with the state railways; and
what is more, he was a distinguished engineer and director due to his valuable
contribution to the institution. Following his postgraduate project, which he
completed in welding engineering in Germany, Osmay founded the first railroad
repair shop in Eskigehir, which also became the first school of welding in Turkey
(Osmay, 1985, Backcover). It is worth noting, in this context, that the development
of state railways was considered essential in the progress and modernization of

Turkey especially in the first decades of the republic.

%7 Samuel Smiles, the author of Self-help, also worked for railway companies in UK and wrote articles
about nationalizing railways.
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In addition to being a successful engineer, Osmay had a versatile personality
with three foreign languages including German, English and French, and interests in
various fields such as translation, editing and writing. Regarding his experience in
editing, Osmay served as the editor of Bilim ve Teknik (Science and Technology), a
popular science magazine published by TUBITAK (The Scientific and
Technological Research Council of Turkey) till 1980 after his retirement in 1969. In
the back cover of his Insan Miihendisligi, it is emphasized that he raised the
circulation of the magazine from fifteen thousand to ninety five thousand (Osmay,
1985, Backcover).

Translation constitutes a significant part of Osmay’s writing activities as well
as serving as a key tool in the formation of his indigenous works. One of Osmay’s
early translations is E. Aisbeg’s Radyo Nedir with Ferit Hasip in 1934. He translated
two books of Hendrik Willem Van Loon, a Dutch-American historian and journalist,
which are Insanligin Kurtulusu; Insanlarin Diisinmek Hakki Ugrundaki Savaslarinin
Tarihi (1945) (Liberation of Mankind: The Story of Man’s Struggle for the Right to
Think), and Insanhigin Vatam: Ustiinde Yasadigimiz Diinyanin Tarihi (1946)°® (The
Home of Mankind). What is also remarkable about Osmay’s translation activities is
that, Osmay mentions the authors he translated and elaborates their ideas frequently
in his own works. For example, he makes references to and inserts some quotes from
Hendrik Willem Van Loon very often in his articles.

Osmay’s other translations listed at the beginning of Insan ve Miihendis
under the title of “Yazarin Oteki Eserleri” (Other works by this author) are
Meslegimi Nasil Se¢eyim? Kuder Testi (1950, How should I choose My Job? Kuder

Test), Amirin Kitabi: Amerikan Hava Kuvvetleri Sevki Idare El Kitabi (1959, The

% The date for this translation is given as 1946 in Osmay’s book, however, there is a 1937 print with
the same title.
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Book of the Chief: American Air Corps Management Manual) and Konferans Ana
Hatlar1: Amerikan Hava Kuvvetleri Sevki Idare Ogretmen EI Kitabi (1962, The
Outline of the Lecture: American Air Corps Management Teacher’s Guide).
However, there is not any record available regarding these books in the National
Library Catalogue or elsewhere.®’

In addition to his translation and editing activities, Osmay also authored some
books, two of which in the field of self-improvement, namely Toplum Oniinde Soz
Soyleme Sanati (1964, The Art of Public Speaking), a booklet for his public speaking
courses, and Insan ve Miihendis (1968, The Human and the Engineer), which was
later called /nsan Miihendisligi (Human Engineering), a compilation of Osmay’s
translations and articles, which will be examined in detail in this study (see Appendix
M for the covers of Osmay’s works). Apart from these two works of self-
improvement, Osmay also wrote some technical books about engineering and
welding (Teknik 1935, Kaynak ve Kaynakg 1938, Iscinin Matematigi 1944), a poetry
book (Dostlarin Yakininda 1979), and a selection of sayings from thinkers around
the world (Diistince Atlast 1992). Another book listed with his other works is Isiktan
Doganlar’”’ with the explanation “fotograf, sinema ve b.” (Photography, cinema etc.).

When analyzed closely, the diversity in Osmay’s activities including
engineering, management, translation, history and poetry, reflects a habitus formed
and reshaped through his experiences in various fields. The most critical part of
Osmay’s trajectory, which also has a considerable effect on his habitus as a translator
in the context of self-help, is his story of meeting Dale Carnegie and then becoming

his Turkish representative in the real sense with the label of “Turkey’s Carnegie.”

% Since there is no record available regarding these translations, the source text titles are just the
English translations of the Turkish titles. I could not reach any source titles in English corresponding
to these translations.

7 This work is given in the list at the beginning of Osmay’s Insan ve Miihendis but does not appear in
the catalogue of the National Library.
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The story starts with Osmay’s reading the source author’s books while working as an
engineer and getting highly inspired by his opinions. Osmay becomes so impressed
by Carnegie’s ideas that he writes a letter to the author, and asks for help to attend
his trainings in the US.”' Not only does Carnegie invite Osmay to attend his trainings
in the US, after reading Osmay’s letter, but also offers him this opportunity free of
charge, that is without any fee for his instructions. Osmay attends Carnegie’s
seminars in the foundation, development and proficiency levels, and also receives the
certificate of teaching in the subjects of public speaking, winning friends and
influencing people in the Carnegie institution (kigem.com). This would, then, open
the doors for Osmay, to teach and write in this new field in Turkey.

Even though he never reaches the same level of reputation with Carnegie in
his local culture, Osmay, in a sense, becomes the Dale Carnegie of Turkey, or at least
is referred to as Turkey’s Carnegie. He is introduced as “Tiirkiye’nin Dale
Carnegie’si” (“The Dale Carnegie of Turkey” Mahmud, 2002) in Sabah, a very
popular Turkish daily newspaper, for instance, highlighting Osmay’s role in the
development of self-improvement in Turkey. This delineation is not for nothing since
Osmay worked a lot to disseminate Carnegie’s ideas in his seminars in the D.K.D.
(Diisiin Konus Dinle/Think Speak Listen) Public Speaking Courses that he started in
the central office of People’s Houses (Halkevleri Genel Merkezi) in 1964 and
managed to continue until the 1980s. What is more, it is evident from some writings
about Osmay’s life that prominent figures including politicians and state officers
attended his seminars to learn public speaking and other self-improvement skills

(kigem.com). Osmay’s first book on the topic, which was in fact a small booklet

"I Osmay inserts a copy of this letter as a sample of a good letter in the context of ways of getting on
well with others. He also adds a different version of the same letter to demonstrate the potential
different interpretations it can lead to with different wording and style in his /nsan ve Miihendis page
59-60.
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prepared for the participants of these courses, Toplum Oniinde Séz Soyleme Sanati
(The Art of Public Speaking) was also published in the same year by Ankara Halkevi
Publishing. In the following subsection, I will offer a concise analysis of this booklet

before I embark on examining Osmay’s major work, /nsan ve Miihendis.

4.4.1.1 Toplum Oniinde Séz Soyleme Sanati (1964, The Art of Public Speaking)

This is a booklet Osmay compiled for his students in the Public Speaking seminars
(D.K.D. Diisiin Konus Dinle/Think Speak Listen courses) that he designed in the
same format Carnegie offered in the US. It is clear from the cover that this booklet
was published by Ankara Halkevi (Ankara People’s Houses) as the first publication
of People’s Education Series (“Halk Egitim Serisi”’). The booklet is mainly based on
Carnegie’s teachings and opens with a list of learning objectives. In a very similar
manner to Carnegie’s lists at the beginning of his books and chapters, Osmay lists

the goals the participants will accomplish in the course as:

1. Korkuyu yenmek, toplum Oniine serbestce ¢ikabilmek,

2. Nefse itimadi arttirmak, ayakta diisiinebilmek ve irticalen konusmak,
3. Sikilmadan serbestge istediginiz gibi herseyi en mantiki sekilde
sOyliyebilmek,

4. Herseyi ve herkesin iyi taraflarin1 gormege alismak,

5. Insanlarla ve bilhassa hatalarina kars1 tolerans gostermek,

6. Dost kazanmak, kimseyi tenkit etmemek, bilgiclik goster] me]mek,”
halden anlamak,

7. Tesirli konusma san’atin1 6grenmek,

8. Karsilasacaginiz her yeni konuya kursta 6greneceginiz yeni fikirleri
uygulamak,

9. lyi dinlemesini 6grenmek ve kiiltiir ufkunuzu genisletmek,

10. Enteresan insanlarla tanigmak.

Bu kurs bir bankaya benzer, oraya kendinizden ne kadar ¢ok sey koyarsaniz,
o da size o kadar ¢ok faiz verir.

(Osmay, 1964, p. 2)

7 The word must have been misspelled in the book since otherwise it leads to contradiction.
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—

To conquer fear, to be able to appear in public freely,

2. To increase self-confidence, to be able to think while standing and to
speak impromptu,

3. To be able to tell everything without shyness freely as you like it in the
most logical way,

4. To get used to seeing the good aspects of everybody and everything,

5. To tolerate people especially about their mistakes,

6. To win friends, not to criticize anyone, not to pontificate, to show
sympathy,

7. To learn the art of speaking effectively,

8. To apply the new ideas that you will learn in this course to any new event
you come experience,

9. To learn to listen well and to widen your horizon of culture,

10. To meet with interesting people.

This course is like a bank, the more things you put there, the more interest it

would offer you. (own translation)

Following this list of achievements, the book opens with a preface written by
the Ankara People’s House, explaining that this little booklet is a guide manual for
the students in this course. It is obvious from the tone and style of the preface that it
might have been written by Osmay. It is stated in the preface that the booklet is made
up of the lectures offered in this course as well as information provided from foreign
sources to improve the content of the lectures with a practical purpose. Both the
importance of public speaking and the significance of this course as a public service
are stated in a resembling discourse to Dogrul’s emphasis in his translation of
Carnegie’s Public Speaking and Influencing Men in Business. This part of Osmay’s
preface reads as follows:

Toplum 6niinde s6z sdyleme 6nemli, degerli bir sanattir. Bir Tanr1 vergisi

olmakla birlikte ¢aligmakla elde edilebilen bir sanattir. S6z séyleme sanatina

sahip olanlarin hayatta, her alanda bagar1 kazandiklarini hepimiz biliriz. Yine
de uygulamada gerektigi gibi titizlik gostermeyiz. Ankara Halkevi bir
boslugu doldurmak, bu konuda halkimizin ilgisini ¢ekmek, istiyenlerin

faydalanmasini saglamak amaci ile dniimiizdeki yillarda da kur agmagi
caligmalari arasina almigtir. (Osmay, 1964, p. 3)

Public speaking is an important, valuable art. Though it is an inborn talent, it
is an art that can be gained by working. We all know that the ones who own
the art of public speaking succeed in life, in every field. But we do not take
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the required care in practice. Ankara People’s House has decided to offer

courses in future years to fill in a gap, to draw our people’s attention to the

subject and to provide access to whosoever wants it. (own translation)

After the preface, there is a one-page article written by Ekrem Y1lmaz',
accentuating the significance of public speaking and the essentialness of nationwide
instruction on this subject. The name Ekrem Yilmaz is not identified with any title or
explanation, but it retains the discourse of a politician or a senior bureaucrat. On the
next two pages, Osmay introduces the content, methodology and the rules of this
course in “Tiirkiye’de 1k Toplum Oniinde Konusma Kursu” (The First Public
Speaking Course in Turkey), where he also draws attention to the usefulness of this
course by quoting from Van Loon, whose historical books Osmay translated into
Turkish. Osmay also highlights in this article that the course program includes
Carnegie’s principles of success and public relations (Osmay, 1964, pp. 5-6).

The next article in the booklet is “Tolerans” (Tolerance). In this three-page
article, Osmay aims to elucidate the pertinence of tolerance by quoting from a range
of names including Van Loon, Gandhi, Prof. Makintosh, Rockefeller, Galileo and
Voltaire and by also inserting an anecdote from the life of Prophet Ali and a famous
verse from Mevlana Celaleddin Rumi (Osmay, 1964, pp. 7-9). Following the article
on tolerance, Osmay inserts a list of sayings on the subjects of tolerance and fairness
from different belief systems ranging from Budism, Christianity, Confucianism,
Judaism, Hinduism, and Islam to Taoism, and Zoroastrianism (p. 10). It is also worth
mentioning at this juncture that Osmay states in the preface that the subjects of
religion and politics are excluded from the speaking topics in the course (p. 6). As a

result, it can be inferred that Osmay is aware of the fact that he constantly introduces

7 There is no title indicating Ekrem Y1lmaz and there is not any available information regarding his
name in the historical sources on this subject. The article seems to have been written by a politician or
a senior bureaucrat.
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ideas from different cultures, but particularly from Carnegie and American culture.
That is why he perpetually endeavors to elevate his discussion to a universal level by
appending elements and examples from other cultures, which would also add to the
persuasiveness of his writings.

After the article on tolerance, Osmay’s next piece is “Heyecan”
(“Enthusiasm”), an essay that had been published in the newspaper Vatan. Osmay
starts this article by pointing at a critical dissimilarity between the east and the west,
which is the lack of enthusiasm in the east, which, for him, has also been recognized
by the experts who analyzed these two cultures. Osmay adds Carnegie’s
etymological explanation for the word “enthusiasm” attributing a divine aspect to the
term’* (Carnegie, Public Speaking, p. 136). Like Carnegie, Osmay also quotes from
William James, the American psychologist to verify his point on the essentialness of
enthusiasm. Next, in order to dwell more on the subject, Osmay quotes from
Carnegie, the American president Abraham Lincoln, and Sir Winston Churchill, who
reads the Rudyard Kipling poem “If” to the American soldiers in the World War I,
and the poem “If” (Osmay, 1964, pp. 11-14).

The next piece by Osmay is a five page article, “Dale Carnegie ve Felsefesi”
(“Dale Carnegie and his Philosophy’’), which had also been printed in Vatan before.
In this article, as well as informing his readers about Carnegie’s life and books,
Osmay also tells how he met him at a graduation ceremony of his courses in the US.
From Osmay’s memories, the readers also learn that Carnegie visited Turkey once,
expressed his wish to start his courses in Turkey, but unfortunately passed away
before Osmay initiated Carnegie’s courses. Osmay describes Carnegie as “a

philosopher of the people” (“halk filozofu™), and underlines the fact that Carnegie

1 have touched upon Carnegie’s discussion of this term in section 4.2.3.2.
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did not come up with any original ideas. In a paradoxical way, Osmay remarks, the
originality of Carnegie was lack of any original ideas in his works. His originality
was realizing the impact of public speaking and the basic need of winning friends
and influencing people. Carnegie, states Osmay, spent a lot of time to understand the
lives of successful people in history, and managed to convey their secrets in a very
simple language and practical technique to anyone who can read and write (Osmay,
1964, pp. 15-19). It is also obvious from the information Osmay presents about
Carnegie’s courses and about the courses in Turkey that Osmay adopts Carnegie’s
methodology in his course program and methodology.

The next section is “Ders Programi” (The Course Program) which consists of
the lesson plans of each three-hour seminar for sixteen sessions. Carnegie’s
principles of “winning friends and influencing people” are included in the program
(Osmay, 1964, pp. 20-22). Osmay also adds a list of sayings from world thinkers on
the importance of public speaking and self-improvement (p. 23). In addition to the
long lists of speaking topics classified under different titles such as personal
memories, reactions, description, discussion and persuasion topics (pp. 25-29), the
booklet ends with a piece titled “Basarili S6z Sdylemek Isteyenlere Dale
Carnegie’nin Sihirli Formiili” (“Dale Carnegie’s Magical Formula for the Ones Who
Want to Speak Successfully”). In this passage, Osmay explains Carnegie’s principles,
exemplifies them with typical cases from the family life of his home culture, that is
Turkey, and finishes with Carnegie’s examples from the American culture, namely
Churchill, Rockefeller and Marshall (pp. 30-32).

It is noticeable that this booklet reveals a different way of
transferring/translating a source author and his works, which can also be regarded as

a micro example of collage. The target author, Osmay, conveys Carnegie’s ideas by
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adapting his principles to the cases in Turkey and by also adding his own experiences
and commentaries about them. Osmay takes his collage strategy one step further in
his next work, and creates a broader scope with the same methodology. In 1968,
Osmay wrote Insan ve Miihendis: Is Hayatinda Insan, Kendisi ve Cevresi (The
Human and The Engineer: The Human, Him/Herself and His/Her Environment in the
Working Life), which was originally a book on management and human relations for
engineers, and which would later be titled as Insan Miihendisligi: Hayat Karsisinda
Insan, Kendisi ve Cevresi (Human Engineering: The Human, Him/Herself and
His/Her Environment in the Face of Life) with a little revision for a wider audience
in 1983. Despite the substantial change in the subtitle from the focus on “working
life” to “life” in general, there is not a major change in the content of the later
version, which has been reprinted for a few times. Years later, a well-known Turkish
self-improvement author from a younger generation, who is also the subject editor of
a big publishing house, would decide to offer Osmay’s work to the audience of the
2000s in Turkey (kigem.com).” As a result, today’s audience is familiar with a
recent reprint of /nsan Miihendisligi, which is also marketed next to the other popular
works in the field.

In the following section, I will analyze this extraordinary book composed of
Osmay’s articles and translations as an example of collage with the effect of

compilation.

7 This is Miimin Sekman, who decides to reprint Osmay’s work with Alfa publishing, and who
explains how he met with Osmay and attended some of his seminars (Sekman).
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4.4.2 Insan ve Miihendis: Is Hayatinda Insan, Kendisi ve Cevresi (1968 The Human
and The Engineer: The Human, Him/Herself and His/Her Environment in the

Working Life)

Insan ve Miihendis is Osmay’s most important work in the field of self-help, which is
also one of the initial examples of self-improvement books in Turkish. This book,
which was first published in 1968, is quite unusual in its formation, too, since it not
only includes articles written by Osmay but also his translations of several pieces by
different authors. However, this collage or hybrid nature is not explicit in the book
title or book cover. Not until they see the note with a foreign name under some
article titles, can the readers recognize that some pieces are written by different
authors and the book, in fact, is composed of articles and translations of Osmay. To
exemplify, the first translated article appears on page thirteen with the title
“Matematik ve Hiirriyet” (Mathematics and Freedom) with the note after the title
“Morris Kline’dan” (From Morris Kline). This detail is not indicated in the table of
contents either. Furthermore, the author/translator, that is Osmay, does not provide
the readers with any other specific information as to the source of the translation,
except for the author’s name or the magazine’s name. Each part in the book is made

up of some articles written by and some translated by Osmay.

Apart from the structure of the book based on a compilation of indigenous
and translated articles, almost every piece written by Osmay also possesses some
collage characteristics. As Murat Ergun did before him and Dogan Ciiceloglu would
do after him, in each article Osmay intertwines some source ideas, particularly the
ideas of Carnegie and some other figures including thinkers, businessmen or

statesmen, with some ideas, stories and contexts from his local culture, that is Turkey.
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To put it briefly, collage operates in two different levels in Osmay’s work, that is, it
both functions as a form of compilation combining indigenous and translated articles
in one single book, and also serves as the building block of each written article

composed of source culture and target culture elements.

4.4.2.1 Peritextual features

Insan ve Miihendis was issued as a publication of the Mechanical Engineers’
Association (Makine Miihendisleri Odas1) with the number of 34 (“Nesriyat No: 34”)
by Giirsoy Printing in Ankara in 1968. After the title page, there is a list of the other
works by this author, “Yazarm Oteki Eserleri,” which includes the translations and
indigenous works mentioned in the previous section on Osmay, and in which
translations are indicated as “ceviri,” (translation) (Osmay, 1968, p. ii). Next four
pages contain the table of contents, and Osmay starts this 356-page-long book with a
preface and ends with an afterword.

In the preface, emphasizing his more than thirty years of experience as an
engineer, Osmay makes it clear that he has created this book for engineers to show
them the preciousness of the human beings they work with, whether as their seniors
or juniors, and the necessity of treating them with an understanding attitude and
scientific approach. In this context, he quotes from Spinoza, Goethe and Van Loon,
and he also thanks Siikrii Er, who, Osmay describes as the only factor who
encouraged him to compile and publish this book. He also adds his feelings of
gratefulness towards all his friends who supported him in this project (Osmay, 1968,
pp. vii-viii).

In his afterword, Osmay highlights the shift in the conception of being an

engineer, which does require now becoming a trainer and teacher, and then, also a
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manager and a leader. He describes the new engineer as “etrafindakileri bir takim
halinde toplayabilen, onlara temel hedeflerini agiklayan ve bunlara dogru onlar1
heyecan ve sevgiyle yonelten adam” (the man who can organize the people in his
environment as a team, explains them their main targets, and directs them towards
these targets with enthusiasm and love). Therefore, he concludes, his knowledge of
engineering is not sufficient for this engineer in his new post; he needs to learn the
technique of human management (“insanlar1 yonetme teknigi”), which entails a wide
culture that would function as the “mortar combining the acuities of people with
diverse occupations for a common aim” (“birbirinden farkli meslek sahiplerinin
sivriliklerini ortak bir gaye ugrunda birlestirmege yarayan bir har¢” Osmay, 1968, p.
356). Osmay also admits that “his professional experience of over thirty years
showed him that he was desperately in need of this mortar” (“otuz seneyi gegen
meslek hayatim bana bu harca ¢ok muhtag¢ oldugumu géstermistir” Osmay, 1968, p.
356). He concludes his afterword stating with a persuasive tone that his younger
colleagues would have the same need and they would not reject Osmay’s offer (p.

356).

4.4.2.2 The main text

In this part, I aim to reveal the collage character of Osmay’s work as clearly as
possible not only by precisely designating what is written and what is translated by
him, but also by demonstrating how Osmay in fact translates Carnegie’s ideas while
he is creating his own articles. To put it more explicitly, I will particularly focus on
the collage nature of this work by reflecting its function of compilation as a tool of
text-production in the book scale, and by also depicting the collage character of

Osmay’s articles composed of source culture and target culture constituents. Rather
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than offering a full-fledged content analysis, I will touch on the characteristics of the
moral narratives enhanced in this work as well.

Insan ve Miihendis is composed of four parts: “Insan Cevresi ve Isi” (The
Human, Their Environment and Work), “Insan, Amir Roliinde” (The Human in the
Role of the Chief), “Insan, Lider Roliinde” (The Human in the Role of the Leader),
and “Insan ve Egitim” (The Human and Education). For each part, I will first
portray the articles written by Osmay briefly with the intention of revealing their
collage nature and the characteristics of the moral narratives they proffer. Then, I

will touch on Osmay’s translations from different authors.

4.4.2.3 PartI: “Insan Cevresi ve Isi” (The Human, Their Environment and Work)

The first part “Insan Cevresi ve Isi” (The Human, Their Environment and Work)
consists of forty articles, thirty of which are written by Osmay and the rest ten are his
translations from different authors.

The first article is “Insan Miihendisligi: Kendimizden Daha Zeki Insanlarla
Calisma Sanat1 (“The Human Engineering: The Art of Working with People Smarter
Than Us”). In this article Osmay embarks on the topic with a historical anecdote
about one of the Ottoman emperors, Murat IV (Osmay, 1968, p. 3), and then
continues with an example from Andrew Carnegie, a Scottish-American industrialist
and one of the wealthiest businessmen in the nineteenth century (p. 4). Osmay
completes this article with a translation. The circular the American Atlantic Fleet
Admiral issued all the commandants of the fleet in 1941, a two-page document
composed of some management and team working principles, constitutes the rest of

Osmay’s article (Osmay, 1968, pp. 4-6), which he apparently translated from English
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into Turkish. So Osmay explicitly makes use of the translation of a document in
creating his own article.

Osmay’s second article, “Metod miihendisligi” (“Method Engineering”) is
also based on American history, specifically on the development of railways
management focusing on two prominent figures from American history, Frederick
Winslow Taylor, a mechanical engineer who developed the idea of scientific
management, and Henry Ford, a leading name in the business industry of the US who
supported the assembly line technique of mass production (pp. 7-12). After offering a
brief historical account about the management mentality in the US, Osmay
comments on the system in the Turkish state railways, his field of expertise, and
points at the need to improve the techniques of method engineering (Osmay, 1968, p.
12).

Another article Osmay includes in this part is “Heyecan” (Enthusiasm)
(Osmay 1968: 21-24), which is the same article with the same title in his booklet
Toplum Oniinde S6z Séyleme Sanati (1964, pp. 11-14).

“Bilmek, Yapmak ve Basarmak” (Knowing, Doing and Succeeding) is an
essay based on Osmay’s experiences as a railways director with some foreign experts
who visited to investigate the system in Turkish State Railways. Osmay frames his
experiences and ideas with quotations from Dale Carnegie and William James and
sayings from some other foreign figures (Osmay 1968, pp. 41-44). In “Netice Alma
Sanat1” (“The Art of Achieving Results”) Osmay explicates seven principles on
effective working and management by again making references to European
countries (pp. 45-48). The principles he promotes in this essay are reminiscent of
Carnegie’s philosophy. The next essay “Tolerans” (“Tolerance”) is from his previous

booklet Toplum Oniinde Soz Soyleme Sanat: again (Osmay, 1968, pp. 49-51; Osmay,
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1964, pp. 7-9). “Insanlarla Geginmenin Yollar1” (“Ways of Getting on Well with
People”) is again a typical collage, in which Osmay interweaves Carnegie’s narrative
with some local Turkish culture elements including a story from Nasreddin Hodja.
Osmay not only explicates Carnegie’s ideas about getting along with others in this
part but also integrates his own examples about the subject (pp. 52-58). In this
context, he also includes the original letter he wrote to Carnegie years ago to meet
him, and a different version of the same letter comparatively with a careless tone and
diction to illustrate the importance of discourse in communication (Osmay, 1968, pp.
59-60).

Another article is “Dost Kazanma Sanat1” (“The Art of Winning Friends”),
where Osmay explicitly elaborates Carnegie’s six principles of winning friends that
Carnegie discusses in his book with the same title (pp. 61-65). In a very similar
manner to Carnegie’s writing, Osmay’s narration is full of quotes from well-known
thinkers. This article for example, starts with a quote from Goethe (Osmay, 1968, p.
61) and ends with one from Gandhi (p. 65).

In “Diistinme Sanat1” (“The Art of Thinking”), to emphasize the significance
of thinking, Osmay combines several quotes and anecdotes from various artists and
thinkers such as Lao-Kung, Descartes, Edison, Gauss, Somerset Maugham and
Rossini, from diverse cultures and nations ranging from China to Germany and the
US, including Turkey with stories from Tevfik Fikret and Atatiirk (Osmay, 1968, pp.
66-74).

In “Karar Verme Sanat1” (“The Art of Making Decisions”), Osmay explains
six main principles of phases of decision making by drawing on Carnegie, Freud,

Otto Fernichel, Roosevelt and Audrew Jackson as well as providing some real life
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cases with examples from his experiences in the D.K.D. courses and Nasreddin
Hodja stories (Osmay, 1968, pp. 75-80).

In “Yapic1 Diisiince” (“Constructive Thinking”), Osmay, in a mildly
nationalist tone criticizing the pessimistic and indifferent attitude in some Turkish
sayings, aims to shed light on the crucial role constructive thinking can play in
working life by quoting the Chinese philosopher Confucius and the British Minister
of Foreign Affairs, Lord Chesterfield (1968, pp. 86-89). In “Pesin Hiikiim”
(“Prejudgment”), by solely focusing on real life examples from social life in Turkey,
Osmay aims to prove how prejudgments and biases can lead to incorrect results
(1968, pp. 90-93). One of Osmay’s examples for the common prejudgments is the
“aggressiveness against secularism that we see in the newspapers everyday” (Osmay,
1968, p. 90).

One of the most interesting articles written by Osmay, again in the same style
but indicating a divergence in his attitude in self-improvement is “Hayatinizdan
Memnun Degilseniz Diisiincelerinizi Degistiriniz” (“Change Your Thoughts If You
Aren’t Pleased with Your Life”). Though this title can very well be considered in
line with Carnegie’s self-help approach that provides the backbone in Osmay’s
articles, it is much closer to a different trend in the self-help literature in English,
centered on a more spiritual tone like New Thought. In this article, Osmay’s writing
style and collage strategy is analogous, yet it differs from his other writings in a
critical aspect. The moral narrative Osmay enhances which focused on personal
improvement and communication so far takes on a spiritual tone here. For the first
time does Osmay recommend his readers to pray in this article in this book, in the
same way Carnegie does in his works. After incorporating his work experiences with

examples from the American and European cultures, Osmay inserts an Arabic saying,
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a Bektashi maxim and some quotes from Kant, Confucius, Shakespeare, Marcus
Aurelius, Goethe, Omer Hayyam, Hafiz and Rumi. Osmay does not offer a consistent
composition by combining all these different voices. However, the moral narrative
he promoted in the subjects of tolerance, prejudgment, and constructive thinking
through various quotes from different authors, and especially via Carnegie’s
principles, gains a religious tendency. Osmay makes comments on the nature and
necessity of religion; and particularly, the quotes, verses or anecdotes from Marcus
Aurelius, Omer Hayyam and Rumi imply the faith in God. Following these quotes,
Osmay finishes his article by stating that:

Fani bir insan olarak elimizden gelmeyen seylere karsi ise ellerimizi
kainatin Ulu Yaratanina kaldirarak dua etmeli ve ondan yardim, cesaret ve
teselli istemeliyiz.

Eger ettigimiz dualara cevap almadigimiza kani isek, bu onlarin kabul
edilmedigine delildir.

Eger dua etmek i¢in kaldirdigimiz ellerimizi tekrar indirdigimiz

zaman daha iyi bir insan olabilmigsek, dualarimiz kabul edilmis demektir.
(Osmay, 1968, p. 99)

As a mortal human being, we should pray to the Almighty Creator of
the universe, put our hands up, and ask for help, courage and consolation.
If we believe that we did not get a reply to our prayers, this proves
that they have not been accepted.
If we have been able to become a better person when we get our
hands down, it means our prayers have been accepted. (own translation)
This is one of the critical points where Osmay’s book becomes a Turkish
self-help manual in the conventional sense in English, rather than a guidebook solely
targeting engineers and speaking to their needs in business. Here Osmay adopts the
discourse of a self-help advisor with an overall approach to life in general.
The next article is “Diisiinme, Konusma ve Dinleme Uzerine” (On Thinking,

Speaking and Listening), where Osmay briefly informs his readers about the

meaning and basic characteristics of thinking, speaking and listening well by offering
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his ideas and a few quotes about these subjects (1968, pp. 100-101). In a similar way,
“Dinlemek Sanat1” (The Art of Listening) is a two-page article where Osmay
accentuates the significance of listening by referring to Carnegie (1968, p. 102) and
Dr. Ralph G. Nichols, “Minnesota Universitesi hitabet profosorii” (a professor of
rhetoric at Minnesota University) (p. 103). “Konusma Sanat1” (The Art of Speaking),
on the other hand, is an eight-page lengthy piece where Osmay offers a broad
discussion of how to speak well by bringing forward some basic principles and
providing several examples to clarify them (1968, pp. 104-111). Osmay draws on
Carnegie’s teachings in addition to the ideas of some authors and thinkers such as
Van Loon, Alexandre Dumas, Dante, Aristotle and some statesmen like Atatiirk,
Churchill and Wilson.”

The abundance and variety of quotes in Osmay’s writing indicates a
characteristic of hybridity and collage anyways, but sometimes Osmay’s collage
gains a more intriguing aspect, for instance while he dwells on the nature of a good
speech, where he integrates an old Turkish saying, a sentence from Carnegie and a
hadith from Prophet Mohammed:

Eskiler buna “efradini cami, agyarin1 mani” derlerdi. Yani gerekli her
seyi kapsamali, fakat i¢inde lizumsuz hi¢ bir kelime bulunmamalidir.
Carnegie’ nin misali daha hostur: “Iyi bir konusma giizel bir kadin elbisesine
benzemelidir. Konuyu kapliyacak kadar uzun, fakat enteresan olacak kadar
da kisa olmaldir.”

Vaizlere iyi bir konugsmay1 6greten bir hadis de vardir:

Kolaylastiriniz, zorlagtirmayiniz,
Miijdeleyiniz, nefret ettirmeyiniz.

(Osmay, 1968, p. 106)

The old would say “anything belonging should be included,
anything irrelevant should be avoided” for this. That is, it should comprise
everything necessary but there should not be any irrelevant words. Carnegie’s
example is much nicer: “A good speech should resemble a woman’s dress. It

should be long enough to include the subject, but short enough to be
interesting.”

"0 It is spelled as W. Willson but I assume Osmay refers to the American President Wilson.
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There is also a hadith that teaches preachers a good speech:
Please make it easy, don’t make it difficult,
Please herald, don’t disgust. (own translation)
In this article, Osmay also inserts the Turkish translation of the speech of the

Indian Prime Minister, Nehru, who, states Osmay, saved India and who is regarded
as one of the twenty grand orators of the British House of Commons. Osmay adds
that he offers the Turkish version of this speech, which is considered one of the best
speeches ever in terms of coherence, dignity and sincerity (1968, pp. 109-110). Like
Carnegie, Osmay lists his recommendations for a good speech at the end (Osmay,
1968, pp. 110-111).

The last piece of Toplum Oniinde Séz Séyleme Sanati (The Art of Public
Speaking), “Basarili S6z Soylemek Isteyenlere Dale Carnegie nin Sihirli Formiilii”
(“Dale Carnegie’s Magical Formula for the Ones Who Want to Speak Successfully”)
reappears in /nsan ve Miihendis with a shorter title “Dale Carnegie’nin Sihirli
Formiilii” (Dale Carnegie’s Magical Formula), where Osmay explicates Carnegie’s
principles of public speaking with examples from the Turkish culture in addition to
Carnegie’s examples from the American culture (Osmay, 1968, pp. 112-114).

“Okumak Uzerine” (On Thinking) is a short, two-page article that mainly
consists of some ideas of well-known thinkers on the subject (Osmay, 1968, pp. 115-
116). “Bir Insan ve Bir Kitap: Hendrik Van Loon’la Tanismam” (A Book and A
Person: How I Met with Hendrik Van Loon) is an exceptional piece, on the other
hand, where Osmay narrates his experience of meeting and translating Van Loon’s
works. He considers Van Loon as an idol for himself, which is also evident in his
frequent quotes from the historian in his own writings. Though he could not meet
Van Loon, as he had passed away when Osmay went to the US, he visited his wife

and had the opportunity to see where he lived and learn other details about his life
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such as his regular playing violin sessions with his close friend, Einstein. Probably
because these are very special memories for Osmay, his expression is more genuine
and devout in this context compared to his diction in his other articles. What is more,
the article also offers some information about Osmay’s experience of translating Van
Loon’s works. First he wants to translate The Story of Mankind from its German
translation, but cannot persuade any publisher, who thought it would never be sold in
Turkish because of its bulky volume. Nevertheless, in this way, Osmay gets more
familiar and interested in Van Loon’s books and a few years later, recognizes
Insanligin Kurtulusu (Liberation of Mankind) at a bookstore in Ankara. Osmay
immediately decides to translate this book from English to Turkish, though his level
of English was not sufficient to translate a book at that time. He improves his English
to translate this book, and what is more, he writes to Halide Edip Adivar, the famous
Turkish author, translator and politician, to ask for help about the translation of some
terms and sentences. Highly impressed by this project of translation, Halide Edip
also writes a preface for Osmay’s translation. As well as quoting from Halide Edip’s
preface on her thoughts about Van Loon, Osmay also comments on the historical
approach of his source author in this article (Osmay, 1968, pp. 125-128).

“Dostluk Uzerine” (On Friendship) is another collage where Osmay brings
together the story of Schiller’s “Pledge” (“Die Biirgschaft”’") and a story from Seyh
Saadi’s Giilistan besides the viewpoint of Carnegie, who Osmay describes as “pratik
bir filozof” (p. 130 “a practical philosopher”) (Osmay, 1968, pp. 129-131). In
“Nezaket Uzerine” (On Courtesy), Osmay has the tone of a teacher offering his ideas
on polite behavior, and embellishes his narrative with remarkable examples from

different cultures (Osmay, 1968, pp. 132-134).

"7 «K efalet” in Turkish.
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“Beklemek Sanat1” (The Art of Waiting), is a one and a half-page article,
where Osmay makes some general comments about waiting and draws attention to
the relation between waiting and confidence in a society. Interestingly enough,
Osmay points at a cultural difference, in this context, between the east and west, and
also a shift in the former’s attitude: “Bu bekleme sabir ve tevekkiil tavsiye eden sark
felsefesinin, batinin akilci ve realist goriisii tarafindan siizilmesinden sonra meydana
gelen bir sanattir” (“This type of waiting occurs after the eastern philosophy is
filtered through the rationalist and realist vision of the west”)(Osmay, 1968, p. 136).

In “Portre Cizme Sanat1” (The Art of Drawing Portrays), Osmay underlines
the necessity of judging a person based on his/her average characteristics, not
according to their reactions at extreme moments. “Sevgi ve Anlayis Uzerine” (On
Love and Understanding), is composed of Osmay’s thoughts on these subjects as
well as a few quotations from some authors and thinkers including Goethe, Freud,
Shakespeare, Socrates and Buddha and an anecdote from prophet Suleiman (pp. 140-
143). In “Karsilikli Sevgi ve Sayg1” (Mutual Love and Respect), Osmay dwells
upon the significance of mutual love and respect by drawing on a variety of belief
systems such as Islam, Buddhism, Judaism, Christianity, Confucianism, Hinduism,
Taoism and Zoroastrianism. At the end of the article, while comparing winning and
losing (pp. 144-146), Osmay highlights the resemblance between the British
expression “Good Loser” and the Turkish expression of Hamid “galip sayilir bu
yolda maglup” (p. 146). “Giizellik Ihtiyac1” (The Need for Beauty) is like a
newspaper article, where by comparing Turkey and other countries, Osmay criticizes
the cities in his country for lack of service and repair (pp. 147-150). “Yenilme Sanat1”
(The Art of Losing) is a short essay again, in which Osmay emphasizes the

importance of learning from losing and failure (Osmay, 1968, pp. 158-160).
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In “Daha Az Tenkit Daha Cok Is” (Less Criticism More Work), in the same
way, Osmay quotes some thinkers, Carnegie primarily, to explain the significance of
avoiding criticism, which, for him, only leads to discouragement and waste of time
(pp. 164-166). In “Birbirimizin Hayatin1 Gii¢lestirmeyelim” (Let’s Not Make Each
Others’ Lives More Difficult), describing his own experiences in different parts of
life, Osmay writes about the indifferent and impolite attitude prevalent in the Turkish
society in a complaining and reproaching tone. The good examples he presents are,
almost always, from the American and German cultures, where state officials treat
public in a kind and merciful manner (pp. 167-170).

Osmay places several articles that he translated from other authors among his
indigenous articles in this part. He only mentions the author of the piece, or the
magazine it is printed in. The translated articles in part one are: “Matematik ve
Hiirriyet (“Mathematics and Freedom” from Morris Kline, Osmay, 1968, pp. 13-20),
“Bagarma Giidiisii” (“The Motivation to Succeed” from David C. Maclelland, pp. 25-
36), “Basar1 i¢in Hatasiz Formiil” (“The Faultless Formula” from Arthur Gordon, pp.
37-40), “Diisiinmek Nas1l Ogrenilir?” (“How is Thinking Learned?” from Dr. Ray
Hyman ve Dr. Barby’® Anderson pp. 81-85), “Kitaplarin Se¢imi” (“The Selection of
Books” from Sir John Lubbock pp. 117-120), “Okumak Sanat1” (“The Art of
Reading” from Francis Bacon pp. 121-122), “Sihirli Kapinin Ardinda (“Behind the
Magical Door” from Sir Arthur Conan Doyle pp. 123-124), “Bir Milletin Zevki Nasil
Gelisir” (“How Does the Appreciation of a Nation Improve? from Van Loon pp.
151-152), Aliskanliklarinizdan Nasil Yararlanabilirsiniz? (“How Can You Benefit
from Your Habits?” from William James pp. 153-157), “Iki Mektubun Hikayesi”

(The Story of Two Letters from James M. Mackintosh pp. 161-163), “Kisisel

" The correct name should be Barry Anderson.
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Ozgiirliige Gotiiren Yedi Yol” (“Seven Ways to Personal Freedom” from Vance

Packord, Osmay, 1968, pp. 171-176).

4.4.2.4 Part II: “Insan, Amir Roliinde” (The Human in the Role of the Superior)
Osmay’s focus is on management and other self-improvement ideas that can be

thought in the context of business especially for administrators in this part, which
comprises twenty articles, fifteen of them indigenous writings and five of them
translations.

The first piece is “Is Yaptirma Sanat1” (The Art of Making Someone Do a
Work), where, by narrating interesting anecdotes, as well as inserting a British
saying and some examples from foreign sources, Osmay offers some management
principles for leaders that would enable them direct their workers more productively
(1968, pp. 179-181). In “Amir Olmak Kolay Degildir” (It is Not Easy To Be the
Superior), in order to show the effectiveness of good leaders, Osmay renders one
story from Turkish history and another story from British history, and finishes the
article with the conclusion of a questionnaire carried out in the US describing the
characteristics of a good chief, which apparently Osmay translates from English into
Turkish (1968, pp. 182-184).

“Amir ve Memur” (The Superior and the Officer) is another collage article in
which Osmay combines his own writing with his translation from a different source.
After touching upon the significance of teamwork and presenting the American
culture as an example that focuses on this skill as a part of education from early ages,
Osmay concludes the article with the translation of a document published by a large
American industrial establishment on the definitions of the superior and officer. He

introduces the document, which he translates and adds with the following words:
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Biiyiik Amerikan sanayi miiesseselerinden biri amir ve memur mevkiinde
bulunan elemanlar1 arasinda bu konu ile ilgili bir yarigma agmis ve tam bir
amirle tam bir memur neye derler sualine herkesin alakasini ¢ekmistir. Bu
miisabakada birinciligi kazanan yazilar da muayyen fasilalarla ¢alisanlara
yayinlanmis ve bu usuliin tahmin edilemiyecek kadar olumlu sonuglari
olmustur. Iste bu iki genelgeyi aynen asagiya aliyorum. (Osmay, 1968, pp.
186-187)

A big American industrial company has opened a competition among their
employees in the positions of superiors and workers on this topic and drew
everybody’s attention to the question of who is a real superior and who is a
real worker. The compositions that won the first place in this competition
have been published periodically for the employees and this method resulted
in unpredictably positive outcomes. Here I am quoting two of these circulars.

(own translation)

Here Osmay clearly states that he quotes this piece from an American source
and supposedly translates it into Turkish, but does not specify it with any information
regarding the title of the work or the owner (1968, p. 187).

“Insan Envanteri” (Human Inventory) is an article in which Osmay presents
his ideas on managing human resources in a company mostly based on his
experiences as a director and research about some successful companies and
managers abroad including Andrew Carnegie, one of the most famous and wealthiest
American businessmen and some American and German firms (1968, pp. 190-193).
“Biz Hakikaten Tembel miyiz?” (Are We Really Lazy?) is an essay where Osmay
draws attention to the deficiencies in management that lead to such
overgeneralizations and conveys the opinions of foreign managers working with
Turkish workers (pp. 194-197). In “Ise Adam Yerine Adama Is” (The Job for the
Person Rather Than the Person for the Job), as well as criticizing the general
subjective attitude in Turkish institutions, Osmay presents some general principles

regarding personnel management and recruitment by exemplifying from his own

experiences in addition to some historical anecdotes (pp. 198-201). “Bir Menejer
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Sirr1” (The Secret of a Manager) is composed of the story of an American manager
portraying his approach in solving problems at work, who is a friend of Osmay. The
article starts with the principle of Ford that “ufak pargalarina ayirabildigimiz takdirde
halledilemeyecek hig bir problem yoktur” (“there is not any problem that cannot be
solved as long as we can break it into small pieces” p. 202) and finishes with the
lesson learned from the American manager stressing the importance of knowing how
to employ others (Osmay, 1968, p. 205).

“Verimsiz Caligkanlik” (Unproductive Diligence) comprises Osmay’s
account of the story of an American factory manager, and quotes from some
American executives, a Japanese commander in chief, and Socrates as well (pp. 229-
231). “Isletmeciligin Sirr1” (The Secret of Business Administration) is a piece in
which Osmay criticizes the approach of business administration in some Turkish
foundations by comparing it with some corporations in Switzerland and the US.
Besides his own experiences, his main source in this essay is Van Loon’s work,
namely The Home of Mankind (Insanligin Vatani, one of Osmay’s translations) from
which he quotes extensively. Here Van Loon praises the industriousness and loyalty
of the Switzerland railways workers who manage to avoid any kind of disasters
despite the hard geographical conditions because of the Welliser Alps and wild
mountain rivers. One interesting point worth mentioning in this part is the following
quote Osmay makes from Van Loon: “Hayat ‘tevekkiil’ felsefesine gore yasamak
icin ¢ok gii¢ ve tehlikelidir” (Life is too difficult and dangerous to live according to
the philosophy of reliance/resignation, 1968, p. 232). The interesting thing here is
that “tevekkiil” (reliance/resignation) is a special term for the Turkish culture
because of its meaning in Islam implying “trust in god,” a frequently recommended

moral characteristic in the traditional Islamic ethics of the Turkish culture. The
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dissimilarity that Osmay mentioned before, between the east and the west, or the
eastern philosophy and the western mind appears in the form of encounter here. Like
Dogrul’s collage translations, Osmay’s collages also reflect this confrontation aspect
of collage in the translation history of self-help in Turkish.

In “Isletmecilikte Yeni Fikirler” (New Ideas in Business Administration),
starting with a quote from Edison which, for Osmay, appears on the walls of
factories very often, Osmay describes the system of proposal through the examples
of Holland State Institute and Illionis Central Railways Company. It is evident from
the quotes Osmay makes from the administrators of these foundations that he
translates these accounts from a foreign source (1968, pp. 235-237).

“Teskilatimiza Giivenmeyi Ogrenmeliyiz” (We Should Learn to Trust Our
organization) is again a critique of the attitude of the Turkish administrators that
contrasts them with their American counterparts, where Osmay also offers an
anecdote from the owner of the Kodak factory (pp. 247-248). In “Yeni Metotlara
Ihtiyacimiz Vardir” (We Need Some New Methods), Osmay presents the account of
an American railway company as an example of a foundation trying to capture new
methods in management as well as pointing at the weaknesses of Turkish systems of
management drawing from his own experiences (1968, pp. 249-50).

“Toplantilar ve Y&netilmeleri Uzerine Diisiinceler” (Some Thoughts on
Meetings and Chairing) is composed of three parts “Aksakliklarin Bilimsel Nedenleri”
(The Scientific Causes of Flaws), “Resmi Toplantilar ve Y&netme Esaslar1” (Formal
Meetings and Principles of Chairing) and “Dale Carnegie’nin Toplant: idaresine Ait
Tavsiyeleri” (Dale Carnegie’s Recommendations on Chairing Meetings). In the first
part, Osmay provides the readers with some information gathered in a research in the

US, which he probably translates from English (pp. 251-254), and in the second part,
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offers a list of some general steps and strategies in chairing meetings (pp. 254-255).
In the third part, Osmay inserts Carnegie’s principles but he does not give any
specific references about the relevant work of Carnegie that he renders (1968, p. 256).

“Isletmecilikte Eksik Tarafimiz: Teskilat, Teskilat ve Yine Teskilat” (Our
Weakness in Business Administration: Organization, Organization, and again
Organization) is a seven page article where Osmay dwells upon the principles of
organization by referring to Van Loon, Carnegie, some anecdotes with some
American railways managers and his own experiences (1968, pp. 263-269).

The translated articles in this part are “Iyi Bir Menejer Kulaktan
Calabilmelidir” (“A Good Manager Should Be Able To Play By Ear” from
International Management, 1968, pp. 206-209), “Amirleri Uyandirmanin Yollar1”
(“Ways of Waking Up Superiors” from Erich Webster, pp. 210-217), “lyi Bir Amiri
Oldiirmenin Yollar1” (“The Ways of Killing a Good Superior” from Roy Pearson, pp.
218-223), “Biiyiik Idarecileri Yok Eden Kiigiik Giinahlar” (“The Small Sins That
Wipe Out the Big Administrators” from Roy Pearson, pp. 224-228), “Kapinizi Calan
Meseleler” (“The Issues Knocking on Your Door” from Harry Levinson, pp. 238-
246), and “Yillik Genel Toplantilar” (“Annual General Meetings” from Parkinson

Law, 1968, pp. 257-262).

4.4.2.5 Part I1I: “Insan, Lider Roliinde” (The Human in the Role of the Leader)
The third part is made up of twelve articles, and six of them are translations. I will
start with Osmay’s articles again first, and continue with his translations.

The first piece “Biiyiik Adam” (The Great Man) is an essay on Atatiirk as a
model leader who managed to save his nation and whose revolutions paved the way

for westernization in the real sense and modernization (1968, pp. 273-275). The
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second indigenous article is “Beyin Trostii” (Brain Trust), where Osmay stresses the
need to benefit from the experiences and knowledge of experts in every field both in
the public and private sectors for the future of the country by explaining the first use
of the term “brain trust” for the group of advisers to the President Roosevelt during
the second world war (1968, pp. 284-285). In “Liderlik Uzerine” (On Leadership),
Osmay elaborates the characteristics of a real leader (pp. 286-288). “Insani Iliskiler
ve Liderlik Uzerine Diisiinceler I ve II” (Human Relations and Thoughts on
Leadership I and II) include detailed lists of principles and descriptions about
personal differences, ways of making people work, and the outcomes of effective
leadership (pp. 299-314). In “Iyi Liderlik Sanat1” (The Art of Good Leadership),
Osmay offers the Canada Royal Bank’s definition of leadership and explains it
further (p. 315). In “Liderlere Olan ihtiya¢” (The Need for Leaders), Osmay makes
some suggestions regarding the education and in-service training abroad to grow
strong leaders by exemplifying from the US and Europe (1968, pp. 331-332).

The translated articles are “Liderligin ilk Sart1 Diiriistliiktiir” (“The First
Condition of Leadership is Honesty” from B.B. Lah, Osmay, 1968, pp. 276-283),
“Lider Tipleri” (“Leader Types” from Robert E. Burns, pp. 289-290), “Personeli
Harekete Gegiren Glidiiler” (“Motives Prompting the Personnel” from Management
Cross-Section, pp. 291-292), “Kétii Idarecilerin Uzun Hikayesi” (“The Long Story of
Bad Administrators” from Antony Jay, pp. 293-298), “Lider Olmak igin Ne
Lazimdir?” (“What is Required to Become A Leader” from General Mark Clark, pp.
316-319), “Ise Tam Adamini1 Bulma Sanati” (“The Art of Finding Exactly The Right

Person for the Job” from Peter F. Drucker, pp. 320-330).
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4.42.6 Part1V: “Insan ve Egitim” (Human and Education)

The forth part consists of four articles, one of which is a translation. In the first
article “Idareciligin Egitimi” (The Training of the Administration), Osmay touches
on the necessity of training in professional life by briefly presenting some cases from
The US, Britain and iran where both the administrators and personnel are trained as a
part of professional life (1968, pp. 335-336). In “Milletvekili Adaylarinin Egitimi”
(The Education of the Candidates of Members of Parliament) Osmay draws attention
to the importance of training of member of parliamnets, particularly on the subject of
speaking well, by providing examples from the American and British traditions on
the subject (pp. 347-350). In “Trafik Egitimine Olan Ihtiyacimiz” (Our Need for
Trafic Education), by mostly conveying his experiences during his education in
Germany, and professional life in the US, Osmay points at the necessity of trafic
education in Turkey (1968, pp. 351-355). The only translated article in this part is
“Ogretme Makinas1” (“The Teaching Machine” from George R. Price, Osmay, 1968,
pp. 337-346).

In this section, I elaborated collage as a form of compilation through the case
of Niivit Osmay, a prominent translation agent in the translation history of self-help
in Turkey. I offered a brief account of Osmay’s habitus and trajectory and a detailed
textual analysis of his Insan ve Miihendis.

Not only is Osmay unique as a translation agent in the translation history of
self-help into Turkish, but his major work, /nsan ve Miihendis is also distinctive in
many respects. The work has a groundbreaking form as it incorporates both the
writings and translations of the same author/translator in one single work. One of the
first Turkish works of self-improvement, particularly including the topics of

management and leadership, Osmay’s work is one of a kind in its text-production
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methodology. [nsan ve Miihendis is an emblematic sample of translation as collage
in this translation history because it rejects a homogenous text status. It is impossible
to define the work as a translation or an indigenous work since it is both and neither.
Insan ve Miihendis consists of fifty-four indigenous articles and twenty-two
translated articles by Osmay. Besides revealing the compilative structure of the work
through collage, I also illustrated the collage characteristic of Osmay’s indigenous
articles in which he made use of translation as a text-production methodology. It is
clear as a result of this textual analysis that the form of /nsan ve Miihendis, with a
double layer of collage and its undecidable status, violates the dichotomy between
original and translation; and Osmay is both the author and the translator in this work.
Osmay’s text-production strategies are indicative of the continuity of the telif
tradition in the twentieth century.

When Osmay’s articles are examined for the moral narrative they promote,
Carnegie’s philosophy constitutes an essential part in Osmay’s scheme with a keen
focus on improving one’s personal skills as well as communication and relations
with others. Osmay softens Carnegie’s pragmatic tone despite promoting the same
approaches he introduced especially under the influence of some major
characteristics of capitalism such as entrepreneurship and competition. It is also
noteworthy that Osmay’s narrative possesses a similar spiritual tone to Carnegie’s,
especially in the articles which do not promote leadership and management skills. In
most articles targeting the individuals’ self-improvement on a general basis, Osmay
implies the existence of god as the ultimate judge for the actions of human beings,

whose behaviors will be assessed on honesty (Osmay, 1968, p. 146; p. 159).
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4.5 Bricolage: Indigenous writing grounded on intertwining moral narratives from
diverse sources

This section is on bricolage, a derivative concept of collage, as a methodology in the
self-help translating/writing in Turkish, based on interweaving moral narratives from
different sources. Apart from its usages in miscellaneous theoretical contexts,
bricolage is a notion employed in sociology of religion to describe the eclectic
religious/spiritual tendencies of the individuals in advanced industrial societies; that
is, the initiative of individuals to form their spirituality by choosing and mingling
various religious/spiritual traditions (Altglas, 2014, p. 2). Sociologists describe this
inclination, that is the “eclectic and personal religiosities within modern
individualism” through the concept of bricolage, and the tools and practices of self-
help are included in this selection (Altglas, 2014, p. 3). What I aim to do in this part
of the thesis is to prove an analogous tendency in the text-production practices of
some Turkish self-help authors. I will attempt to illustrate that some self-help authors
compose their texts in Turkish with a similar strategy; that is, they eclectically make
use of other sources of self-help, and create their moral narratives through a process
of bricolage. The crucial aspect in this practice of text-production is that the
bricolage of self-help narratives is created through translation; or to put it differently,

translation is accomplished in the form of bricolage.

I will explicate and exemplify this text-production strategy based on
translation, which I call bricolage, through analyzing a text by Dogan Ciiceloglu, a
very influential actor and a strong agent of translation in the formation of self-help as
a cultural field in Turkish. One of the most famous Turkish self-help experts,
Ciiceloglu has contributed in great measure to the establishment and development of

a cultural field of self-help in Turkey and still has a dominating position in this field.
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Not only have his books been reprinted for a lot of times, he has also offered
numerous seminars on self-help and psychology for several institutions and in a
number of television programs.

Before proceeding with my account of Ciiceloglu as a translation agent in the
Turkish self-help literature, I would like to state that my aim is not to offer a
complete and comprehensive account of Ciiceloglu’s contributions in this cultural
field. I will rather introduce him as an agent of translation who has been active and
influential in the emergence and formation of this field through his habitus and
trajectory in the first section. Then, in the second section, I will explore one of his
bestsellers to reveal some prevalent text-production strategies in the Turkish self-
help writing. I will analyze Dogan Ciiceloglu’s Iyi Diisiin Dogru Karar Ver (1994
“Think Carefully Decide Correctly”) as an example of bricolage based on Stephen R.
Covey’s The 7 Habits of Highly Effective People, Carlos Castaneda’s The Teachings
of Don Juan: A Yaqui Way of Knowledge; John Chaffee’s Thinking Critically, Victor
E. Frankl’s Man’s Search for Meaning and Ken Keyes Jr.’s The Power of

Unconditional Love.

4.5.1 Dogan Ciiceloglu (1938- ): Habitus and trajectory

Dogan Ciiceloglu was born as the eleventh child of a family in Silifke, a
Mediterranean town of Turkey, where he had his primary and middle school
instruction. Since there was no high school in the town, Ciiceloglu stayed with his
elder brothers in Ankara and Kirklareli, two cities in different regions, to have his
high school education. Then, he majored in psychology at Istanbul University, and
afterwards attended the University of Illionis in the US to continue studying in the

same field in the postgraduate level. After getting his doctoral degree in psychology
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of communication, Ciiceloglu worked as a university scholar in the US until he
retired in 1996. He started writing books on self-improvement in Turkish while he
was still living in the US, and became a well-known self-help figure in this culture in
a very short time (dogancuceloglu.net; Dila, 2005). In addition to gaining nationwide
reputation as an author and an expert on the subject, Ciiceloglu has also played an
effective role in the formation of self-help as a popular genre in Turkish, and in the
growth of a readership in this field since then. Based on his activities as an author, an
editor, and an expert, which will be depicted in what follows, I would like to argue
that Ciiceloglu is a prominent agent in the translation/transfer of a specific self-help

discourse into Turkish, and also in the formation of a corresponding cultural field.

Ciiceloglu has written a number of self-help books, a fact also visible in the
National library catalogue, including 354 books/reprints under his name.79
According to the autobiography offered in his official website, he has written thirteen
books (“Yasam Yolculugu” dogancuceloglu.net), all published by Remzi at present,
and some of which have been reprinted for over 50 times. Indeed Ciiceloglu remarks
that the number would have been higher if there had not been so many counterfeit
prints (Dila, 2005). Ciiceloglu has also contributed to the publications in the field of
self-help as an editor. Not only has he served the field as a writer but also initiated
the translation of several self-help books by directing a series on the subject. He was
the editor of “Gelistiren Kitaplar” (Books that Improve), a self-help series published
by Sistem Yayincilik in 1990s, consisting of works that promise mental, emotional,
social, and spiritual improvement on the part of their readers (Ciiceloglu, 1997, p.
48). It is worth noting that throughout his books, Ciiceloglu has frequently

recommended the other books in the “Gelistiren Kitaplar” (Books that Improve)

" The number is 354 as of October 22, 2017. Ciiceloglu also states that he has written thirteen books
(dogancuceloglu.net).
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series. In addition, Ciiceloglu has written for the magazine Cumhuriyet BilimTeknik,
a science and technology periodical of Cumhuriyet, a well-known Turkish newspaper,
and published his I¢imizdeki Cocuk (The Child Inside Us) as serials (Dila, 2005, p.
299). Ciiceloglu has offered numerous seminars and conferences on various subjects
related to self-help, and appeared in television shows a lot of times as well as
presenting his own TV programs. What is more, he has also initiated the use of the
term “kisisel gelisim” (Turkish equivalent of self-improvement) to denote the books
in this category (Ozdemir, 2007, p. 171), which would subsequently be established
as the general name for the genre and the field in Turkish. Today, Ciiceloglu is
extremely famous as a Psychology professor self-help guru and quoted in so many
resources of self-help both in the visual and written media. All in all, it is evident
from all his activities and contributions that Ciiceloglu has been an effective agent in
the development of this new cultural field.

Ciiceloglu has served as a key figure in the formation of a convention of self-
help in the Turkish culture, and paved the way for a popular psychology-
communication based conception of self-help. His Yeniden Insan Insana (1993) is
thought to be the pioneering text for today’s self-help literature in Turkish (Ozdemir,
2007, p. 171). I would like to point out that Ciiceloglu’s professional profile has also
helped his books be regarded as a more academic class of reading rather than a
commercial popular genre, even though he has adapted the moral narratives and
writing strategies of some very popular self-help authors in the US, at least in his
early works. He has written success books in the sense of the self-help genre in
English but his academic profile has undoubtedly influenced the reception of his

works in Turkish. I will analyze one of Ciiceloglu’s books in detail in the following
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section but some preliminary examples can illustrate the dominant self-help tone and
strong emphasis on success in his works.

One of the key characteristics of success-based self-help books is the
extensive use of quotes, especially at the beginning of chapters. Starting with
didactic aphorisms from some well-known thinkers or authors is such a common
practice in the English (and later Turkish) self-help writing that Ciiceloglu, as well as
some other Turkish authors, have even started writing their own maxims for their
books. For example, in Iyi Diisiin Dogru Karar Ver, (1994 Think Carefully Decide
Correctly) one of his first self-help works, Ciiceloglu quotes from Henry David
Thoreau on the title page: “Insanlar basarmak i¢in dogarlar, basarisizlik i¢in degil”
(“Men are born to succeed, not to fail” 1994, title page). In a later work, namely
Icimizdeki Biz: Kalite Bilincinin Temeli (1997 The We Inside Us: The Foundation of
Quality Awareness), on the other hand, Ciiceloglu inserts his own quote on the
subject of success: “Onemli olan yere diisiip diismemen degil, tekrar ayaga kalkip

80 (“What matters is not whether you fall down or not but whether

kalkmamandir
you pick yourself up or not” 1997, p. 123). The titles of his books are also quite
indicative in this sense.

Furthermore, I would like to also accentuate the fact that what makes
Ciiceloglu a leading actor and prominent figure in this field is also related to the
sociological context surrounding his agency and publications. He starts being active
as an author and translation agent in the field of self-help in the 1990s with the help

of the owner of Sistem Publishing, when there is a growing interest in the idea of

self-improvement, and a significant increase in the number of success manuals as a

% There is also the same quote in English frequently used by American politicians and attributed to
the American football player and coach Vince Lombardi that “It’s not whether you get knocked
down that matters, it’s whether you get back up.”
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result of some changes in the political, economic and social dynamics of Turkey. It
denotes a period when Turkey started to implement the political and economic
conventions in some other capitalist countries, and made some critical attempts
towards free market economy. The new liberal ideology, parallel to these attempts
and implementations, fostered a new life style imposing a meta-narrative of self-
improvement on the individuals, especially employees in the private sector. Within
this economic and social context, Ciiceloglu, together with some other cultural
agents, has played a key role in the development of this new cultural field.

How Ciiceloglu resorts to translation as a medium while composing his texts
is as crucial as his role in transferring/translating the moral narratives in some source
self-help works into Turkish. Translation has a pivotal function as a text-production
tool in Ciiceloglu’s writing, and to illustrate this, I will first touch on a coursebook
written by him, before embarking on the exploration of his self-help works. Although
he has been very influential in the import of a western/American sense of self-help
into the Turkish culture, Ciiceloglu’s first work in Turkish is a psychology textbook
to be used at colleges and universities, titled /nsan ve Davranisi: Psikolojinin Temel
Kavramlar: (1991 The Human Being and Their Behavior: The Fundamental
Concepts of Psychology). Ciiceloglu’s introduction to this work is significant as it
makes a preliminary indication of his agency of translation, where he states his aim
with the following words:

Insan ve Davranisi, psikoloji biliminin temel kavramlarini Tiirk toplumu ve

kiiltiirline mal edebilmek i¢in yazilmistir ... Cok karmasik tarih ve kiiltiir

kosullar1 i¢ginde olugmus Tiirk toplumu ve onun insani, Bat1 kiiltiirii i¢inde
geligmis bir psikoloji bilimi i¢inde kavranamaz. Ne var ki, heniiz elimizde
tam anlamiyla geligmis bir “Tiirk psikoloji bilimi” de yoktur; bir noktadan ise

baslamak gerekiyor; bu kitap bdyle bir baslangi¢ noktasi olmay1 amagliyor.
(Ciiceloglu, 1991, p. 7)
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The Human Being and Their Behavior has been written to be able to
appropriate the fundamental concepts of science of psychology for the
Turkish society and culture... The Turkish society and its person cannot be
grasped in a science of psychology originated in the western culture.
However, we do not have a completely developed “Turkish science of
psychology” yet; it is required to start from somewhere; this book aims to be
such a starting point. (own translation)

This statement and other parts focusing on terminology and language of the
book also entail that Ciiceloglu is in fact translating/transferring the science of
psychology, originally generated in the western culture, for the Turkish society. As
his academic language is English, that is, he acquired his specialization in
Psychology in English, Ciiceloglu refers to some English terms very often in his texts
and makes some explanations to clarify the meaning of these words. In this work,
Ciiceloglu also comments on the language of the book in the part “Kitabin Dili”
(The Language of the Book), where he explains his strategy in using the Turkish
equivalents of the terms of Psychology. At the end of the book there is an English
glossary with Turkish translations and a Turkish glossary with English translations in
parenthesis.

It is also clearly evident in Ciiceloglu’s early books of self-help that the
author forms and elaborates his ideas through some terminology he constantly
translates from English. There is an extensive amount of translated terms and

explanations for these translations in his works, which he inserts in the footnotes:

“Manevi yasam” sdziinii Ingilizcedeki “spiritual life” karsiligi kullantyorum.

(1997, p. 88)
Insanlar1 gii¢lii kilma (empowerment) y&netimin iizerinde énemle durdugu
bir konu olmalidir. ... “Ogrenilmis acizlik” (learned helplessness), iizerinde

dikkatle durulmasi gereken bir konudur. (1997, p. 26)

I am using the word “manevi yasam” as the equivalent of “spiritual life” in
English. Empowering people (empowerement) must be a subject on which
management places a lot of emphasis... “Learned helplessness” (learned
helplessness), is a subject that needs to be addressed carefully. (own
translation
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While creating a self-help narrative, Ciiceloglu brings into play several self-help
sources and integrates these different concepts and ideas with a target-oriented
approach, which requires explaining some specific terminology transferred from the
source culture. In this way, Ciiceloglu does not only transmit these ideas of self-help
into Turkish but also transfers some terms; that is some certain concepts into the
target culture. Sometimes, it is understood from his notes on his selection of words
that there is not an equivalent for a specific English term in the target language, and
therefore Ciiceloglu suggests a corresponding word in Turkish. For this reason, at
times he carries out a questioning that a translator would typically do, and feels the

need to justify his choice of a term by explaining his translation policy:

Vizyon kelimesini, ingilizcedeki vision kelimesinin karsilig1 olarak
kullantyorum. Yabanci dilden Tiirkce’ye kelimeleri oldugu gibi aktarmaya
ilke olarak karsryim. Obiir yandan kavramlarin sulandirilmadan gergek
anlamini vermesi gerektigine de inanirim. Bu nedenle yabanc1 dilden bir
kelimeyi Tiirk¢e’ye aktarmadan 6nce elimden geldigince Tiirkge karsilik
bulmaya ¢alisir, kendimi zorlar, sorar sorustururum. “Vision” kelimesi
karsilig1, “goriis,” “yasam goriisii,” “kapsamli goriis,” gibi karsiliklar
denedim. “Gériis” kelimesi Tiirk¢e’de daha ¢ok Ingilizce “view” kelimesi
karsilig1 kullaniliyor. “My view of this subject”, “Bu konuda benim
goriisiim” diye ¢evrilebilir. “Goriis,” “kanaat,” “fikir sahibi olmak™ hep
benzer anlamlarda kullaniliyor. Vizyon, bilingli bir felsefi temel olusturma,
bir se¢im, bir yagam yaratma anlamlarini i¢eriyor. Bu nedenle daha iyi bir
karsiligin1 buluncaya kadar, vizyon kelimesini kullanmaya devam edecegim.
(1997, p. 14)

I am using the word “vizyon” as the equivalent of vision in English. In
principle, I am against the idea of transferring words as they are from a
foreign language into Turkish. On the other hand, I also believe concepts
need to express their real meanings without getting weakened..Therefore,
before I transfer a word from a foreign language into Turkish , I do my best
to find a Turkish equivalent, exert myself, and inquire about the word. I have
tried some equivalents for “vision” such as “goriis” (view), “yasam goriisii,”
(worldview), “kapsamli goriis” (comprehensive view). The word “goriis” is
more generally used as an equivalent of “view” in English. “My view of
subject” can be translated as “Bu konuda benim goriisiim.” “Goriis,” (view)
“kanaat,” (opinion) “fikir sahibi olmak” (having an idea) are all used in
similar senses. “Vizyon” comprises the meanings of consciously generating a
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philosophical basis, creating a choice, a life. Therefore, I will continue using
the word vizyon” until I find a better equivalent. (own translation)

“Ozbenlik” terimini Ingilizce “core identity” karsilig1 kullaniyorum. Daha
ilerde “0zbenlik” yerine, uygun yerlerde “6z” kavramini kullandim.
Tiirk¢enin akisi icinde bdyle bir kisaltma bana daha uygun geldi. “Ben,”
“benlik,” kavramlarini ingilizce “self” karsiligi kullandim. Bu kelimeler,
konunun vurguladig1 temaya gore bazen birbiri yerine kullanilabilmektedir.
(1993, p. 33)

I am using the term “6zbenlik™ as the equivalent of “core identity” in English.
Later on, in apropriate parts, I have used the concept of “6z” (self) instead of
“0zbenlik.” Such an abbreviation looked more appropriate to me in the flow
of Turkish. I have used the concepts of “ben,” (I) “benlik” (self) for ”self” in
English. These words are sometimes used interchangibly based on the theme
emphasized in the topic. (own translation)

Having lived in the US for a long time, Ciiceloglu is inevitably conscious of
the potential cultural divergences between the American and Turkish cultures. As a
specialist in psycholinguistics, it is also clear from his strategies of adaptation that he
is also conscientious about the fact that translation does not occur simply on the
linguistic level, and handles this through localizations in his texts, which will be
exemplified in the following section. For instance, after exemplifying a case of
immaturity through an article by Cetin Altan®', in order to explain the characteristics
of a “mature person” (“olgun insan’), he adds the following note (upon a comment
on his explanation):
Burada 6nemli bir kiiltir konusuna deginmeden gegemeyecegim: Yeniden
Insan Insana kitabimda da belirttigim gibi geleneksel Tiirk kiiltiiriiniin baskin
ozelliklerinden biri otoriter olmasidir. Resmi otoriteye baskaldirmak
Tiirkiyede olagantistii bir cesaret gerektirir; ¢linkii herkes baginin ne kadar
derde girecegini bilir. Cetin Altan’in yazisinda soziinii ettigi durumda
tiniformali kisilere kars1 gelmek, bir¢ok kisilerce, “gereksiz yere yapilan bir
cesaret gosterisi” olarak kabul edilir. Bu gézlemi yapinca okuyucu su iki
yorumdan birini kabul etmek durumundadir: 1) “Olgun insan” tanim1 bu

kitapta Tiirk kiiltiirti ve Tiirk anlayis1 i¢inde yapilmamis, Amerikan
psikolojisinden aktarilan bir kavram ¢ergevesinde Tiirk insaninin davranisi

81 A well-known Turkish journalist.
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haksiz bigimde yargilanmistir; 2) Tiirk sosyal yasami, psikoloji biliminin
tanimladig1 anlamda “olgun insan” yetismesine pek olanak vermemektedir.
Her iki yorumun gegerli yonleri oldugunu bilmekle beraber, bu kitapta ikinci
yoruma daha agirlik verilmistir. (Ciiceloglu, 1993, p. 59)

At this point, I need to touch upon an important subject about culture: As I
have also mentioned in my book Yeniden Insan Insana, one of the dominant
characteristics of the traditional Turkish culture is that it is authoritarian. In
Turkey, to oppose the official authority requires extraordinary courage
because everyone knows how they would be in trouble. To oppose the ones in
uniforms in the case Cetin Altan discusses in his article, can be regarded as
an “an unnecessary show of courage” by a lot of people. Following this
observation, the reader is supposed to accept one of these two interpretations:
1) A “mature person” is not defined within the context of Turkish culture
and understanding in this book, and the behavior of the Turkish people is
judged unfairly in the framework of a concept transferred from American
psychology; 2) Turkish social life does not allow much to bring up a “mature
person” in the sense described by the science of psychology. As well as
knowing that both interpretations have some valid aspects, the second
interpretation has been emphasized more in this book. (own translation)

After Yeniden Insan Insana (1993), which is considered as one of the first
examples of this genre in Turkish that has paved the way for the later ones,
Ciiceloglu writes Iyi Diisiin Dogru Karar Ver (1994 “Think Carefully Decide
Correctly”) just in the same format with some famous self-help books. In the
Acknowledgement, he lists the names of the authors and works that he made use of
while writing that book, where the titles are given in English as none of them was in
Turkish translation in 1994, when he published his work:

Carlos Castaneda’s The Teachings of Don Juan: A Yaqui Way of Knowledge;

John Chaffee’s Thinking Critically, 2" Ed.; Stephen R. Covey’s The 7

Habits of Highly Effective People, Victor E. Frankl’s Man'’s Search for

Meaning and Ken Keyes Jr.’s The Power of Unconditional Love.

However, he does not make any direct specific references to these sources

throughout his text apart from one exception.* When he is asked about this in an

%2 Only once does Ciiceloglu state that he makes use of one of Covey’s ideas (Ciiceloglu, 1994, p.
247), which will be depicted later in the textual analysis, specifically on Ciiceloglu’s chapter twenty.
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interview, he states that he avoids this kind of referencing to make his books more
comprehensible for the general public. He also adds that he changed the content of
his book after Covey, one of his source authors, was translated into Turkish, and that
he no longer needed to quote him since he was read in Turkish (Dila, 2005).

In the following textual analysis, I aim to illustrate that Ciiceloglu’s writing
strategy (and also those of some other authors in Turkish), can be described as
“bricolage” entailing that the author eclectically draws on diverse sources of self-
help in creating his own narrative. In this sense, the outcome of this bricolage
practice is a collage; that is, a work composed of parts from different sources as well
as involving both source culture and target culture elements. So there is multiple
hybridity in this case of collage. Ciiceloglu’s self-help narrative is both derived from
different source texts and also comprises source culture and target culture
constituents. Two aspects of Ciiceloglu’s bricolage are particularly relevant in this
context. Firstly, there is an extensive amount of target culture elements inserted into
the text in the form of newspaper clips and articles as well as examples from real life
through which Ciiceloglu attempts to localize the ideas transferred from the source
texts. Secondly, there is also an aspect of selective appropriation through omission in
Ciiceloglu’s bricolage. He does not include the religious origin underlying the moral
narrative in one of his major sources, namely Covey’s success program. In fact,
Ciiceloglu also explains his strategy regarding the basis of ethics in another work, in
a comprehensive interview about his life, career and books. After explaining the
values he promotes in his books, Ciiceloglu explicitly claims that the foundation of
ethics should not be religion (Dila, 2005, pp. 443-459). In the same interview,
Ciiceloglu also highlights that he writes his books with the approach of a

thinker/philosopher not that of a psychologist (Dila, 2005, p. 415), which, as a matter
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of fact, contradicts with his reputation as a psychology professor that has served and
is still serving as his cultural capital in the field of self-help. His emphasis on writing
with the approach of a philosopher also reveals the ethical essence of his books as
well as justifying one of the main assumptions of this thesis about self-help books as
moral narratives. The tendency of avoiding the religious reference as the source of
ethics in Ciiceloglu’s approach is also parallel to the prevalent social dynamics in
Turkey in 1990s. The dominant metanarrative of self-help had a more secular tone in
those years, which would change later in the 2000s parallel to some socio-political
changes in the Turkish culture. The influence of a more religion-based or spirituality
oriented meta-narrative would become prevailing later on and generate its own
dominant actors in later years.

After this concise account of Ciiceloglu’s agency and use of translation in his
text-production, in the following section, I will examine Iyi Diisiin Dogru Karar Ver
(1994 “Think Carefully Decide Correctly”) by the same author as an example of
bricolage. In this section, I will attempt to illustrate how Ciiceloglu constructs his
work based on the narrative style frame and diverse moral narratives of different

sources through translation.

4.5.2 lyi Diisiin Dogru Karar Ver (1994 Think Carefully Decide Correctly)

Iyi Diisiin Dogru Karar Ver (Think Carefully Decide Correctly) is one of the first
self-help books Ciiceloglu has written, and one of his first bestsellers. It is a success
book written through the perspective of a psychologist, in a narrative format
composed of conversations between two characters, namely Yakup Bey and Timur,

both of which might autobiographically reflect the author himself. The former is an
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expert with a PhD in Psychology, representing the mentor in these conversations, and
the latter is the apprentice, a Psychology student getting enlightened by means of the
former’s teachings. When examined closely, it is clear that Ciiceloglu draws on some
specific sources in creating this work, which he also announces in the
acknowledgement. Ciiceloglu does not make a compilation like Osmay but creates a
more layered relation among his source narratives in this book. The authors
Ciiceloglu mentions in the acknowledgment, whose books or ideas have served as
sources for his work are all either prominent representatives of the self-help literature
in English or are somehow strongly associated with a different aspect of self-help.
They all have different contributions to Ciiceloglu’s bricolage so much so that each
of them serves a different purpose and carries a different function in his self-help
narrative. My aim in this section is to demonstrate that Ciiceloglu composes one of
the first success books in Turkish (in the modern/western sense prevalent in the
twentieth century) through a process of bricolage based on translation, that is,
eclectically deriving some success principles from diverse sources and integrating
them with a number of local elements (clips and articles of newspapers) as well as

incorporating his academic knowledge and viewpoint in psychology.

There are mainly five texts Ciiceloglu makes use of while creating his
narrative: Carlos Castaneda’s The Teachings of Don Juan: A Yaqui Way of
Knowledge, Stephen R. Covey’s The 7 Habits of Highly Effective People: Restoring
the Character Ethic, John Chaffee’s Thinking Critically, Victor E. Frankl’s Man'’s
Search for Meaning and Ken Keyes Jr.’s The Power of Unconditional Love. In this
section, I will first offer a concise overview of the source texts Ciiceloglu employs in
his bricolage, and then, dwell upon the peritextual features of Iyi Diisiin Dogru

Karar Ver. Next I will proceed with the textual analysis with the intention of
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revealing the bricolage nature of Ciiceloglu’s narrative, mostly performed through

translation, which I will depict chapter by chapter.

4.5.2.1 Source texts

There are mainly five sources that Ciiceloglu deliberately draws on in his work, and
as I have mentioned before, each of his sources serves a different function in his
bricolage. The major/key source text supplying the core of Ciiceloglu’s ideas about
effective life, the main topic of the book, is Stephen R. Covey’s The 7 Habits of
Highly Effective People: Restoring the Character Ethic. This source provides the
success principles Cliceloglu presents and promotes in his book based on the idea of
“improved person versus stereotype person.” Ciiceloglu derives his theories from
Covey’s success scheme centered on character ethic; in other words, he translates
Covey’s narrative in the sense that he transfers and adapts most of Covey’s ideas into
the cultural context in Turkey. Ciiceloglu also corroborates Covey’s success program
with some supplements from John Chaftee’s Thinking Critically, Victor E. Frankl’s
Man’s Search for Meaning, and Ken Keyes Jr.’s The Power of Unconditional Love.
As a complementary to Covey’s success principles, the basis of Chaffee’s theory of
critical thinking is rendered in three chapters of the book.83 Another supplementary
content comes from Keyes’s text; to be precise, Ciiceloglu integrates Keyes’s idea of
“unconditional love” to Covey’s success scheme by depicting it in one single
chapter.84 The third complementary text is Frankl’s, which is incorporated more
implicitly within the text in the context of “freedom of choice,” but not handled in a
separate chapter. Among all these five sources, the function of one of them is quite

different than others in Ciiceloglu’s bricolage, namely Carlos Castaneda’s The

%3 Chapters 17, 18 and 19.
% Chapter 24.
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Teachings of Don Juan: A Yaqui Way of Knowledge, which has en effect on
Ciiceloglu’s work in terms of both form and content. The teaching-learning process
between Yakup Bey and Timur, that is the master-apprentice relationship between
Ciiceloglu’s two characters is very similar to the narrative form in Castaneda’s work,
which is grounded on a similar interaction between Castaneda, an anthropology
student and Don Juan, a Yaqui mentor. Regarding content, Ciiceloglu mentions
Castaneda’s work as a source of inspiration within the dialogues between his two
characters, and discusses some ideas of Castaneda in the relevant context.

In what follows, I will first offer a brief overview of Ciiceloglu’s sources
together with some information about their authors, and then present a detailed
analysis of Ciiceloglu’s Iyi Diisiin Dogru Karar Ver (Think Carefully Decide
Correctly) as a bricolage, making required references to the corresponding source
texts. In order to explicate the formal structure of Ciiceloglu’s narrative, before
analyzing its content, I will start with Carlos Castaneda and his work first, and then
continue with other source authors and texts, namely those of Covey, Chaffee, Keyes

and Frankl.

Source Text 1: Carlos Castaneda’s The Teachings of Don Juan: A Yaqui Way of

Knowledge (1968)

The first author is Carlos Castaneda, whose Teachings of Don Juan: A Yaqui Way of
Knowledge Ciiceloglu cites as a source. Both Castaneda and his work are too
difficult to classify in terms of self-help or psychology because of the nature of the
work and the controversies that came after. The book was written when Castaneda
was a postgraduate student in anthropology at UCLA, and presented Castaneda’s
experiences with a Yaqui shaman while he was learning the Yaqui way of

knowledge, which also involved the use of strong psychoactive plants. Castaneda’s
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book, with his other two works were first represented as anthropological research
and published by University of California Press in 1968. Later, however, Castaneda
lost his PhD degree for offering fictional work as scientific research in anthropology,
which also led to a lot of disputes over his works (biblio.com). Castaneda’s books
were believed to be influential on “the psychological landscape of 1960s” and also
“were credited with helping to usher in the New Age sensibility and reviving interest

in Indian and Southwestern cultures” (Applebome).

The most important effect of Castaneda’s work on Ciiceloglu’s bricolage is
upon the form of the narrative. The narrative form Castaneda establishes in his work
is based on a journey of teaching Castaneda goes through with his Yaqui teacher,
narrated from the former’s point of view, which also involves a dialogue format.
Ciiceloglu creates a similar narrative based on the teaching process between Yakup
Bey, a knowledgeable adult with a PhD in psychology and Timur, the apprentice
student. In the same way, the narrative is told from Timur’s point of view with
extended dialogues as well as his interior monologues. A similar enlightening
process takes place on behalf of Timur, like Castaneda, who, through his dialogues
with Yakup Bey, discovers to look at life and his own self in a different way.
Sometimes a more intimate friendship or a deeper emotional sharing occurs between
the two men, creating the impression of having experienced similar problems and
similar childhoods. For instance after a long conversation on unconditional love
towards the end of the book, Timur thinks to himself: “Bir siire thlamurlarimiz igip,
cocukluk hatiralarimizdan bahsettik. O da benim gibi hiizniin ve kosullu sevginin
agir bastig1 bir ¢ocukluk gegirmisti. ikimizi birbirine baglayan bir yon miiydii acaba

bu?”’(Ciiceloglu, 1994, p. 286).
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Now I will present Castaneda’s work and the philosophy of his Yaqui teacher,
Don Juan very briefly together with some quotations from the key parts of the book.
Teachings of Don Juan: A Yaqui Way of Knowledge is composed of two parts with
different approaches. Castaneda tells his experiences and dialogues with Don Juan in
the first part of the book, where the reader is presented with the learning experience
of an anthropology student who aims to investigate the culture of the Yaqui tribe.
This learning experience involves the use of some special plants leading to some
supernatural experiences and Castaneda also describes some moments of his
hallucinations following the use of some psychedelic plants like “peyote.” In this
part, the principles of becoming a man of knowledge is offered within the statements

of Don Juan in his dialogues with Castaneda:

An “ally,” he said, is a power a man can bring into his life to help him, advise
him, and give him the strength necessary to perform acts, whether big or
small, right or wrong. This ally is necessary to enhance a man’s life, guide his
acts, and further his knowledge. (p. 52)... An ally will make you see and
understand things about which no human being could possibly enlighten you.
(p. 53)... On the other hand, the acquiring of an ally required, don Juan said,
the most precise teaching and the following of stages or steps without a single
deviation. (Castaneda, 1970, p. 53)

It is interesting to see that though in totally different conditions, and in a non-
spiritual context in Ciiceloglu’s work, Yakup Bey represents an “ally” in this sense,
who from the beginning informs and warns his student friend, Timur, about their
equality and sharing relationship.

Then, the interrogation between Castaneda’s characters follows:

“Can anyone be a man of knowledge?”

“No, not anyone.”

“Then what must a man do to become a man of knowledge?”

“He must challenge and defeat his four natural enemies.” (Castaneda, 1970, p.
82)
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“He slowly begins to learn — bit by bit at first, then in big chunks. And his
thoughts soon clash. What he learns is never what he pictured, or imagined,
and so he begins to be afraid. Learning is never one expects. Every step of
learning is a new task, and the fear the man is experiencing begins to mount
mercilessly, unyieldingly. ...And thus he has tumbled upon the first of his
natural enemies: Fear! A terrible enemy — treacherous, and difficult to
overcome.

He must defy his fear, and in spite of it he must take the next step in
learning...(p. 84)

And thus he has encountered his second enemy: Clarity! That clarity of mind,
which is so hard to obtain, dispels fear, but also blinds. ...

And a moment will come when he will understand that his clarity was only a
point before his eyes. (p. 85)

Power is the strongest of all enemies.... A man who is defeated by power
dies without really knowing how to handle it. (p. 86)

...0Old age ! This enemy is the cruelest of all, (p. 87)

... apath is only a path; if you feel you should not follow it, you must not
stay with it under any conditions. To have such clarity you must lead a
disciplined life. Only then will you know that any path is only a path, and
there is no affront, to oneself or to others, in dropping it if that is what your
heart tells you to do. But your decision to keep on the path or to leave it must
be free of fear or ambition. ... Does this path have a heart? If it does, the path
is good; if it doesn’t, it is of no use. Both paths lead nowhere; but one has a
heart, the other doesn’t. One makes for a joyful journey... (p. 106) The other
will make you curse your life. One makes you strong; the other weakens you.
(Castaneda, 1970, p. 107)

There is definitely a more philosophical and spiritual tone in Castaneda’s work. In

the second part of the book (1970, pp. 189-234), on the other hand, Castaneda offers

a conceptual analysis of his learning process under the guidance of Don Juan

including tasting some plants with extraordinary powers and experiencing some

“non-ordinary reality” (1970, p. 189). In this part, the requirements of this learning

process and the teachings of Don Juan are elicited and explained in more detail.

In addition to endowing with a narrative template, Castaneda’s work also

serves another significant function in Ciiceloglu’s text. fyi Diisiin Dogru Karar Ver

seems to have been planned and created as a self-help guide based on psychology.

This mostly stems from the author’s professional background, and another reason is
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the lack of an ethical origin underlying Ciiceloglu’s narrative, like religion or
philosophy. Covey’s success philosophy, which provides the theoretical background
for Ciiceloglu’s narrative, on the other hand, has the tone of a business management
guru despite grounding its core principles on a divine origin. Covey’s text bears the
traces of the sociopolitical atmosphere in the US in that period with its focus on
liberalism and capitalism and is too foreign/western for the Turkish readers at that
time. For this reason, Ciiceloglu seems to have felt the need to insert some
moderation in the tone of his narrative. He localized Covey’s success principles
through the addition of a vast amount of clips and articles from Turkish newspapers
but yet again needed to create a model with a voice that is warm and wise enough for
the Turkish culture. This spiritual tone is what Castaneda’s work exactly offered for
Ciiceloglu’s narrative. The author admits the influence of these teachings on himself

through Yakup Bey’s sentences in the book:

Carlos Castaneda Kizilderili biri {izerine uzun sure arastirma yapmis
arastiricinin adidir. Kendisi, Los Angeles sehrindeki Kaliforniya
Universitesi’nde (UCLA) Antropoloji Boliimii’nde, bitkiler kullanarak
Kizilderililerin hastaliklar1 nasil iyilestirdigi {izerine bir doktora tezi
hazirlamigtir. Arizona’da bir otobiis yolcu terminalinde Don Juan Matus
adinda yasli bir Kizilderili ile tanisir. Bu tanigmanin sonucu Carlos Castaneda
uzun yillar Don Juan Matus’la beraber olur ve ondan 6grendiklerini 8 kitap
halinde yayinlar. Carlos Castaneda’nin kitaplar1 benim {izerimde etkili oldu.
Bu kitaplar ara sira hala okurum. Don Juan kitap yoluyla tanidigim en bilge
kisilerden biridir. (Ciiceloglu, 1994, p. 167)

Carlos Castaneda is the name of the researcher who investigated an
American Indian for a long time. He prepared a PhD dissertation on how
American Indians cure illnesses using plants in the department of
Anthropology at the University of California (UCLA) in Los Angeles. He
met an old American Indian called Don Juan Matus at a bus station in
Arizona. Following this meeting, Carlos Castaneda spent time together with
Don Juan Matus for long years and published what he learned from him in 8
books. Carlos Castaneda’s books have influenced me. I still read them
sometimes. Don Juan is one of the wisest people I have ever met through
books. (own translation)
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As a result, it can be concluded that Castaneda’s work served mainly two functions
in Ciiceloglu’s bricolage. First, it provided the narrative format based on the
conversations of an apprentice and a master, and second, it strengthened Ciiceloglu’s
narrative by providing a model of learning-teaching experience and by supporting his

instructions and principles.

Source Text 2: Stephen R. Covey’s The 7 Habits of Highly Effective People:
Restoring the Character Ethic (1989)

The second source author is Stephen R. Covey, an extremely famous American
author and one of the strongest actors in the self-help world in the source culture.
Covey’s The 7 Habits of Highly Effective People: Restoring the Character Ethic
provides the core ideas of Ciiceloglu’s fyi Diisiin Dogru Karar Ver.

As an author, Covey has a background both in business education and
Mormon theology, both of which reflect on his discourse. Covey majored in business
administration at the University of Utah and got an MBA degree from Harvard
University. He also served as a Mormon missionary before his postgraduate studies.
He got his PhD in religious education on the topic of “success literature in American
history,” and after teaching some ideas of self-help at university as the university
president’s assistant, Covey founded his own training and consulting company.
Covey’s books had been sold more then ten millions till 1990s and he was a self-
improvement and motivation guru who also offered numerous seminars and
programs for big companies and institutions. He stayed in the bestseller lists for five
years with this book, The 7 Habits of Highly Effective People: Restoring the

Character Ethic (1989), which sold more than twenty five million copies worldwide
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until 2012. Time magazine has called Covey one of the twenty-five most influential
Americans, and Forbes has chosen his book one of the top ten business management
books ever (Martin).

The central idea of Covey’s success scheme is the “effective people,” which
Ciiceloglu interprets as “effective life” (“etkili yasam™) and presents at the very
beginning of the book in his introduction (Ciiceloglu, 1994, “Sunus”). Covey’s book
is regarded as a combination of self-help and business literature (Martin) and his
focus on professional success is felt all throughout the book. It offers a detailed
success model with different categories and principles explained through real life
cases in more than ten chapters over three hundred pages. Covey uses charts and
diagrams very often within his text like Ciiceloglu and theorizes a lot while building
up his success guidelines. In this section, my aim is not to offer a complete summary
and analysis of Covey’s book but, to avoid repetition, present the key aspects of this
work regarding Ciiceloglu’s bricolage. Indeed I will refer to Covey’s work frequently
while analyzing Ciiceloglu’s text.

Covey starts his book by separating his self-improvement approach from the
popular discourse in American self-help literature in the last fifty years (before 1989).
A very interesting remark that Covey makes at the beginning of his book is the
distinction he makes between the “character ethic” and “personality ethic” (Covey,
1989, pp. 18-20). Covey claims that after his examination of the two hundred years
in the history of the American success literature, he realized that the focus was on the
character ethic as the foundation of success, “things like integrity, humility, fidelity,
temperance, courage, justice, patience, industry, simplicity, modesty and the Golden
Rule” (Covey, 1989, p. 19) for the 150 years. However, he continues, in the last 50

years there has been a shift towards personality ethic, which considers success like “a
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function of personality, of public image, of attitudes and behaviors, skills and
techniques, that lubricate the processes of human interaction” (p. 19). Covey
classifies the two paths of the Personality Ethic as “human and public relations
techniques” and “positive mental attitude” (1989). From his classification and
criticism I will present below, I infer that Carnegie falls into the Personality ethic
category in his view.

Covey criticizes the self-help approaches based on the Personality ethic as
“manipulative, even deceptive, encouraging people to use techniques to get other
people to like them, or to fake interest in the hobbies of others to get out of them
what they wanted, or to use the ‘power look,” or to intimidate their way through life”
(1989, p. 19). For him the Personality ethic only had “lip service” and the basic focus
was on “quick fix influence techniques, power strategies, communication skills, and
positive attitudes” (p. 19). He considers the Personality ethic traits important but
secondary to the foundation that is Character ethic; these are “primary and secondary
greatness” for him (Covey, 1989, pp. 21-22). After criticizing the personality ethic
for disillusioning people with empty promises on a superficial level, Covey declares
that his book offers “a new level, a deeper level of thinking — a paradigm based on
the principles that accurately describe the territory of effective human being and
interacting.” He argues that there needs to be a “principle-centered, character-based,
‘inside-out’ approach to personal and interpersonal effectiveness” (1989, p. 42). And
he defines “inside-out™ as “to start first with self; even more fundamentally, to start
with the most inside part of self — with your paradigms, your character, and your
motives” (Covey 1989, pp. 42-43 emphasis in the original). Covey calls his readers
to shift their paradigm to an “inside-out” level (1989, p. 44) that he explains in the

following words:
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The inside-out approach says that private victories precede public victories,
that making and keeping promises to ourselves precedes making and keeping
promises to others. It says it is futile to put personality ahead of character, to
try to improve relationships with others before improving ourselves. (Covey.

1989, p. 43)

Again in this statement I hear Covey’s criticism about Carnegie and his
followers’ self-help approach, which primarily aimed to “win friends and influence
people.” Another interesting move Covey makes in his narrative is drawing from
philosophy of science to justify his arguments about personality and character. He
uses Thomas Kuhn’s idea of “paradigm shift” to explain the changes in a person’s
perception or point of view.* Paradigms are the ways we perceive the world for
Covey, that is “the lens through which we see the world” (1989, p. 32); and they
cannot be separated from character; the former is seeing and the latter is being for
Covey, which are two interrelated functions. He gives the examples of paradigm
shifts from his own life and from others’ lives, where people experience some
significant events that change the way they look at or consider a situation (Covey
1989, pp. 30-33). Covey believes that “the way we see the problem is the problem”
(40) and asserts that there is “some paradigm within myself that affects the way I see”
(Covey 1989, p. 41). To be able to trigger change in his readers’ habits, Covey talks
in an extremely persuasive tone: “Can you see how fundamentally paradigms of the
personality ethic affect the very way we see our problems as well as the way we
attempt to solve them?”” (1989, p. 42).

Throughout the book Covey proposes a scheme to become an effective

person by focusing on character ethic. In Covey’s scheme (he does have a scheme in

% Covey’s adaptation of Kuhn’s idea of “paradigm shift” can be criticized but I will not go in that
direction to keep my discussion focused.
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the literal sense too), there are seven habits that he discusses, promotes and
exemplifies on a scale from dependence to independence and interdependence. The
first three habits including “being proactive, beginning with the end in mind, and
putting first things first” are to achieve “private victory.” Covey presents some

2 ¢

principles for each habit, that is “principles of personal vision,” “principles of
personal leadership” and “principles of personal management” respectively. The next
three habits consist of “thinking win/win, seeking first to understand and then to be
understood, and synergizing” which result in “public victory.” The corresponding
tenets required for these habits are “principles of interpersonal leadership,”
“principles of empathic communication,” and “principles of creative cooperation”
The seventh habit is “sharpening the saw through principles of balanced self-
renewal,” which encompasses all (Covey, 1989).

As I will frequently refer back to Covey’s text while analyzing Ciiceloglu’s
bricolage, I will not go into any further detail of Covey’s work here in this section.
However, I need to touch on an important characteristic in Covey’s text that goes
through appropriation in Ciiceloglu’s bricolage. In a similar manner to other self-help
writings, Covey quotes from several thinkers such as Aristotle, Thoreau, and Samuel
Johnson and sometimes from less known ones like William George Jordan or David
Starr Jordan. He inserts a quote at the beginning of each chapter, a habit Ciiceloglu
would adopt in his fyi Diisiin Dogru Karar Ver. What is more, as Carnegie did in his
books, Covey also makes reference to faith, prayer and religious sources from time
to time (1989, p. 20) to ground his instructions. For example he inserts expressions
from the Psalm (Covey, 1989, p. 21) and makes reference to the Old Testament, the
story of Joseph as an example of a “proactive person” (Covey, 1989, p. 89) while

explaining the first habit in his scheme. Furthermore, Covey makes the religious
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stance underlying his success scheme and principles more obvious at the end of the
book. After the conclusion chapter, in a one-page section called “ A Personal Note,”
Covey makes the remark that “correct principles are natural laws, and that God, the
Creator and Father of us all, is the source for them, and also the source of our
conscience” (1989, p. 319). Covey states that some parts of human nature cannot be
“reached by either legislation or education, but require the power of God to deal with”
and as “we align ourselves with correct principles, divine endowments will be
released within our nature in enabling us to fulfill the measure of our creation”
(Covey, 1989, p. 319). So Covey attempts to justify the validity and universality of
his principles by referring to God as the origin of human nature. This aspect of
Covey’s work does not appear in Ciiceloglu’s narrative, though almost all parts of
Covey’s success scheme are included. While conveying the success scheme of
Covey, Ciiceloglu is selective in his interpretation and bricolage in such a way that
he erases the divine origin underlying the character ethic and success principles in
Covey’s narrative. I will dwell upon this in more detail while analyzing the relevant
chapters as Covey has a major influence on Ciiceloglu’s narrative. On the other hand,
as [ have pointed out before, the effect of the following three authors, namely
Chaffee, Keyes and Frankl, is on a smaller scale compared to the dominance of

Covey’s ideas in Ciiceloglu’s bricolage.

Source Text 3: John Chaffee’s Thinking Critically (2012)

Another source author is John Chaffee, a professor of philosophy at the City
University of New York and a well-known figure in the US, having authored several
books and articles and conducted numerous conference presentations and workshops

on critical thinking. Chaffee has been selected the “New York Educator of the Year”
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and received the “Distinguished Faculty Award for Diversity in Teaching in Higher
Education” (amazon.com). In Thinking Critically, what Chaffee aims to improve is
not only the thinking skills needed for academic study but also the cognitive abilities
required for success in professional life. Though it gives the impression of a
university level introductory course book on critical thinking at first sight, Chaffee’s
work also carries some self-help characteristics, particularly in its frequent emphasis
on success and in the way the author addresses his readers and encourages the skills
for better thinking and decision making. To exemplify, the main questions of
Chaffee’s chapter three, presented on the first page, with the striking image of a
mountain climber are: “What’s my next move? Our success in life —and sometimes
our survival- depends on developing the ability to solve challenging problems in
organized and creative ways. How can we learn to be effective problem solvers?”
(Chaffee, 2012, p. 96).

Ciiceloglu proposes critical thinking as a significant characteristic of the
improved personality. To this end, Chaffee’s ideas regarding the basics of critical
thinking, which he elaborates in the second and third chapters of Thinking
Critically86, constitute three chapters of /yi Diisiin Dogru Karar Ver, particularly
chapters seventeen, eighteen and nineteen. I will explicate the details of Ciiceloglu’s

interpretation in the textual analysis.

Source Text 4: Ken Keyes Jr.’s The Power of Unconditional Love (1990)
Another source of Ciiceloglu’s bricolage is Ken Keyes Jr., a well-known American

self-help author whose books sold million copies (mindprod.com). Keyes is also

% Ciiceloglu uses the second addition of Thinking Critically but since it is not accessible, the tenth
addition is going to be used in the textual analysis in this thesis. Chaffee’s presentation of the
difference of the tenth edition from previous editions has been taken into consideration and it does not
pose any problems for this particular analysis.
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regarded as one of the prominent representatives of the New Age movement. Widely
known with his “Living Love” method, Keyes opened some teaching centers, and
lectured to many people (cri.equip.org). The Power of Unconditional Love: 21
Guidelines for Beginning, Improving, and Changing Your Most Meaningful
Relationships (1990) is a personal growth, where Keyes offers guidance on
developing satisfying relationships “through power of unconditional love” (Keyes,
1990, p. x). The twenty-forth chapter of Iyi Diisiin Dogru Karar Ver is titled as
“Kosulsuz Sevgi Ger¢ekten Var mi1?” (Does unconditional love really exist?
Ciiceloglu, 1994, p. 278), where the definition of unconditional love is presented in
the sense Keyes promotes. Ciiceloglu explicates and evaluates this definition through
the conversation between Timur and Yakup Bey (1994, pp. 278-286) and considers
unconditional love as a requirement for the improved personality.

So, as he did with Chaffee’s text, Ciiceloglu uses Keyes’s text to complement
his idea of improved personality, and depicts the idea of unconditional love as an
important trait of improved personality. As in the case of Chaffee, there is not direct
and specific reference to Keyes’s work in Ciiceloglu’s text, except for the
acknowledgement and bibliography pages. I will present the bricolage relation
between Ciiceloglu and Keyes, that is, the textual parallelism between the narratives

of the two authors respectively in my textual analysis.

Source Text 5: Victor E. Frankl’s Man’s Search for Meaning (1969)

Victor, E. Frankl was a psychiatrist and a Jew who was imprisoned in the
concentration camps of Nazi Germany for long years. He experienced extremely
hard conditions in those days, and improved his school of “logotherapy” based on his

experiences in the Nazi camps (Ciiceloglu, 1994, p. 148).
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The effect of Frankl’s work on Ciiceloglu’s bricolage is on a smaller scale
compared to the other sources represented in separate chapters in Ciiceloglu’s work.
Ciiceloglu draws on an idea of Frankl in the way Covey, his main source author,
does. Covey presents Frankl as a unique example for the potential of “freedom of
choice” inherent in every human being in his discussion on proactivity (Covey, 1989,
pp. 68-70). As well as including Frankl in the same way like Covey, Ciiceloglu
mentions two of Frankl’s works, namely Man'’s Search for Meaning and The Will to
Meaning. In a strong parallelism to Covey’s strategy, Ciiceloglu cites Frankl to
explain the freedom of choice between stimulus and behavior in his twelfth chapter

on “entrepreneurial attitude” (Ciiceloglu, 1994, pp. 144-152).

4.5.2.2 Textual analysis
In this section, I will analyze Ciiceloglu’s Iyi Diisiin Dogru Karar Ver with the
intention of revealing its bricolage nature based on translation. As I have pointed out,
the content of the book in terms of success guidelines is mostly derived from Stephen
R. Covey’s The 7 Habits of Highly Effective People: Restoring the Character Ethic,
and complemented with some ideas from John Chaftee’s Thinking Critically, Ken
Keyes Jr.’s The Power of Unconditional Love and Victor E. Frankl’s Man’s Search
for Meaning. Carlos Castaneda’s The Teachings of Don Juan: A Yaqui Way of
Knowledge, on the other hand, serves as a narrative template for Ciiceloglu as well as
supporting his instructions.

Before embarking upon the textual analysis, I would like to emphasize an
important characteristic of Iyi Diisiin Dogru Karar Ver besides elucidating my main
objective in this analysis. Ciiceloglu’s work is not an example of concealed

translation, nor a plagiaristic work in any way, shape or form. On the contrary, the
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author announces his sources explicitly both on the acknowledgement page at the
beginning and in the bibliography at the very end of the book. The most outstanding
feature of Iyi Diisiin Dogru Karar Ver for the Translation Studies perspective, and
therefore, for my primary concern within the scope of this thesis is the writing
methodology and text-production strategies of a twentieth century author utilizing
different source texts by means of translation. In this respect, through this textual
analysis, [ aim to demonstrate that Ciiceloglu’s methodology can be identified as
bricolage, that is, a form of collage where an author makes up his narrative by
eclectically translating from diverse sources. In what follows, I will offer a textual
analysis of Ciiceloglu’s fyi Diisiin Dogru Karar Ver as a form of bricolage, focusing
on the peritextual features first and then dwelling upon the chapters by making

required references to the corresponding source texts and authors.

4.5.2.2.1 Peritextual features

In this part, I will explore the additional texts presented before and after the main
chapters including the author’s biography, acknowledgement and glossary as well as

the title page and front and back covers of the book.

On the front cover of Iyi Diisiin Dogru Karar Ver is the figure of a tiny
human silhouette standing up with its shadow bigger than its body on a plain ground,
divided by a straight horizontal line between the land and the sky, with the sun rising
in the middle and shining through a white light, as is shown in Appendix N. I have
tried to portray this typical success manual cover as clearly as possible though it is
not a visually strong image or an effective illustration deserving deep interpretation.

In contrast, it is very standard with its implications for the hidden potential inside the
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human being expressed through the shadow larger than the body itself, and the
feelings of motivation and hope communicated by means of the rising and shining
sun. The back cover, on the other hand, provides the readers with a concise

introduction to the book and conversations between Timur and Yakup Bey.

The title of the book is fyi Diisiin Dogru Karar Ver (Think Carefully Decide
Correctly) and the subtitle is Etkili Yasamin Temel Boyutlar: Uzerine Yakup Bey’le
Soylesiler (Conversations with Yakup Bey on the Fundamental Dimensions of an
Effective Life). The topic or the main goal of the book is hinted early from the title
page with a quote from Henry David Thoreau that “Insanlar basarmak i¢in dogarlar,
basarisizlik i¢in degil,” “Men are born to succeed, not to fail.”*’ The quote is given
above the title on the title page. So from the title page the readers are informed that

this book is about “success.”

Next to the title page, Ciiceloglu is introduced in a biographical passage
mainly including his education as a scholar in Psychology. The passage highlights
Ciiceloglu’s academic achievements; that is, his BA education at Istanbul University,
doctoral degree at the University of Illinois and Fulbright research scholarship at
Berkeley University in the US. His areas of specialization are listed as perception
and the psychology of learning and language. It is also emphasized that despite still
working at California State University at that time, Ciiceloglu continues to publish
his works in Turkish. This biographical passage makes it clear to the readers that this
book has been written by a specialist in Psychology although Ciiceloglu’s name is
not presented with his professional title in the cover of the book (Ciiceloglu, 1994,

the page before the title page).

%7 Thoreau is quoted very often by self-help authors. Stephen Covey also quotes from Thoreau in his 7
Habits of Highly Effective People (pp. 31, 37, 66).
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Ciiceloglu dedicates the book to his elder brother and expresses his gratitude
to a number of people who some way or another contributed to his work. On the
acknowledgement page, he groups the people he would like to thank in three
different categories. The first group involves the names of the authors whose works
he benefited from while writing the book. He states that he presented the names of all
his sources on the “Kaynaklar” (Bibliography) page at the end of the book but he

wants to list the authors and the books he especially gained from here as:

Carlos Castaneda’s The Teachings of Don Juan: A Yaqui Way of Knowledge;
John Chaffee’s Thinking Critically, 2" Ed.; Stephen R. Covey’s The 7 Habits
of Highly Effective People, Victor E. Frankl’s Man’s Search for Meaning and
Ken Keyes Jr.’s The Power of Unconditional Love. (Ciiceloglu, 1994,
“Tesekkiir”)
All the book names are in English as none of them had been translated into Turkish
by then, which is another reason for Ciiceloglu’s continuous translation of some
terms and concepts. The second group is the people who helped him make the book
more “fluent, consistent and meaningful” including Tan Oral who contributes with
his drawings. Ciiceloglu thanks all on behalf of his readers. And the third group
comprises the publishers, that is, the owners of Sistem publishing and some other
people who directly or indirectly lent a hand for this book to be published.
Ciiceloglu’s final note in the acknowledgement is that the quality of the book has
improved and got better with the help of these people but it is only the author who

would be responsible for the mistakes and insufficiencies present in the book

(Cliceloglu, 1994, “Tesekkiir’).

In fact, Ciiceloglu lists his sources in a bibliography at the very end of the
book as he states in his acknowledgement. However, he does not make any
references to these sources within the text in an academic style. Even when he

explicitly mentions the name of an author, he does not cite the relevant sources in a
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formal manner. On the other hand, he adds several footnotes that direct the readers to
other books written by him, on a particular topic that he has discussed. In this way,
his previous works Icimizdeki Cocuk, Insan ve Davranist and Yeniden Insan Insana

are frequently suggested for further reading.

There is a very short introduction before the first chapter, where Ciiceloglu

99 <6

defines “etkili yagsam” “effective life” as “inandig ilke ve degerleri giinliik
yasaminda davranislarina yansitabilen insanin yagamidir” (“the life of a person who
can reflect the principles and values he/she believes on his/her behaviors in daily
life”’). He states that the book analyses the processes underlying the foundations of an
effective life, which can only be achieved when a person’s emotions, thoughts and
values are exhibited in daily life behaviors. He also adds that the conversations

between the two protagonists, Yakup Bey and Timur, display the dimensions that

constitute the foundation of an effective life step by step (Ciiceloglu, 1994, “Sunus”).

The book ends with a seven-page glossary titled as “Kii¢iik Sozliik: Temel
Kavramlarin Tanimi (Little Dictionary: The Definition of Basic Concepts), where
Ciiceloglu offers short descriptions of some central concepts he has made use of all

9 <6

throughout the book including “elestirel diisiinme,” “etkili yasam ilkesi,” or “empatik
dinleme” 1994, pp. 330-336). The glossary is followed by an index and a two-page

bibliography.

Now I will proceed with the textual analysis of the chapters that constitute

Ciiceloglu’s Lyi Diisiin Dogru Karar Ver.
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4.5.2.2.2 The Main text:
Iyi Diisiin Dogru Karar Ver is composed of twenty-nine short chapters in 329 pages,
each depicting a specific aspect of the “improved person paradigm” (gelismis insan
paradigmasi) or deliberating a significant concept relevant in that context. In the
center of Ciiceloglu’s discussion is the comparison between the improved person
(“gelismis insan”) and the stereotyped person (“kaliplanmis insan”), through which
he explains an “effective life.” The central notion of “effective people” in Covey’s
work is transferred in the idea of “effective life” (“etkili yasam™) in Ciiceloglu’s
work, a fact also visible in the titles of these two works.*® The general plot is based
on the conversations between Timur and Yakup Bey, and Ciiceloglu inserts several
charts and academic notes reinforcing his discussions as well as some drawings
embellishing the conversations. Furthermore, as in Covey’s work, every chapter
opens with a quote from a well-known thinker or author including Thoreau, Emerson,
Euripides, Descartes and Sartre. This is a commonplace archetypal characteristic of
self-help books, and Ciiceloglu also inserts some quotes from the Turkish culture.

In the first chapter “Yakup Bey’le Karsilasmam” (How I met with Yakup
Bey), Timur, a male university student studying Psychology, by coincidence meets
Yakup Bey, a man in his sixties who has a PhD in Psychology and who works or
spends his time in a bibliopole. Feeling extremely disappointed and resentful after
being rejected by his rich girlfriend in a humiliating manner, Timur walks across a
busy street without seeing the taxi driving past, which manages to stop in the nick of
time not to hit him. While the driver is angrily shouting, Yakup Bey, who both warns

and calms down Timur gently, accompanies him to the other side of the road. In this

% Iyi Diisiin Dogru Karar Ver: Etkili Yasamin Temel Boyutlar: Uzerine Yakup Bey’le Soylesiler
(Think Carefully Decide Correctly: Conversations with Yakup Bey on the Fundamental Dimensions
of an Effective Life) by Ciiceloglu and The 7 Habits Habits of Highly Effective People: Restoring the
Character Ethic By Covey.
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way starts a friendship between Timur and Yakup Bey, the former a young and
disappointed university student eager to listen and learn, and the latter acting as a
mentor or advisor ready to teach and share. Yakup Bey addresses Timur with the
“Bey” title in Turkish, which corresponds to “Mister” in English, for the principle of
equality in their dialogue though Timur does not have that title in Ciiceloglu’s
narration. They start meeting in a teahouse and talking about Timur’s psychological
problem arising from his romantic affair, which would then yield to a series of self-
help-psychology sessions on a one-to-one basis.

In their first meeting, after a long conversation about Timur’s relationship
with his girlfriend, Yakup Bey asks Timur whether he wants to set up and improve
his life the way he likes based on his own values and principles. Upon Timur’s
positive reply, they start meeting on a regular basis and talking about this subject
(Cliceloglu, 1994, pp. 5-11). In the third chapter, Ciiceloglu extends the discussion to
a more social scale and the topic of their conversation becomes the constant high rate
of traffic accidents in Turkey. They read some articles and essays from newspapers,
and based on their discussion, Ciiceloglu introduces two kinds of environments for
children: the “stereotyping environment” and the “improving environment”
(“kaliplayict ve gelistirici aile ortam1” 1994, pp. 21-23). In the forth chapter, more
articles are involved on the problem of traffic accidents and some other serious
problems such as the rate of smoking or the infant mortality rates in Turkey. Yakup
Bey makes Timur question the reasons underlying these problems and the factors
avoiding any possible solutions. Here, Ciiceloglu introduces the concept of
“paradigm” to be explained in their next meeting (1994, p. 35). Ciiceloglu introduces

both “effectiveness” and “paradigm,” two major components of Covey’s success
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scheme, but also inserts various local materials to be able to discuss these notions in
the cultural context of Turkey.

From chapter five on, Yakup Bey becomes more like an instructor teaching
Timur through charts and tables. To portray the characteristics of the two types of
family atmosphere, namely “stereotyping” and “improving,” Ciiceloglu inserts three
tables, by referring to one of his previous books on human psychology (/¢imizdeki
Cocuk, The child inside us, 1994, pp. 40-42). Yakup Bey writes and draws on a sheet
of paper while teaching and Timur takes notes but they both talk about the subject.
Their dialogues are narrated from the point of view of Timur, who is the first person
narrator though some conversations between them are also expressed in a dialogue
format. So far, all Ciiceloglu’s references in the footnotes are to his other books
Icimizdeki Cocuk (The child inside us) and /nsan ve Davranigi (Human and their
behavior), and this tendency does not change in the rest of his work.

In chapter six, Yakup Bey simply offers a lecture on perception in his
dialogue with Timur, including the basic concepts and approaches about the subject.
In Yakup Bey’s lecture on perception, Ciiceloglu also exploits the famous picture
example that can be perceived in two different ways; either as a white vase on a
black ground or as two black faces on a white ground (1994, pp. 45-53). This is very
similar to Covey’s strategy in his first chapter, where he introduces the idea of
paradigms. Covey also spares a long section on perception, different perceptions and
changing one’s perception along with a sample drawing with two images. Covey
employs the drawing that can be seen both as the face of a young beautiful lady with
a hat and as the face of a very old lady with a big hook nose (Covey, 1989, pp. 24-
29). Ciiceloglu’s title for chapter seven is “Paradigma: Algi ve Diisiinceye Yon

Veren Harita” (paradigm: the map directing perception and thought). In a similar
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manner to Covey’s, Ciiceloglu defines paradigm as the system of seeing, perceiving,
understanding and interpreting the world (1994, p. 58). He describes it as the
psychological eyeglasses through which we see both our inside and outside worlds
(Cliceloglu, 1994, p. 56).

Since Ciiceloglu’s resources and academic knowledge in psychology is in
English, as he does in his academic work (/nsan ve Davranist), he explains some
terms in Turkish by giving their English translations in the footnotes. For example,
for the uncommon Turkish word “6riintii” (pattern), he states in a footnote that he
uses it as the translation of the English word “pattern”: “Oriintii kelimesi Ingilizce
‘pattern’ kelimesi karsilig1 kullanildi” (emphasis in the original, Ciiceloglu , 1994, p.
56). For using the word “paradigma” as the translation of “paradigm,” Ciiceloglu

inserts an extended footnote:

“Paradigma” kavramini kullanirken pek rahat degilim. Bu rahatsizligimin
birkag¢ nedeni var: Her seyden dnce kavram Tiirk diline yerlesmis,
okuyucunun rahatlikla taniyacagi bir kavram degil. Rahatsizligimn ikinci
nedeni, bilim felsefesi ile ugrasanlarin pek iyi bildigi gibi, “paradigm”
filozoflarin tlizerinde goriis birligine vardiklar1 bir kavram yerine degisik
yorumlarinda anlasamadiklari bir kavrami simgeliyor...Bu nedenlerden
dolay1, “paradigm” karsilig1 “alg1 diizenegi” ifadesini kullanmak istedim.
“Alg1 diizenegi” aslinda “paradigm” kavramini oldukga iyi karsilamakla
beraber, ciimle i¢inde kullanirken iislup yoniinden zorluklar ¢ikarmakta ve
okuyucunun kolaylikla izleyecegi ciimle kurulusunu hemen hemen imkansiz
kilmaktadir. Bu nedenle metinde “paradigma” kelimesini kullanmay1
yegledim. (Ciiceloglu, 1994, p. 35)

I don’t feel comfortable while using the concept “paradigma.” There are
some reasons for my discomfort: First of all, it is not a established concept
that the reader can easily recognize in Turkish. The second reason for my
discomfort is that as the specialists in philosophy of science know very well,
“paradigm” represents a concept about which philosophers cannot agree
regarding its different interpretations rather than signifying a concept over
which they have reached an agreement... For these reasons, I wanted to use
“alg1 diizenegi” (mechanism of perception) for “paradigm.” Although, “algi
diizenegi” gives the meaning of “paradigm” quite sufficiently, it leads to
difficulties in terms of style when used in sentences and almost makes the
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sentence structure that readers would easily follow impossible. Therefore I
preferred to use the word “paradigma.” (own translation)

Sometimes he makes detailed explanations for a Turkish word, as in the example of
“gelismis” (improved). Although it is not a borrowed word like “paradigm,” its usage
is still explained through the use of its equivalent in the English translation:

“Gelismis” kelimesi yerine “gelisen” ya da “gelismekte olan” ifadeleri
onerildi. “Gelismis” insan kavrami bir tiir olmus, bitmis, tamamlanmis bir
durumu ifade ediyor; halbuki sizin tanimladiginiz insan siirekli gelismekte”
denildi. Bu gbézleme katiliyorum. Ne var ki “gelisen” ya da “gelismekte olan”
ifadelerini kullaninca, kisinin gelismis olan yoniinden daha fazla, gelismeye
ihtiyaci olan yoniine dikkati ¢cekiyoruz. Bazi {ilkelerden “gelismekte olan
iilkeler” olarak bahsedilisinin altinda bu anlayis yatar. “Gelismis iilkeler”
geligsmelerini tamamlamis ve artik gelismeyen toplumlar akla getirmez;
aksine stirekli bir dinamizm i¢inde olan toplumlari diisiindiiriir. Bu nedenle
“gelismis” kavramini kullanmay1 yegledim. (Ciiceloglu, 1994, p. 38).

The expressions of “gelisen” (that has been developing) or “gelismekte olan”
(that is developing) have been suggested for the word “gelismis” (developed).
It has been said that the concept of “developed” person indicates a kind of
finished, completed case; but the person you describe is constantly
developing. I agree with this evaluation. However, when we use the
expressions “gelisen” or “gelismekte olan” we emphasize the aspects of a
person that need to improve rather than his/her improved aspects. This is the
mentality underlying the description of some countries as “developing.”
“Developed countries” do not evoke societies who have completed their
development and are not developing anymore; on the contrary, brings to mind
societies that are in constant dynamism. Therefore, I preferred to use the
concept of “gelismis” (developed). (own translation)

Throughout the book, Ciiceloglu uses plenty of examples, articles, essays,
drawings even caricatures from the Turkish culture to exemplify the concepts he
elaborates and to elucidate his discussions. At one point, Yakup Bey warns Timur
against the misconception that the problems they are discussing are peculiar to the

Turkish culture. He emphasizes that since they live in Turkey and they want to

understand the behavior of Turkish people, he always brings forward examples from
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the Turkish culture; nevertheless these are universal problems that can exist in any
culture (Ciiceloglu, 1994, p. 39).

In chapter seven, in a separate section titled “Bilimde paradigma,” Yakup
Bey shows Thomas S. Kuhn’s The Structure of Scientific Revolutions to Timur and
makes a very brief explanation of Kuhn’s idea of “paradigm shift,” and also connects
it to Noam Chomsky’s two different categories of creativity (Ciiceloglu, 1994, pp.
66-67). As I have pointed out in the section on Covey’s work, it is originally Covey’s
idea to introduce Kuhn’s concept of “paradigm shift” to explain the significance of
change in one’s perception (Covey, 1989, pp. 29-30). Ciiceloglu does not make any
reference to Covey in this part of his text although he mentions Covey’s book as one
of his sources in the acknowledgement and bibliography. Ciiceloglu finishes the
chapter with a newspaper clipping to describe different types of paradigms in
different fields of life (Ciiceloglu, 1994, pp. 68-69).

At the beginning, at the end, and sometimes during the conversations, some
brief details as to the place Timur and Yakup Bey meet, the way they order their tea
or the people around them are given, which perpetually creates the feeling that this is
not a theory book but a life lesson between two people. Like an organized teacher,
sometimes Yakup Bey tells Timur the topic for their next meeting (for example on
page 71) and in this way Ciiceloglu informs the reader about the subject of the next
chapter. Or a chapter may start with Timur’s reflection on the content of the
previous meeting, and from time to time, may end with his inquiry foreshadowing
the content of the next meeting. Timur frequently describes how he takes notes,
thinks about and studies what Yakup Bey has discussed with him. At the beginning
of each chapter, and therefore each conversation, Ciiceloglu sums up the main ideas

of the previous chapter through Yakup Bey’s questions to Timur. Through the
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interrogations and evaluations between the two, the author clarifies some points and
builds their connection with the next topic. He makes Yakup Bey ask, for example,
“Paradigmanin kendinin hakikat olmadigini, gergek zannettigimiz bir seyin haritasi
oldugunu hatirltyorsun degil mi?” (You remember that paradigm itself is not reality
but the map of something we think real, don’t you? Ciiceloglu, 1994, p. 110)

Ciiceloglu comes up with attention-grabbing materials from local culture,
from very famous newspapers in Turkish or essays or interviews by well-known
Turkish journalists and authors (including Oktay Eksi, Emin Cdlagsan and Ege
Cansen). Striking newspaper clippings or caricatures with thought-provoking
expressions make his narrative interesting and fluent despite the dry academic
content. For instance, an interview with Aziz Nesin is included in chapter eight to
discuss the dilemmas in the paradigms of the Turkish culture. In this chapter,
Ciiceloglu describes the Turkish culture through the clash of two paradigms between
the “geleneksel otoriter kiiltlir” (traditional authoritarian culture) and “6zgiirliik¢ii
cagdas anlayis” (libertarian modern understanding).

While rendering the essential ideas of Covey’s success scheme, Ciiceloglu
most of the time localizes Covey’s narrative. For instance, while criticizing
Personality ethic for being “illusory and deceptive” Covey resembles the
effectiveness of personality ethic techniques to that of “trying to get to some place in
Chicago using a map of Detroit” (1989, p. 36). While explaining some individuals’
obsessions with the paradigm they are used to, Ciiceloglu uses an analogous simile
for the Turkish people:

Tanidigim bazi insanlar, paradigmalarina dylesine baglanmislar, dylesine bir

‘paradigma tutkunlugu” gelistirmislerdir ki, ellerindeki Bursa haritasinin

[zmir’de adres bulmaya yaramadigi yiizlerce defa gordiikleri halde,
kabahati haritada degil, Izmir’de bulurlar (Ciiceloglu, 1994, p. 59).
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Some people I know are so dependent on their paradigms and have generated

such an “addiction of paradigm” that, although they have seen for hundred

times that the Bursa map in their hands is useless to find an address in

[zmir, they find the fault in [zmir not in the map. (own translation)
And sometimes Ciliceloglu compares the two cultures. The reader is informed that
Yakup Bey, who in fact represents the author himself, stayed in the US for a long
time. Having lived in the US for a lengthy period, Ciiceloglu is very well aware of
the cultural differences between Turkey and the US, and for this reason adapts and
implements the source culture’s self-help approaches with slight alterations.
Ciiceloglu introduces the concepts of “i¢ ve dis basar1” (internal and external success)
in chapter nine, which refer to the “private and public victory” in Covey’s scheme
respectively. For the first time in the book, in this part, Yakup Bey writes Covey’s
name on Timur’s notepaper and describes him as one of his favorite authors
(Ciiceloglu, 1994, p. 100). Furthermore, in this part, some of Covey’s thoughts are
given briefly from the mouth of Yakup Bey; however, there is still not any direct
specific reference to Covey’s work up to this point in Ciiceloglu’s text in the
academic sense (1994, pp. 100-101).

In chapter ten, Ciiceloglu describes two types of human beings and two
paradigms to explain them: “geligmis insan paradigmas1” (the improved person
paradigm) and “kaliplanmis insan paradigmasi” (the stereotyped person paradigm).

The main assumption underlying the improved person paradigm is that there are

basic principles and rules that organize the psychological nature of human:

“Geligmis” insan paradigmasinin temel varsaymmi sudur: insanin psikolojik
dogasini diizenleyen temel ilkeler, kurallar vardir. Bu ilkeler, 6zii itibariyle
her kiiltiir ve ¢agda gecerligi, uygulanabilirligi olan insan dogasinin yonlerini
ifade ederler. Yer ¢cekimi nasil dogalsa ve gercekligi varsa, ‘gelismis’ insan
paradigmasinin temel varsayimlar1 da dogal ve gergekligi olan ilkelerdir.
(Cliceloglu, 1994, p. 108)
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The main assumption of “developed” person paradigm is this: There are basic
principles, rules that organize the psychological nature of human. These
principles, in essence, describe the aspects of human nature that are valid and
applicable in all cultures and ages. Like gravity, which is natural and real, the
fundamental assumptions of developed person paradigm are also natural and
real principles. (own translation)
Then Ciiceloglu starts explaining and exemplifying these principles in a long
conversation between Timur and Yakup Bey. Through some examples from Timur’s
personal life and some common instances from Turkish society, Ciiceloglu not only
explicates these principles but also depicts their universal character in spite of the
different forms they take in different cultural contexts. These principles are
“hakkaniyet,” (fairness) “kisisel biitiinliik,” (integrity) “tutarlilik,” (consistency)
“diirtistliik,” (honesty) “insan onuru,” (human dignity) “hizmet,” (service) “iistiin
kalite,” (quality or excellence) “gelisim,” (growth) “potansiyel” (potential)
(Cliceloglu, 1994, pp. 110-119). Some other principles he adds are “kosulsuz sevgi,
sabir, yardim etme-destek olma ve yiireklendirme” (Unconditional love, patience,
nurturance and encouragement, Cliceloglu, 1994, p. 120).

Most of these principles are from Covey’s “principle-centered paradigm” that,
he believes, constitutes the character ethic, and dwells upon briefly (Covey, 1989, pp.
32-35). Covey uses the exact terms that I have given as the English translations of
the Turkish terms in parentheses. The only exception is the principle of
“unconditional love,” which is not included in Covey’s scheme though implicit in his
discussions on relations with others. This principle comes from another source
Ciiceloglu draws on, namely Ken Keyes Jr.’s The Power of Unconditional Love.

A significant difference between the two authors is the way they relate the

ethical principles they promote to a (non)religious origin. Covey makes reference to

faith and religion in his work but he also emphasizes that he does not promote a
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certain belief or that his principles do not follow a certain religion but apply to all
universal systems of faith (1989, p. 34). Ciiceloglu’s reference point, on the other
hand, is psychology. He connects the principles and ideas he discusses to personality
and society in such a way that for him a person, a company or a country that applies
these principles is the one who have improved (1994, p. 126). Ciiceloglu also
underlines the fact that the principles discussed and promoted in his narrative do not
follow from a specific religion:

Deminden beri belirttigim ilkelerin belirli bir dine dayanmayan, biitiin

insanlik tarihi boyunca gegerliligi anlasilmis dogal degerler oldugunu

diisiiniiyorum. Insanlik bilincinin, insan dogasinin bir pargasi olarak bu
ilkeler bizimle beraber dogarlar, var olurlar. (Ciiceloglu, 1994, p. 122)

I think that the principles I have been discussing are natural values that do not
rely on any religion but whose validity has been understood all through the
human history. These principles are born with us and exist as a part of
consciousness of the humanity and human nature. (own translation)
So far both authors’ references to religion are to argue for the universality of the
ethical principles they reinforce.

But they also differ on a certain point. Though Covey emphasizes that he
does not promote a specific faith or religion, he does make a strong connection to
faith and God for several times (Covey, 1989, p. 20, p. 319). In Covey’s narrative,
the source of verification for the principles of character ethic is directly the God: “I
believe that correct principles are natural laws, and that God, the Creator and Father
of us all, is the source of them, and also the source of our conscience” (1989, p. 319).
On the other hand, Ciiceloglu does not adapt Covey’s reference to faith or God.
Therefore, it might be concluded that Ciiceloglu transfers Covey’s scheme to a

secular discourse at the same time. To clarify this point, I will elaborate more on

Ciiceloglu’s strategy of verification in his moral narrative.
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Sometimes Ciiceloglu attempts to verify his claims through the discussions
between his two characters. For example, in chapter ten, Yakup Bey and Timur
criticize the absolutist aspect® in the statement Yakup Bey makes that there are
fundamental principles for effectiveness in life that are valid and universal in all
cultures (Cliceloglu, 1994, pp. 108-109). This is the part where Ciiceloglu acts with a
scientist’s responsibility for validation, and probably for this reason, excludes the
reference to a divine origin (which is the basis of the fundamental principles that
constitute the character ethic in Covey’s scheme). Ciiceloglu discusses these natural
laws in terms of human psychology and behavior in the context of “Ciftgi Ilkesi”
(Farmer’s Law, 1994, p. 105), where he describes these rules a few times exactly as
“insanin duygu, diisiince ve davranisina iliskin psikolojik yonleriyle ilgili uyulmasi
gereken doga kurallar1” (“laws of nature that need to be followed regarding the
emotion, thought and behavior of the human being and about their psychological
aspects” 1994, p. 105, p. 107). Even though he regards these principles as laws of
nature like Covey, Ciiceloglu does not make any reference to God or religion as the
source of these laws in chapter nine, ten or in any other part of the book. For
Ciiceloglu, these principles, which constitute the improved person paradigm in his
work, reflect the human nature itself. When a person behaves in harmony with these
principles, then that person is in harmony with his/her natural essence, and therefore
can improve in psychological terms, becomes balanced, satisfied and happy; and a
society composed of such individuals becomes peaceful. On the other hand, if the
person cannot find his/her essence, gets stereotyped and becomes alienated to his/her
own self, then, that person cannot improve psychologically. She/he becomes

imbalanced, dissatisfied and unhappy; and such people constitute a stereotyped

% Ciiceloglu uses the Turkish word “salt¢1” (1994, pp. 108-109).
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stressful society, which does not develop and can collapse eventually (Ciiceloglu,
1994, p. 110). Moreover, Ciiceloglu recognizes a methodological insufficiency in his
discussion, admitting the fact that it is not possible to verify these claims in the
framework of a conversation between two people and that it is not appropriate to use
some statistical concepts and methods of verification in his text either. Then, he
argues that the verification comes from the basic human intuition: “Bu ilkelerin var
oluslarinin ve gegerliliklerinin deneysel 6l¢iitii, sizin ve sizin gibi her bir bireyin,
yani insanoglunun sezgisidir” (“The empirical criteria for the existence and validity
of these principles is the intuition of you, of each and every individual like you, that
is, of humankind”, Ciiceloglu, 1994, p. 124). So the divine origin in Covey’s scheme
is replaced with the human intuition in Ciiceloglu’s text.

In fact, this is not the only divergence Ciiceloglu’s bricolage creates between
the approaches of these two self-help authors. A significant discrepancy is the
sociological appeal Ciiceloglu’s narrative makes as opposed to the highly
individualistic tone in Covey’s text. Though Covey presents a lot of examples for the
common false impressions about success in his culture from his own personal life
and from the lives of the people he has known or helped, Ciiceloglu’s examples are
more on a sociological basis, representing Turkish people’s attitude in a more
general social ground through published interviews with prominent figures of social
life or the articles of some well-known journalists. In chapter nine for example, an
interview with Vehbi Kog, a distinguished figure of the business world in Turkey and
the owner of one of the biggest companies, on his life and secrets of success is
included. Another addition is the article by Ege Cansen titled “Is Ahlak1” (Business
Ethics). These additions lead to the impression that Ciiceloglu writes this book as an

intellectual who cares for his society.
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Though psychology is the major perspective in his narrative, Ciiceloglu’s
writing comprises a lot of ideas and statements on the ethically right behavior and
carries some implications for the business context. In chapter nine for example, the
main idea is that external success or successful interactions with others can only be
established on the basis of internal success and wealth (Ciiceloglu, 1994, p. 106), in a
parallel way to Covey’s idea of progress from independence (and private victory) to
interdependence (and public victory) (Covey, 1989, pp. 52-62). For Ciiceloglu, the
“stereotyped person” only focuses on the “external success” (“dis basar1” 1994, p.
107), and the “improved person,” on the other hand, is the one who has reached a
balance between the “internal success and external success.” This discussion totally
corresponds to Covey’s arguments on “private and public victory” (Ciiceloglu, 1994,
p. 107; Covey, 1989, pp. 52-62). In a strong parallelism to Covey’s scheme,
Ciiceloglu’s narrative is based on the idea that underlying each person’s point of
view is his/her paradigm of perception (1994, p. 129). Most people are not aware of
the paradigm they are employing; and most of the psychological problems stem from
the paradigms that people rely on, and generally from the habit of “stereotyped
person paradigm.” Once a person realizes the paradigm he/she is using and tries to
change it, then she/he improves himself and overcomes the problems faced
(Ciiceloglu, 1994, pp. 129-130).

It is possible to understand from the questions raised in the dialogues
between the two protagonists and the striking examples provided from the Turkish
context through current newspaper clips and articles that Ciiceloglu is conscious of
the controversies his cultural adaptation may cause. So, for some principles, ideas or
concepts he creates extended discussions between Timur and Yakup Bey. While

introducing the general principles based on human nature, mainly derived from
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Covey’s scheme of character ethic, Ciiceloglu points at the culturally relative side of
these principles; and he maintains that the contexts these principles are employed
might change from culture to culture but they are essentially the same and do exist in
every culture (1994, p. 111). For instance, in their dialogue, Timur asks Yakup Bey
confirm his idea that the ways these principles are expressed and the contexts they
are used may change but the essence of the principles is the same: “ Yani temel
ilkelerin kendilerini ifade tarzlar1 ve kullanildiklar1 baglamlar goreli, ama ilkenin 6zii
salttir diyorsunuz; dogru anliyor muyum?”” (“That is you mean the expression styles
of the principles themselves and the contexts they are used in are relative but the
essence of the principle is absolute; do I understand correctly?”, Ciiceloglu, 1994, p.
111). In order to support his argument, Ciiceloglu also claims that this idea is
empirically validated in psychology and makes reference to both Charles E.
Osgood’s study (1975) and his own research (Ciiceloglu 1972) on the universality of
affective meanings of words across cultures (Ciiceloglu 1994, p. 111). It is worth
mentioning that Ciiceloglu explicates the basic principles of the improved person
paradigm, essentially derived from human nature, in more detail than Covey does
and very often makes references to his (Ciiceloglu’s) other works. Ciiceloglu also
seems concerned with the problems that might arise from the translation. In addition
to making comments on the Turkish terms with reference to their equivalents in
English in a footnote, he also makes explanations based on the English equivalent of
a term within the text: “Bir diger dogal ilke, Ingilizce ‘integrity’ kelimesiyle ifade
edilen kisisel biitiinliiktiir” (Ciiceloglu, 1994, p. 112). This also reveals the constant
process of translation underlying his bricolage.

In Ciiceloglu’s narrative, Timur, the narrator, sometimes has interior

monologues, which help him evaluate his understanding of a particular concept or
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idea he has been discussing with Yakup Bey. These parts make room for Ciiceloglu
for more contemplation and elucidation on a particular topic. These monologues do
not just simply involve Timur’s recognition of what he has learned but also reveal a
process of enlightenment on his side, broadening his horizon phase by phase as well
as enhancing his feelings about this instructive relationship with Yakup Bey. The
conversation between Timur and Yakup Bey also depends on some principles such
as equality and openness, which leads to their both addressing each other with a
“Bey” (Mister) title and also mainly to Timur’s voluntariness for reflecting on his
life and lack of hesitation for sharing his ideas or asking for clarifications. Timur
makes a promise on equality and openness in his relationship with Yakup Bey at the
very beginning of their conversation (Ciiceloglu, 1994, p. 113). Though both
characters embody some characteristic features of the author, Yakup Bey seems like
an autobiographical representation of Ciiceloglu himself, with his childhood in
Silifke and his PhD education on psychology in the US (Ciiceloglu, 1994, p. 115).
A significant strategy of bricolage Ciiceloglu seems to follow is providing a
lot of data and local culture information to demonstrate the relevance of the scheme
he proposes while transferring/translating a self-help scheme created for the
American culture into Turkish culture. This also inevitably leads to a constant
comparison between the US and Turkey on the part of Ciiceloglu. On different
occasions he makes it clear that he does not regard western cultures as ideal
examples for other cultures (Ciiceloglu, 1994, p. 126). However, sometimes his
adaptation takes on an interesting dimension. For example, on “human dignity” as a
principle, Covey quotes from the US Declaration of Independence to show that the
proclamation of his country signifies this principle (Covey, 1989, p. 34). Similarly

in the same context about the principle of “human dignity,” Ciiceloglu makes
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reference to the Turkish Constitution but in a wishful way that he would like to see a
law maintaining that it is one of the first duties of the Turkish Republic to provide
every person living in Turkey with the legal, political, economic, social and cultural
conditions required for a life with dignity (Ciiceloglu, 1994, p. 116). After
expressing this wish for a constitutional law protecting human dignity, he comments
that only then: “Fakir ve zengininin onur yoniinden esit oldugu, bir iilkem, bir
toplumum olurdu” (“I would have a country, a society where the poor and the rich
are equal in terms of dignity”, Ciiceloglu, 1994, p. 116).

Sometimes Ciiceloglu makes use of real life cases from the cultural context of
Turkey, to enhance his discussion of the ethical principles. For instance, when Timur
questions the application of the principles required for the improved person paradigm
in real life and talks about the negative examples even in western societies where, for
instance, the principle of fairness is not followed, Yakup Bey makes a distinction
between the principles and their application and values. He maintains that some
values, in a different way than principles, may not have firm foundations and may
diverge from the universal principles. The two examples Ciiceloglu inserts into this
conversation are two newspaper clips presenting cases where some moral values (or
lack of them) are revealed through particular events. One of them is about the
statement of a Turkish minister of justice following a case of prison break in the
country that entails the assumption that the reason for bribery and corruption among
prison officers is their law salaries, which should be increased. The second
newspaper clip is about a woman who by chance finds a bag full of money and takes
it to the police station to be given to its owners. Ciiceloglu claims that in the first
case, the intrinsic principles of individuals are not taken into account but the solution

is found in changing the external motivations, that is the salaries of the prison
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officers. This, for Ciiceloglu, results from a “stereotyped” opinion ignoring the
internal world and character of the individuals. The second case, in contrast,
indicates the existence of a certain important principle within the woman’s set of
beliefs and the consistency of the person’s behavior with the principle she believes
(Cliceloglu, 1994, pp. 127-128).

At the beginning of chapter eleven, Timur explains how he feels himself
lucky for his acquaintance with Yakup Bey and for being involved in such a serious
process of education. It is possible to understand from his comments that he likes
Yakup Bey sincerely, and appreciates his favor deeply. Timur describes his learning
process with Yakup Bey as “bilgelige giden yol” (“the way to wisdom”, Ciiceloglu,
1994, p. 131). With this description, Cliceloglu’s narrative loses the tone of Covey’s
business management self-help discourse and takes on the attitude in Castaneda’s
text towards an unknown, mysterious and wise mentorship. Timur starts drinking
linden tea, which becomes his “companion” in the way to wisdom (Ciiceloglu, 1994,
p. 131).

The title of chapter eleven is “Tutumlar ve Paradigmalar” (“Attitudes and
Paradigms”, 1994, p. 131), where Ciiceloglu basically dwells upon three types of
paradigms, “the you paradigm” representing an undeveloped, stereotyped, dependent
person, “the me paradigm” denoting a more developed and independent person who
feels responsibility for his/her actions, and “the us paradigm,” referring to mutual
cooperation between individuals who have developed themselves and who possess
internal freedom. The improved person paradigm involves the “us paradigm” where
there is naturally room for joint cooperation (Ciiceloglu, 1994, p. 137). Ciiceloglu
exemplifies the “you paradigm” with the Turkish villagers expecting the government

to take care of everything they need and the “me paradigm” with the independent
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American individuals in California who were in Yakup Bey’s surroundings while he
was working at university, who were unaware of a mutual collaboration and
therefore acting selfishly (1994, pp. 134-137). For Ciiceloglu, neither the case of
Turkish villagers with the “you paradigm” nor the American individuals Yakup Bey
came across in California with the “me paradigm” represents the ideal case but they
both symbolize the two unhealthy instances opposite to each other (1994, p. 136). In
this context, Ciiceloglu also discusses “effectiveness,” a central concept of the
success scheme he adopts from Covey (1994, p. 138), and identifies the different
types of assets for an individual: “Kisinin mal, para ve iligkiler olmak iizere ii¢ temel
varlig1 mevcuttur” (“A person has three basic assets that are property, money and
relationships” Ciiceloglu, 1994, p. 141). Probably feeling uneasy with the
management professional tone in Covey’s discourse, like a translator, Ciiceloglu
adds a footnote here and states that “Burada varlik kelimesini, ingilizce’deki ‘asset’
karsilig1 kullantyorum” (“Here I use the word ‘varlik’ as the equivalent of ‘asset’ in
English”, 1994, p. 141). He also defines the third asset, asset of relationships as the
asset of human “insan varlig1” (Ciiceloglu, 1994, p. 142).

The twelfth chapter is “Girisimci Tutum” (“The Entrepreneurial Attitude”
Ciiceloglu, 1994, p. 144), one of the characteristics required for an improved human
paradigm. Ciiceloglu discusses self-observation (1994, p. 146) and three different
models of determinism: genetic, psychological and environmental, which are models
used in explaining human behavior (p. 147). He states that these models draw on the

9 <6

“sebep-neden modeli” “cause-effect model.” He also adds two schemes explaining

human behavior in terms of stimulus and resulting behavior (1994, pp. 148-149). The

2 ¢¢

first one is the “basit uyarici davranis semasi” “simple stimulus behavior scheme”

which does not take into consideration the processes that take place between stimulus
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and behavior. In the scheme, there are the terms of “uyaric1” (stimulus) on the left
and “davranis” (behavior) on the right and some arrows from left to right (Ciiceloglu,
1994, p. 148). In the second scheme, there is the “uyaric1” (stimulus) on the left with
some arrows under it and “davranig” (behavior) on the right again with some arrows
under. The main difference of the second scheme from the first one is that it includes
some inner psychological processes between the stimulus and behavior including
perception, interpretation, evaluation, making a decision, selection, and behaving
system. Under the area of these inner processes there is a two-sided up down arrow
and the “freedom of choice” is placed there, which receives four arrows from level of
consciousness, imagination, conscience and will (Ciiceloglu, 1994, p. 149). These
schemes are exactly the same with the illustrations in Covey’s discussion (Covey,
1989, p. 68 and p. 71). In this context, as Covey does, Ciiceloglu introduces Victor, E.
Frankl, one of his source authors, to shed light on the potential of “freedom of choice”
in a person’s life. Frankl, who was a psychiatrist and a Jew imprisoned in the death
camps of Nazi Germany, is a striking example of personal freedom under extremely
difficult circumstances. Both Covey and Ciiceloglu cite Frankl in the same way; that
is, they present his idea, mention the titles of his books but neither of them makes
any specific reference to Frankl’s work. Frankl message is that there is the freedom
of choice between stimulus and behavior, which is considered as a critical factor for
the entrepreneurial attitude required for an effective person (in Covey’s terms) or an
effective life (in Ciiceloglu’s rendition).

Ciiceloglu states that depending on the level of consciousness, a person’s
freedom of choice becomes explicit or stays implicit. The person uses his/her
freedom of choice in terms of the interaction between the consciousness of selfhood,

imagination and conscience (Ciiceloglu, 1994, p. 150). He also defines conscience
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here. As the individuals improve their consciousness of the self, listens to their
conscience and use their will to make choices for themselves, they pursue the
improved human paradigm in an entrepreneurial approach (Ciiceloglu, 1994, p. 150).
A person is an entrepreneur if he/she consciously acts on his/her own decisions that
are made depending on his/her own principles and values (Ciiceloglu, 1994, p. 151).
When individuals have the improved human paradigm at the center of their lives,
they can choose their behavior, the kind and direction of their thoughts as well as
their feelings and excitements (p. 151). Here Ciiceloglu quotes from Eleanor
Roosevelt and Ghandi, who, for him, speak of the main assumption underlying the
improved human paradigm (p. 151). The chapter ends with an emphasis on the two
concepts, “internal freedom” and “effectiveness” (Ciiceloglu, 1994, p. 152). All these
ideas are parallel to Covey’s discussion in his section “Be Proactive” (Covey, 1994,
pp. 65-84).

Chapter thirteen is on the language of the entrepreneur and reactive approach
(“Girisimci ve Tepkici Tutumun Dili”, Ciiceloglu, 1994, p. 153). In order to explain
the difference between the stereotyped human and improved human, Ciiceloglu lists
example sentences from the mouths of these people, exactly the way Covey does
(Cliceloglu, 1994, pp. 154-155; Covey, 1989, p. 78). Ciiceloglu discusses the verb
“to love” like Covey does, and defines “ilgi ¢emberi” and etki ¢gemberi” (Ciiceloglu,
1994, p. 157) which are Covey’s “Circle of concern” versus “Circle of influence”
(Covey, 1989, p. 81). Ciiceloglu also incorporates the same schemes Covey uses
(Cliceloglu, 1994, pp. 158-161; Covey, 1989, pp. 81-85).

The section called “Olaylar1 Denetim derecemiz” (Our Degree of Controlling
Events) distinguishes between three types of problems that everybody faces:

problems we can directly control, problems we can indirectly control, and the
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problems beyond our control (Ciiceloglu, 1994, pp. 161-162), and is again derived
from Covey’s section on “Principles of personal vision” (Covey, 1989, p. 85).
Ciiceloglu explicates the improved person’s approach and reaction for each of the
three categories, and also incorporates the following quote in this way:

Amerikal1 bir meslektasimin ofisinde ¢ergeve i¢inde asili gordiigiim asagidaki

ifade, bu tutumu iyi belirliyor: “Tanrim, degistirilebilen ve degismesi gereken

seyleri degistirme cesaret ve giiclinii; degistirilemeyecek seyleri oldugu gibi

kabul etme olgunlugunu ve ikisi arasindaki farki anlayabilecek bilgeligi bana

ver. (1994, p. 162)

The statement below that [ have seen in a frame on the wall of a colleague’s
office identifies this attitude well: “God, grant me the serenity to accept the things I
cannot change, the courage to change the things I can, and the wisdom to know the
difference™

In fact, this quote is from page 86 of Covey’s text: “Lord, give me the
courage to change the things which can and ought to be changed, the serenity to
accept the things which cannot be changed, and the wisdom to know the difference”
(Covey, 1989, p. 86), and Ciiceloglu gives the English version in a footnote on the
same page (Ciiceloglu, 1994, p. 162). His strategy of attributing the quote to the
American culture is significant in terms of his localization process. In the same way,
Ciiceloglu also translates another quote Covey adds into his text, from the founder of
IBM, T.J. Watson that “Basari, hata ve basarisizligin biraz ilerisinde duran seydir”
(Cliceloglu, 1994, p. 163) (“Success is on the far side of failure”, Covey, 1989, p. 91).
The chapter ends in a strong parallelism to the corresponding chapter in Covey’s

work (Habit 1 “Be Proactive: Principles of Personal Vision”, Covey, 1989, pp. 65-94)

with the strategies for becoming an entrepreneur such as dedication and promising

% It is known as the “serenity prayer” created by Reinhold Niebuhr, an American theologican. See
BrainyQuote https://www.brainyquote.com/quotes/reinhold _niebuhr 100884.
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oneself, keeping your promise, choosing a target and starting to try for it (Ciiceloglu,
1994, pp. 164-165).

The next chapter, the fourteenth, is on leadership and management, and this
time Cliceloglu draws from another source, namely Castaneda. Yakup Bey and
Timur meet at the teahouse as usual and start chatting. This time Yakup Bey starts
with an unexpected question and asks Timur if he has ever thought about death. At
the end of the conversation, it turns out that both Timur’s and Yakup Bey’s mothers
passed away when they were just ten years old (Ciiceloglu, 1994, p. 166). Then,
Ciiceloglu initiates a new section titled “Oliim En Giiglii Ogretmen,” (Death, the
strongest teacher””) and introduces another source author, Carlos Castaneda here. In
an interesting way, Ciiceloglu supplements Covey’s success scheme with some ideas
from Castaneda’s philosophy through Yakup Bey’s mouth: “Carlos Castaneda’nin
Kizilderili piri Don Juan Matus, ‘Unutma, 6liim en gii¢lii 6gretmendir,” der” (“Carlos
Castaneda’s native American sage Don Juan Matus says ‘Don’t forget, death is the
strongest teacher’” Ciiceloglu, 1994, p. 167). Ciiceloglu’s use of the Turkish word
“pir” to describe Don Juan is also noteworthy as it is a title peculiar to the Turkish
culture, used for a spiritual leader. Yakup Bey succinctly informs Timur about the
source author, Castaneda, and elaborates on Don Juan’s view of death. In essence
Ciiceloglu’s argument in this context is that if a person is conscious of his/her death,
that is, of the fact that his/her life will end one day, then, that person will act
mindfully and strive to make the best of his/her life. Such people feel responsible for
any minute of their lives, are aware of the preciousness of each minute and therefore
live their lives effectively (Ciiceloglu, 1994, pp. 167-169).

In this section, in addition to being influenced by Castaneda, Ciiceloglu is

also inspired from Covey in his elaboration of the idea of death. The second habit
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Covey proposes for an effective life is “Begin with an end in mind,” where he
discusses the “principles of personal leadership.” Covey starts this chapter with a
scenario of a funeral and asks his readers to imagine with him on their minds. After
creating the scene with details, he makes his readers recognize that this is their own
funeral and asks what they would like to hear or to be said about themselves during
their own funeral. Covey asks the reader to take time and dwell upon this a little,
even note down some impressions (Covey, 1989, pp. 96-97). Covey believes if his
readers find out what they want to be said about themselves in the funeral experience,
then they will find their “definition of success” (Covey, 1989, p. 98). Covey asserts
that he creates this scenario to instruct his readers about the importance of being the
decision-maker of their own lives, setting a real goal for themselves and gaining a
different perspective of life (Covey, 1989, pp. 98-99). Ciiceloglu attempts to generate
a similar effect by asking Timur his ideas about death, and he moderates Covey’s
tone by inserting quotations from Don Juan, the wise man in Castaneda’s work.
Ciiceloglu also adds a quote on this subject from Joseph Addison, an English thinker
and politician (Ciiceloglu, 1994, p. 167).

For Covey, the second habit to become an effective person, that is “Begin
with the end in mind” depends on the assumption that “all things are created twice”
(Covey, 1989, p. 99). The first creation is mental, and takes place in people’s minds;
and the second creation is physical, and comes into existence in people’s lives. If a
person does not have self-awareness or does not take responsibility for his/her life,
then, the first creations on his/her mind result from “other people’s agendas,
circumstances, and past habits” (Covey, 1989, p. 100). Ciiceloglu rewrites Covey’s
assumption with the title “Insan davrans1 iki adimda yaratilir” (“Human behavior is

created in two steps” Cliceloglu, 1994, p. 170). Likewise, he points out that our
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behaviors are first created in the mind, and then, come true and become reality in our
actions (Ciiceloglu, 1994, p. 170). Covey classifies the first step, that is, the first
creation in mind as “leadership,” and the next step, i.e. the second creation in real life
as “management” (Covey, 1989, p. 101). Covey’s usage of the terms “leadership”
and “management” might have stemmed from his focus on professional life and the
range of his self-help theories addressing the business world. Ciiceloglu uses the
literal equivalents of these terms in Turkish, namely “liderlik” and “y&netim
respectively; however, localizes these two ideas by appending an article written by
Ege Cansen from Nokta, a well-known magazine, on the disorganization and
disorderliness of the Istanbul Atatiirk airport (Ciiceloglu, 1994, pp. 172-174).

At this point I would like to draw attention again to the most significant
resemblance or perhaps difference between Covey and Ciiceloglu as two self-help
authors. In the source culture, that is the homeland of self-help, the US, Stephen R.
Covey is known as a self-help guru and an organizational consultant who also served
through his companies Covey Leadership Center and Franklin Covey Company
(Covey, 1989, p. 359). So sometimes the business discourse is quite explicit in
Covey’s writing. Dogan Ciiceloglu, on the other hand, at least in the framework of
this book, Iyi Diisiin Dogru Karar Ver, speaks more as a psychologist. Besides
mainly adapting ideas from other sources, he brings forward some serious social
problems inherent in the Turkish culture by means of several newspaper clips and
articles. Although Ciiceloglu would also be recognized as an expert in this field soon
and offer consultancy to numerous companies and institutions in Turkey in future
years of his career, still, Covey’s business jargon/discourse does not match his
narrative in this book. Even though Ciiceloglu occasionally includes the companies

as a potential body to benefit from a success strategy he proposes, yet again the
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business jargon appears disparate and awkward in his narrative, since his voice is
never as strong as Covey’s. Therefore, Ciiceloglu attempts to moderate Covey’s tone
with the Don Juan-like protagonist, Yakup Bey, the wise man. To sum up, this is
another strategy underlying Ciiceloglu’s bricolage, that is, the author draws on
different sources to be able to create a consistent moral narrative and to avoid the
discrepancy in the tone that would destroy the smoothness of narration.

On chapters seventeen, eighteen and nineteen, Ciiceloglu builds up his
narrative by making use of a different source text, namely John Chaffee’s Thinking
Critically °" In this part I will attempt to illustrate the parallelisms between the two
texts as well as revealing Ciiceloglu’s bricolage/translation strategies.

The title for chapter seventeen is “Diistinme” (“Thinking” Ciiceloglu, 1994, p.
205), where Ciiceloglu discusses the difference between the stereotyped person and
improved person in terms of the way they think. This chapter serves as an
introduction to the characteristics of critical thinking.

Ciiceloglu’s chapter eighteen, “Elestirel Diisiinme” (“Critical Thinking” 1994,
pp. 216-224), can be regarded as an abridged translation of Chaffee’s chapter two in
Thinking Critically (Chaffee p. 51). Ciiceloglu starts the chapter with a general
overview of critical thinking in the framework of his “stereotyped person versus
improved person” scheme explaining why critical thinking is an attribute of the
improved personality. Then, he proffers a newspaper article from Cumhuriyet’> on
the subject, “Elestirel Diisiince” (Critical Thinking) written by Zehra Ipsiroglu, a
Turkish author, which, in Ciiceloglu’s view, depicts the relation between critical

thinking and political life. In this part, Cliceloglu also emphasizes that he analyzes

! As mentioned before, Ciiceloglu uses the second edition of Thinking Critically but since it is not
accessible, in the textual analysis the tenth edition is going to be used. However, Chaffee’s note on the
difference of the tenth edition from previous editions has been taken into consideration and it does not
pose any problems for this particular analysis.

°2 A well-known Turkish newspaper.
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critical thinking as a mental process in terms of its psychological structure (“elestirel
diistinmenin zihinsel siire¢ olarak psikolojik yapisina bakiyorum,” 1994, p. 220).
Furthermore, after a symbolic drawing about this topic with political implications of
freedom of thought on the same page, Ciiceloglu looks into the etymological roots of
the word “elestirel” (the Turkish equivalent of the “critical”), which, he argues, is
derived from the verb “elemek” (“to sift” Ciiceloglu, 1994, p. 220). Interestingly,
Chaffee also starts his section on this topic with the etymological analysis of the
word “critic” (Chaffee, p. 52). Next, Ciiceloglu presents the dimensions of critical
thinking in a list, and then discusses them in several subsections one by one:
Elestirel diisiinme bir biitiindiir. Bu biitiiniin bir ¢cok boyutu vardir. Bu
boyutlar1 sdyle adlandirabiliriz:
L Elestirel diisiinme aktiftir,
IIL. Elestirel diisiinme bagimsizdir,
III. Elestirel diisiinme yeni fikirlere agiktir,
IV. Elestirel diisiinme fikirleri destekleyen nedenleri ve kanitlari
stirekli géz Oniinde tutar,
V. Elestirel diisiinme fikirlerin organizasyonuna énem verir.

(Ciiceloglu 1994: 221)

Critical thinking is a whole. This whole has several aspects. We can describe
these aspects in the following way:

L. Critical thinking is active,
IIL. Critical thinking is independent,
II.  Critical thinking is open to new ideas,

IV.  Critical thinking always takes into account the reasons and
evidence supporting the ideas,
V. Critical thinking regards the organization of ideas important.

(own translation)

This part and the following subsections are almost the same with Chaffee’s
chapter two in content as well as phrasing. The only difference seems like the fact
that Cliceloglu’s text is in Turkish but Chaffee’s in English. Ciiceloglu does not
include only the last aspect “analyzing issues” in Chaffee’s scheme, where he

outlines “becoming a critical thinker” as:

Thinking actively
Carefully exploring situations with questions
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Thinking independently

Viewing situations from different perspectives

Supporting diverse perspectives with reasons and evidence
Discussing ideas in an organized way

Analyzing issues

(Chaffee, p. 51).

For each aspect of critical thinking, Ciiceloglu has a section where he sometimes
summarizes Chaffee’s ideas very briefly (for instance in the first section “Elestirel
diistinme aktiftir” “Critical thinking is active™) or he offers his own explanation
besides adding some examples from the target culture context (as in section two
“elestirel diistinme bagimsizdir” critical thinking is independent) (Ciiceloglu, 1994,
pp. 216-224).

Ciiceloglu’s chapter nineteen “Sorunlarin Coziimiinde Elestirel Diistinme”
(“Critical Thinking in Solving the Problems”, Ciiceloglu, 1994, p. 225) is in the same
way, an abridged translation of Chaffee’s chapter three “Solving Problems” (Chaffee,
p. 97). After a general introduction to the topic, Ciiceloglu continues with the
subsections, whose titles follow as:

1. Adim: Sorunun Tanimi” a. Hangi sonuglara ulagsmak istiyorum? b. Sorunu
acik secik olarak nasil ifade edebilirim?

2. Adim: Ne gibi secenekler var? a. Sorunun kapsami ne? Sinirlar1 belli mi?
b. Bu sinirlar i¢inde miimkiin secenekler neler?

3. Adim: Her segenegin avantaj ve dezavantajlari neler? a. Her segenegin
avantajlar1 b. Dezavantajlar1 c. Tam bir degerlendirme yapmak i¢in baska
bilgi ve nesnelere gereksinme var mi1?

4. Adim: Coziim ne? a. Hangi segenekler uygulanacak? b. Bu se¢enegin
uygulanmaya konabilmesi i¢in hangi adimlarin atilmasi gerekir?

5. Adim: Uygulanan se¢enek sorunu tiimiiyle hallediyor mu? a. Getirilen
cozlimde yapilmasi gereken yeni ayarlamalar var m1?

(Cliceloglu, 1994, pp. 226-240)

1* Step: The Definition of the Problem a. Which results do I want to reach? b.
How can I explain the problem clearly?

2" Step: What kind of options are there? a. What is the scope of the problem?
Are the boundaries obvious? b. What are the possible options within these
boundaries?
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3" Step: What are the advantages and disadvantages of each option? a. The
advantages of each option b. The Disadvantages c. Is there a need for other
information and objects to make a complete evaluation?

4™ Step: What is the solution? a. Which options will be applied? b. Which
steps are to be taken to be able to apply this option?

5™ Step: Does the applied option solve the problem totally? a. Are there
adjustments that should be made in the solution created?

(own translation, Ciiceloglu, 1994, pp. 226-240)

And here is Chaffee’s subsections, which are the same with Ciiceloglu’s:

Step 1: What is the problem? 1A. What do I know about the situation? 1B.

What results am I aiming for? 1C. How can I define the problem?

Step 2: What are the alternatives? 2A. What are the boundaries? 2B. What are

the possible alternatives?

Step 3: What are the advantages and/or disadvantages of each alternative? 3A.

What are the advantages? 3B. What are the disadvantages? 3C. What

additional information do I need?

Step 4: What is the solution? 4A. Which alternatives will I pursue? 4B. What

steps can [ take?

Step 5: How well is the solution working? SA. What is my evaluation? 5B.

What adjustments are necessary?

(Chaftee, p. 97)

In this chapter, Ciiceloglu does not deliberate each aspect of problem solving
as extensively as Chaffee does, and keeps his discussion shorter compared to the
source author. For instance, he does not include the first subsection of Step one, that
is the part titled as “what do I know about the situation.” Nevertheless, within the
sections, he uses Chaffee’s examples from time to time. For example, to accentuate
the differences in defining a problem, he uses the direct translations of Chaffee’s

example sentences:

“School is boring.” versus “I feel bored in school.”
“I’m a failure.” versus “I just failed an exam.” (Chaffee, p. 105)

“Okul sikict bir yer.” “Okuldan sikiliyorum.”

“Basarisiz bir insanim.” “Bir sinavda zayif aldim.”

(Cliceloglu 226, Turkish translation of Chaffee’s sentences).

In a parallel strategy to his adaptation from Covey, Ciiceloglu does not

provide with specific references while conveying ideas from Chaffee’s work.

Contrary to his approach with the names of Covey and Castaneda, whose names
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Ciiceloglu states within the dialogues of his characters, Chaffee’s name is not
mentioned in anywhere in the text. What is more, in some parts, Ciiceloglu entirely
rewrites Chaffee’s text with some examples from the cultural context of Turkey. For
example, in section 1.b, to explain the methodology required in the section “How do
I explain the problem clearly,” Ciiceloglu creates two male characters with Turkish
names, Kaya and Vehbi, and adds statements from their mouths to demonstrate how
differently the same problem can be expressed (1994, p. 229). In section
2.b.”Sorunun kapsami ne? Sinirlar1 belli mi? (What is the scope of the problem? Are
the boundaries obvious?), Ciiceloglu inserts a sentence from Chaffee with a slight
change in the interpretation as “Sinirlar, durumda var olan ve kisinin degistirmeye
giiclinlin yetmedigi kosullardir” (“Boundaries are the conditions that exist in the
situation and for which the person’s strength is not sufficient to change” 1994, p.
230). In Chaffee’s text, however, the sentence is “Boundaries are the limits in the
problem situation that you cannot change” (p. 108). After this introduction,
Ciiceloglu renders the subject in a more detailed way, compared to Chaffee’s style,
as well as adding a target culture effect to his recommendation by inserting a Turkish
saying in his explanation:
Verdigimiz 6rnekte Kaya ve Vehbi’nin sinirlar1 benzer ya da farkli olabilir.
Her kisi kendi sinirlar1 ¢ergevesinde seceneklerini saptamak zorundadir. Bir
baska ifadeyle, herkes “ayagini kendi yorganina gére uzatmak”
durumundadir. I¢inde bulundugu durumun sinirlarint gergekgi olarak
bilmeyen, oldugundan biiyiik ya da kii¢iik sananlar, sorunlarinin

coziimiinde etkili seceneklere ulasmakta zorluk ¢ekerler. (Ciiceloglu,
1994, p. 230).

In the example we have given, the limitations of Kaya and Vehbi can be
similar or different. Every person is to determine his/her choices within
his/her limitations. In other words, everybody has to “cut one’s coat to suit
one’s cloth.” The ones who do not realistically know the limitations of their
situation and consider them bigger or smaller than they are, would have
difficulty making effective choices to solve their problems. (own translation)
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Another bricolage strategy Ciiceloglu applies while translating/rewriting
Chaffee’s ideas is to expand the scope of the source narrative. For example, in step
2.B. Chaffee suggests some ways of discovering some alternatives within the
boundaries of a problem such as “discussing the problem with other people,”
“brainstorming ideas,” and “changing one’s location” (Chaffee, pp. 108-109).
Instead, Ciiceloglu propounds a much longer list of alternatives, concentrating on the
specific problem of finding school boring, including keeping a diary and writing
about his emotions and thoughts after each class, writing to and asking for
information from a cousin who graduated from the same school and who is studying
at a university in the US, trying to create opportunities to be able to talk to the
Psychology teacher that he feels close and learning his/her opinions about the
situation, making a list of the disturbing and irritating opinions and events in his
environment, describing the new environment that he is looking for at the moment,
going to the library and finding the authors who have had similar problems and
reading their books, trying to find if there are other students feeling the same way
and setting up a discussion group with them etc. (Ciiceloglu, 1994, p. 231).
Subsequently, Ciiceloglu implements Chaffee’s strategy in the next section, to the
alternatives he developed for the case of Kaya, the imaginary male student who is
bored of school, Ciiceloglu created to exemplify Chaffee’s cases in this context.
Following the tactic Chaffee proposes to his readers (Chaffee, p. 111), Ciiceloglu
composes the potential advantages and disadvantages for each alternative (Ciiceloglu,
1994, pp. 232-234). The rest of this chapter, in a parallel fashion, comprises
Ciiceloglu’s adaptation and implementation of Chaffee’s critical thinking strategies
to the scenario he created around Kaya (Ciiceloglu, 1994, pp. 235-240). Throughout

the conversations between Timur and Yakup Bey, Ciiceloglu questions and clarifies
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the skills and strategies derived from Chaffee’s account presented in his Thinking
Critically. It is worth noting that Ciiceloglu presents critical thinking in the
framework of the characteristics required for the profile of an improved personality,
which, to a great extent, he draws from Covey. To put it more specifically, he
integrates Covey’s principles of effective personality with the critical thinking skills
introduced by Chaffee. This is the way Ciiceloglu creates his bricolage, eclectically
incorporating diverse sources from different authors through translation.

In chapters twenty, twenty-one, twenty-two and twenty-three, Ciiceloglu’s
source is Covey again, where he depicts the effective time management skills and the
internal versus external success (Ciiceloglu, 1994, pp. 241-263). Ciiceloglu’s
bricolage/rewriting methodology stays the same in these chapters with one important
exception. For the first (and last time) in his book, Ciiceloglu makes reference to
Covey stating that he makes use of one of Covey’s concepts: “Burada dordiincii
asama olarak belirtilen zaman yonetim teknigi Covey’in “second quadrant time
management” kavramindan esinlenerek alinmistir” (The time management technique
defined as the forth phase here has been taken from and inspired by Covey’s idea of
“second quadrant time management” Ciiceloglu, 1994, p. 247). This chapter is
exactly an abridged translation of Covey’s section titled “Four Generations of Time
Management” (Covey, 1989, pp. 149-150), and Ciiceloglu uses the exact translation
of the time management matrix Covey uses (Covey 1989, p. 151; Ciiceloglu, 1994, p.
247). In this chapter, Ciiceloglu explicitly admits the fact that he is translating in the
footnote he adds after the definition he makes for “etkili kisisel yasam yonetimi”
(effective personal life management), though there is not any other reference to

translation within the text:
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Effective self-management’in tam cevirisi, “etkili kendilik yonetimi”dir, ne
var ki, “kendilik yonetimi” bana ¢ok zorlanmis bir ifade olarak geldiginden,
“etkili kisisel yagam yonetimi”ni kullanmay1 yegliyorum. (Ciiceloglu, 1994, p.
243)

The complete translation of “effective self-management” is “etkili kendilik

yonetimi”; however, since I find the expression “kendilik yonetimi” unnatural

I prefer to use “etkili kisisel yasam yonetimi” (effective personal life

management). (own translation)

In chapter twenty-three, apart from an anecdotal story and several newspaper clips
and articles, Ciiceloglu mainly transfers Covey’s section of “Emotional Bank
Account” (Covey, 1989, pp. 188-202) through a condensed translation of Covey’s
ideas (Ciiceloglu, 1994, pp. 269-273).

I would like to highlight the fact that the main difference between the two
works (that of Covey and that of Ciiceloglu) on a larger scale is that Ciiceloglu does
not adopt Covey’s whole scheme based on seven habits. Rather, he adapts Covey’s
principles given in the framework of habits, and transfers them into the scope of the
characteristics required to be an “improved person,” which appears as Ciiceloglu’s
denotation of “effective person” in Covey’s program.

Ciiceloglu’s next source is Ken Keyes Jr., and he adapts Keyes’s idea of
“unconditional love” as the next attribute of an improved person. As I have briefly
presented in the section on source text, Keyes’s The Power of Unconditional Love:
21 Guidelines for Beginning, Improving, and Changing Your Most Meaningful
Relationships (1990) is a self-help manual about developing gratifying and
pleasurable relationships “through power of unconditional love” (Keyes, 1990, p. x).
As with his other sources, Ciiceloglu does not cite Keyes explicitly in his text, except
for the acknowledgement and bibliography pages. The twenty-forth chapter in fyi

Diisiin Dogru Karar Ver is titled as “Kosulsuz Sevgi Gergekten Var mi1?” (“Does
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unconditional love really exist?” Ciiceloglu, 1994, p. 278) proffering the meaning of
unconditional love in the sense Keyes deliberates. Ciiceloglu explains this
characteristic through the conversation between Timur and Yakup Bey (278-286)
and presents unconditional love as a requirement for the improved personality. The
following are some sentences from both texts to illustrate the parallelism between
Ciiceloglu’s and Keyes’s understandings of “unconditional love™:

[ can totally reject and even actively oppose what a person is saying and
doing. And at the same time, I can continue to /ove that person no matter
what their behavior is. (Keyes 5, emphasis in the original) (...) We are
basically good; our programming can sometimes cause problems. Computer
buffs use the saying “Garbage in, garbage out.” In our essence, we are OK.
And garbage mental habits can trash our lives. (...) If we cloud our minds
with fear, frustration, resentment, anger, and a “me-vs.-you” hostility, the
options that occur to us for resolving disagreements will be limited.
Unconditional love opens up our options. (Keyes, 1990, p. 7)

Burada “kosullu” derken gergekte “davranisa bagimli” demek istiyoruz.
Boylece aslinda lizerinde konustugumuz “davranisa bagimli sevgi” ile
“davranistan bagimsiz sevgi” oluyor. ( Ciiceloglu 279) ... Burada temel bir
anlayis farki ortaya ¢ikiyor. Ben, insanlarin dogustan psikolojik yonden
saglikli ve dengeli dogdugunu kabul ediyorum. Bazi nérofizyolojik
durumlarin diginda her insanin “iyi” insan olarak dogdugunu kabul ediyorum.
Nasil ki saglikli kisi degisik bakteri ve viriisleri ¢evreden kaparak hasta olur;
iste bunun gibi “iyi” dogan insan yetisme ortaminin bozuklugu nedeniyle
“kotli” insana doniisiir (281). (...) Kosulsuz sevgi, kisinin temel potansiyeline
yonelik sevgidir. (280) Bir kisiyle sorun ortaya ¢iktig1 zaman, sorun, iliskiyi
gelistirmek icin bir firsat olarak degerlendirilebilir. (Ciiceloglu, 1994, p. 286)

Here when we say “kosullu” (conditional) we mean “davraniga bagimli”
(dependent on behavior). In fact, what we discuss in this way is “love
dependent on behavior” and “love independent of behavior”... Here arises a
fundamental difference of mentality. I assume human beings are born as
healthy and balanced in psychological terms. I assume every human being is
born as a “good” human being except for some neurophysiological cases. Just
as a healthy person becomes ill through getting various bacteria and viruses
from the environment, in the same way a “good” born person can turn to be a
“bad” person as a result of the defects of the environment where he/she grows
up. ... Unconditional love is directed towards a person’s fundamental
potential. When a problem arises in a relationship with a person, that problem
can be used as an opportunity to improve the relationship. (own translation)
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Ciiceloglu links the idea of unconditional love to Covey’s idea of “emotional
bank account” that was contemplated in the previous chapter:

Gegen konugmamizdaki “duygusal banka hesab1” kavramini hatirliyorsun.

Biraz 6nce kisaca tanimini verdigimiz kosulsuz sevgi duygusal banka

hesabina siirekli yatirim yapmaya yol agar. Birini kosulsuz olarak gercek

anlamda sevdigimiz zaman, onun kendinden emin ve giiven i¢inde olmasina
yardimci oluruz. (Ciiceloglu, 1994, p. 283)

You remember the concept of “emotional bank account” from our previous
conversation, right? Uncondional love, which we defined briefly a few
minutes ago, would lead to constant investment to the emotional bank
account. When we love someone unconditionally, in the real sense, we help
him/her to feel self-confident and secure.

In the final four chapters of Iyi Diisiin Dogru Karar Ver, Ciiceloglu again
draws on Covey’s work and renders his ideas by translating in an abridged form and
by localizing through adding newspaper clips and articles in Turkish. In chapter
twenty-five, he dwells upon Covey’s ideas of “paradigms of interdependence,”
“principles of interpersonal leadership,” and “six paradigms of human interaction”
(Cliceloglu, 1994, pp. 287-292; Covey, 1989, pp. 185-202). Ciiceloglu’s chapter
twenty-six is on the five dimensions of “win/win” attitude (1994, pp. 293-301),
which Covey explicates in the framework of “Habit 4 Think Win/Win: Principles of
Interpersonal Leadership” (Covey, 1989, pp. 204-234). Ciiceloglu makes use of the
same graphic illustrations Covey uses in this context (Cliceloglu, 1994, pp. 294-295;
Covey, 1989, p. 216 and p. 218), however, he changes the first illustration
(Cliceloglu, 1994, p. 294; Covey, 1989, p. 216) to a great extent while
communicating the same relations between supportive systems and processes
involved in the win/win attitude. In chapter twenty-seven, Ciiceloglu offers a

condensed interpretation of Covey’s “principles of empathic communication”

required for “Habit 5 Seek first to understand, then to be understood” (Ciiceloglu,
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1994, pp. 302-310; Covey, 1989, pp. 235-259). In chapter twenty eight Ciiceloglu
focuses on the idea of synergy in human relations mainly drawing from Covey’s
“Habit 6 Synergize: principles of creative cooperation” (Covey, 1989, pp. 261-284),
and exemplifying through some outstanding newspaper clips reflecting some
opinions about the inequality between the women and men and the male dominance
and violence in the social life of the Turkish culture (Ciiceloglu, 1994, pp. 311-320).
Finally, the last chapter presents a summary of the ideas on “self-renewal” and
“synergy in self-development” (Ciiceloglu, 1994, pp. 321-329), mostly derived from
Covey’s “Habit 7 Sharpen the saw: principles of balanced self-renewal” (Covey,
1989, pp. 287-307). It is again worth noting that although Covey also addresses
personal growth for a better professional life and frequently refers to the expertise
opinions in the field of management, Ciiceloglu speaks to the individual in a more
general sense not with a particular emphasis on professional life, and Ciiceloglu’s
focus is more on a social basis.

In conclusion, through the case of Dogan Ciiceloglu and textual analysis of
his fyi Diigiin Dogru Karar Ver, 1 have attempted to prove that in the translation
history of self-help into Turkish, translation is employed in Turkish indigenous
writing in the form of bricolage. A very strong agent of translation, who both
authored and edited books in this field, Ciiceloglu played a significant role in the
formation and improvement of self-help as a cultural field in Turkey and as a popular
non-literary genre in Turkish. In Bourdieu’s terms, Ciiceloglu possesses a high range
of cultural capital with his academic title, which also contributed to the framing of
self-help as a more academic and psychology related kind of reading in 1990s.
Ciiceloglu, who also played an active part in the naming of this cultural field in

Turkey, also clearly described his relations first with the owners of Sistem publishing,
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and then those of Remzi (Dila, 2005), which served as his social capital in his
consecration as an author in this field.

Ciiceloglu is still one of the dominant figures of this field and what makes
him significant for this study is not only his agency but his writing practices that I
attempted to analyze and interpret in the framework of bricolage in this thesis.
Through a bricolage of his sources, eclectically choosing from various works and
rendering mainly through translation, Ciiceloglu creates his own self-help work in
Turkish in fyi Diisiin Dogru Karar Ver. He definitely offers a moral narrative,
composed of parts from different sources, promoting some ethically right behaviors
in the sense I described in the theoretical framework. Ciiceloglu transposes Covey’s
success scheme to a secular discourse though Covey points at a divine source as the
foundation of his program. In this respect, his work can also be regarded as collage,
and quite interestingly, possesses the erasing effect that I attempted to illustrate in
Dogrul’s translations. In this regard, Ciiceloglu’s moral narrative promotes a secular
metanarrative as apposed to Dogrul, who incorporated a religious metanarrative
based on Islam in his translations. This shift in the focus of metanarrative should not
only result from Ciiceloglu’s personal authorial preferences but also stem from the

dominant secular discourse in the social life of Turkey in 1990s.

Collage/Bricolage and Telif/Terctime:

Based on my textual analysis of Ciiceloglu’s fyi Diisiin Dogru Karar Ver, 1 would
like to argue that Ciiceloglu’s text-production strategy, like Ergun’s in his book and
Osmay’s in some of his articles, is analogous to the writing convention associated
with “telif” as theorized by Saliha Paker in the translation history of Turkey,

particularly in the context of Ottoman literary practices (Paker, 2011; 2014; 2015). In
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the conceptual framework she created for the writing/translating practices in the
Ottoman interculture, Paker first illustrates the lack of coincidence between the
modern Turkish concept for translation denoted by the term “geviri,” and the writing
practices associated with translation in the Ottoman tradition in the name of
“terceme/terciime.” (Paker, 2002, pp. 124-128). Drawing on the arguments of other
scholars including Agah Sirr1 Levend and Walter G. Andrews, Paker problematizes
terceme/terclime, which in this framework refers to translation practices including
contributions of the translators (Paker, 2002; 2009). In a later work, Paker also
argues “telif, signifying a practice ... which is closely connected to the practice of
nakl (transfer) in the Ottoman literary context, should be considered among the
variety of transfer activities correlated to the broader concept of terceme” (2011, p.
250). So in Paker’s framework, “telif,” a concept and term associated with original
today, is a part/kind of terceme (translation/transfer) practices in that Ottoman
context of interculture. Paker defines “telif” as “a concept of creative mediation
involving some degree of translation which has to be held distinct from the concept
of the “original” in the European Romantic sense” (Paker, 2015, p. 31). Emphasizing
the difference between the concepts of “telif” and “orijinal” (original) in Turkish,
Paker defines the telif practice as “katkili aktarim” (transferring with contributions)
(2014, p. 71) and claims that it is maintained in the second half of the twentieth
century (2014, p.71). Paker’s definition of “telif “clearly applies to Ciiceloglu’s
work, though it is written in the 1990s, as Ciiceloglu also creates a work in Turkish
based on some other source texts with a certain “degree of translation.” This writing
strategy has also been adopted by Ergun and Osmay, as shown in the respective

textual analysis. All these authors followed the same pattern and created success-
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based self-help works in Turkish by both translating from some source texts as well
as incorporating their own contributions.

In conclusion, the text-production strategy that I analyzed through the
paradigm of collage/bricolage, which has been prevalent in the translation history of
self-help in Turkish, specifically in the success-based self-help writing, can be
regarded as a continuation of the “telif” tradition in the sense theorized by Paker
(2014; 2015). I would like to argue that the “telif” tradition, in the sense theorized by
Paker (2014; 2015) for the framework of literary practices in the Ottoman
interculture still continues in the twentieth century indigenous writing in Turkish, as

also claimed by Paker (2014, p. 71).

4.6 Conclusion

In chapter four, first I elaborated collage as a theoretical tool for the analysis of
translation and writing in the translation history of success-based self-help into
Turkish. After dwelling upon collage as a concept in this framework, I analyzed the
collage translation/writing practices in the translation history under concern in four
different categories. Examining one particular translation agent in each category, |
explained and exemplified their collage practices by analyzing some major texts
produced by these translators/authors together with their effects in their texts. In this
analysis through collage/bricolage, first I focused on the idea of collage in translation
as a way of “erasing and disrupting moral narratives” and Omer Riza Dogrul, as a
translator and a strong translation agent. I analyzed Dogrul’s translations from Dale
Carnegie and Henry C. Link, two pioneers of the field in the source culture. Then, I
elaborated the idea of collage as “a method of substituting and hybridizing moral

narratives in indigenous writing,” and a Turkish author, Murat Ergun, whose Biz de
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Muvaffak Olabiliriz (1953) comprised an interesting case for this category. Next, I
explored the theme of collage as “a way of compilation of translated and indigenous
moral narratives,” through the case of Niivit Osmay and his compilations. The
chapter ended with “bricolage,” a derivative concept of collage, as “a methodology
of indigenous writing grounded on intertwining and assembling moral narratives,”
that I analyzed through the works of Dogan Ciiceloglu, a very influential actor in the
formation of self-help as a genre in Turkish and one of the most dominant figures in
this field. Based on my textual analyses on the different types of “collage” and
“bricolage,” I argued that the practice of “telif” in the sense conceptualized by Paker
(2014; 2015) still exist in the translation history of Turkey, particularly in the

writing/translating practices of the twentieth century self-help authors/translators.
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CHAPTER 5

CONCLUSION

Mainly offering an account of the translation history of the success-based self-help
literature in Turkish from the 1930s to the 1990s, this thesis focuses on the role
translation plays in the transfer of ethical guidelines as well as depicting the specific
translating/writing practices of the Turkish translators/authors in this field. Based on
a description of the success-based self-help texts as moral narratives, I analyzed the
translation history of this literature into Turkish by exploring the translation activities
and works of leading translators/authors whose agency paved the way for the transfer
of a new genre into Turkish. Offering a succinct account of the concepts of
“collage/bricolage” as employed in Fine Arts, Cultural Studies and Critical Theory,
as well as Anthropology and Sociology, I suggested “collage/bricolage” as a new
conceptual tool for the analysis of translation both in the formal/technical sense and
for metaphorical/conceptual references. I delved into the translation/writing practices
of these figures through the concept of collage/bricolage, which not only revealed the
interrelatedness of translation and indigenous writing in their texts in Turkish but
also resulted in significant implications for the major arguments regarding the
“terciime-telif” tradition in the translation history of Turkey.

In this chapter, first I start with an overview of the thesis, and explain the
main concepts and conclusions of this study as well as restating my main arguments.
Then, I summarize the findings I presented in chapter two regarding the translation
history of self-help in Turkey in general, which also illustrates the emergence of a
field of self-help mainly through translations from in English into Turkish during the

1930s and the 1940s in particular. Next, I explain the specific category of self-help
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books that I dealt with in this study, namely, “success manuals” and explicate my
description of them as “moral narratives.” Elucidating the moral content of these
success-based self-help narratives will also shed light on my arguments about the
transfer of a new ethics composed of individualistic approaches and ingrained with
capitalistic values. In section four, I briefly review the aspect of agency in this
translation history through the cases of Omer Riza Dogrul, Niivit Osmay and Dogan
Ciiceloglu, the leading agents who transferred the corresponding literature into
Turkish. Then, I focus on collage, the main conceptual tool of analysis in this thesis,
through which I analyzed the textual practices of these prominent agents. By
elaborating collage as a descriptive category for both representing the texts as objects
and also designating the diverse text-production strategies of the above-mentioned
translators/authors, I will be able to clearly illustrate its effects of “erasing and

99 <6

disrupting,” “substituting and hybridizing” and “compiling” moral narratives.
“Bricolage” will also be portrayed in this context to epitomize the text-production
methodology composed of a selective process of intertwining moral narratives in
indigenous writing in Turkish. The chapter, and the thesis, concludes with my major

arguments regarding the translation history of the success-based self-help literature

in Turkish.

5.1 Overview of chapters

In chapter two, I first presented a general overview of the translation history of self-
help in Turkish in addition to a concise account of the history of the genre in the
American culture with a special focus on its ideological underpinnings. As well as
elaborating critical examinations of this literature as a prevalent sociological

phenomenon on a global scale, I also focused on two comprehensive scholarly

283



analyses on self-help in Turkey. After briefly describing my research process that
generated this analysis, I offered a succinct evaluation of the translation history of
self-help in Turkish, highlighting the proliferation of the genre as a result of some
major social, political and economic changes in Turkey as well as discussing its
general transformation with respect to content, discourse and translation strategy.
Chapter three explicated the theoretical framework I established based on a
multi-layered and multi-faceted approach and composed of conceptual tools and
methods borrowed from Narrative Theory, Sociology and Cultural Studies in
addition to the theoretical and methodological approaches in Translation Studies. In
this chapter, I first reviewed narrative theory in the sense employed in Social and
Communication Theory and adapted for translation by Mona Baker, and then
explained the narrative framework I created for the analysis of the translation history
of success-based self-help in Turkish, which is composed of a) the success-oriented
self-help texts in Turkish as “moral narratives,” b) the success philosophies offered
and promoted in these texts as “meta-narratives” and c) the “cultural field” that
shapes and is shaped by these texts with a specific aspect of agency. I employed the
theory of “moral regulation” in the sense depicted by Alan Hunt, based on a
Foucaldian scheme of self-governance, to complement the narrative paradigm in this
framework. Then, for the sociological analysis of the formation of a cultural field of
success oriented self-help in Turkey and its major constituent, agency, I presented a
brief account of Bourdieu’s theory of field, focusing on its central concepts, and
Sameh Hanna’s interpretation of Bourdieu’s genetic sociology for Translation
Studies. The final component of my theoretical framework is the concepts of

“collage/bricolage,” and their relevance and repercussions in the analysis of the
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diverse translation practices in the translation history of the success based self-help
literature in Turkish.

In chapter four, first I elaborated collage as a theoretical tool for the analysis
of translated/written works in the translation history of the success-oriented self-help
books into Turkish. I analyzed the translating/writing practices based on collage in
the translation history under concern in four different categories. Dealing with one
particular translation agent in each category, I explicated and exemplified the
instances of collage through analyses of some major texts produced by these
translators/authors as well as illustrating the different functions and effects of collage.
My first category focused on the idea of collage in translation as a method of
“erasing and disrupting moral narratives” and Omer Riza Dogrul, both as a translator
and as a strong and visible translation agent. I examined Dogrul’s translations from
Dale Carnegie and Henry C. Link, two pioneers of the field in the source culture. As
my second category, I discussed the idea of collage as “a method of substituting and
hybridizing moral narratives in indigenous writing,” and a Turkish author, Murat
Ergun, whose Biz de Muvaffak Olabiliriz (1953) constituted an interesting case for
this category. In the third category, I explored the theme of collage as “a way of
compiling translated and indigenous moral narratives,” through the case and works
of Niivit Osmay. The chapter ended with “bricolage,” a derivative concept of collage,
as ““a methodology of indigenous writing grounded on intertwining and assembling
moral narratives,” analyzed through the works of Dogan Ciiceloglu, who has been
very influential in the formation of self-help as a genre in Turkish in addition to
being one of the most dominant figures in this field.

My analysis of different types of collage in the translated/written works in

this field has also led to a significant argument regarding the translating/writing
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conventions in the translation history of Turkey. The conclusions of this analysis also
showed that the practice of “telif” in the sense theorized by Saliha Paker (2014; 2015)

still exist in the twentieth century in the self-help translating/writing in Turkish.

5.2 Emergence of a field of self-help and a new life ethics

The findings of this research into the translation history of self-help in Turkish
revealed that self-help as a genre and field arose in the cultural atmosphere of Turkey
in the 1930s and 1940s mainly through translations. This newly emerging field
gradually developed towards the 1990s, mostly due to the translated works, as well
as works written in Turkish and other media and training activities. Some cultural
agents, namely Omer Riza Dogrul, Niivit Osmay and Dogan Ciiceloglu played a
crucial role in the growth of this field and the proliferation of the books in this
category on a variety of subjects, particularly on “success” in Turkish. This study has
demonstrated that the scholarly analyses that associated the beginning of self-help in
Turkish with Niivit Osmay, a Turkish author, totally ignore the translated works and
the role of the translators in the development of this genre. Self-help has emerged as
a genre in Turkish since the 1930s mainly through translations from English, first
created by Dogrul, who rendered most of Carnegie’s works for different publishing
houses in those years.

When the translation history of the success-based self-help is examined
through the dominant authors and texts in the field, it is evident that the genre,
mostly composed of translations, has reflected two major thematic trends, which
represent the moral narratives based on the “rationalist/Protestant ethics” and “the
spiritual/New Thought” approaches. Works in both themes have been translated but

the former approach, represented by Carnegie, was more dominant for a long while.
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However, due to their content related to Christianity, the moral narratives promoted
by Carnegie were transferred into Turkish through domestications with a
conservative strategy, mainly epitomized in Dogrul’s translations. These are my
general observations based on the findings of this study, and I would like to
acknowledge the fact that it is not possible to access the exact sales figures or
printing numbers in those years. Generally speaking, Carnegie seems to have been
the dominant source author in the field almost until the 1980s, though several other
authors were gradually introduced to the Turkish readers in later years. However, in
the 1990s, the dominating position is shared with a Turkish author, when Dogan
Ciiceloglu entered the field as a strong actor with a lot of cultural capital that
stemmed from his academic title. In Ciiceloglu’s moral narratives, on the other hand,
a secular stance is adopted, as in many other works in that period, parallel to the
dominant sociopolitical discourse in Turkey. Though Covey, Ciiceloglu’s main
source author, incorporated faith and religion as substantial notions into his success
scheme, these are eliminated in Ciiceloglu’s text (1994) analyzed in this study.
Furthermore, when we come to the 2000s, following a proliferation in all kinds of
self-help books in Turkish, a spirituality/New Thought based moral narrative would
also gain weight, leading to a more dynamic cultural field. These spirituality based
moral narratives would even be supported with religious texts of the target culture,
such as verses from the Qur’an and hadiths, leading to new examples of collage.
This study has also thrown light upon a critical point in the translation history
under concern, that is, the discrepancy between the source ethos promoted in the
success manuals, originally rooted in Christianity and developed through liberal
capitalistic ideologies under the cultural conditions in the US, and the target ethos

mainly based on Islam in the Turkish culture, where a major change in the economic
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and political sense would occur after the 1980s. In Omer Riza Dogrul’s translations,
this discrepancy appears as the encounter of two religious traditions, namely
Christianity and Islam. In later translations, especially in Osmay’s and Ciiceloglu’s
texts, where the religious references are not explicit to that extent, it would emerge as
the disparity between the ethical trends and tendencies of two different cultures. As
the American and Turkish cultures differed from each other in many respects, and as
Turkey adapted itself to the global capitalist system after the 1980s, at a later date
than the US, the essence of the moral narratives promoted in the success-based self-
help texts in English definitely implied a new kind of ethics for success, which has
been imported into the Turkish context through translations.

I will cite two examples at this juncture to display the cultural disparity
between the two ethical traditions through the concepts translated from English into
Turkish. The first one is related to the translation of the term “self-confidence,” that
Carnegie proposes as an important notion in communication together with some
other relevant practical strategies. Dogrul translates this term as “nefse itimat,”
which is not a common phrase to express “self-confidence” in Turkish at present day
but renders the notion in the language in the 1930s. Besides, the Turkish language
most probably did not have the modern expression “6zgiiven,” which is used as the
equivalent of “self-confidence” today, in those years, that is in the 1930s. “Nefse
itimat,” is a simple example that indicates the conflict of the source ethos and the
target ethos as “nefis,” the old Turkish word with an Arabic origin meaning “self,
personality,” does also have some negative connotations in the target culture. “Nefse
itimat” is in general an avoided characteristic in the conservative settings, which is

also clear in the religious advice found in some discourses of the Islamic ethics, that
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is, “Nefsine itimat eden bedbaht olur” (Paksu, 2016, p.208), which could roughly be
translated as “If a person trusts in his/her self, he/she would be unhappy.”

Another example, also related to the previous one, is “tevekkiil,” discussed by
Osmay, who makes explicit claims about the differences in the approaches of the two
cultures. Admitting the fact that “tevekkiil” is a challenging term to translate, it
means resignation, that is, complete reliance on god. Generally speaking, it is a
frequently recommended moral principle in the traditional religious ethics in the
Turkish culture. Drawing attention to the cultural differences between the east and
the west, Osmay renders a sentence from Van Loon into Turkish that “Hayat
‘tevekkiil” felsefesine gore yasamak i¢in ¢ok gii¢ ve tehlikelidir” (“Life is too
difficult and dangerous to live according to the philosophy of resignation” 1968, p.
232). The cultural differences between the US and Turkey, and the incompatibility of
some of the ethical guidelines have also been implied by Ozdemir (2007) and Eksi

(2011) in their comprehensive analyses on self-help in Turkey.

5.3 Success-based self-help books as moral narratives

In this study, I described the success-based self-help books as moral narratives.
Generally speaking, these books are manuals with a discourse that promises to
maximize happiness and success for their readers provided that they agree to make
some changes in their lifestyles, behaviors and thinking habits. Such an agreement
also entails some amendments both in the readers’ worldviews and their views of
their own selves; and it goes without saying that they generate some moral principles.
Indeed, the authors explicitly defend and promote some moral guidelines in these

manuals. Success-based self-help books, as one of the most popular kinds of reading,
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obviously reveal the ethical trends and tendencies of the cultures where they are
produced and promoted.

Self-help as a concept in general, represented in the book industry as well as
other audio-visual media and support groups, and the success books in particular are
of great importance in sociological terms in the present era. The success-based self-
help books, first originated in the American idea of the “self-made man,” which was
deeply rooted in the prescriptive guidelines of Christianity and Protestantism, have
gone through adaptations as a result of the social changes triggered by
industrialization and different versions of capitalism (Cawelti, 1965; McGee, 2005).
Religion has always had a constitutive relation with business in this tradition, as
remarkably asserted by Weber (1930), and has been explored by other scholars in the
context of business ethics in the eighteenth and nineteenth centuries in the United
States (Cummings, 2016). It continues to serve a crucial function as one of the
leitmotifs in the narratives of the self-help authors. The other leitmotif is psychology,
which fulfills a significant purpose in these moral narratives, by providing a
legitimizing (but controversial) scientific basis.

Apart from the religious traditions, new lifestyles created by the changes in
the economic structures have also resulted in alterations in the ethical trends of
societies. Generally in the framework of modernity and postmodernity, leading
scholars across disciplines have analyzed the tremendous changes in the human
experience triggered by the global capitalist systems and liberal economies.
Prominent thinkers and sociologists, such as Richard Sennett, Zygmunt Bauman and
Mike Featherstone, remarkably depicted the transformation in the lives of individuals,
which had significant repercussions on their sense of self and identity (Sennett, 1999

and 2006; Bauman, 2005; Featherstone, 2007). The values associated with good
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character in the Protestant ethics emphasizing hard work, discipline and frugality
were no more valid in the flexible economic structures. Destabilized working
conditions and unsatisfactory wages, together with a feeling of insecurity, ruined the
old notions of loyalty, continuity, and long-term commitment Apart from
professional knowledge or experience, other skills were thought to be essential to be
successful in this environment at present day, where satisfaction in life was usually
associated with professional success. In the early phases of capitalism, public
relations gradually became more important than professional knowledge and
experience. Later on, the flexible economies, with loser organization structures and
networks and contingent project schemes in the business environments, resulted in
dramatically different dynamics requiring new skills and new ethical tendencies.
Another significant fact was the massive effect of the culture of consumption in the
individuals’ lives in the capitalist world order, which predominantly fostered
materialistic values and approaches (Sennett, 1999 and 2006; Bauman 2005;
Featherstone, 2007).

In light of all these illuminating analyses, and as claimed by other scholars,
both the self-help culture in general and the success manuals in particular need to be
evaluated for their implications for the ethical trends and tendencies in a society. It is
also evident in these manuals that the global capitalist sense of success is mainly
centered on professional life and its materialist gains; and the most outstanding
characteristic of these success philosophies is their definition of achievement and
happiness emphasizing material profits and rewards. In addition, as both Hunt (1991)
and McGee (2005) argued, the culture of self-help, including the success books,
plays a regulatory function in individuals lives. Furthermore, it has been argued by

some sociologists of religion that self-help approaches have been replacing organized
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religions in advanced societies in the sense that they exert a major influence on the
perception of individuals about themselves as well as their attitude and behaviors
(Altglas, 2014).

All these observations are explicitly revealed in the success-based self-help
texts that I explored as moral narratives in this study. The two source authors,
namely Dale Carnegie and Stephen R. Covey, whose translated works I analyzed in
the framework of collage/bricolage clearly epitomize the ethical implications of the
changing lifestyles; the former representing an early wave of capitalism after the
Great Depression, and the latter symbolizing a more global version of capitalism
with liberal economies. In Carnegie’s books, personality and self-fulfillment
constitute the two major strands of the guidelines. Carnegie promotes an ethos of
self-making or self-improving, enhancing individualistic values such as personal
benefits, competitiveness, and making a lot of money. Communication skills such as
speaking effectively and winning friends are essential in this framework (Carnegie,
1936; 1937). Although sincerity and empathy are frequently emphasized in his works,
winning friends in Carnegie’s moral narrative is not for the sake of friendship but to
win people to your way of thinking. The moral narrative in Carnegie’s works (similar
to other works following him) has a manipulative attitude with a clearly pragmatic
tone, which speaks to a certain type of personality, that is, the businessmen in the US
after the Great Depression. The individualistic, liberal and pragmatic stance
underlying his discourse is directed to those salesmen in that milieu who had an urge
for success and profit and who needed to improve their capabilities of influencing
and persuading others. It is also worth noting that Carnegie’s works have been re-
edited and repackaged for several times to address different groups of readers at later

periods.
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Covey, the second source author analyzed in this study, on the other hand,
represents a later phase of the success philosophy in the American self-help culture,
mainly addressing the business professionals working in a more competitive,
consuming and individualistic environment. Although he criticizes the previous
approaches to self-improvement that emphasize the significance of public relations,
as in the example of Carnegie, the requirements presented in Covey’s works have
further reaching conclusions. Covey strongly claims that the problems leading to
failure stem from the way individuals perceive themselves and urges them to change
their ways of perception, which he calls “paradigms.” Covey persuasively advises his
readers to alter the way they think and the way they behave through the seven habits
he promotes including “being proactive, beginning with the end in mind, and putting

99 <6

first things first” for “private victory”; and “thinking win/win,” “seeking first to
understand and then to be understood,” and “synergizing” for “public victory”
(Covey, 1989). It is evident from the success principles Covey reinforces that he
regards personality as a kind of business, and defines management and leadership

principles motivating his readers in their adaptation to the market expectations. Like

Carnegie, Covey resorts to faith and religion very often to justify his principles.

Winning is one of the essential concepts of this literature and these manuals
promise a path to be winners, which necessarily assumes the presence of the opposite
category, that is, “losers.” In some detailed thematic explorations of the American
self-help literature, winning and losing have been examined through the diverse
metaphors self-help authors created for success in life. It has also been emphasized
that there is a characteristic category of “losers” in this culture of self-help, implying
the ones who failed in life, and the general impression these moral narratives create

is that failure almost always stems from some faults or deficiencies of the individuals
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(McGee 2005; Hunt 1991). When this description is thought for the Turkish context,
there are some similar designations such as “tutunamayanlar,” (the disconnected) or
“kaybedenler” (losers), but they do not create the same derogatory impact of “loser”
in the Turkish language. For this reason perhaps, a new term is popular in Turkish
nowadays, in the sense of “loser,” especially common in the daily language of
teenagers, that is, “ezik” (which literally means “crushed,”), denoting the
incompetent and losing character of their peers. Admitting the fact that this
observation requires a deeper analysis in the Turkish language and culture, generally
speaking, it is indicative of a similar cultural inclination in Turkey, in parallel with
more competitive societies, as exemplified intensively in the discourses of the
success-based self-help texts. All in all, as it is explicit in the descriptions and
discourses of these books, and as highlighted by several other scholars, the meta-
narratives of the success-based self-help texts comprise individualism and capitalism

as they generally promote the values and principles in line with these discourses.

5.4 Agency

I have demonstrated through analyses of habitus and trajectories of the dominant
figures, namely Omer Riza Dogrul, Niivit Osmay and Dogan Ciiceloglu that in this
translation history, the most effective factor has been the agency of these actors. Not
only did these agents contribute to the emergence and development of the field of
success-based self-help in Turkey, but they also determined the main trends in this
field of cultural production. Each of these agents had a certain amount of cultural
capital as a result of their political, professional or academic titles in addition to the
social capital provided by their relations with their publishers and some other

authorities. Dogrul, for example, was both a politician and a journalist, and a socially
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strong figure, who was clearly supported by his main publisher Ahmet Halit
Yasaroglu. Osmay, on the other hand, was a senior executive in the Turkish State
Railways, who had his engineering degree in Germany, emphasizing his experiences
and the opinions of his colleagues in different countries in his books, and who
worked together with Ankara People’s Houses to offer his self-improvement courses.
Ciiceloglu, the last figure in this analysis but still an extremely famous and popular
name, has entered this field with an academic title gained in the US, and worked with
Sistem publishing closely, where he also directed a self-help series as the editor.

All these three agents mainly contributed to this field as translators or authors,
and the textual analyses of their works illustrated that “collage/bricolage” as a form
of translating/writing has constituted the major method of text-production in this
field. These translators/authors performed “collage practices” with various strategies,
leading to diverse results in their texts. Collage/bricolage, a form of translating or
writing based on translation, allowed these translators/authors to adopt the writing
strategies of the source authors as well as functioning as a means of consecration.
Their collage/bricolage practices enabled these target culture translators/authors to
produce texts based on the most dominant or well-known works of the source culture
in this field, which also helped them benefit from the symbolic capital of the source
authors. It is also worth mentioning at this point that their collage practices have also
probably created some material capital, at least for some of these agents, for instance

Ciiceloglu, which is particularly evident in the sales figures and reprint numbers.

5.5 Collage as the paradigm of translation
It has been clearly illustrated through the specific case studies that the

translating/writing practices in this field can be understood through a
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conceptualization of collage, which describes both the translated/written works and
the writing/translating strategies of these authors/translators. When their
writing/translating practices are examined in retrospect, it is clearly evident that the
early translators/authors in this field have formed some writing/translating models
for their future successors. There is a repetitive pattern in the text production
methods and translating/writing strategies of the Turkish self-help translators/authors.
It is not possible to talk about norms in the sense described by Toury (1995) in this
translation history. However, there are models that have been created and followed
by other translators/authors, which can be described as a paradigm in the sense
theorized by Thomas Kuhn for the philosophy of science (1970/2012). Through
textual analyses of the translated/written works, I have demonstrated that collage has
become the paradigm of translation in the translation history of the success-based
self-help in Turkish.

Collage in the sense of including parts from different sources is inherent in
the self-help genre itself, as these books are generally composed of quotations from a
variety of sources including religious texts, scientific works, personal anecdotes and
speeches. Some scholars have drawn attention to the recurring themes and the similar
contents in self-help books written at different times (McGee, 2005). Apart from the
feature of inter-textuality embedded in the genre itself, however, collage in the sense
I employ in this study has broader and deeper connotations. To put it simply, collage
is both the name of a translating/writing methodology and also a descriptive category
for the written/translated works, reflecting the aspects of “being about encounters,”
“implying erasure and disruption,” “having multiple origins,” and “undecidebility of

their status.” These aspects are present in almost all the examples of collage I
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depicted in this framework, and I will briefly highlight the most distinctive features
in what follows.

In my theoretical framework, collage means “encounter” first of all,
specifically the encounter of the source culture ethos and the target culture ethos,
based on their corresponding religious and cultural traditions. Therefore, in this
respect, collage also reflects the hybrid character of the translated/written works in
Turkish, implying the disparity between the underlying ethical traditions. This
meaning of collage is epitomized in all cases I analyzed in this study, including both
translations and indigenous works produced by Dogrul, Ergun, Osmay and
Ciiceloglu.

Secondly, collage means “erasure and disruption through translation.”
Originally developed as an art form against the traditional forms and conventions of
art, the substantial implications of collage have been “rupture and subversion” in
other fields such as literature and cultural studies. This characteristic of collage is
also present in some of the translations analyzed in this study. There is a subversive
strategy in Dogrul’s translations, for example, where he erases the references to
Christianity and makes some negative comments about the religious tradition of the
source culture. Dogrul does not only erase (cut) some source culture elements, but
also inserts (pastes) some target culture constituents from the dominant religious
tradition based on Islam in Turkey. In his translations, Dogrul creates a collage of
moral narratives by selectively appropriating and omitting source culture elements,
and by framing his text through additions of target culture constituents in the
footnotes and endnotes.

Thirdly, collage refers to “a writing methodology based on translation”

adopted by Turkish authors in this field. For instance, Ergun’s, Osmay’s and
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Ciiceloglu’s articles written in Turkish in the works analyzed in this study are all
examples of collage, where a target culture author creates a work based on a source
culture text by incorporating some target culture elements. The relation of translation
and collage in this text-production methodology is in two levels. In the first level,
translation is a text-production methodology for these authors. They translate a
source text but also add their indigenous/creative production, and that’s why, they do
not call their works “translation.” In the second level, such collage works function as
a means of transferring a source text into a target text; therefore collages in this sense
are also translations.

Finally, collage means “compilation,” referring to a work composed of
translated and written works, and Osmay’s works provide brilliant examples of this
category. Osmay combines his own essays and other essays he translated from
various sources in one single work, and presents this work as an original piece of
writing in the sense of “telif.” Osmay both writes and translates in the same work,
and his works remarkably reflect the aspect of “multiple origins” embedded in the
idea of collage. Another characteristic of collage Osmay’s works represent is the
“undecidebility of their representational status” since it is impossible to decide
whether they are indigenous writings or translations since in fact they are both and
neither.

Bricolage constitutes another text-production method based on translation
that I elaborated through a work by Ciiceloglu. I have described Ciiceloglu’s writing
strategy as bricolage based on the interpretations of this concept in the context of
post-structuralism and sociology of religion. Bricolage, in general, refers to “an
assemblage improvised from materials ready to hand, or the practice of transforming

‘found’ materials by incorporating them in a new work” (Baldick 2008: 42). The
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concept has also been utilized in sociology of religion to refer to the eclectic strategy
of individuals in forming their religious/spiritual life (Altglas). I observed a similar
strategy in Ciiceloglu’s writing, which he created by eclectically choosing some
moral narratives from different source texts and by combining and recomposing
them in a new context, that is the social life in Turkey. Through a detailed textual
analysis, I have illustrated that Ciiceloglu’s /yi Diisiin Dogru Karar Ver (Think
Carefully, Decide Correctly) has been composed through a process of bricolage
based on five different source texts. Ciiceloglu draws on these source texts for
different reasons and with different strategies in producing his work. Each chapter in
this text, however, is an example of collage, where Ciiceloglu transfers a source text
into Turkish by integrating some target culture elements including Turkish
newspaper clips and articles. Translation is an essential aspect of Cliceloglu’s writing
methodology as it is also clearly evident in his footnotes where he constantly makes
explanations for the terms he translated into Turkish or borrowed from English. As a
result, through a bricolage process, Ciiceloglu also translates/transfers some moral
narratives from a source culture, namely the US, to a target culture, that is Turkey.
In the final analysis, there is a mutually interwoven relationship between
translation and collage. On the one hand, translation as a textual practice comprises a
significant part of collage; that is, the translators/authors create their collages through
translation. On the other hand, the translation of the success-based self-help into
Turkish is achieved through collage; that is the translators/authors translate/transfer
this literature into Turkish by means of their collage practices, which include
translation. Therefore, all the collages analyzed in this translation history are

translation, and all the translations/writings are collage.
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This analysis also has implications for some significant arguments on the
translation history of Turkey, particularly on the “telif” practices in the Ottoman
literary tradition. In light of my conceptualization of translation/writing through
collage, it is clear that in the translation history of the success-based self-help texts in
Turkish, translation has not only served as a tool for transforming a source text into a
target text, but also operated as a key instrument in the Turkish text production. In
other words, not only did the translators render some English works into Turkish
works; but the authors have also done “translations” in their indigenous writing in
Turkish. This situation clearly reveals the blurred line between translation and
indigenous writing in this field, and also shows that the “telif” tradition in the sense
theorized and argued by Saliha Paker for the Ottoman literary practices (2014; 2015)
still continued in the twentieth century in the paradigm of collage in the Turkish self-
help writing.

In conclusion, this study has demonstrated that a cultural field of self-help
has emerged and developed in Turkey mainly through translation since the 1930s, in
connection with some social, political and economic changes in the cultural
atmosphere. A new success ethics based on the meta-narratives of capitalism and
individualism has been introduced into the Turkish culture through the translations of
the success-based self-help books, which are considered as moral narratives in this
study. In the proliferation of the genre in Turkish, some major actors, namely Omer
Riza Dogrul, Niivit Osmay and Dogan Ciiceloglu played a crucial role, and in this
way achieved dominant positions in the respective cultural field. These
translators/authors carried out collage practices based on translation both as a result
of the irreconcilable aspects between the source culture ethos and the target culture

ethos and with some practical aims related to text-production. I have illustrated
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through textual analyses and by exploring their habitus and trajectories that collage,
as the main form of translation/writing, has not only enabled these translators/authors
to transfer some popular moral narratives into the Turkish culture but also served as a
means of access to symbolic power and consecration in this field. This study has also
proved the continuation of the “telif” tradition in the twentieth century, in the sense
argued by Paker for the Ottoman literary practices (2014; 2015). This study has also
underlined the interdisciplinary significance of translation history, especially for

cultural and sociological analyses.
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BESTSELLING SELF-HELP AUTHORS IN TURKISH TRANSLATION

APPENDIX A

1920s 1930s 1940s 1950s 1960s 1970s 1980s 1990s
Decades
1. Stopes, 1. 1. Coue, 1. Peale, | 1. 1. Berne, | 1. 1. Carlson,
M.C. Carnegie | Emile Norman | Brown, Eric Friedan, Richard
Charmichae | , Dale 2. Holt, Vincent | Helen G. | 2. Betty 2. Chopra,
1 2. Emmett | 2. 2. Chesser, | 2. Deepak
Fosdick, | 3. Link, (Rabbi) Cameron | Eustace Galbraith, | 3. Covey,
Emerson | Henry Liebman | , John 3. John Stephen R.
R 4. ,Joshua | 3. Lindlahr, | Kenneth 4. Dyer,
Velde; Loth Hauser, Victor 3. Wayne W.
Theodor Gayelord | H. Johnson, 5. Fisher,
e H. 4. 4. Spencer Roger
Vande Smiles, Newman | 4. 6.
Samuel , Mildred | Kenneth Forward,
5. and Blanchard | W. Ury
Spock, Bernard | 5. Korda, | 6.Susan
Benjami | Berkovit | Michael and Joan
n z 6. Peters, Torre
5. Thomas J. | 7.
Reuben, 7. Fulghum,
g v = David Sinclair, Robert
i z g 6. Baker 8.
g '?‘; e Sheehy, | Samm 8. Greenwald
E ;J -E Gail Tarnover, | ,Jerry
g é E:f 7. Herman 9.
% E § Toffler, 10. Hickman,
z Alvin Stilman, Craig R.
Irwin 10.
Maxwell Michael
11. A. Silva
Waterman | 11.Hill,
, Robert Napoleon
H. 12. Maltz,
Maxwell
13.
Norwood,
Robin
14. Peck,
Scott
15.
Robbins,
Anthony
16.
Steinem,
Gloria

Compiled based on Starker (2008), Mcgee (2005) and Turkish National Library Catalogue.
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APPENDIX B

THE FIRST EXAMPLES OF SELF-HELP TRANSLATIONS IN TURKISH

S 1 hhi Eserler Serishd?

KALB HUZURU

(PEACE OF MIND) ‘

EMILE COUE

2y

Telkin usﬁlile

Kendlne ha klm Dr. JOSHUA l‘lx.:‘ﬂ‘l LIEBMAN
Oimanin yoliari
5 OE:IVI'::I.:J Ri

O s )

Terciimé eden:
HOVIVET BERIR

- "~">=‘).' e I
B

F
- MERIKAN BORD NESRIYAT DAIRESL
‘ ISTANBUL
S 1952
Fig. B1 The cover of Coué translation Fig. B2 The cover of Liebman translation
. IMAN
j ’
[SA’NIN SAHSIYETI KURTULUS YOLU
(FAITIL IS "THE ANSWEIR)
Yazan
HARRY EMERSON FOSDICK —
Dr, SMILEY BLANTON
firkgaye eviren Dr. NORMAN VINCENT PEALE
S. HURI
- 7
Ceoviron
s S HURI
AMERIKAN BORD NESRIYAT DAIRES!
C 1950
Fig. B3 The cover of Fosdick translation Fig. B4 The cover of Blanton and Peale

translation
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APPENDIX C

THE NEWSPAPER CLIP ABOUT DALE CARNEGIE
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APPENDIX D

SAMUEL SMILES’ SELF-HELP IN TURKISH

KENDINE YARDIM

— : e (Self - Help)
Kendine Yardim ; .
Biyik adamlarin Yazan:
hayatlarindan alinmis w. Samuel Smiles

Kendi kendilerini yetigtirmis
bityik adamlann hayat hikayeleri

igtincii saski
(Otuzuncu bin)
Diinyaca meghur
100 kere basiimiy

timez eser ingilizes ylzUned baskisindan

Goviren
SOREYYA S. BERKEM

Fig. D1 The cover of Kendine yardim Fig. D2 The title page of Kendine yardim
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APPENDIX E

EARLY EXAMPLES OF TURKISH SELF-HELP

248

GENCLERE OGOTLERIM

Yarmlarum gérmek isteyenler,
gocuklarina baksinlar,

YAZAN

AHMET KAYA

Corum Erkek Sanat EnstitlisG Turkge
Ofretmeni ve Midirii

flavell yedine! baski

Her hakla mahfuz olup, yazara aittir,
1955

Fig. E1 The cover of Genglere Ogiitlerim

GINCUK KITAPLAR

EH(lEDi(iH
CNBUYUK

TEHLIKELER

Fig. E2 The cover of Gengler i¢in En Biiyiik
Tehlikeler
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APPENDIX F

DIFFERENT VERSIONS OF ALI FUAT BASGIL’S GENCLERLE BASBASA

Ord. Prof. Dr.

ALI FUAD BASGIL

Fig

ORD. PROF. DR. ALI FUAD BASGIL

GENCLERLE
BASBASA
- '@Sﬁ‘@w‘ - All Fuad Basgilin bu eserl, yayinlandigr giinden bu yana defatarca basilmis ve

her nesile ayn ayn seslenmistir. BlyOk-kiiclik her insana verdigi ve vermeye

% 0 / devam edecedi seyler simdi oldugu gibl, neslller boyu da devam edecektir.
L]
L ) o Kendisinin de belirttigi gibi ~..8u kitap, sadece fikri calisma atélyesinin geng ve
M iz ciraklan icin faydal i ir retiberdir” Gergi her ne kadar kendisi
° ° S béyle sdylese de, bu kitap geng ve tecribesiz qiraklara da rehber olmakla

beraber, yash ve tecriibeli ustalann da rehberi olabilecek kivamdadir.

SRR Ozellikle, segilen konulann ve y dostane Uslibuyla bu nadide eser,
nesillere daima itham olabilecek yapidadir,

Yine yazann deyimiyle: “Gelecegin dmidi olan gengler, bunalimdan, iradesiz ve
cesaretsiz yasamaktan kurtaracak olan bu kitap; bajanii olmanin sirlanmi géster-
mektedir”Bu dogrultuda giizel de bir rehber olacaktir.

%n,o JR——
4 I
987860 6225

33446225

Fig. F2 The cover of Ottoman Genglerle Basbasa  Fig. F3 The Backcover of Ottoman Genglerle
Basbasa

307



APPENDIX G
THREE DIFFERENT TRANSLATIONS OF

HOW TO STOP WORRYING AND START LIVING

FUN
(,'K‘L VJ( Q'\dZP |
UzZONTUSUzZ

UZUNTUYU BIRAK
YASAMA_K YASAMAYA BAK
SANATI

Yazan:

DALE CARNEGIE

Y

ISTANBUL
AHMET HALIT KITABEV]

Dale Carnegie'den
Geviren

Omer Riza Dogrul

ARIF BOLAT KITABEVI 1 9 4 8
Iztanbul
Fig. G1 Dogrul’s first translation of How fo Fig. G2 Dogrul’s second translation of How to
Stop Worrying and Start Living Stop Worrying and Start Living
' DALE CARNEGIE

A

UZUNTUYU BIRAK,
YASAMAYA BAK

Tarkgeys vevieen:
SEMIH YAZICIOGLU

Istanbul, 1948

Fig. G3 Yazicioglu’s translation of How fo
Stop Worrying and Start Living
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APPENDIX H

THE COVER OF DALE CARNEGIE’S

HOW TO WIN FRIENDS AND INFLUENCE PEOPLE

FRIENDS & AND ,

INFLUENCE PEOPLE

THIS IS COPY N© 3,311,559 ¢
THE MOST POPULAR WORK OF NON-FiCTION OF OUR T

1. What are the six ways of making people like you? See pages 59-1
| 2. What are the twelve ways of winning pPeople to your way of thinkis
See pages 105-169.

3. What are the nine ways to change People without giving offense
arousing resentmen ? See ; pages 170-194
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APPENDIX I
THE COVER OF DALE CARNEGIE’S

DOST KAZANMAK VE INSANLAR UZERINDE TESIR YAPMAK

'ALE CARNEGIE

(YAZAN: DEYL K&NEC )
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APPENDIX J

SOZ SOYLEMEK VE IS BASARMAK SANATI TITLE PAGE

S0z SOYLEMEK beYemmeesex
VE

IS BASARMAK
SAN’ATI

Bu eser asagidaki miiesseselere ders
kitabt olarak kabul edilmistir.

Nevyork telefon kumpanyast,
Babson miiessesest,

Y. M. C. A. Okullar,
Amerika bankaciligt miiessesest,
Milli kredi miiessesesi,
Fordham Universitesi,
Sivil miihendislik dairesi,

Johns Hopkins Univ:rsitesi
ve daha bagska itiniversiteler.

Corporat on’lar ve miiesseseler.

Bu eser 1937 de yirmi dordiincii
defa. 1938 in ikincikinunonda
yirmi beginci defa, 1938 seneginin
ilktegrininde yirmi aluoc defa
basilmugtir.

1939 ilktegrininde de Tirkiyede
birinel basumi yapilmigtir,
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APPENDIX K

DINE DONUS (RETURN TO RELIGION) BY HENRY LINK

o
(E'Pn_,- - 1
DINE DONUS$ f

Yazan: HENRY C. LINK (

Now York Psikolojl Dalies! Sefl i

Notinr v exter (ve cderelc Tirkgeye gevires:
OMER RIZA DOGRUL

W

ISTANBUL
AERMET HALLT EITABEVIL
1949

B Ty >

=

F1g K1 The cover of Dine Déniis (1949)

Henmry C.Link
Hleneyy C.Link

DINE DONTS
DINE DONTS

dergih Yaymlart Sbnces:

Fig. K2 The cover of the retranslation of Dine Déniis
(1979)
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APPENDIX L

TWO VERSIONS OF MURAT ERGUN’S BIZ DE MUVAFFAK OLABILIRIZ

BiZ DE
MUVAFFAK OLABILIRIZ

YAZAN:
MURAT ERGUN

ICINDEKILERDEN 8IR KISNH : \

Hayatta muvaffak olmak.

Diirdst ve planli galigmak.

Allahi tanimak ve sevmek.

Eviilik hayatinda mes'ut olmak.

Gocuklart en iyl sekllde yetistirmek.

Dost seg devam *

Kazang, tasarrut.yoluyla refoha kavugmak.
telag ve den kur

._Ilerinizder_l Vazgecmeyin

Fig. L2 The cover of Ergun’s work in 2014
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APPENDIX M

NUVIT OSMAY’S WORKS

MAKINA MUMENDISLER! oDASI

NESRIYAT NO:

INSEN
ve

MUHENDIS

15 Haystinda Insan, Kendisi ve Covresi

|
Nuvit 0SMAY

Fig. M1 Insan ve Miihendis (1968)

LA

HAYAT KARSISINDA INSAN XENDISI VE CEVRESI

Nuvit Osmay

GELISTIRILMIS 6, BASK]
ATLAS PAZARLAAS — AT N TELSEREN YAYINEAR
A

Fig. M2 Insan Miihendisligi (1985)

— —_——— = = ]

IN SAN

MUHENDISLIGI

HAYAT KARSISINDA INSANIN
KENDISI VE CEVRESI
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Flg M3 Insan Miihendisligi (2015)




TOPLUM ONUNDE
SOZ SOYLEME
SANATI

Niivit OSMAY

HALK EGITIM SERISI
I

ANKARA
HALKEVI

Fig. M4 Osmay’s Toplum Oniinde Séz Séyleme Sanati (1964)
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APPENDIX N

DOGAN CUCELOGLU’S IYI DUSUN DOGRU KARAR VER

SISTEM YAYINCILIK

ivi DUSUN
DOGRU KARAR VER

Etkili Yagamin Temel Boyutlan Uzerine Yakup Bey'le Soylesiler
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